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PREFACE -

1. Reasons for taking up the work.—It is not without misgiving that one
ventures to render into English the texts of an intricate system which
have never, with the exception of the siitras, been translated in Europe
or America. But the historical importance of those texts, as forming
a bridge between the philosophy of ancient India and the fully developed
Indian Buddhism and the religious thought of to-day in Eastern Asia,
emboldens one to the attempt. For this system, together with the Nydya
and Vaigesika systems, when grafted upon the simple practical exhortations
of primitive Buddhism, serves as an introduction to ihe logics! and meta-
physical masterpicces of the Mahayana.

a. Difficalties of comprehending the work.—Even after a dozen readings
the import of some paragraphs is not quite clear, such for example as the
first half of the Bhasya on iil 14. Still more intractable are the single
technical terms, even if the gencral significance of the word, superficially
analysed, is clear. This irreducible residuum is unavoidable so long as
one cannot feel at home in that type of emotional thinking which culmi-
nates in & supersensuous object of aesthetic contemplation.

3. Dificulties of style.—The Bhisya and, still more, the Tattva-vaigiradi
are masterpieces of the philosophical style. They are far from being a loosely
collected body of glosses. Their excessively abbreviated and disconnected
order of words is intentional. The Mimansa discussed first the meaning of
words (paddartha); then in a distinct section the meaning of the sentences
(vakyartha) ; and finally and most fully the implication (bhav@rtha) of the
gentences a8 & whole. Wherever the sentence-form is lacking, I have intro-
duced in brackets the words needed to make a declarative clause. Much
more obscurity remains in the bhavartha section of the Bhasya. For here
many extraneous technical terms are surreptitiously introduced under the
guise of exegesis. Thus polemic with an opponent whose name is suppressed
b [n.o.n. n]
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v

creeps into the argument. - The allusions are suggestive, but obviously
elusive. The passage at iii. 14 might be quite simple if we had before
us the text which it criticizes.

4. Translation of technical terms.—A gystem whose subtleties are not
those of Western philosophers suffers disastrously when its characteristic
concepts are compelled to masquerade under assumed names, fit enough for
our linguistic habits, but threadbare even for us by reason of frequent
transpositions. Each time that Puyrusa is rendered by the word “soul”,
every psychologist and metaphysician is betrayed. No equivalent is found
in our vocabvlary, The rendering ““ Self ” is less likely to cause misunder-
standing, Similerly, and in accordance with the painslaking distinctions
made at the end of ij. 5, it is most important to remember that the term
u-vidyd, although negative in form, stands for an idea which is not nega-
tive, but positive. Bearing in mind the express instructions of the text,
I have adopted “ undifferentiated-consciousness ” as the translation of avidya.
Another word, which Professor Garbe discussed more than twenty years
ago (iﬂ his tru'nslation of the Samkhya-pravacana-bhisya, S. 70, Aum. 1), is
gune. I prefer to translate this term by “aspect " rather than by “con-
stituent ”, because, in addition to the meanings “ quality ’ and *substance ”,
it often seems to have the semantic value of “ subordinate ” as correlated to
pradkdna. Three other words sattva and rajas and {amas seem untrans-
latable, unless one is content with half-meaningless etymological parallels.
In another case I have weakly consented to use * Elevation " a8 equivalent
to prasamkhyan.; the original word denotes the culmination of a series
of concentrations; the result is the merging of the Self in the object of
contemplation.

5. Punctuation.—1, Quotations from the Sitras are enclosed in single
angular quotation-marks (¢>). 2. Quntations from the Bhasya are enclosed
in double angular quotation-marks (& »). 8. Quotations from authorita-
tive texts are enclosed in ordinary double quotation-marks (“”). 4. Objec-
tions and questions by opponents, and quotations from unauthoritative texts,
are enclosed in ordinary single quotation-marks (‘’). Hyphens have been
used to indicate the resolution of compound words. A half-parenthesis on
its side is used to show that two vowels are printed in violation of the rules
of euphonie combination (Lanman’s Sanskrit Reader, p. 289).
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6. Texts and Manuscripts.—The text of the sitras of the Yoga system,
like that of the sitras of all the other five systems, except perhaps the
Vaicesika, is well preserved; and there is an abundance of excellent
printed editions. The most accessible and the most carefully elaborated
of these books is the one published in the Anandagrama Series and edited
by Kacinatha Shastr Agige. Variants from twelve manuscripts, mostly
southern, are printed at the foot of each page; and Bhojadeva's Vrtti is
appended ; also the text of the sitras by itself and an index thereto. Another
edition, in the Bombay Sanskrit Series, by Rajaram Shastri Bodas, is also an
excellent piece of work. I have, however, made use of the edition by Svimi
Balarima (Calcutts, Samvat 1947, o.D. 1890; reprinted! in Benares A.D-
1908) because it is based on northern manuscripts and because of the valuable
notes in the editor’s tippana. Of manuscripts, I have collated, with the kind
permission of the Maharaja, during a charming week’s visit at Jammu just
below the glistening snows above the Pir Panjal, two of the oldest manu-
scripts in the library of the Raghunath Temple. In Stein’s Catalogue these
are numbered 4375 and 4388 and the former is dated Samvat 1666. Two
other manuscripts were lent me, one by the courtesy of the most learned
Gabgadhara Shastri, the other the very carefully written Bikaner manuscript,
sent to me by the generosity of the Bikdner government, which proved to
be extremely valuable for disputed readings in the Tattva-vaigaradi This
latter manuscript seemed to be about a hundred and fifty years old and is
described in Rajendralala Mitra's Catalogue of Sanskrit Manuscripts in the
Library of His Highness the Mahardja of Bikaner (Calcutta, 1880) under
the number 569. An old Sharada manusecript, which, by the kind mediation
of Mukundaram Shastri of Shrinagar, was put into my hands, proved,

upon critical examination, to have been so badly corrupted as, on the whole,
not to be worth recording.

7. Ackmowledgements.—At the end of one’s task comes the compensation
of looking back to old scenes, and to the friends and helpers who have
watched the progress of the book. First of all I remember the delightful

! In the reprint, the pagination is unchanged, but the lines vary a little. Hence there
are some smull apparent inaccuracies in the references. The reprint may be had
from Harrassowitz in Leipzig; it is catalogued there as Patanjala-darganasye
yoga-tatira.
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visit on the island of Fohr, where, besides the long friendly walks upon
the sands, I enjoyed the inestimable opportunity of reciting and reading the
Yoga-siitras with Professor Deussen. The next winter, at Benares, Mr. Arthur
Venis opened the doors of the Sanskrit College to me and with the utmost
generosity smoothed my way through my first winter in India and initiated
me into the methods of many controversial sitras. Since my return he has
always been ready to assist, and I thank him for illuminating for me the
Perplexing debate on the sphofa in iii. 17. Besides all this I am most
grateful to him for an introduction to the lamented Shriman Mukunda
Shéstri Adkar, a scholar who has put the wealth of the ancient tradition
and his own ripe scholarship at my disposal for many years.

To many other acholars in Benares and in Kashmir and in Poona I wish
to express my thanks, especially to Dr. Shripad Krishna Belvalkar and to
Mr. V. V. Sovani. To Professor Arthur W. Rydell', of the University of
Californis, I am also much indebted. Furthermore, my thanks are due to
Colonel George A. Jacob of the Bombay Staff Corps for his courtesy in
searching after quotations, and to Dr. Frederick W. Thomas of the India
Office Library for similar favours too many to enumrerate or to repay.

My deepest insight into this system and into what little I know of the
Philosophy of Indis I owe to Professor Hermann Jacobi of Bonn, Each
visit to the little city on the Rhine adds to my debt of gratitude to him
and reveals to me the beauty of the scholar’a life.

On my return from each visit to India I laid the work in its several stages
before Professor Lanman, my teacher in my student days and now my
colleague. To him I owe the revision of the manuscript for the press
and a comparison of most of the translation, either in manuscript or in
Proof, with the original. His rigorous criticism has detected many over-
sights which strike a fresh pair of eyes more quickly than those of the
author. For his ready and ungrudging help through many years of
intimate friendship my hearty thanks.

Jaugs HavugATON WOODS.

arvard University,
July, 1914,



INTRODUCTION

1. Authorship of the Yoga-sitras.—Identity of Pataiijali, anthor of
the sitras, and of Pataiijali, author of the Mahabhisys, not yet proved.
The opinion in India and in the West that the author of the Yoga-sitras
is also the author of the great grammatical comment upon Pipini has not
been traced definitely any farther back than to the tenth century. ‘The
Yoga-bbasya (about A.p. 650 to 850) makes no statement as to the
authorship of the Yoga-sutras, unless the benedictory verse at the be-
ginning be regarded as valid proof that Pataijali wrote the sutras. Still
less is there any statement in the Yoga-sitras about the author of the
Mahabhasya. And conversely there is no reference in the Mahidbhasya
to the author of the Yoga-siitras. On the other hand, there is ground
for believing that the author of the Comment on Yoga-siitra iii. 44 may
have had the author of the Mahabhigya in mind when he quotes a certain
formula and ascribes it to Pataiijali. This is the only mention of Pataiijali
in the whole Comment. The formula is Ayutasiddha_avayava-bheda _anu-
gatah swm:ﬁho dravyamn: and although it is ascribed to Patafijali (it
Patajalik), it has not been found in the Mahabhasyas. Nevertheless the
Yoga-bhisya does here seem to contain an allusion, more or less direct,
to the theory of the unity of the parts of concrete substances as set forth
in the Mahablidsya. But the allusion is not direct enough to serve by
iteelf as basis for the assertion that the Yoga-bhasya assumes the identity
of the two Pataijalis. In other words, it does not justify us in assigning
to the tradition of their identity o date as ancient as that of the Yoga-
bhasys (eighth century). The allusion is, however, significant enough not
to be lost out of mind, pending the search for other items of cumulative
evidence looking in the same direction.

2, Tradition of idemtity of two Patafijelis not earlier than tenth
century.—So far a8 1 know, the oldest text implying that the Pataijali
who wrote the sitras is the same as the Pataiijali who wrote the Maha-
bhagys, is stanza 6 of the introduction to Bhojadeva's comment on the
Yogs-siitras, his Rajamiartanda. This I would render as follows:

Vietory be to the luminous words of that illustrious sovereign, [Bhoja)
Rana-rafigamalla; who by creating his Grammar, by writing his comment
on the Patafijalan [treatise, the Yoga-sntras], and by producing {a work]

on medicine called Rajamrganika, has—like Patafjali—removed dafilement
from our speech and minds and bodies.
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Bhoja's Grammar, his comment called Rajamartanda, and his medical
treatise are all extant. The stanza must mean that Pataiijali end Bhoja
both maintained a standard of correct speech, Patafijali by his Mahabhasya
and Bhoja by his Grammar; and that both made our minds clear of error,
Patafijali by his Yoga-sitras and Bhoja by his comment wpon them;
and that both made our bodies clear of impurities, Patafijali by his medical
treatise and Bhoja by his Rajamrgaiika.
This certainly implies that the writer of this stanza identified Patafijali
of the Yoga-sutras with Patafjali of the Mahabhagya. If the writer of
the stanza of the introduction is the same as the Bhojadeva who wrote
the Rajamartanda, we may note that he is called Ranarafigamalla here,
Maharajadhiradja in the colophon in Mitra's edition, and Lord of Dhara
or Dharecvara in the colophon in the edition of Agace. There were a
number of Bhojadevas; but whichever of them the author of the Raja-
martanda may be, no one of them is earlier than the tenth century of
our era.
The traditicn of the triple activity of Patafijali as a writer on Yoga and
grammar and medicine is reinforced as follows :

Yogena cittasya, padena vacdrin

malam, carirasya tu vaidyakena

yo 'pakarot, tam praviram muninam

Patafijalirn praijalir anato 'smi.
This is cited in Civarama's commentary on the Vasavadattd (ed. Bibl. Ind,,
p. 239), which Aufrecht assigns to the eighteenth century. The stanza
ocecurs also in some MSS, just before the opening words of the Mahabhasya
(Kielhorn's ed., vol. I, p. 503)—that is, not under circumstances giving
any clue to its date. We may add that an eighteenth-century work,
the Patafijalicarita (v. 25, ed. of Kavyamila, vol. 51), vouches for Patahjali's
authorship in the fields of Yoga and medicine in the following git:
stanza :

Sutrani yogagastre

vaidyakagdstre ca varttikani tatah
krtva Patasjalimunih
pracarayam dsa jagad idar tratum.
As to the precise medical work of which Pataiijali was the author or
with which he had to do, all three stanzas leave us uninformed. Not
so the following stanza from the introduction to the commentary on
Caraka, composed by Cekrapani, who (according to Jolly’s book on
Medicine in Bithler's Grundriss, p. 25) wrote about 1060 :
Patarijale- Mahabhdsya-Carakapratisarmskytail
mano-vak-kayadosanam hantre 'hipataye numah.
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This agrees in sense with the other stanzas, and in addition informs us
that Patafijali’s medical work consisted in a revision (pratisariskria) of
the great compendium of Caraka.

Accordingly, the Bhoja-stanza appears to be the oldest external evidence
thus far at hand for the tradition as to the identity of the two Patafijalis,
and this tradition is not older than the tenth century, a thousand years
and more after Patafijali the author of the Mahabhésya.

3. The identification of the two Pataiijalis not confirmed by & comparison
of philosophical concepts.—Inconsistent use of terminology and con-
flicting definitions of concepts in the case of a single writer of two books
are frequently explained by the fact that quite distinct subjects are dis-
cussed in the different works. In other cases the subject under discussion
is the same and such an explanation of the inconsistency does not hold.
An instance of the latter is the discussion of the nature of substance
(dravya) in the Yoga-system and in the Mahabhasya. In the commentary
on Yoga-sitra iii. 44 we have the following definition, “ A substance is a
collection of which the different component parts do not exist separately
(tyutasiddha_avayava-bheda _anugatah samiho dravyam iti Patan-
jalik),” and the definition is attributed to Pataiijali as being consistent with
his sttras. This quotation is of the most technical kind and is in the
same styie as the Nyaya-sitras. A similar use of language, for instance,
is found in Nyaya-sutra ii. 1. 32 (Vizianagaram edition, p. 798). On the
other hand this phrase is not to be found in the Mahabhéasya, which
however does repeatedly analyse the concept of substance. And, what
is more important, nothing so precise as the formula attributed (iii. 44)
to Pataiijali is found in the Yoga-sitras themselves. Yet substance is
partially defined in Yoga~siitra iii. 14, “ A substance (dharmin) conforms
itself to quiescent and uprisen and indeterminable external-aspects
(dkarma).” In this terminology dharmin and dharma of the Yoga-sitra
are substitutions for dravya and guna of the Mahiabhasya. In neither
case is the description of substance discriminating. Yet such as it is,
the difference is very slight. In the Mahdbhisya it is substance, we
are told, which makes the difference in weight between iron and cotton
of the same bulk £nd dimension (Mah&bhasya, Kielhorn's edition, vol. II,
p. 366'%); and it is that which causes the difference between penetrability
and impenetrability. Or again it is that which does not cease to be, even
when a succession of properties appears within it (vol. II, p. 366%). Of
what kind then is this form of being (tattva)? The answer is that when
the various reds and other properties of a myrobalan fruit, for instance,
successively appear within it, we have the right to call it a substancc.
In short a substance is a coneretion of properties (guna-sashdravo dravy:r.
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#t3, Kielhorn, vol. I, p. 366%%); or, as it is put elsewhere, it is a collection
of properties (guna-samuddaya) such that the various states (bhava) depend
upon it (IL. 200M). This collection is luosely paraphrased as being a group
(earngha) or mass (samizha, II. 3564).

In order, however, to make the comparison of the dkarmin of the Yoga-
satras with the dravya of the Mahabhisya, we must assume that the
interpretation of the Yoga-sitras, as given in the Comment, correctly
represents the concept in the mind of the author of the sitras. There
might well have been a series of redactions of the works of Patafijali,
a8 of those of Caraka. The later interpretation, such as the formula in
the Comment on iii. 44, might give us the original thought in more tech-
nical form. If this be so, we find a great similarity in the discussion
of the relation of whole and parts in the two works. In the Comment
on the Yoga-siitra iii. 44 & collection (samiiha) is of two kinds: 1. that in
which the parts have lost their distinctness, for example, ‘a tree’, ‘a herd’,
‘a grove’; 2. that in which the parts are distinctly described, for example,
‘gods and human beings.'! The second class has two subdivisions: 2*. one
in which the distinctness of parts is emphasized, for example, ‘a grove of
mangoes’; 2. one in which the distinctness is not emphasized, for
example, ‘a mango-grove.” From another point of view a group is two-
fold: 1. a group whereof the parts can exist separately, for example,
‘a grove’, wherein the trees exist separately from the aggregate whole;
2. a group whercof the parts cannot exist separately, for example, ‘a tree’
or ‘an atom’. The question now arises, To which of these kinds of groups
does a substance belong? A substance (dravya) is an aggregate of generie
and particular qualities (s#manya-vigesa-samudaya). This is the definition
of substance from the point of view of its relation to its qualities.

Furthermore, the substance is a group of the second subdivision of the
second kind; it is ‘a collection of which the different parts do not exist

separately’. This then is the resultant definition of substance according
to the traditional interpretation of the Siitras.

What now is the relation of whole and parts in the Mahabhasya, with
especial reference to the substance and its qualities? A collection (samu-
ddya) is loosely paraphrased as being & group (sa7igha) or muss (aa'{miha,
Kielhorn, vol. IT, p. 356°). It is, etymologically at least, a concretion of
properties (guna-sarndrava II. 866%). It is a collection of parts; the
characteristics of the parts determine the characteristics of the whole
(. 8"%; avayaviir arthavadbhih samuddyd apy arthavanto bhavanti
L.217%; 1. 80%-%7; awvayave krtam lingam samuddyasya vigesakarh bhavati
L 289%7; and I. 877"1). All these cases would belong to the first subdivi-
sion of the second kind of group, whereof the parts can exist separataly
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Yet a collection (samuddya) is not merely an assemblage of parts, but is
a unity performing functions which the parts by themselves cannot
perform, for example, the blanket, the rope, the chariot, as compared with
the threads, the fibres, the chariot-parts, I. 220¢-%.  All these cases wonld
belong to the second subdivision of the second kind of group, wherein
the parts cannot exist separately (eyutasiddhdvayava). Such then are
the different groups (samudaya). _
With regard to the substance (dravya), its relation to its qualities (guna)
is analogous to the relntion of the parts to the group, 1. 220, vart. 11.
Just as a collection (samuddya) is characterized by its parts (avayavat-
maka) IIL 81, so the substance (drawya) is characterized by its qualities
(gunatmaka) or is a collection of qualities (gunasamudaya) IL 2003,
This last formuls is given tentatively as a not quite final conclusion; yet
the definition is not rejected. And elsewhere, I. 411%%, IL 8567, IL. 415%,
and especially IL 866'4-2°, it is accepted as a working definition. Some
qualities like sound, touch, colour, and taste belong to all substances; they
at least are present L 246, II. 198, Nothing, however, is said about
a generic-form being required to constitute a substance (dravya). At the
most it is true that when one asserts the reality of a species (@krti) one
does not deny the reality of the substance (druvya); and conversely.
For each person who makes the assertion, the reality of both is asserted.
Either the species or the substance may be dominant in anything, and
the other subordinate. It is only a matter of the relative emphasis in
the use of words. But the word substance is used for mass of particular
qualities; it is not a concretion of species and qualities, but is contrasted
with species. Accordingly even if we admit that the formula ascribed
to Patadjali in the Comment on iii. 13 is the correct rendering of the
thought in the mind of Patefijali, the author of the Yoga-sitra, it is not
true that Patodijali, the author of the Mahabhagya, when speaking of
a substance (dravya) means what is contained in this formula. And
there is nothing here to indicate that the tradition which identifies the
two Patafijalis must be correct.
4. Date of the Yogu-siitras between A.D. 300 and A.D. 500.—If Pataijali,
the author of the Mahabhagya, is not the author of the Yoga-sitras, when
were they written? The polemic in the Yoga-sitres themselves against
the mirdlambana school of Buddhists gives the answer. Very probably
in the two Yoga-sitras iii. 14 and 15 and certainly in iv. 14 to 21 this
gchool is attacked. The idealism of the Vijiana-vdda is attacked in iv. 15,
16, and 17. We cannot, it is true, maintain that the Vijigna-vada here
attacked by the Sitra must he the idealism of Vasubandhu. But the
c (n.0s. 17)
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probability that the idealism is Vasubandhu's is great. And the earlier
limit would then be the fourth century. There surely were idealists
before him, just as there were pre-Patafijalan philosophers of yoga. Yet
we have the great authority of Vacaspatimigra to support the obvious
probability that the school of Vijrignavddins is here combated by
Pataiijali. He accepts the interpretation of the Comment which intro-
duces a Vijagnavadinam Vaindgikam (p. 292V, Cale. ed) as being
intended by the author of the Sitra. It is true that the Sitra itself
obviously does not make explicit references to this or any other school.
Still the fact remains that the Satra is attacking some idealist; that the
Comment explicitly states the idealist's position ; and that Vacaspatimigra
identifies the idealist as being a Vijignavadin. Elsewhere Vacaspatimigra
contrasts this school with other Buddhist schools. And the possibility
that he is referring to some Vijidna-vida other than Vasubandhu's is
remote. If this be so, it becomes clearer why Nayirjuna (a little before
A.D. 200), the great expounder of the {unya-vida, does not, so far as
we have discovered in the portion of the Mulamadhyamika-karikas thus
far published (fasc. I-V), mention Patafijali. Yet from the Chinese transla-
tions of Nagarjuna it is clear that he was familiar with the philosophical yoga.
For example in the Chinese translation,' made in A.D. 472, of Nagirjuna's
Upiayakaugalyahrdaya-cistra (Nanjio, No. 1257), eight schools of philo-
sophers and logicians are enumerated : 1. Fire-worshippers, 2. Mimansakas,
8. Vaicepikas, 4. Samkhya, 6. Yoga, 6. Nirgranthas, 7. Monists, 8. Pluralists,
There was then a philosophical school of Yoga about A.p. 2003 Pataiijali
was not unknown to Buddhist-writers. But there is nothing to indicate
that Nagarjuna is referring to Patafijali, the philosopher, who would then
have preceded both nirglambana schools. More probably, we may suppose,
he refers to some one of the authorities on Yoga, such as Jaigisavya or
Paficagikha who are quoted in the Yoga-bhagya.

With regard to the later limit, a reference, if historically sound, would
meke it certain that Patafijali lived before A.p. 400. In the Mahivahsa,
chap. 87, vs. 167 (Turnour, p. 260; compare Dines Andersen, Pali Reader,
L, p. 113, st. 3), we have the words

Vilaram ekam dgamma raitih Pdlaiijali-matarh
parivattets.
The verse refers to Buddhaghosa, who lived in the first half of the fifth

! I am indebted to the Rav. Kentokn Hori upon logical inferences and not upon
, of Tokyo for this reference, intuitive processes, as early as 300 B.0.
Professor Jacobi has proved thae existence (8B. der konigl. preuss. Ak.der Wins,,

of a philosophical Yoga system, resting 13. Jali 1911).



xix) Introduction

century. But unfortunately the Mahavansa proper, the work of Maha-
nama, ends, according to the judgement of Profeasor Geiger, at chapter 37,
verse 50, at which point also the tika stops. The quotation therefore belongs
to the Cilavansa. And if, as Professor Geiger concludes, the work of
Mahanama is to be placed in the first quarter of the sixth century, the
verse in question comes later, and probably later to such a degree that its
velue as evidence is almost nothing. If this be so, one can easily explain

how it is that Buddhaghosa in the whole Visuddhimegge and in the
Atthasalini makes no allusion to Patafijali.

Much more conclusive is the fact that Umasvati in his Tattvarthadhigama-
giitra ii. 52 refers to Yoga-sitra iii. 22. There can be little doubt of the
reference since Umasvati's Bhagya repeats (Bib. Ind. ed. p. 581 and 65°%)
two of the illustrations given in the Yoga-bhagya, of the fire set in the dry
grass and of the cloth rolled up into a ball. Other references (Tattvartha-
dhigama-satra xii. b and 6 and ix. 44-46) are quite as likely allusions to
ancient Jain formulse as to Patafijali. By how much Umasvati’s date
precedes that of his commentator, Siddhasena, cannot be said until the
complete text of Si_ddha.senn is published. The date for Siddhasens is set
by Professor Jacobi (2DMG. 60. 289, Leipzig, 1906, reprint p. 3, Eine Jaina-
Dogmatik) at t.h.e l_mddle or end of the sixth century. Umasvati precedes
him; and Patafijali the philosopher would not be later than 4.D. 500 and
might be much earlier.

On the other hand 1 should guess that he is not much earlier. Because, for
one reason, 88 Professor Stcherbatskoi reports, Dignaga (about A.D. 550
or earlier) seems to know nothing of him. And secondly because it is
improbable that the Yoga-bhigya. was composed very much later.

Other confirmatory evidence, SOulaewh&t later but more certain, would
be the reference to Yog.a-sﬁtra. i 38 in Magha's Cigupalavadha iv. 35.
Professor Hultzsch has kindly pointed out another reference at xiv. 62 of
Magha's poem- In respect of the d?.te of 'Magha., Professor Jacobi concluded
(WZEM. vol. 111, p. 121' ff.) that M.&gl:m l}ved about the middle of the sixth
century. But Mr. Gaurishankar Ojha's dxscovery_ of the Vasantgadh inscrip-
tion dated Vikrame 682 &dds new am.:l mosf. couvincing evidence. Professor
Kielhorn (Gottinger Nachrichten, philol.-histor. K.luaa, 1906, Heft 2, p. 146)
is of the opinion that Magha, the grandson of a minister of the King Varma-
lata, must be pls.ced at about the second l'mlf f’f the seventh century.

St.ili later, Gaudapada {(about A.D. 700), in his comment on the Samkhya-
Karika 28, quotes Yoga-sitra ii. 30 and 32 and names Patafijali as the
author. .

The conclusion would be then that Pataijali's siitras were written at some
time in the fourth or fifth century of our era.
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5. Date of the Yoga-bhasya between A.D. 650 and A.D. 830.—Of this
the limits are easier to fix. Three pieces of evidence help us to determine
the earliest limit.

A, The Comment could not in any case be much earlier than A.D. 350.
For (at the end of iii. 53 or 52) it quotes Varsaganya in the words

marti-vyavadhi-jati-bhedabhgvan ndsti milaprthaktvam iti Varsagapyah.
And again (iv. 18) the Comment quotes from a ¢dstr@ nugdsanam as follows:

Gunanam pa1'aMm rapans na drstipatham rcchati
yat tu drstipatham praptam tan mdyeva sutucchakam.

Fortunately Vacaspatimigra offers us the information that this is an exposi-
tion of the teaching of the Shasti-tantra. And furthermore, in the Bhamati
on Vedinta-sitra ii. 1. 2. 3 (Nirnayasagara edition, 1904, p. 852, line 7 of
the Bhamati), we are told that it is Vargaganys, the founder of the Yoga
system, who said these words (ata eva yoga-gastrasi vyutpadayitda dha sma
Bhagavan Varsaganyak “ gundgnam paramam . ..").

Thue' the Comment contains two quotations from Vargnganya. There is
little reason to doubt that Varsaganyas was an older contemporary of
Vasubandhu. Professor Takskusu! by a combination of dates centering
about the Chinese translation of Paramartha’s Life of Vasubandhu estimated
that Vasubandhu lived from about A.D. 420 till 500. Professor Sylvain
Lévi (Asanga, vol. II, pp. 1 and 2) accepted the result of these discussions.
But Professor Wogihara? had conjectured that the date of Vasubandhu
must be set back. An elaborate confirmation of his suggestion is now
offered by Monsieur No&l Peri? who places the death of Vasubandha
at A.D. 350; and by Mr. B. Shiiwo,* who estimates that Vasubendhu's
life was from A.D. 270 to 850. This is & return to the fourth century,
the date for Vasubandhu which Biihler ® favoured. Accordingly the Bhasya
must in any case be later than A.D. 350.

B. Another kind of evidence which helps us to determine yet more closely
the earliest limit is the fact that the decimal system is used by way of

1 Bulletin de 1'Ecole Francaise d'Extréme- ¢ “Doctor Takakusu and Monsieur Peri

Orient, 1904, tome IV, pp. 48 and 56; on the data of Vasubandhu in the

and :IRAS. Jan, 1905, Pp. 16-18 of the Tetsugaku Zasshi, vol. 27, Nov.-Dec.,

reprint. 1912. Iam indebted to Mr. K. Yabuki
! Aeaviga's Bodhisativabhimi, Leipzig, for thia,

1908, p. 14. 8 «Die indischen Inschriften und das
3 « A propos de la date de Vasubandhu™ _Alter der indischen Kunet-Poesie,” in

(Bulletin de I’Ecole Francoise d'Ex- Sitzungsberichte der Kaiserl. Akad.

tréme Ovient, tome XI, 1911, p. 339). der Wiss.,, Wien, 1890, p. 79 f.
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‘illustration in the Comment on iii. 13, The oldest epigraphic! instanco
of the use of the decimal system is in the Gurjara inscription of A.D. 595.
With one obscure and doubtful exception, there is no literary evidence
of the use of the decimal system. before Varahamihira, who lived in the
gixth century. If we consider this kind of evidence alone, it is improbable
that the Comment precedes the year A.D. 500; it is probably later.

C. There is evidence which determines that the earliest limit of the
Cpmment is still later, as late as the seventh century. In the stanza
iv. 66 of the Cigupdlavadha by Magha (circa A.p. 650), not only Yoga-
sitra i. 88 is referred to, but also the words of the avatdrana in the
Comment. In the Comment the parikarma of the citia is enjoined. This
is an uncommon term. Even if citta-parikamma might be found in
Buddhist books, the fact that it here immediately precedes the quotation
from sitrs i. 88, makes it almost certain that such & mixture of termino-
logy is impossible. dn fact the stanza is full of specific yoga-terms in
each line to such an extent that reference to any other system, much
_less to some heretical book, is quite excluded. The point is then that
the words citta-parikarma together with the first word of the siitra
have been wrought into the metre of the poem as one word. The post.
as we saw, probably lived in the second half of the seventh century. Ifl
this is trustworthy evidencp, the Comment cannot be earlier than A.D. 650.
D. The later limit is set by the date of Vacaspatimigra's Nyiaya Index,
A.D. 841—see below, page xxiii.

Accordingly the date of the Bhagya would be somewhere between about
A.D. 660 and about A.D. 860,

6. Date of Vicaspatimigra’s Tattva-viigiradt about A.D, 850.—In the
verse at the close of his Bhimati-nibandha, Vacsspatimigea gives the names
of his works, seven in number:
Yan Nydyakm_t_iﬁ-Tattvaaamikpd—TaUva.bi'ndubhib '
Yan Nydya-Samkhya-Yoganarm, Vedantandm nibandhandih n
Samacdigar mahat'pupya.fh, tat phalam pugskalas mayd
Samarpitam ; athditena priyatah Parameguaral n.
The Nydya-vdrttﬁm'hitparyw-ﬁkd 18 on the N‘yayd system ; the Taitva-

1 See p- 78, of Buhler's. Palseogmphie..in “place-value ™ is utilized. Moet of
his Grundriss. In his Notes on Indian these he thinks are worthlesa as evi-
Mathematics (Journal of the Asiatic dence for the introduction of the
Society of Bengal, July 1907, vol. IIT, decimal system. The same conclusion
number 7, p. 483, note 5), Mr. G. R. is reached in a later article (JRAS,
Eaye gives a list of epigraphical in- July 1910, p. 749).

stances of the notation in which
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kumud? is on the Samkhya system ; the Tuttva-vai¢dradi is on the Yoga;
the Nyaya-kanikd, gloss on the Vidhi-viveka, is on the Mimansa; the
Tattva-bindu is on Bhatta's exposition of the Mimansa ; the Tattva-samiksa
and the Bhamatz are both on the Vedanta.
In the same verse at the end of the Bhamati he speaks of himself as living
under King Nrga:

tasmin mahipe makaniyakiriau (riman-Nrge 'kari maya nibandhah.
Unfortunately there is (a8 Professor Liiders inforins me) no epigraphical
record of this king and we cannot say when or where he lived. Vacas-
patimi¢ra waa & native of Mithila} the northern part of Tirhiit, and the
lattar part of his name would indicate, a8 Fitz-Edward Hall has pointed
out, that he was a native of Gangetic Hindustan.
In the introduction to his edition of the Kusumadjali (Calcutte, 1864, p. x),
Professor Cowell thinks that Vacaspatimigra lived in the tenth century.
Barth (Bull. des Rel. de 1'Inde, 1893, p. 271) would set him at the end of
the eleventh or beginning of the twelfth century. Professor Macdonell
(Hist. of Saunsk. Lit., p. 393) places him soon after .D. 1100.
Thesf- Judgements rest, more or less, upon the opinion that the Raja-varttika,
quoted by Vacaspatimigra in his Sarmkhya-tattva-kaumudi on Karika 72,
was composed by, or for, Bhoja Raja, called Raparaiiga Malla, King of Dhara
(1018-1060). -This opinion accords with the assertion of Pandit Kaginatha
Gastri Astaputra of Benares College, who assured Dr. Fitz-Edward Hall that
& manuscript of the Raja-varttike had been in his possession several years
(Hsall's edition of the Samkhya-pravacans-bhagya, 1856, p. 33). But the
visible basis for this assertion that the Raja in question is Bhoja is not
now at hand.
Similarly, Professor Pathak in his article on Dharmakirti and Shankara-
carya (see Journal of the Bombay Branch RAS., vol. XX VIII, no. 48, 1891,
P. 89, s:d also the table in the ssme Jowrnal, p. 235, no. 49, note 74) is
content to rest his conclusions as to the date of Vacaspatimigra upon the
fact that Cribbarati, the pupil of Bodhiranya, in his edition of the Samkhya-
tartve-Liumudi (Banares, Jainaprabhikara Press, 1889, p. 182), prints, in a
nots et the enq, the word Bhoja before the ‘word Raja-varttika. Thus it
would appear that this varttike is by Bhojardja and that Vacaspatimigra,
who quotes it, must be later than Bhojaraja, that is, later than the tenth
century. But we are not at all sure from other manuscript evidence
that the word Bhoja should be read before the word Raja-varttika, and
the date of this Raja-varttika is thereforc undetermined.

! See the beginning of the Nyayasutro- prasad Castri, Notices of Sanskrit MSS.,
ddbarab by Vhcaspatimigra (rivica- 8econd Beries, vol. II, p. 98).
spotimigrena Mithilegearasiring (Hara-
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i acaspatimi¢ra
£ contrast we now have the direct statement of V
:315;: lfey f;)nished his Nyayasicinibandha in the year 898. For o.n. the first
ace of this appendix to the Nyaya-varttika, as given in the edition of the
IIJ\I;&.ya-v:‘a.rttika. in the Bibliotheca Indica, 1907, ha says that he is about to
compose an index for the Nyaya-sitras

Crivdcaspatimigrena mayd sict vidhasyate.

And in the colophon ho says that he made the work for the delight of
the intelligent in the year 898.

Nyayasicinibandho 'sav akari sudhiyam mude
Crivacaspatimigrena vasy-anka-vasu-vatsare.

It remains to determine whether this year belongs to the era of Vikmm'ii-
ditya or of Calivahana. In the introduction to his edition of Six Buddhist
Nyays Tracts (Bibl. Ind,, 1910), Mebhamahopadbrays Haraprasad Shastri
oives the date as belonging to the second era, to Jaka 898. He says (p. iii)
that the author of the Apohasiddhi “ takes a good deal of pains in elaborately
refuting the theory of Vacaspatimigra”, and that he does " not quote or refute
Udayans, whose date is paka 905 = A.D, 988”. In his Notices of Sanskrit
Manuscripts, second series, vo]._ II, p. xix, this distinguished scholar had
come to the same conclusion with regard to the era to which this date of
Vicaspatimigra should be a.ssigneil. This conclusion seemed doubtful to
Mr. Nilmani Qhakmvartl, ?&.A., m' his valuable Chrox::ology of Indian
Authors, & supplement to Miss Duff’s Chronology of India (Journal of the

jatic Society of Bengal, vol 3, 1907, p. 205). And one cannot refrain
As thinking that the other era is presumably more likely for a Northern
::imwr; and that more especially a g're.a.t-diﬁiculty is created if only seven

rs BTe supposed to separate Vacaspatimigra and Udayana. The difference

o the two philosophers is of such a kind that one must assume a much

betwes terval between their writings. And furthermore, would it not be
longer 1% dinary coincidence that the author of the Apohasiddhi should
ap extreon tely familiar with the work of Vacaspatimicra, and yet not
be 80 mlﬂ;_mgest gense of the existence of Udayana, the light of & new
have the tlhe world of Nyiya? Accordingly, the date of Vacaspati's
dewn 1 dex would appear to be Sativat 898 = A.p. 841; and the dates
Nyi}’ EAP eother works, including the Tattva-vaigaradi, may be presumed
of his 81X any yests earlier or later. We are therefore safe in making
to be not H:-;t that the date of the Tattva-vaicaradi is not far from the
th.ed ;lt:t:;“t‘jw ninth century, or approximately A.D. 850.
mi
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TRANSLATION OF THE YOGA-SUTRAS WITHOUT
THE COMMENT OR THE EXPLANATION

BEING THE SUTRAS TRANSLATED IN GROUPS, TOGETHER WITH
GROUP-HEADINGS ADDED BY THE TRANSLATOR

BOOK FIRST—CONCENTRATION

Goal of Conceutration

L. 1-4. Yoga is the concentration which restricts the fluctuations. Freed
from them, the Self attains to self-expression.

i. 1 Now the exposition of yoga [is to be made]. i. 2 Yoga is the

restriction of the fluctuations of mind-stuff. i. 8 Then the Seer [that is,

the Self] abides in himself. i.4 At other times it [the Self] takes the
. 8ame form as the fluctuations [of mind-stuff]:

Forms of the mind-stuff

L 8-11. The fluctuations are all exposed to attack from the hindrances
and are five in number: 1. sources-of-valid-ideas; 2. misconceptions;
3. predicate-relations; 4. sleep; 5. memory.

L. 6 The fluctuations are of five kinds and are hindered or unhindered.
i. 8 Sources-of-valid-ideas and misconceptions and predicate-relations and
sleep and memory. i. 7 Sources-of-valid-ideas are perception and inference
and verbal-communication. i 8 Misconception is an erronvous ides
Dot based on that form [in respect of which the misconception is
entertained]. i 9 The predicate-relation (vikalpa) is without any [corre-
sponding perceptible] object and follows as a result of perception or
of words. i 10 Sleep is a fluctuation of [mind-stuff] supported by
the cause of the [transient] negation [of the waking and the dreaming
fluctuations]. i 11 Memory is not-adding-surreptitiously to a once
experienced object.

Methods of restrioting fluctuations

i 12.—18. An orientation of the whole life with reference to one idea; an
emotional transformation corresponding to this focused state.

1. 12 The restriction of them is by [means) of practice and passionless.
ness. j. 18 Practice is [repeated] exertion to the end that [the mind-
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stuff] shall have permanence in this [restricted state] i. 14 But this
[practice] becomes confirmed when it has been cultivated for a long time
and uninterruptedly and with earnest attention. i 15 Passionlessness
is the conaciousness of being master on the part of one who has rid
himsgelf of thirst for either seen or revealed objects. i. 16 This[passion-
lessness] is highest when discernment of the Self results in thirstlessness
for qualities [and not merely for objects].

Kinds of concentration

i. 17-18. Four kinds of conscious concentration, and the concentration of
subliminal-impressions alone.

i. 17 [Concentration becomes] conscious [of its object] by assuming
forras either of deliberation [upon coarse objects] or of reflection upon
subtile objects or of joy or of the feeling-of-personality. 1. 18 The other
{concentration which is not conscious of objects] consists of subliminal-

impl‘?ssions only [after objects-have merged], and follows upoen that
practice Which effects the cessation [of fluctuations).

Degrees of approach to concentration

i.. 19-23. The worldily approach ; the spiritual approach; the combina-
tions of methods and intensities; &nd the devotion to the highest Self.

i 24-28. Unique qualit

1 19 [Concentration not conscious of objects] caused by worldly [means]
is t!:e one to which the discarnate attain and to which those [whose
bodies] are resolved into primary-matter attain. i. 20 [Concentration
no.t conscious of objects,] which follows upon belief [and] energy [and]
mindfulness [and] concentration [and) insight, is that to which the
?thera [the yogine] attain. i, 21 For the keenly intense, [ concentration]
18 near. i. 22 Beocause [this keenness] is gentle or moderate or keen,

there is a Econcentrntion] superior even to this [near kind]. i. 28 Or
(concentration] is attained by devotion to the Igvara.

Analysis of the highest Helf
y of the highest Self; proof of His existence; His

temporal priority ; His symbolical realization,

i. 24 Untou.ched by hindrances or karmas or fruition or by latent-deposits,
the qua}'a 18 8 special kind of Self. i. 26 In this [Igvara] the germ of
the omniscient is at its utmost excellence. i. 26 Teacher of the Primal
[Sages] also, forasmuch as [with Him] there is no limitation by time,
i. 27 The word-expressing Him is the Mystic-syllable. i. 28 Repetition

~of it and reflection upon its meaning [should be made).
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Obstacles to the calming of the mind-stuff

i. 29-34. The inner sense is exposed to distractions which may be over-
come by focusing the mind; by the cultivation of sentiments; one may
also practise breathings.
i. 29 Thereafter comes the right-knowledge of him who thinks in an
' inverse way, and the removal of obstacles. i. 80 Sickness and languor
and doubt and heedlessness and worldliness and erroneous perception and
failure to attain any stage [of concentration] and instability in the state
[when attained]—these distractions of the mind-stuff are the obstacles.
i. 81 Pain and despondency and unsteadiness of the body and inspiration
and expiration are the accompaniments of the distractions. i. 82 To
check them [let there be] practice upon a single entity. i. 83 By the
cultivation of friendliness towards happiness, and compassion towards
pain, and joy towards merit, and indifference towards demerit. i 84 Or
[the yogin attains the undisturbed calm of the mind-stuff] by expulsion
and retention of breath,

Attainment of Btability

i. 35-39. Suitable objects for fixed-attention and contemplation.

* i. 85 Or [he gains stability when] a sense-activity arises connected with
an object [and] bringing the central-organ into a relation of stability.
L 86 Or an undistressed {and] luminous [sense-activity when arisen
brings the central-organ into a relation of stability]. i 87 Or the mind-
stuff Treaches the stable state] by having as its object [a mind-stuff] freed
from passion. L 88 Or [the mind-stuff reaches the stable state] by
having as the supporting-object & perception in dream or in sleep. i. 39 Or
[the mind-stuff reaches the stable state] by contemplation upon any such
an object as is desired.

Mastery and conoentration

i. 40 47. Classification of concentration with reference to different single
objects or absence of objects, or to the mental act, or to a fusion of object
and knower,

i. 40 His mastery extends from the smullest atom to the greateat
magnitude. i, 41 [The mind-stuff] from which, as from a precious gem,
fluctuations have dwindled away, reaches the balanced-state, which, in
the case of the knower or of the process-of-knowing or of the object-
to-be-known, is in the state of resting upon [one] of these [three] and in
the state of being tinged by [one] of these [three], i. 42 Of [these
balanced-states] the state-balanced with deliberation is confused by
reason of predicate-relations between words and intended-objects and
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ideas. i 43 When the memory is quite purified, [that balanced-state]—
which is, as it were, empty of itself and which brightens (into conscious
knowledge] as the intended-object and nothing more—is super-delibera-
tive. i 44 By this same [balanced-state] the reflective and the super-
reflective [balanced-states] are also explained. i. 456 The subtile object
also terminates in unresoluble-primary-matter (alinga). i. 46 These
same [balanced-states] are the seeded concentration. i 47 When there
is the clearness of the superreflective [balanced-state, the yogin gains]
internal undisturbed calm.

Normative insight

i 48-51. After-effects of concentrated insight efface after-effects of con-
ceontration upon objecta.

i.48 In this [concentrated mind-stuff] the insight is truth-bearing.
i 49 Has another object than the insight resulting from things heard
or from inferences, inasmuch as its interided-object is a patticular.
i. 50 The subliminal-impression produced by this [super-reflective
balanced-gtate] is hostile to other subliminal-impressions. i. 51 When

thiﬂ_ [BUb,limin‘l'imPression] also is restricted, since all is restricted, [the
yogin gains] seedleas concentration.

BOOK SECOND-—-MEANS OF ATTAINMENT

Devices for weakening hindrances

ii. 1-11. Aids serviceable to

brati the beginner who is on the path to con-
centvration,

ii. 1 Self-castigation

. and study and devotion to the Igvara are the Yoga
of action. jj 2 Fo

. r the cultivation of concentration and for the
a“f;unhon of the hindrances. ii. 3 Undifferentiated-conscivusness
(:;lll-f:-)li'::;d the l.e‘ﬂit'g":’f'PO!':iormlity and passion and aversion and the
is the ﬁeldmi-'zru:}el five hindrances, ii. 4 Undifferentiated-consciousness
intercepted or g, t:i‘-"thers ‘Whether they be dormant or attenuated or
the pure, of Plea.:u,- ned. i 5 The recognition of the permm}ent, of
pain, and not-self j © m.ld of a self in what is impermanent. impure,
’ s umhﬂ‘erﬁntinted-consciousness (avidyw). ii. 6 When
the power of seeing 4,9 the power by which one sees have the
" Qo 3 single self, [this is] the feeling-of-personality.
iL 7 Passion is that which dwellg u’pgn pleasx]lre. i. 8 iverf:on is that
which dw?lls UPOR Pain. i 9 The will-to-live sweecping on [by the
force of] its own nature eXists in this form even in the wise. ii. 10
e [m0.m11]
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These [hindrances when they have become subtile] are to be escspe&
by the inverse-propagation. ii. 11 The fluctuations of these should be

escaped by means of contemplation.

ii. 12-14. Origin of karma in hindrances; result of karma in state-or-
existence, length of life, and pleasure or pain.
ii. 12 “The latent-doposit of karma has its root in the hindrances and may
be felt in a birth seen or in a birth unseen. ii. 18 So long as the root
exists, there will be fruition from it [that is] birth [and] length-of-life
[and] kind-of-experience. ii. 14 These [fruitions] have joy or extreme
anguish as results in accordance with the quality of their causes whether
merit or demerit.
"All is pain
ii. 15. Present and future and past correlations with objects result un-
avoidably in pain.
ii, 15 As being the pains which are mutations and anxieties and
subliminal-impressions, and by reason of the opposition of the fluctuations
" of the aspects (guna),—to the discriminating all is nothing but pain,

There is an escape

ii 16. Only yogins are sensitive to future pain. This may be avoided in
that it has not expressed itself in actual suffering.
ii. 16 That which is to be escaped is pain yet to come.

Cause of pain

ii. 17-24. The Seer-sight relation implies 1. complexes of potential
stresses between aspects (guna) and between sense-organs and elements,
2. the power of the Seer who is undefiled by aspects, 3. the actual correla-
tion until the purpose of the Seer, which is to differentiate consciousness, is
completed.
ii. 17 The correlation of the Seer and the object-of-sight is the cause
of that which is to be escaped. ii. 18 With a disposition to brightness
and to activity and to inertia, and with the elements and the organs
ay its essence, and with its purpose the experience and the liberation
[of the Self],—this is the object-of-sight. ii. 19 The particularized and
the unparticularized [forms] and the resoluble only [into primary matter]
and irresoluble-primary-matter—are the divisions of the aspects (guna).
ii. 20 The Seer who is nothing but [the power of seeing), although
undefiled (suddka), looks upon the presented idea. ii. 21 The object-
of-gight is only for the sake of it [the Self]. ii. 22 Though it has
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ceased [to be seen] in the case of one whose purpose is accomplished,
it has not ceasdd to be, since it is common to others [besides himself].
ii. 23 The resson for the apperception of what the power of the
property and of what the power of the proprietor are, is correlation.
ii. 24 The reason for this [correlation] is undifferentiated-consciousness
(avidya).
The escape
ii. 25. DPositive state of Isolation follows the ending of the correlation.

ii. 25 Since this [non-sight] does not exist, there is no correlation. This
is the escape, the Isolation of the Seer.

Means of escape
ii. 26-37. The act of discrimination leading up to the act of insight.
il. 26 The means of attaining escape is unwavering discriminative

discernment. ii. 27 For him [there is] insight sevenfold and advancing
in stages to the highest.

Eight aids to yoga
ii 28-29. To purify the aspects and to intensify intuitive thinking there
are five indirect aids and three direct aids.
ii. 28 After the aids to yoga have been followed up, when the impurity
has dwindled, there is an enlightenment of perception reaching up to the
diseriminative discernment, ii, 29 Abstentions and observances and
postures and regulations-of-the-breath and withdrawal-of-the-senses and
fixed-attention and contemplation and concentration.

First indirect aid: i. Five abstentions

ii 30-31. The clements and degrees of morality in the form of prohibi-

tions.
ii. 30 Abstinence from injury and from falsehood and from theft and from
incontinence and from acceptance of gifts are the abstentions. ii. 31 When
they are unqualified by species or place or time or exigency and when
[covering] all [these] classes—there is the Great Course-of-conduct.

Second indirect aid: ii. Five observances
ii. 33. Advances in morality in the form of voluntary action.

ii. 32 Cleanliness and contentment and self-castigation and study and
devotion to the Igvara are the observances.

Results of the abstentions and observances

ii. 33-45. Persistent inhibitions of certain kinds reorganize an increase of
activity of the opposite kind.
ii. 83 If there be inhibition by perverse-considerations, there should be
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clll'.iv.lti_on of the opposites. ii. 84 Since perverse-considerations such
83 Injuries, whether done or caused to be done or approved, whether
ensuing upon greed or anger or infatuation, whether mild or moderate
or vehement, find their unending consequences in pain snd lack of
thinking, there should be the cultivation of their opposites. ii. 85 As
soon as he is grounded in abstinence from injury, his presence begets
a suspension of enmity. ii. 36 As soon as he is grounded in abstinence
from falsehood, actions and consequences depend upon him. ii. 37 As
soon as he is grounded in abstinence from theft, all jewels approach him.
iL 83 As soon a3 he is grounded in abstinence from incontinence, he
ncquires energy, ii. 89 As soon as he is established in abstinence from
.‘.°°°P*-‘m°° of gifts, a thorough illumination upon the conditions of birth.
ii. 40 As a reeult of cleanliness there is disgust at one’s own body and
no intercourse with others. ii. 41 Purity of sattva and gentleness and
singleness-of-intent and subjugation of the:senses and fitness for the
-sight of the self. ii. 42 A a result of contentment there is an acquisition
of superlative pleasure. ii. 48 Perfection in the body and in the organs
after impurity has dwindled ss a resull of self-castigation. ii. 44 As
8 result of study there is communion with the chosen deity. ii. 45
+ Perfection of concentration as a result of devotion to the Icvars.

Thi.t:d indirect aid: iii. Postures
ii. 46-48. Bodily conditions favourable to concentration.
ii, 46 Stable-and-easy posture. ii. 47 By relaxation of effort or by a

[mental] state-of-balance with reference to Ananta. ii 48 Thereafter
he is unaasailed by extremes.

Fourth indirect aid: iv. Restraint of the breath
il 48-52. Calming of affective states is favourable to concentration.

ii. 49 When there is [stability of posture], the restraint of breath, a
cutting off of the flow of inspiration and expiration, follows. ii. 50 [This
is] external or internal or suppressed in fluctuation and is regulsted by
place and time and number and is protracted and subtile. ii. 51 The
fourth [restraint of the breath] transcends the external and the internal
object. il 52 As a result of this the covering of the light dwindles away.

Pifth indirect aid: v. Withdrawal of the sense-organs

ii. 53-55. The span of attention is confined to an inner object.
ii. 68 For fized-attentions also the central organ becomes fit. ii. 64 The
withdrawal of the senses is as it were the imitation of the mind-stuff
as it is in itself on the part of the organs by disjoining themselves from
their object. ii. 55 As a result of this [withdrawal] there is & complete
mastery of the organs,
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BOOK THIRD—SUPERNORMAL POWERS
First direct aid: vi. Pixed-attention
ijii 2. The knower focuses the process of knowing upon the object to be
known.
iii. 1 Binding the mind-stuff to a place is fixed-attention.

" Becond direct aid: vii. Contemplation

iii. 2. A two-term relation between the process of knowing and the object
to be known.

iii. 2 Focusedness of the presented idea upou that [place] is con-
templation.
Third direct aid: viii. Concentration

jii. 3. A fusion of the knower and the process of knowing with the object
to be known.

iii. 3 This same [contemplation], shining forth [in consciousness) as the
intended object and nothing more, and, as it were, eraptied of itself, is
concentration.
Transition to seedless concentration
{iji. 4-10. The direct aids in combination result in insight and restricted
gubliminal-impressions and the calm flow of the mind-stuff.
iii. 4 The three in one are cobstraint. iii. 5 As a result of mastering
this. constraint, there followa the shining forth of insight. iii. 6 Its
application is by stages. iii. 7 The three are direct aids in comparison
with the previous [five]. iii. 8 Even these [three] are indirect aids
to seedless [concentratiofi]. iii. 9 When there is a becoming invisible
of the subliminal-impression of emergence and a becoming visible
of the subliminal-impression of restriction, the mutation of ‘restriction
is inseparably connected with mind-stuff in its period of restriction.
iii. 10 This {mind-stuff] flows peacefully by reason of the subliminal-
impression.
Mutations of substances
jii. 11-15. In the focused state the concentration holds two time-forms
within the span of attention. Mutations are in fixed orders of subliminal-
impressions in the restricted state.
iii. 11 The mutation of concentration is the dwindling of dispersiveneas
snd the uprisal of singleness-of-intent belonging to the mind-stuff.
iii. 12 Then again when the quieacent and the uprisen presented-ideas
are similar [in respect of having a single object], the mind-stuff has
a mutation eingle-in-intent. iii. 13 Thus with regard to elements and
to organs, mutations of external-aspect and of time-variation and of
intensity have been enumerated. iii. 14 A substance conforms itself to
quiescent and uprisen and indeterminable external-aspects. iii. 156 The
order of the sequence is the reason for the order of the mutations.
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Application of constraints to different orders of mutations

iii, 16-52. Given a single mutation of rxternal-aspect or time-form or in-
tensity, the whole sequence comes under control of the concentrated insight.

iii. 16 As a result of constraint upon the three mutations [there follows]
the knowledge of the past and the future. iii. 17 Word and intended-
object and presented-idea are confused because they are erroneously
identified with each other. By constraint upon the distinctions between
them [there arises the intuitive] knowledge of the cries of all living
beings. iii. 18 As a result of direct perception of subliminal-impressions
there is [intuitive] knowledge of previous births. iii. 19 [As a result of
constraint] upon a presented-idea [there arises intuitive] knowledge of
the mind-stuff of another. -iii. 20 But [the intuitive knowledge of the
mind-stuff of another] does not have that [idea] together with that upon
which it depends [as its object], since that [upon which it depends]
is not-in-the-field [of consciousness]. iii. 21 As a result of constraint
upon the [outer] form of the body, when its power to be known is
stopped, then as a consequence of the disjunction of the light and of the
eye there follows indiscernibility [ of the yogin's body). iii. 22 Advancing
and not-advancing is karma; as a result of constraint upon this [two-
fold karma] or from the signs of death [there arises an intuitive]
knowledge of the latter end. iii. 23 [As a result of constraint] upon
friendliness and other [sentiments there arise] powers [of friendliness].
iii, 24 [As a resul} of constraint] upon powers {there arise] powers like
those of an elephant. 1iii. 26 As a result of casting the light of
a sense-activity [there arises the intuitive] knowledge of the subtile
and the concealed and the obscure. iii. 26 As a result of constraint
upon the sun [there arises the intuitive] knowledge of the cosmic-spaces.
iii. 27 [As a result of constraint] upon the moon [there arises the
intuitive] knowledge of the arrangement of the stars. iii. 28 [As a result
of constraint] upon the pole-star [there arises the intuitive] knowledge
of their movements. iii. 29 [As a result of constraint] upon the wheel
of the navel [there arises the intuitive] knowledge of the arrangement
of the body. iii 830 [As a result of constraint] upon the well of the
throat [taere follows] the cessation of hunger and thirst. iii. 81 [As
a result of constraint] upon the tortoise-tube [there follows] motionless-
ness of the mind-stuff. iii. 32 [As a result of constraint] upon the
radiance in the head [there follows] the sight of the Siddhas. iii. 88 Or
as & result of vividness the yogin discerns all. iii. 84 [As a result of
constraint] upon the heart [there arises] a consciousness of the mind-stuff.
iii. 85 Experience is a presented-idea which fails to distinguish the sattva
and the Self, which are absolutely uncommingled [in the presented-idea].
Since the salfva exists as object for mnother, the [intuitive] knowledge
of the Self arises as the result of constraint upon that which exists for
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its own sake, iii. 36 As a result of this [constraint upon that which
exists for its own sake], there arise vividness and the organ-of-{supernal]-
hearing and the organ-of-{supernal]-touch and the organ-of-[supernal}-
sight and the organ-of{supernal]-taste and the organ-of-[supernal ]-smell.
iii. 87 In concentration these [supernal activities] are obstacles; in the
emergent state they are-perfections (siddhi). iii. 38 As a result of slacken-
ing the causes of bondage and as a result of the knowledge of the procedure
[of tLe mind-stuff], the mind-stuff penetrates into the body of another.
iii. 89 As a result of mastering the Udana there is no adhesion to water
or mud or thorns or similar objects, and [at death] the upward flight.
iii, 40 As a result of mastering the Samdna [there arises] a radiance.
iii. 41 As a result of constraint upon the relation between the organ-of-
hearing and the air, [there arises] the supernal-organ-of-hearing. iii. 42
Either as a result of constraint upon the relation between the body and
the air, or as a result of the balanced-state of lightness, such as that of
cotton-fibre, there follows the passing through air. iii. 43 An outwardly
unadjusted fluctuation is the Great Discarnate; as a result of this the
dwindling of the covering to the brightness. iii. 44 As a result of con-
straint upon the coarse and the essential-attribute and the subtile and
the inherence and purposiveness, there is a mastery of the elements.
iii. 46 As a result of this, atomization and the other [perfections] come
sbout, [there is] perfection of body; and there is no obstruction by the
properties of these [elements]. iii. 46 Beauty and grace and power and
compactness of the thunderbolt,—[this is] perfection of body. iii. 47 As
8 n?sult of constraint upon the process-of-knowing and the essential-
attnbu.te snd the feeling-of-personality and the inherence and the
purposiveness, [there follows] the subjugation of the organs. iii. 48 As
8 1"_35““5 of this [there follows] speed [great as that] of the central-organ,
action of the instruments [of knowledge] disjunct [from the body], and
the subjugation of the primary-cause. iii. 49 He who has only the full
discernment into the difference between the satfra and the Self is one
who has authority over all states-of-existence and is ome who knows
sll. iii. 50 As a result of passionlessness even with regard to these
[perfections] tkere follows, after the dwindling of the seeds of the
defects, Isolation. iii 51 In case of invitations from those-in-high-
places, these should arouse no attachment or pride, for undesired
consequences recur. iii, 52 As a result of constraint upon moments
and their sequence [there arises the intuitive] knowledge proceeding from
discrimination.
Culmination of concentration

iii. 53-85. Tl.le particular which is indiscernible in respeet of class or
"f“'fn or pomt-.m-space is intuitively discerned; the widest span of objec-
tivity is also discerned. This is the attainment of Isolation.
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ii. 53 As a result of this there arises the deeper-kmowledge of two
equivalent things which cannot be distinetly qualified in species or
characteristic-mark or point-of-space. iii. 54 The [intuitive] knowledge
proceeding from discrimination is a deliverer, has all things as its object,
and has all times for its object, and is an [inclusive whole] without
sequence. iii. 55 When the purity of the satva and of the Self are equal
there is Isolation.

BOOK FOURTH-—-ISOLATION
BSubstances and subconscicusness

iv. 1-13. Correspondence between imperceptible forms of substance and
latent-impressions of concentrated states.

iv. 1 Perfections proceed from birth or from drugs or from spells
or from self-castigation or from concentration. iv. 2 The mutation into
another birth is the result of the filling in of the evolving-cause.
iv. 3 The efficient cause gives no impulse to the evolving-causes but
[the mutation] follows when the barrier [to the evolving-cause] is cut,
" as happens with the peasant. iv. 4 Created mind-stuffs may result from
the sense-of-personality and from this alone. iv.5 While there is a
variety of actions, the mind-stuff which impels the many is one: iv. 6 Of
these [five perfections] that which proceeds from contemplation leaves
no latent-deposit. iv. 7 The yogin's karma is neither-white-nor-black ;
[the karma] of others is of three kinds. iv.8 As a result of thie
there follows the manifestation of those subconscious-impressions only
which correspond to the fruition of their [karma). iv. 9 There is
an uninterrupted-causal-relation [of subconscious-impressions], although
remote in species and point-of-space and moment-of-time, by reason of
the correspondence between memory and subliminal-impressions. iv. 10
Furthermore the [subconscious-impressions] bave no beginning [that
we can set in time)], since desire is permanent. iv: 11 Since [sub-
conscious-impressions) are associated with cause and motive and mental-
substrate and stimulus, if these cease to be, then those [subconscious-
impressions] cease to be. iv. 12 Past and future as such exist ; [therefore
subconscious-impressions do not cease to be]. For the different time-
forms belong to the external-aspecta iv. 18 These [extfernal-aspects
with the three time-forms] are phenomenalized [individuals] or subtile
[generic-forms) and their essence is the aspecta (guna).

Polemic against Idealiam
iv. 14-23. Knowledge of the stream of consciousness is impossible unless
it be a permanent order as contrasted with a succession of transient

appcarances.
iv. 14 The that-ness of a thing is due to a singleness of mutation.
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iv. 15. Beeause, while the [physical] thing remains the same, the mind:
stuffs are different, [therefore the two are upon] distinct levels-of-existence.
iv. 16 And a thing is not dependent upon a single mind-stuff, [for then
in certain cases] it could not be proved [by that mind-stuff], [and] then
what would it be? iv. 17 A thing is known or not known by
virtue of its affecting [or not affecting] the mind-stuff. iv. 18 Uninter-
mittently the Master of that [mind-stuff] knows the fluctuations of
mind-stuff [and thus] the Self undergoes-no-mutations. iv. 19 It does
pot illumine itself, since it is an object-for-sight. iv. 20 And there
cannot be a cognition of both [thinking-substance and thing] at the
same time. iv. 21 If [one mind-stuff] were the object-for-sight for
another, there would be an infinite regress from one thinking-substance
to another thinking-substance as well as confusion of memory. iv. 22
The Intellect (citi) which unites not [with objects] is conscious of its own
thinking-substance when [the mind-stuff] takes the form of that [ thinking-
substance by reflecting it]. iv. 28 Mind-stuff affected by the Seer and by
the object-for-sight [leads to the perception of] all intended-objects.

Complete Belf-realization of the Self

iv. 24-34. All hindrances subside; all acts of the Self are spontaneous
and free; absence of limitations which thwart one who wishes to attain
the ultimate ideal of his own nature.

iv. 24 This [mind-stuff], although diversified by countless subconscious-
impressions, exists for the sake of another, because its nature is to produce
(things as] combinations. iv. 25 For him who sees the distinetion,
pondering upon his éwn states-of-being ceases. iv. 26 Then the mind-
stuff is borne down to discrimination, onward towards Isolation. iv. 27
In the intervals of this[mind-stuff] there are,other presented-ideas [coming)
from subliminal-impressions. iv. 28 The escape from these [subliminal-
impressions] is described as being like [the escape from] the hindrances.
iv. 20 For one who is not usurious even in respect of Elevation, there
follows in every case as a result of discriminative discernment the
concentration [called] Rain-cloud of [knowable] things. iv. 30 Then
follows the cessation of the hindrances and of karma. iv: 81 Then,
because of the endlessness of knowledge from which all obscuring
defilements have passed away, what is yet to be known amounts to little.
iv. 32 When as a result of this the aspects (guna) have fulfilled their
purpose, they attain to the limit of the sequence of mutations. iv. 33
The positive correlate to the moment, recognized as such at the final limit
of the mutation, is a sequence. iv. 34 Isolation is the inverse generation
of the aspects, no longer provided with a purpose by the Self, or it is
the Energy of Intellect grounded in itself.
f [u.a.l. n]
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NOTICE TO THE READER

Paiafijali's Mnemonic Rules or Yoga-sitras are divided into four booke as follows:

Book 1. Concentration or Samadhi, with 51 rules or sitras,— pages 1 to 100;
Book 2. Means of attainment or Sadhana, with 55 siitras,— pages 101 to 200;
Book 3. Supernormal powers or Vibhiti, with 55 etiras,— pages 201 to 296;
Book 4. Isolation or Kdivalya, with 34 edtras,— pages 297 to 848.

In all, there are 195 rules. Their extreme brevity is apparent when they are printed
continuously, as at the end of the Awanda-Agrama edition, where the entire text of
the rules occupies only between four and five pages.

The Comment or Bhasya, usually after a brief introductory paragraph or phrase (called
avatirana), takes up the rules, one by one, and gives first the text and then the
meaning thereof.

Vacaspatimigra's Explanation is of course in the first instance an explanation of the
Comment; but since the Comment comprehends also the Rules, it is in fact an
explanation of both Rules and Comment. In'the body of this volume, the Explana-
tion is not put all together by itself, but is made to keep pace with the Comment,
rule by rule.

Meaning of the Differences of Type

The translation of the Rules is eet in pica type of full-faced Olarendon style;
The translation of the Comment is set in pica type of Roman style;
The translation of the Explanation is set in long primer type of Roman style.

Single angles (like these ¢)) indicate that the words which they enclose are taken from
the particular Rule or Yoga-siitra under discussion.

Double angles (like these « ) indicate that the words which they enclose are taken
from the Comment or Yoga-bhasya.

Double quotation marks (" ") indicate that the words which they enclose are taken from
some authoritative text.

Single quotation marks (‘') indicate that the words which they enclose are the objections
or questions of an opponent, or are a quotation from some unauthoritative text.

A half-parenthesia on its side (v) is used between two vowels to show that they are
printed in violation of the rules of euphonic combination.



BOOK FIRST
CONCENTRATION

May he, who, having abandoned his primal form, exercises his
power to show kindness to the world in many ways—he with the
beautiful hood and many mouths, possessed of deadly poison and
yet abolishing the mass of hindrances—he the source of all know-
ledge, and whose girdle of attendant snakes produces continual
pleasure,—may he, the divine Lord ! of Serpents, protect you, with
“his white stainless body—he, the giver of concentration (yoga), and
himself concentrated in concentration.

1. Now the exposition of yoga [is to be made]. ) ;
The expression mow> indicates that a distinct topic® commences

here. The authoritative book which expounds yoga is to be
understood as commenced. [To give a provisional definition :]
yoga 18 concentration ; but this is a quality of the mind-stuff (citta)
which belongs to all the stages. The stages of the mind-stuff are
these : the restless (ksipta), the infatuated (madha), the distracted
(viksipta), the single-in-intent (ek@gra),and the restricted (niruddha).
Of these [stages the first two have nothing to do with yoga and
e.ven] in the distracted state of the mind [its] concentration is [at
times] overpowered by [opposite] distractions and [consequently]
it cannot properly be called yoga. But that [state] which, when
the mind is single-in-intent, fully illumines a distinct and real
object and causes the hindrances (klega) to dwindle, slackens the
bonds of karma, and sets before it as a goal the restriction [of all

! 8ee Litiga Purdna, L, lxiii. 22-87, application (atidega). The word atha

? There are #ix kinde of siitras according +o may introduce a topic (adhikiravartha)
the Mimaied : the definition (sarhjid), or give the purport ( prastdoavartha), or
the key to interpretation ( paridhasa), gtate the subject-matter of the dis-
the statement of a general rule (vidhi), cussion {drambha-arthe). This i dis-
the restrictive rule (niyama),anoriginal cussed in Cloka-varttika i. 1. 22-24.

statement (adhikdra), an analogica)



1. 1—] Book I. Concentration or Samadh (4

fluctuations), is called the yoga in which there is consciousness of
an object (samprajiidta). This [conscious yoga), however, is
accompanied by deliberation [upon coarse objects], by reflection
[upon subtile objects], by joy, by the feeling-of-personality (asmitd).
This we shall set forth later. But when there is restriction of
all the fluctuations (vrét) [of the mind-stuff], there is the con-
centration in which thers is no consciousness [of an object].

I prostrate myself before him who is the cause of the world's origination, before
Vreaketu, who—although for him fruition and other results of karma proceeding
from the hindrances have ceased—is yet kindly [to the world he has made].
Prostrating myself before Patafijali the sage, I proceed to set forth a brief, clear,
and significant explanation of the Comment by Vedavyasa.

For here the Exalted Patafijali—wishing to announce in brief the import of the
book which he is about to begin that he may thus assist the procedure of men
of understanding and that he may, more especially, make the hearer easily
comprehend—composed this satra: L Now the exposition of yoga [is to be
made]. Of this [sntra] the first portion, the word <now), he [the author of
the Comment] discusses in the phrase «The expression <(now> indicates that
a distinct topic commences here.» [The word <now> is used] as in [the stra]
““Now ! this is the Jyotis ™. It does not imply that it is to be preceded [by condi-
tions as in the first Brahma-satra]. Now by the word <exposition) he means
the authoritative book in the sense that it is that whereby a thing is expounded.
Moreover the book may enter upon its activity when preceded not only by
calm? and the other [five conditions required by the Brahma-sntra]; but it
must be preceded also by [Pataiijali’s] desire to announce [bis] truth. [Calm],
on thé contrary, would follow when once there had been a desire to know and
when the kncwledge [had entered inte action]. As it is written [BAU. iv. 4.
28 or 28], ‘* After that, calm and subdued and retired and resigned and concen-
trated let him behold himself in the Self only.” .Although it would be possible
[for the book to enter into action] immediately after advaniage bad been taken
of such things as students’ questions or performances of austerities or elixirs of
life, [still these are] not mentioned. The reason for this is that these things
would be of no use either to the student’s knowledge or to [his] feeling inclined
(pravrtii) [for it]. [What then would be advantageous? The book’s authori-
tativeness,] If the book be authoritative, then, even if there are no [questions
or austerities or elixirs], the exposition of yoga is to be accepted; but if not
suthoritative, then, even if [ there be questions and all the other conditions, still]

1 These words are from the Tandya-Mahabr. soma. See Caland and Henry: L'Agni-
xix. 11. 1 (Biblioth. Ind.). The jyotis stoms, I, p. 166. And compare Cistra
is a chant by the udgdtar in the Agni- Dipika (Benares edition), p. 230,

gtoma directly after the filtering of the ? See Ved@nta Sara 4 and 14 and 17,
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the book is to be rejected. Thus it is [by insisting upon the sauthorits-
tiveness of the book] that [Patafijali] refuses to say that [the book may begin]
immediately after his understanding the truth and his desire to announce. But
if it be agreed that [the word <now> indicates] that a distinct topic commences,
then when once yoga has been mentioned as the topic of the book the student
easily understands the announcement of the import of the buok as a whole and
is started into action.—Now every one knows from Cruti and Smrti and the
Epics and the Purainas that concentration is the cause of final-bliss [and that
yoga is authoritative]. Some one might ask, ¢ If the word <now> indicates that
a distinet topic commenees in all those works to which it is attached, then, if
this is 8o, would not such an announcement! as, ‘‘ Now therefore the inquiry
into Brahma [is to be made] " also be included?’ To prevent this mistake [the
commentator] uses the word here.» [Again), some one cites the Yogiyajiia-
valkyasmrti, ‘‘ Hiranyagarbha and no other of ancient days is he who gave
utterance (vakta) to yoga" and asks how it can be said that PataBjali gives
utterance to the authoritative book on yoga. In reply the author of the
sitra says <the exposition>: exposition in the sense of expounding something
P_reViOUBI? expounded. When then the word <now) signifies that here a dis-
tinet topic commences, then the point of the statement is quite consistent.—
Accordingly he says, «The authoritative work which expounds yoga . . . 88 com-
menced>. He‘_'° an objector interrupts, ‘ The topic which is commenced here is
not the authoritative work, but yoga in so far as it is taught.’ In reply to
wh‘icl?, he says «is to be understood.» True, we are beginning yoga in so far
as ?t is taught. But the instrument which is to teach this [yoga]'is the authori-
tative work which deals with the same. Moreover the teacher's activity has to
do more xmmed.mtely Wwith the instrument than with the-thing he works upon.
Accordingly, with "mPh“iS'“POn the activity of the author (kartr), we are to
understand Fhat the authox:ltative work which deals with yoga is commenced.
But the t?Plc, commenced 18 “fat yoga only which is limited in its activity by
an aut.ho-ntntxve work. This is the rea] point.—And one must suppose that
the hearing of the Word <now>, which means that a distinet topic has com-

menced, eugges_ts—lika the sight of a water-jar ! carried [on a girl's shoulder
at early morning}—another Meaning, [namely,] it serves as an auspicious

beginning:—Doubt as to the actua) thing (yoga] is occasioned by doubt as to
the meaning of the word [yoga] This [doubt] he removes by stating that
[«yogay in the _thae] €yoga is concentration®» is etymologically derived
from the stem yuj-a [Dhatupatha iy, 68] in the sense of concentration and not
from the stem yuj-i.[vii.' 7] in the sense of conjunction.

Another objection i8 raised, ‘The yoga which is to be described is a whole, and
concentration is 8 part of it; and & mere part is not the whole.” The reply is

' Brabme-stitra il L . which one makes a circumambulation
2 Thig is in the list of auspicious objecta to (pradaksina), Visnu-smrti lxiii, 29.
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in the words «But this.»» The.word ca has the sense of «but®» and distin-
guishes the whole from the part.—&Which belongs to all the stages® refers
to the stages or states which are to be deseribed : Madhumatr [iii. 54], Madhu-
prattka [iii. 48], Vigoka [i. 36], Samskracess [iil. 9] These belong to the
mind-stuff. In all these [stages] is found that yoga the [more] special mark
of which is the restriction of the mind-stuff. But concentration is a part
[of this] and has not this as its special mark. And the words «yoga is concen-
tration® are a statement for etymological purposes only, in so far as one is not
dwelling upon the difference between the whole and the part. But [when he is
referring to] the practical purpose of what he calls Kyoga,» [he says] it is the
restriction of the fluctuations of mind-stuff: this is the atricter sense of the
term. To those [Vaigesikas] who hold the view that fluctuations are sensations
inherent in the soul and that therefore the restriction of them would also involve
the soul (itman) in which they inhere,—to these in rebuttal he says, «a quality
of the mind-stuff»—The term <mind-stuf> (citéa) he uses as a partial expression
for the inner-organ’ (antakarana), the thinking-substance (buddhi). The point is
that the Absolutely-eternal Energy ¢f Intellect (citi-gakti), [since it is] immutable,
cannot have sensations as its properties; but the thinking-substance may have -
them.—An objector eays, ‘This may be so. But if yoga belongs to all its
stsges,—why then ! Sir, [since you concede that] the restless and the infatuated
and the distracted states also are stages of mind-stuff, and [since] there would
be among these states, reciprocally at least, also a restriction of fluctuations,—
then <(yoga> would have to include these states also (fatrdpi).” In replying to
this difficulty he makes clear which stages are to be included and which not
included [in yoga] by the words beginning with <the restless.> i. The restless
incessantly thrown by force of rajas upon this or that object is excessively
anstable ; ii. the infatuated because of a preponderance of tamas is filled with
the fluctuation of sleep; iii. the distracted differs from the restless in that,
although prevailingly unstable, it is occasionally stable, this prevailing instability
being either natural or generated by diseases and languor and other obstacles
later [i. 30} to be described; iv. the single-in-intent is the focused; v. the
restricted mind-stuff is that in which all the flucluations are restricted and in
which nothing remains but subliminal-impressions (saziskara). In spite of the
fact that certain fluctuations of the restless and the infatuated, [the first two] of
these [five stages], are restricted each by the others, still, since these two are
not even indirectly causes of final bliss and since they contend against i, they
are so far removed from [the possibility of] being called yoga that he has not
expressly denied that these two are yoga. But in the case of the distracted
[state), since oceasionally it has stability when directed towards a real object, he
denies that it can be yoga in the words «Of these stages.» When the mind is
distracted, the concentration which is.the occasional stability of the mind-stuff

! Compare Gimkars Bhasya on ii. 4. 6 (Nimayasagara edition, p. 711%).
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when directed to a real object, cannot properly be called yoga. Why [cannot
this be called yoga]? Because it has come under the ndverse influence of
distraction, which is the opposite of this [yoga]. When fallen into the hands
(antargata) of a troop of opponents, it is hard for a thing to be even what it is
and it is still harder for it to produce effects. Just as any one can see that
a seed which has fallen into the fire and stayed there three or four moments
has not power, oven if sown, of sprouting: this is the real meaning. If then
concentration which has come under the adverse influence of distraction be not
yoga, what then is yoga? To this he makes answer, «But that [state] which,
when the mind is single-in-intent.» By the word &real» (bhiifa) he excludes
[““Y] imaginary [object]. Since sleep, a fluctuation of mind-stuff, is also single-
in-intent with regard to tamas,—a real (bhata) object, the peculiar (sva) [aspect of
& substance '] upon which it [sleep] depends (alambana),—so he says «distinet®»
(sad) ; which meansis clear (¢obhang), in which the sattva [aspect ] becomes evident
in a very high degree. But that thing is not clear in which the tamas is in
preponderance, inasmuch as it, [the tamas,] is the cause of hindrances. Now
the perception of a thing either by verbal communication [@gama] or by inference
may, wo grant, be luminous (dyotanaim bhavad api); still, in so far as it is
mediately known, it does not destroy undifferentiated-consciousness (avidyd)
which we directly experience. For in such [illusions as the sight of] two

moons or a defechvdc: sense _of orientation, [verbal communications or inferences)
do not destroy undifferentiated-consciousness. Accordingly he uses the word

&fully» ( pra), because_ it means luminous to the full extent (pra-karsam) and
because it .alludes to mmediate perception [in the case of yoga]. The feeling-
of-personality (asmitd) and the other hindrances have their root in undifferen-

tiate.d-consc.iousness (twidyd). Furthermore, since knowledge (vidya) destroys
undifferentiated-consciousness (avidya); and since
! »

. - . when knowledge emerges
the hmdrnf:cexs [erising] from undifferentiated-consciousness andgso on g:r;
destroyed, inasmuch 03 they are contrary the one to the other, and inasmuch
a8 [then] the cause [?f the hindm“"ea] would be destroyed ; th:erefore he says
«and causes [the hindrances] to dwindle.» This, then 1’3 the reason why
[yoga) slackens the bonds which cong ’ '

. f th \ ist of karma.—And in this passage by
a figurative use o e cause for the effect he employs the word &karma»,

whereas subtile-influences (a_p.zirva) are intended.—The word &slackens» means
brings [them] down from their operation. For Iater [ii. 18] he says, “ So long

as the root exists, [the.re.will be] fruition from it” And finally it «sets before
it as s gosl the restriction [of all fluctuations).» —Moreover since this [yoga)
conscious of objects is f°“"'f°ld, he employs the words [beginning] «This
[conscious yogsl» H.e describes [the yoga] not conscious of objects with the
words «all the fluctuations.®»  [In other words,] we know (kila) that sources-of-
valid-ideas and other fluctuations ( pramanddivriti) made of rajus and tamas are

1 ¢ Aspect of n substance’ is dharma (see iii. 13) or parinama,
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restricted in [ yoga] conscious [of abjects] while fluctuations of sattva are retained ;
but that in [yoga] not conscious [of an object] all fAluctuations whatsoever are
restricted. Therefore [the final result] is established (siddham) that belonging
to all stages® means occurring in all these [four] stages, Madhumatr and so
on, which [four] are [all] included in these two stages [of the conscious and
the unconscious yoga).

The intent of the following siitra is to state the distinguishing
characteristic of this [yoga].

2. Yoga is the restriction of the fluctuations of mind-stuff.
By the non-use of the word ‘all’ [before <the fluctuations), [the
yoga which is] conscious [of objects] is also included under the
denomination of yoga. Now mind-stuff has three aspects (guna),
as appears from the fact that it has a disposition to vividness
(prakhyd), to activity (pravrtti), and to inertia (sthiti). For the
mind-stuff’s [aspect] sattva, which is vividness, when commingled
with rajas and tamas, acquires a fondness for supremacy and for
objects-of-sense ; while the very same [constituent-aspect, sattva,]
when pervaded with tamas, tends towards demerit and non-
perception and passionateness and towaids a failure of [its own
rightful] supremacy ; [and] the very same [sattva)—when the
covering of error has dwindled away,—illumined now in its
totality (sarvatas), but faintly pervaded by rajas, tends towards
merit and knowledge and passionlessness and [its own rightful]
supremacy ; [and] the very same [sattva]—the stains of the last
vestige of rajas once removed,—grounded in itself and being
nothing but the discernment (khydt:) of the difference between the
sattve and the Self (purusa), tends towards the Contemplation of
the Rain-cloud of [knowable] Things. The designation given by
contemplators (dhydyin) to this [kind of mind-stuff] is the highest
Elevation ( prasamkhydna). For the Energy of Intellect (citi-pakti)
is immutable and does not unite [with objects]; it has objects
shown to it and is undefiled [by constituent-aspects]and is unending.
Whereas this discriminate discernment (viveka-khydti), whose
essence is sattva, is [therefore] contrary to this [Energy of Intellect



9) Provisional definition of Yoga —i. 2

and is therefors to be rejected] Hence the mind-stuff being
disgusted with this [discriminative discernment] restricts even this
Insight. When it has reached this state, [the mind-stuff], [after
the restriction of the fluctuations,] passes over to subliminal
impressions (samskdra). This is the [so-called] seedless concentra-
tion. In this state nothing becomes an object of consciousness:

such is concentration not conscious [of objects]. Accordingly the

yoga [which we have defined as] the restriction of the fluctuations
of the mind-stuff'is two-fold.

He introduces the second shtra with the words &the distinguishing charae-
teristic of this.» The words «of thiz» refer to the two kinds of yoga mentioned
in the previous sitra. 2. Yoga is the restriotion of the fluctuations of mind-
stuff. Yoga is that particular state of mind-stuff in which sources-of-valid-
ideas and the other fluctuations are restricted. The objection is made that
this cannot be the distinguishing characteristic [of yoga] since yoga conscious
[of objects] would be excluded. For in this [conscious yogsa], [those] fluctua-
tions of mind-stuff which have the saftva-aspect are not restricted. The reply is
«by the non-use of the word ‘all”.» If yoga had been said to be the restric-
tion of all the fluctuations of mind-stuff, [yoga] conscious [of objects] would
not have been, included. But [if the objection be made that this includes too
much since there is restriction of sattva in the first three states, the reply is,]
the restriction of the fluctuations of mind-stuff which are hostile to the latent-
deposit (agaya-paripanthin) of karma from the hindrances [i.e. the restriction, as
thus qualified] includes this [yoga] also. [And this is 80] because there is a
restriction of those mind-stuff's fluctuations which have the rajas and famas
aspect in this [conscious yoga] aMo, and because this (tad) [hostility to the
hindrances] 18_(bhfwﬁt) 8 part of that. (tasya) [restriction). But why is this
mind-stuff, which is & single thing, in connexion with [its own) restless and
other stages? And since some one might be in doubt why the fluctuations

of mind-stuff which is in such {a thvee-fold] state should be restricted, he now
makes clear first of all the reason for

ind Ll [the mind-stuff’s] connexion with [these]
statos. «Now mun -stuff® [is in this threefold state] since the aspect sattva has a
disposition to vividness [and] since t,

- ¢ ¢ b _he us'pect rajas has a disposition to activity
[and) since the aspect tamas has a disposition to inertia. The use of the woid

&vividness> is the use of a part for the whole (upalaksapa). It alludes also to
other kinds of sattva, to serenity and lightness and joy (priti); and Kactivity»
slludes to [the other] kinds of 7gjas, to pain and grief. Inertia is a property
of the tamasfluctuation and is opposed to activity. The use of the word
&inertia» is 8 partial expression for heaviness and covering and dejection and

similar states. “What he means to say is this: the mind-stuff, although a single
2 [aos. 1)
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thing, has, inasmuch as it is.made up of three aspocts and inasmuch as the
aspects are not in equilibrium, a multitude of mutations (parinama) arising from
a multitude of reciprocal antagonisms; and thus may consistently have many
states. He shows that the restless and other stages of the mind-stuff have
according to circumstances a variety of subordinate states. «For ... which is
vividness.» Mind-stuffs saffva is sallva in its form as a mutation of mind-
stuff; [and] this [mind-stuff's sattva] in its form as vividness is thus shown
to be a preponderance of sattve in the mind-stuff. In this mind-stuff when
rajas and tamas aro somewhat less than the suftva, and when they two are equal
each to the other, then (tada) {that mind-stuff] is that thing thus described
[in the Comment) which acquires n fondness for supremacy and for objocts-
of-sonse, sound and so on. Although the mind-stuff under the predominance of
sattva desires to medijtate upon reality (fatfva), still, when the reality is concealed
by tamas, it thinks that such supremacies as atomization-(animan) are the reality
and desires to meditate upon them (fad). It meditates o moment, and then,
caught by rajas, although obtaining no permanence [in its meditation] on them,
it gains nothing except a fondness for these things. But its natural inclination
towards sound and so on [the objects of sense] is quite well known. Accord-
ingly in this way the mind-stuff is said to be distracted.—¥While describing the
restless mind-stuff, he alludes also to the infatuated : the very same .. . with
tamas.®» ' Now when tamas suppresses rajas and extends itself, then, since rajas
has become incapable of removing the tamas which covers the mind-stuff's sattva,
the mind-stuff covered with tamas tends towards demerit and other [forms of
ignorancs], «Non-perception® is declared to be misconceived perception [i. 8],
and also to he sleep-perception [i. 10] which is supported (alambana) by a cause
(pratyaya) of a [transient] negation. And from this [word] comes the sug-
gestion (sucitd) of the infatuated state also. A failure of its [own rightful]
supremacy’ is an obstruction to one’s will in every direction. Thus it is that
mind-stuff becomes pervaded with demerit and the other [forms of ignorance].
But when this same substance (sattva) of the mind-stuff comes to have its
sattral-quality] manifest [and] its cover of tamas removed [and] is accompanied
by rajus, then it tends, as he says, towards merit and perception and passionless
and |rightful | supremacy, as he says in the phrase &dwindled away.» That
[substance of the mind-stuff) is referred to, thc covering, that is, the famas
[-quulity], that is, the infatuation of which has almost entirely (prakarsena)
dwindled. For the same reason «it is illumined in its totality»: in substances-
as-effects (vicesa) and substances-as-cnuses (avieza) and in the lifiga and the
Liiigin [see ii 19] and the Self. Still it has not the capacity for merit and
(rightful] Supremacy since it lacks activity. With regard to this he says «pervaded
by rajas only.» In other words when rajas is the active agent, merit and the
rest do persist, Accordingly for the two middle classes of yogins,' the

! See below, iii. 51, and cf. Kern's * Lotus ', SBE. xxi. 387.



11) Functions of the mind-stuff [—i2

Madhubhtimika and the Prajiiajyotis who have attained to concentration con-
scious [of an object], the substance (sattva) of the mind-stuff is included.—He
now describes the state of the mind-stuff of the fourth class of contemplators,
the Atikrantabhavantya, with the words «the same.» Since the stain of the
last vestige of rajas is removed, the mind-stuff is grounded in itself. Now the
gold of the substance (sattva) of the thinking-substance (buddhi),—when once the
stain of the rajas and tamas is purified by the joining [of the upper and lower
parts] of the crucible (pufa-paka), which are practice and passionlessness, and
when it has withdrawn [see ii. 54] the organs which are concerned with objects-
of-sense, and is grounded in itself,—has still a further function to perform
(para karya), namely, the discriminative discernment [referring to the sattva
and the Self], which performs its function in so far as its task (adhikira) is un-
finished. With this in mind he says «the mind-stuff» The mind-stuff which
is nothing else than the discriminative discernment referring to the sattva and
the Self tends towards the Contemplation [called) the Rain-cloud of [knowable]
Things. The Rain-cloud of [knowable] Things will also be described [iv. 29}.
He tells what is perfectly clear to yogins with regard to this [state] in the
words, «this. .. is the highest.» The mind-stuff which is nothing else than
the discernment of the difference between the satfva and the Self and which
lasts until the Rain-cloud of (knowable] Things, is designated by contemplators
as the highest Elevation. And if one does not wish to make the distinction
belween the substance and its property, [this Elevation] may be regarded as
having the same office as the mind-stuff [:the mind-stuff itself is the Eleva-
tion.]—In order to introduce the Concentration of Restriction as the ground for
rejecting the discernment of the difference and as the ground for accepting the
Energy of Intellect, he shows the excellence of the Energy of Intellect and the
inferior value of the discriminative insight by the phrase &the Energy of
Intellect® and the following words.—Impurity has as its essence pleasure and
pain and infatuation. For even pleasure and infatuation give pain to the man
of discrimination (it 16]; therefore, like pain, they too are to be escaped.
Moreover exceptional beauty also comes to an end and so gives pain. Accord-
ingly, that too the man of discrimination can only rejeci. Since this same
impurity and this coming to an end do not occur in the Energy of Intellect
[which is] the Self, it is said to be «undefiled and unending.» An objection is
made, * How can this (iyari) [Energy of Intellect] be free from defilement, if, in
being aware of things which have as their essence pleasure and pain and infatua-
tion, it nssumes their form ? and how can it be unending if it accepts and rejects
their forms?’ In reply it is said «it has objects shown to it.» 1t [the Energy
of Intellect] is that to which the various objects are shown. That [ob.iECtion]
would be sound, if, like the thinking-substance (buddhi), the Energy of Intellect
assumed the form of objects; but it is the thinking-substance only which, because
it undergoes mutations (parinata sati) in the form of the objects, shows the
objoct to the Enecrgy of Intellect, which [lalter however| does not tnke their
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form. And when this happens, the Self is then said to become aware [of

the objects]. The objector asks, ‘How can the Energy of Intellect unless

it strike upon the thinking-substance which has taken the form of some object,

know [that] object ? or, if it do strike upon [that] object, how is it that it does

not undergo a change into the form of that [object]?’ To this he replies «does

not unite [with objectsl» Union is contagion; not any of this is in Intellect :

this is his meaning. If any one asks why there is no [union] of this [Intellect

with objects], the reply is, it €is immutable.®» Mutation, which has the three-

fold character [see iii. 18] of external aspect (dharma) and time-variation

(laksana) and intensity (avastkd), does not appertain to the | Energy of] Intellect

also (api) [as it does to the mind-stuff] in any such way that (yena), by passing

into a mutation in the form of an action, the Energy of Intellect should mutate

in correspondence with the thinking-substance. Thet it, [this Energy,] even

if it- does not unite [with objects], can [nevertheless] be conscious of objects,

he will now show to be possible. This [much] is established, that the Energy
of Thought is unsullied by [the aspects (yuza)]. But it has been said that the
discriminative discernment, since it has as its essence the substance of the
thinking-substance is not unsullied. It is &[therefore] contrary to this»
Energy of Intellect. And since even the discriminative discernment is to be
rejected, then how can you make mention of the other fluctuations which
abound in defects : this is the real meaning. Thence, [that is,] for this reason,
the introduction of the Concentration of Restriction is fitting. And so he says,
«Hence .. . with this.» The meaning is that he restricts even the discrimina-
tive discernment by the higher passionlessness which, surely, is nothing more
than the complete calming of the perceptions,—Now, what kind of a mind-
stuff would that be that has all its fluctuations restricted? In reply he says
«[When it hds reached] this state.» He speaks of that [mind-stuff] the state
of which has restriction.—He tells what restriction itself is: «This is the
[so-called] seedless.» The latent-deposit (4¢aya) of karma, which corresponds
with the hindrances—birth and length-of-life and kind-of-enjoyment [ii. 18],—
is the seed. That which is exempt from this is &seedless.» For this same
[seedless concentration), he indicates the proper technical term which is current
among yogins when he says «In this state nothing.» He sums up with the
words «the yoga [which we have defined as] the restriction of the fluctuations of
the mind-stuff is two-fold.»

The mind being in this [unconscious] state, what will then be
the condition of the Self? For it is the essence (@tman) [of the
Self to receive] knowledge (bodha) [reflected upon it] by the
thinking-substance (buddhi), [as this in its turn receives the
impression of external objects, and in this case] there is a [total]
absence of objects [in the thinking-substance].
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3. Then the Seer [that is, the Self,] abides in himself.
At that time the Energy of Intellect is grounded in its own self,
as [it is] when in the state of Isolation. But when the mind-stuff

is in its emergent state, [the Energy of Intellect], although really
the same, [does] not [seem] so.

[—1.3

To introduce now the next sitra, he raises the gquestion beginning &The
mind being in this [unconscious] state ...» The question has the force of
an objection: ‘ Now this Self, whose essence is [that it receives] the knowledge
{bodha) [reflected upon it] by the thinking-substance which is mutated into
the form of one [object] nfter another, is always undergoing an experience,
[but there is] no [experience] when [the Self] is deprived of the knowledge
from the thinking-substance. For the very nature of this Self is the know-
ledge (bodha) thrown upon the thinking-substance precisely as shining is [the

nature] of the sun. Moreover this [knowledge of the thinking-substance]
does not oceur in that kind of mind which consists of subliminal-impressions
(samskdra) only. And further a thing cannot exist without its own nature.
If this is 80, then why does not the Self know that thinking-substance also
which consists of subliminal-impressions only?’

i . To this he replies <&there
is & [total] absence of objects.» The thinking-substance as such (buddhi-matra)

is not the object of the Self, but (api tu) only in so far as it fulfils the purposes
~of the Self [iv. 82] Now the two purposes of the Self are discriminative
insight and the- enjoyment of objects; and these do not exist in the restricted
state [of the mindstuff] Thus the [total] absence of objects is established.
The rebuttal is [also) given-in the satra: 3. Then the Seer [that is, the Self |
abides in hltflﬂﬁlf- The words <in himself> mean that the peaceful and the
cruel and the mfatuated nature falsely attributed [to the Self] has ceased. For
the.Self'B Intelligence (caitanya) is himself (svarupa), [and is] not conditioned ;
while the k“°“"19d8'9 of the thinking-substance has the various forms peaceful
and other. And eo it is subject to conditions just as the crystal which is in its
own mnature absolutely tmnsp‘“enﬂy white [is subject to conditions]: the
redness of the [erystal] is its condition of being near the China-rose. And
when & condition ceases, there is no cessation of the thing conditioned ; since
this would prove too much. Thig is the real point. And although [the Seer]
in himself (svaripatak) cannot {actually] be divided,! still wheh-he [the author
of the Comment] ‘Supposes-a-predicate-relation (vikalpyu) [between the drastr
and his svun‘tpa]..the words <in himself (svarupe) are put in the locative case.
This same meaning 18 made clear by the author of the Comment when he says
&grounded in it own self.»  «At that time» means in the state of restriction
[and] not in the state of emergence. [The objection is made,] ¢ This may be
true. But if while in the state of emergence the Energy of Intellect is not

' Literally, although the cesential-attribute (sraripa) cannot be divided [from the Self].
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grounded in itself and while in the state of restriction is grounded [in itself],
then it would enter into mutation; or else if in [the state of ] emergence it
[remains] grounded in itself, [then there would be] no difference between
emergence and restriction” In reply to this he says «But when the mind-stuff
is in its emergent state.’» Never does the Energy of Intellect, [in that it is]
absolutely eternal, deviate from itself. Accordingly, as [it is] in restriction,
just so [is it] in emergence also. Assuredly, mother-of-pearl as such (svaripa)
does not suffer increase or decrease of being, no matter whether the perception
(jiana) which refers to it (gocara) bo tho source of a valid idea (pramana) or
(the source of] a misconception. The observer however, although the thing
is really the same, is under the illusion that it is not so (atathdlvena).
Compared with the concentration of restriction, even [the concentration that
is] conscious [of an object] is nothing more than emergence.

How in that case [is it that the Energy of Intellect does not seem
the same in the emergent state]? [The answeris,] Since objects’
are shown to it.

4, At other times it [the Self] takes the same form as the
fluctuations [of mind-stuff].

In the emergent state [of the subliminal-impressions), the Self has
fluctuations which are not distinguished from fluctuations of the
mind-stuff ; and so we have a siitra [of Paficacikha?], “ There is only
one appearance [for both],—that appearance is knowledge.” The
mind-stuff is like a magnet ; and, as an object suitable to be seen [by
the Self as Witness), it gives its aid [to the Self] by the mere fact
of being near it, and thus the relation between it and the Self is
that between property (svam) and proprietor (sv@min). Hence the
reason why the Self experiences (bodha) the fluctuations of the
mind-stuff is its heginning-less correlation [with the thinking-sub-
stance].

To introduce the next sitra, he inquires «How in that case ?» If [the Energy
of Intellect], though really the same, [does] not [seem to be] so, in what kind
of a way in that case does it assume an appearance ? such is the meaning.
He supplies the words «Since objects are shown to it» which give the reason,

and [then] rehearses Lhe satra, 4. At other times it takes the same form a8
the fluctuations [of mind-stuff]. <At other times> means «in the emergent

1 Compare Vienu Pur, i. 14, 35, meante in Fertgrusa an Roth, Stuttgnrt,
? Sce Garbe: Paficagikha und seine Frag- 18903, p. 75.

-t
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state ;» <the fluctuations [of mind-stuff]> are the tranquil and the cruel
and the infatuated ; «not distinguished» means not different. These [three]
are those [fluctuations] which the Self has—<The same form: in these
words the word ‘same’ is synonymous with ‘one’. What he means to say
is this: when, by reason of nearness to each other, the difference between
[the colour] of the China-rose and of the erystal [vase] or analogously, between
the thinking-substance and the Self, does not come to consciousness (a-bheda-
grahe), then the individual by wrongly attributing the fluctustions of the
thinking-substance to the Self, recognizos [wrongly] that he is tranquil or
pained or infatuated. Likewise, wrongly supposing that his face when reflected
upon the dirty surface of a mirror is itself dirty, [the individual] bemoans
himself at the thought that he is dirty. Although'® the fluctuation of the
thinking-substance, like the perception of sounds or other [perceptible] things,
is also wrongly attributed to the Self, and although in so far as it is primary-
substance it should be experienced as being unintelligent, nevertheless by
transferring the quality of the Self to the thinking-substance, [the fluctuation
of the thinking-substance] appears as if it were a fluctuation of the Self, as
if it were an experience [of the Self]. And so although the Soul (atman) has'
no misconceptions, it seems to have misconceptions; although not an ex-
periencer, it seems to be an experiencer; although it lacks the discriminative
discernment, it seems to be provided with it, [and] it shines forth by the
discriminative discernment.> And this will be set forth in detail in this [satra]
[iv. 22], *The intellect (citi) which unites not [with objects] is conscious of
its own thinking-substance when [the mind-stuff] takes its form [by reflecting
it);” and inthis [iii. 856], “ Expericnce is undistinguished from a presented-
idea on the part of the satfra-aspect and of the Self, each absolutely uncom-
mingled [in the presented idea]l” And this has been established in another
system also [the Samkhya]. Accordingly with the words «and so®» he intro-
duces (@ha) the sttra of Paifica¢ikha the acarya, “ There is only one appearance
[for both),—that appearance is kmowledge.” The question is raised, ‘ How
is there one appearance? considering that you say that the fluctuation of the
thinking-substance —occupied on the one hand with the different kinds of
things, and occupied on the other hand with insight, and perceptible as
being unintelligent in so far as it is primary-substance—is appearance; and
[considering that you at the same time say that] the Self’s intelligence (caitanya),
which i different from this and which is the perception, is [also] appearance.’

1 Literally: Although yet wnother Self- pative discernment [that 1s, so long ns
wrong-attribution possesses a fluctua- there isnodiscriminative discernment:
tion of the thinking-substance like the reading iva d vivekakhyatydh]. Or: it
perception of dounds and eo on, and secemns to be provided with it during
although ... the time of non-discriminative discern-

% Reuding iva vivekakhyatya. Or: it eeemns ment [reading ica a-vivekakhydtydnm),

to be provided with it up to discrimi-
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To this he replies [in the words of Paficagikha] «that appearance is know-
ledge» When he says «only one®, he says it with reference to ordinary
{laukika) knowledge, {which is] a fluctuation subject to origination and dissolu-
tion.! But knowledge (khyati) is not intelligence (czifanya), [which latter is]
the very nature of the Self. On the contrary that[i.e. intelligence] is concerned
not with an ordinary perception (lokapratyaksa), but rather with verbal-com-
munication and inference. Consequently after [the author of the Comment]
has shown that undifferentiated-consciousness (avidyd) is the original cause
{of making wrong attributions] in the emergent state, he suggests that this
[consciousness] is the cause of the contact [of the Self with the thinking-
substance], and also that the relation between property and proprietor is the
cause of experience. He makes this [series of assertions) consistent by saying
«&the mind-stuff.» Mind-stuff is the property of its proprietor, the Self: this
is the connexion [of the statements]. The objection is made that that-by-
which-one-is-intelligent (cetana), [namely,] the agent that is Master of the
mind-stuff, accepts nid (upakara) afforded by the mind-stuff, whereas it is
impossible that he [the Master of the mind-stuff should nccept] aid afforded
by this [mind-stuff]. The remson for this is that there is no correlation [of
the Self] with this [mind-stuff], since [the Self] cannot be aided [by it].
But on the other hand (ca) if it be the case (-fze) that there is a connexion
with this [mind-stuff] or that aid is accepted from it, one would have
to admit that [the Self] enters into mutation. In reply to this objection he
says «like a magnet; and, as an object suitable to be seen [by the Self as
Witness), it gives its aid [to the Self] by the mere fact of being near it.» The
mind-stuff is not in connexion with the Self, but is near it. [This] nearness,
moreover, does not result from a correlation either spatially or temporally of
the Self with it [the mind-stuff]. But the distinguishing characteristic [of this
nearness] is [that the Self stands to the mind-stuff in a relation of] pre-
established harmony (yogyatd). Moreover the Self has the capacity for being
the experiencer [while] the mind-stuff has the capacity for being experienced.
Accordingly [mind-stuff] is described «as an object suitable to be seen.» In
vther words it is described as an object-for-experience when it enters into
mutations which have the forms of various kinds of things (¢abdadi). Although
experience is a fluctuation in the form of sounds and of other [perceptible]
things and is an external aspect (dkarma: see iii. 18) of the mind-stuff, still
it [experience] belongs to the Self, because the Self <takes the same form as
the fluctuations:> [that is, because they result from the false supposition of
an identity between mind-stuff and intelligence (caitanya): this is what is

! The original, udaya-ryaya-dharmini, may Digha-nikaya, ii. 157, ed. PTS. But
be a reminiscence of one of the most Vicaspati seems to understand it more
famous of all Buddhist gathas, pregnantly here as ‘subject to rising

aniced vata sankhara into and passing out of conscious-

uppada-taya-dhammino, ness .
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meant. Therefore although there is no correlation with the mind-stuff, still
it is established that the Self accepts aid afforded by it, and that it does not
enter into mutation. A question is raised, ‘The relation of property an.d
proprietor is [we grant] the reason for experience and is subject to the condi-
tions of undifferentiated-consciousness. But subject to what conditions is
undifferentiated-consciousness? Not subject to conditions (as everybody admits)
no effect is produced, As they say, *“Is there any commencement of un-
differentiated-consciousness for him [that is, man] as in the case of sleep and
so on?”’' While apparently summing up, he [in fact] removes this doubt
with the words «Hence the reason why . .. experiences the fluctuations of
the mind-stuff’» The reason for the [Self's] awareness of the mind-stuff’s
fluctuations in the form of tranquil and cruel and infatuated forms is the
[above-mentioned)] correlation, which is without beginning since it is under
the conditions of undifferentinted-consciousness which is without beginning.
And the serisl-order (santana) of undifferentiated-consciousness and of the

subconscious-impressions (visana) is, like the serial-order of seed and sprout,
without beginning.

Moreover these—for there are many such found in the mind-stuff—
must be restricted.

6. The fluctuations are of flve kinds and are hindered or
“unhindered.
The hindered (klist«) are those which are caused by the hindrances
(klega) [undifferentiated-consciousness, &c.: seeii. 3] and are the field
for growth of the accimulation of the latent-deposits of karma ;
the unhindered have discriminative discernment as their object and
thus obstruct the task (adhikara) of the aspects (guna). These are
still unhindered even when they occur in the stream of the hindered.
For even in the midst of the hindered [fluctuations] they are un-
hindered ; while in the midst of the unhindered [they are] hindered.
Corresponding subliminal-impressions are produced by nought else
than [these] fluctuations, and fluctuations [are made] by subliminal-
impressions. In this wise, the wheel of fluctuations and subliminal-
impressions ceaselessly rolls' on [until the highest concentration is
attained]. Operating in this wise, this mind-stuff, having finished
its task, abides in its own likeness, or [rather] becomes resolved

[into primary substance]—These, either hindered or unhindered,
are the five-fold fluctualions.

! Compure iv. 11, p. 288" (Calc. ed.).
3 [u.o.-. 11]
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Let this be granted. Still a man is qualified for that in which he has capacity.
Furthermore the restriction of fluctuations is impossible unless one has an idea
of the fluctuations. And yet no one even in a thousand years could count them.
Numberless as they are, how [then] can they be restricted? In reply to this
difficulty he introduces the satra whose purpose is to teach us their number and
their nature with the words «Moreover these—for there are many such found
in the mind-stuff—must be restricted :» &. The fluctuations are of five kinds
end are hindered or unhindered. The fluctuations form a single whole.
Of this [whole] there are five parts, and of them the first is the source-cf-a-valid-
idea. Accordingly, there is a fluctuation which has the parts of this [whole],
[namely] five-fold, [that is] of five parts. And since these fluctuations are many,
inasmuch as there are differont mind-stuffs belonging to Chaitra and to Maitra
and to other people, the use of tiie plural is consistent. "What he wishes to say is
this : Whether Chaitra or Maitra or any one else—of all these without exception,
the fluctuations are of nxactly five kinds [and there are] no more [fluctuations).
And the word «mind-stuff,» which has a collective sense (jatyabhipraya), is
a singular, but is to be taken as [a plural,] mind-stuffs. He shows that there
are differences of a subordinate kind which are serviceable in the pursuit [of
yoga] in the words <hindered or unhindered.> By the help of the unhindered
{fluctuations], the hindered should be restricted ; and the former, [should be
restricted] by the higher passionlessness. He gives the explanation of this in
the words «caused by the hindrances;» in other words the fluctuations have
the feeling-of-personality and the other hindrances as their cause of action.
Another interpretation would be that, for a person whose chief end is to fulfil
the purposes of the Self, those fluctuations which consiat of rajas and tamas act
as hindrances in so far they cause hindrance. «Hindrance® is in the sense
{Pan. v. 2.127] of having something hindered [as its effect]. This [hindrance]
belongs to those [fluctuations) and therefore they are called hindered.—Since
the action of those [hindered] fluctuations tends towards an incrense of hindrance,
it is they which are the field for growth of the accumulation of the latent.
deposits of karma. For this observer [namely, the thinking-substance whose
chief ond is to fulfil the purposes of the Self] decides definitely (ava-saya) by
sources-of-valid-ideas and in other ways what the [intended] object is and becomes
attached to it or averse to it and [then] accumnulates latent-deposits of karma
Thus, hindered fluctuations become the soil for the propagation of the accumu-
lated merit and demerit. He explains the unhindered [fluctuations] by saying
that they have discriminative discernment as their object.® When the sattuu
of the thinking-substance is cleansed of rajes and tamas and flows ealmly
onwards, the clearing of the insight (prajia) is the [discriminative] discernment.
By [thus speaking of] that which has - discernment as its] object he partially
describes that discrimination (viveka), be tween sutfra and the Self, which is the
object of this [insight]. Accordingly, since [the unhindered | have as their
object the discrimination of [tho differerce between] tho saitva and the Self, for
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this very reason they obstruct the task of the aspects (guza). Now the aspects
have the task to develop products. Since moreover this [development] lasts
until the end of discriminative discernment, and since when the aspects have
necomplished their task (adhikara) [these unhindered fluctuations) restrict their
authority (adhikara), for this reason sources-of-valid-ideas and the other fluctua-
tions are these unhindered ones. [The objection is made :] ‘This may be true.
But all living creatures have hindered fluctuations only, since there is nothing
born that is free from desire. Furthermore, unhindered fluctuations cannot
exist in the stream of hindered fluctuations. And even if those [unhindered
fluctuations)] could exist, they could not produce effects since they have fallen
into the midst of obstructors. For this reason restriction of the hindered by
the unhindered and of these latter by tho higher passionlessness is nothing more
than a wish.” In reply to that objection he says «in the stream of the hindered.»
Practice and passionlessness are produced by devoting oneself steadily to verbal
communications and to inferences and to the instruction of teachers. «In the
midst of the hindered’» [means] among [them]. That they occur there means
that they are in themselves quite unhindered although they occur in the stream
of the hindered. Surely a Brahman, although he reside at Galagrima which is
crowded with hundreds of Kiratas, is not [on that account] a Kirata. This is an
example of what is meant by [occurring] in the midst of the unhindered. And

in so far as they are found among the hindered, the unhindered, without being
suppressed by the hindered, do nfter all, as gradually their own sublimiral-

impressions come to fruition, suppress the hindered. «Corresponding®» means
that unhindered subliminal-impressions (are produced] by unhindered fluctua-
tions. This is that whecl of fluctuations and subliminalimpressions which
censelessly rolls on until the concentration of restriction [is attained]. Operating
in this wise, the mind-stuff reaches the state of restriction and, coming [then]
to consist of nothing but sublifainal-impressions, abides in its own likeness
(@tmakalpena): this is the superficial view. Or else—and this is the stricter
view—it becomes resolved into primary substance.—He joins together the
meaning of shtras [6 and 6] by the word «These.»—The word «five-fold»
(literally, fivo times] is an expression of the sense merely ; but it is not a literal
rendering of the force (tr#ti) of the termination (;ahda), because 1t is not taught

[by Panini, at v. 2. 42] that the termination taya (tayap) has tho meaning of
*kinds’.

8. Sources-of-valid-ideas and misconceptions and predicate-
relations and sleep and memory.

These [five} ho announces by their technical names. 8. Sources-of-valid-ideas
and misconceptions and predicate-relations and sleop ana memory, [The
compound)] is analysed according to the order of words in the enumeration |of
the satra . The compound is a copulative (cdrthe dvamdraf, Panini ii. 2. 29) in
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the sense of mutual conjunction.—Just as once more in the statement [ii. 5),
‘ The recognition of the permanent, of tho pure, of pleasure, and of a self in
what is impermanent, impure, pain, and non-self,—is undifferentiated-conscious-
ness,” such illusions as the loss of the sense of orientation or as the fire-brand
[whirled about so as to be seen as ] circle, are not expressly excluded,—so here
also, even in the mentioning of the sources-of-valid-ideas and the rest, since doubt
as to the real existence of other fluctuations would not [otherwise] be excluded,
in order to exclude them [these others], the words ‘of five kinds’ should be
added. Thus it becomes clear that fluctuations are just so many and no more.

7. 8ources-of-valid-ideas are perception and inference and
verbal-communication. i. Perception is that source-of-valid-
ideas [which arises as a modification of the inner-organ] when the
mind-stuff has been affected by some external thing through the
channel of the sense-organs. This fluctuation is directly related-to
that [object], but, whereas the intended-object (artha) consists of a
genus' and of a particular, it [the fluctuation] is chiefly concerned
with the ascertainment of the particular [the genus being subordi-
nate in perception to the particular] The result [of perception] is
an illumination by the Self (pauruseya) of a fluctuation which
belongs to. the mind-stuff, [an illumination which is} undistinguished
(a-vigigta), [that is, one in which the Self does not distinguish itself
from the thinking-substance), [as] we shall explain in detail hereafter
[ii. 17]in the passage  beginning * Self is conscious-by-reflection of
the thinking-substance.” ii. Inference is [that] fluctuation [of the
mind-stuff] which refers (-visayd) to that (tat-) relation (sambandha)
which is present in things belonging to the same class as the subject-
of-the-illation (anumeya) and absent from things belonging to
classes different [from that of the subject-of-the-illation]; and it is
chiefly concerned with the ascertainment of the genus. Thus, for
instance, the moon and stars possess motion, because, like [any man,
for instance,] Chaitra, they get from one place to another; and
because [negatively] the Vindhya [mountain-range] does not get
[from one place to another, it] does not possess motion. 1ii. A thing
which has been seen or inferred by a trustworthy person is men-

! Compare ii. 14, p. 2147, iii. 44, p. 257 (Calc. ed.).
? Compare also i. 29; ii. 20; iv. 19,
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tioned by word in order that his knowledge [thereof] may pass over
to some other person. The fluctuation [in the mind-stuff] of the
hearer which arises from that word and which relates to the object-
intended by that [word] (tad-artha-visayd) is a verbal-communica-
tion. That verbal-communication is said to waver, the utterer of
which declares an incredible thing, not a thing which he himself has
seen or inferred ; but if the original utterer has himself seen or

inferred the thing, [then the verbal-communication] would be un-
wavering.

Among these [five], [of one, that is,] the fluctuation which is the source-of-valid-
ideas, he gives (aha) [what may pass as the naturally expected] general dis-
tinguishing characteristic (laksana), by analysing [that pne into three and
saying]: 7. The sources-of-valid-ideas are perception and inference and
verbal-communioetion, A valid-ides (prama) is an illumination of a thing* not
already presented and is caused by the operation of the Self. The instrument for
this is the source-of-the-valid-idea (pramana). And the mention [of the sources-of-
valid-ideas] analytically [is] for the purpose of definitely excluding either & lesa
or a greater number.

i. Of these [three] he gives first the distinguishing-characteristic of percep-
tion, since it is the root of all the [other] sources-of-valid-ideas, in the words
beginning «of the sense-organs.» By using the words <intended-object®»
he rejects [the doctrine of maya according to which the object is] a false
attribution. With the words «directly related to that,» in so far as |the
fluctuation] has an external field-of-action, he renounces [the Bucddhist doctrine
which conceives] the field-of-action as having the form of mental-objects
(literally, form of knowledge]. With the words «affected by some external
thing» he shows what the relation is between something to be externally
known and [the object] in the form of a sensation which is found in the mind-
stuff. 'With the words «through the channel of the sense-organe® he tells the
reason for the affect of this [external thing] upon the [mind-stuff which is]
separated ? [from it by the. sense-organ in question].—The object is the genus and
nothing more : thus some maintain. Particulars only: thus others. Members
of yet other achools [say that the object is something that has] the genus and
the particular as its properties. To reject these [points of view] he says that
(the object] «comsists of a genus and of a particular.» The object does
not have these two as its properties ; but it consists of these two [by a relation
of identity]. This will again be the topic of discussion in that passage [iii. 13]
where it is said “since we do not maintain an absolute unity.” With the words
! Liternlly, Of n that-ness not yet presented

) recognized as existent but of unkmown
to consciousness. That i3, something

quality.
? Vyavahita: compare Satmkhya Karika 7.
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&chiefly concerned with the nscertainment of the particular® he distinguishes
that which relates to perception from that which relates to inference and to
verbal-communication. In other words, although the genus itself does shine forth
[into consciousness] in perception, still it is subordinated to the particular. This
would also be a partial characterization of direct experience (saksitkdra). And so
even the discriminative-discernment receives its characteristic mark.—With the
words «The result [of perception] is an illumination by the Self of a fluctuation
which belongs to the mind-stuff » he denies that there is any contradiction in
the result. An objector asks how an illumination which is found in the Self
can be the result of a fluctuation situated in the mind-stuff ? For surely when
an axe' is busy with a khadira-tree, it is not chopping on a paliga-tree. In reply
[Vyasa] says «undistinguished.®» For the illumination whose seat is in the
Self is not produced, but is the result when the intelligence (c@itanya) is reflected
in the mirror of the thinking-substance and assumes the form of that [thinking-
substance] in so far as the fluctuation of the thinking-substance has the form of
the object. And this [intelligence] in this [assumed] condition is undistinguished
from the thinking-substance and has its being in the thinking-substance. More-
over since the fluctuation has its being in the thinking-substance there is ground
for the relation of the source-of-the-valid-idea to the result in the fact that [both]
have the same locus [namely, in the thinking-substance]. And this he says
«we shall explain> in the passage ‘* Self is conscious-by-reflection.”

il. After perception [and before verbal-communication], because [in the first
place] verbal-communication depends upon inference, in so far as it obtains its
validity * from a knowledge of the connective-power-of-words (sambandha) result-
ing from an inference with regard to a cognition (buddhi) on the part of the
hearer which [inference] is based on actions and so on, and [in the second place]
because [in this sttra] the inferred is followed-in-enumeration by verbal-commu-
nication,—{therefore] he gives the characteristic marks of inference, before [he
gives those of] verbal-communication, in the words &subject-of-the-illation.»
A subject-of-illation is a subject (dharmin) distinguished by attributes (dharma)
which we wish to know. Things belonging to the same class with it [the
subject-of-illation], [are] objects similar to tho genus which is an attribute of the
majortorm (sadhya), [that is, objects that are] similar instances (sapaksa).
&Which is present® in these (things belonging to the same class],—with these
words he excludes [both] contrariety * and lack of community as between an
attribute of the middle-term (sadhana-dharma) [and the attributes of the major].®
Things belonging to different classes are dissimilar instances, and they are other
than the similar instances, [that is,] contrary to them and containing the nega-
tion of them. &Absent» from these [things belonging to a different class].

' See G. A.Jacob: A Handful of Popular ? Samutthatayd: samarthya grhpati, Bala-

Maxims, part 1, 2nd edition, 1907, rama.
p. 32, * See Athelye and Bodas, Tarka-samgraha,

§ 54, p. 306, and § 53, p. 302.
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Accordingly (tad) by this he rules out over-inclusive (sadharara) non-coextensive-
ness (andikantikatva). Things-are-brought-into-relation—such is the use of the
word «relation®, a syllogistic-mark (liiga). Thus describing the minor premiss
(paksa-dharmatd) he avoids the fallacious-reasoning (asiddhata) [of the sveripa
type'].—«Refers to that» [means) having [necessary] con-nection with that,
because of the etymology? of the word &refers® (vi-saya) based on this [statement
of Dhatu-patha, v. 2, that] “the root si means -nect."—With the words «the
ascertainment of the genus® he distinguishes [the object of an inference] from
the object of a perception, Inference arises on condition that there be an aware-
ness of a relation [between two terms]. In so far as, in the case of particulars;
one does not apprehend relations, it is only the genus which, as affording an easy
apprehension of relations, comes into the discussion. For this he gives an
example in the passage beginning «Thus, for instance:®» The word ca [after the
word Vindhya] carries with it a reason.—Because the Vindhya [range] has no
motion, therefore it does not get [from one place to another]. Hence, as there isan
absence of motion® (gati-nivritau), thereis an absence of getting [from one place to
another]. [And conversely,] because they do get from one place to another, the
moon and stars, like Chaitra, do have motion. Thus [the point] is established.
iji. Of the fluctuation which is a verbal-communication he gives the distinguish-
ing characteristic in the words «a trustworthy person®» [and so on]. 1lnsight
and compassionateness and dexterity-of-the-sense-organs combine into trust-
worthiness. A man whose ways are governed by that is a trustworthy one.
He is the one by whom the object is seen or inferred. Unless there be a heard
word, there is no'recaiving [of the seen or inferred object on the part of another
person), because, in so far as this [word] is rooted in something seen or inferred,
it is only by 'theSe two that its meaning becomes complete. «His knowledge
[thereof] passing ovtar» [to some other person] means that in the mind-stuff of
the hearer there arises [into consciousness] knowledge similar to knowledge
found in the mind-stuff of the trustworthy person. To effect this [passing],
&a thing 18 mentioned» [that i3] is made known, as a means to obtain what is
good for the he§rer. and to avoid what is bad [for him]. The rest is easy. The
verbal-communication &the utterer of which declares an incredible thing®»—for
example, * These identical ten pomegranates are going to be six cakes®,'— &not a
thing which he himself has seen or inferred» —for example, ¢ A shrine let him
worship who desireth heaven,’—that verbal-communication «wavers.»

An objector 8ays, *If that be so, then the verbal-communication even of such
persons as Manu would waver, [and thus they would not be supreme authorities, ]
for even they [declared] things which they themselves had not seen or inferred.’

1 See Athalye, p. 310. ‘ to stand still means not to move’.

3 According to this, vigaya’ ought to mean ¢ This is an allusion to Pataijali's Maha-
« dis-nection . 1ln fact it menns‘sphere bhisya on i. 2. 45 (Kielhorn i. 217%).
of action’ from root vis ‘mct’, Cakes (apiipa) are made with ghee : 9ee

% See Dhatu-patha, i. 975, stha gati-nivrttau, Siyann on RV, x. 45. 9.
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In reply he says «but if the original utterer.”> .For in case of ?uch persons (ta.tm),
the original utterer was the Igvara, who had himself seen or inferred the things.
For inatance, it is said [at Manu ii. 7], * Whatever law has been ordained for any
person by Manu, every such [law had been already] laid down in the Veda.

That, surely, contains within itself all knowledge.” This is the meaning.

8. Misconception is an erroneous idea (jdna) not based on
that form [in respect of which the misconception is enter-

tained]. .
Why is it not a source-of-a-valid-idea ? Because it is inhibited by

the source-of-a-valid-idea, for the reason that the source-of-a-valid-
idea has as its object a positive fact. In such cases there is evidently
an inhibition of the source-of-the-invalid-idea by the source-of-the-
valid-idea, as for instance the [erroneous] visual-perception of two
moons is inhibited by the actual (sad-visaya) visual-perception of
one moon. This [fluctuation, namely, misconception] proves to be
that [well-known] five-jointed undifferentiated-consciousness [the
joints of which are enumerated at ii. 3 in the words): ¢ Undifferen-
tiated-consciousness and the feeling-of-personality and passion and
hatred and the will-to-live are the hindrances.” These same [are
known] by peculiar technical ! designations : Obscurity and Infatua-
tion and Extreme Infatuation and Darkness and Blind-Darkness.
These will be discussed in connexion with the subject of the defile-

ments of the mind-stuff.

8. Misconception is an erroneous ideas not based on that form [in respect
of whioch the misconception is entertained]. The word <(Misconception)
indioates the thing to be characterized ; the words <erroncous idea> and so on
(give] the distinguishing characteristic. A form which appears [in conscious-
ness] as an idea (jiana) is un-based on that form, [or, to put it as does the satra, ]
<not based on that form>. As, [to give another example in which the negation
applies to the action® and not to the object,] ‘ One who eats not the funeral-feast.”
Accordingly doubt also would be included [in the definition of misconception].
But there is a distinction to this extent : in this case [the case of doubt] the failure
to be based [on the true form] is overridden by a [clear] perception (jiana); but
[in the other case], such as [the vision] of two moons, [the misconception is over-

' Compare Visnu Pur. i. 5. 5. riipa.  Compare Patafijali: Maha-
? A case of prasajya-pratisedha. The nega- bhasye, Kielhorn's cdition, i, p. 215,
tion epplies to pratisthd and not to lost line; 221%; 819'3; 3413
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ridden] by the perception of the inhibition [of the one idea by the other idea].
An objector says, ‘If this be granted, the predicate-relation (vikalpa), in that it
is not based on the true form, would also upon consideration prove to be a mis-
conception.” In reply to this he says an erroneous perception.» For these
words describe an inhibition familiar in common experience to everybody.! Now
this [inhibition] occurs in misconception ; but not in the predicate-relation, for-
asmuch as the business-of-life {is done] by this [ predicate-relation}, and because,
on the other hand, only the learned kind of persons when they might be engaged
in reflection would have in this matter any idea of an inhibition.— [The author
of the Comment) puts forward the objection K Why is it not a source-of-a-valid-
idea?» The point is that a previous [perception] should not be inhibited by a
later [pereeption] which has incurred contradiction ; on the contrary the later
[perception should be inhibited] by just that previous [perception] which occurred
first and has not incurred contradiction, He gives the rebuttal in the words
«Because. .. by the source-of-a-valid-idea.® For thisrule [of the Mimansa]applies
(evam) when a later [perception] arises in dependence upon a previous. But in
this present case two perceptions, each from its particular cause, in entire inde-
pendence of each other, spring up. Accordingly the later [perception] does not
attain to a rise [into consciousness] unless it has destroyed the earlier [perception];
and in fact its rise [into consciousness] has its being in the removal of that
[previous perception] by inhibition. But it is not true that the rise [into con-
sciousness] of a previous [ perception] has its being in an inhibition of the later, for
the reason that, at that time [the time of the earlier perception), this [later per-
ception] does not yet exist. Hence the fact that [one perception] has not incurred
contradiction is the reason why [another perception]is to be inhibited ; and [hence
also] the fact l_:hM.: [.a perceptionJhas incurred contradiction [is the reason] why it
should act as inhibitor. Consequently it is established that the source-of-a-valid-
idea, because its object is a positive fact, can inhibit the source-of-an-invalid-ides.
An example is given in the words «In such cases.. ... by.the source-of-the-
valid-idea.®» In order that it may be rejected, he shows the worthlessness of
this [source-of-invalid-ideas, i.e., of undifferentiated-consciousness] in the words
«This . . . that . . five.®> So, undifferentiated-consciousness as a genus [exists]
in five special-forms [literally, in five joints], namely, undifferentiated—conscious-
ness, sense-of-personslity, and so on. The mentul-process (buddhi) which [recog-
nizes : compare ii. 6] the self in eight forms which are not the self, that is, in
the undeveloped [ primary substance] and in the Great [thinking-substance] and
in the substance of personality and in the five subtile-elements (tanmatra),—is
undifferentiasted-consciousness, the {so-called] Obscurity. Similarly the mental-
process which [recognizes] welfare (;reyas) in forms where no welfare is, in
atomization (aziman : technical, see iii. 46) and the rest of the eight supremacies
of yogins, is eight-fold, the [so-called) Infatuation. [This is] worse than the pre-

! On the form sirvajanina see Pan. iv. 4. 89, Siddhanta Kiumudi, § 1651, or Whitney’s
Grammar, 1223 d.

4 [lI.D o. l'l]
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ceding. And this is called the sense-of-personality (asmitd). In this way, after
one has obtained eight-fold supremacy by yoga and sfter becoming perfected
(siddha), the resolution (atmika pratipaitit) to enjoy the ten objects which are seen
[in the world] (drsfa-) and taught [in the dstra] (anugravika : see i. 15) is [called]
Extreme Infatuation ; this is desire, In case atomization and the other SUpre-
macies do not'coma-into-play (an-utpattau), because while working on in this way
with this same intention he is impeded by something or other, [then, Jwhile heis
bound down by this [impediment,] there arises, from the failure to enjoy the
objects seen [in the world] and taught [in the ¢dstra), anger towards the im-
pediment. This is the so-cnlled Darkness ; this is hatred. In like manner, if
he have succeas with the [supernatural] q{mlities, atomization and so on, and if
he dwell in thought close to the objects seen [in the world] and taught [in the
gastra), [then] the fear that all this will perich at the end of the mundane period
is the will-to-live, the [so-called] Blind-Darkness. It hath been said [Samkhya-
karika? xlviii] “There are eight different kinds of Obscurity and of Infatua-

tion. Extreme Infatuation is of ten kinds. Darkneas is eighteen-fold ; likewise
Blind-Darkness.”

8. The predicate-relation (vikalpa) is without any [corre-

sponding perceptible] object and follows as a result of
perceptions or of words.

This [predicate-relation] does not amount to a source-of-valid-idess,
nor does it amount to a misconception. In spite of the fact that
there is no [corresponding perceptible] object, [nevertheless,] because
there is dependence upon the authority of perceptions or of words,
something is evidently said [literally, there appears something-
said (vyavahdra) which possesses a dependence]. Thus for instance,
when it is said [by some philosophers] that ‘ The true nature of the
Self is intelligence (cditanya)’, then in this case [of absence of per-
ceptible object] we may well ask—since the Self is itself nothing
but intelligence—what thing is in the attributive relation to what
[other] thing? For (ca)? the expressive-force (v7tt?) [of language]
lies in the attributive-relation, as for instance ‘Chaitra’s cow’.
[The cow is distinguished as being Chiitra’s, who is something
different from her.] Likewise [there is expressive-force when the
subject and the predicate are identical, when for instance] the Self
is said to be the unchanging [Absolute and thus is characterized]
by the negation of some quality which is found in sowme [percep-

* Compare (the unedited) Giva-sttras ii. 13.  ® For ca meaning * for', aee p. 28", nbove.
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tible] thing! [Or when there is a connexion between a positive
and a negative, when for instance] it is said, The arrow comes to a
standstill [or] will come to a standstill [or] has come to a stand-
still. The bare meaning of the verbal-root [sthd, ¢ stand still’ : com-
pare page 23] is understood to be ‘ not tomove’. [In this case also
there is expressive-force in the attributive relation even in the
absence of any factor or karake.] So too [there is expressive-
force] in the sentence ‘ The Selfis something which has the property
that it does not come into existence.” All that is meant is that there
is an absence of the property of coming into existence; not [any
negative] property inherent in the Self. Therefore this property
[which is a negation so far as perceptible objects are concerned] is
predicated and as such it is something-that-is-thought (vyavahkdra).

9. The predicate-relation (vikalpa) is without any [corresponding per-
ceptible] object and follows as a result of perceptions or of words.

The objection is made that, if the predicate-relation follows as a result of percep-
tions or of words, then one would have to admit that it is included under [that]
gource-of-valid-ideas [which is termed] verbal-communication, or [on the other
hand), if the predicate-relation has no [correspondin_g perceptible] object, it ought
to be a misconception. In reply to this he says &This [predicate-relation] does
not.» This is not included among sources-of-valid-ideas nor among misconcep-
tions. Why not? Because he says object.» With the words «In spite of the
fact that there is no [corresponding perceptible] object,» he denies that [the
predicate-relation] isincluded among sources-of-valid-ideas. ~And with the words
&because there is dependence upon the authority of perceptions or of words,»
[he denies] that it is included among misconceptions. What he means to say
is that » man in some cases falsely attributes diversity to things that are
identical, and again in other cases identity to things that are diverse. There-
fore since identity and diversity are non-existent as perceptible objects, the
portrayal (abhdsa) of these two is a predicate-relation [and] not the source-of-
a-valid-idea. Nor yet would it be a misconception, because it is not in contradie-
tion with the fact that something is said. He gives an illustration which is well
established in the systems (¢dstra) in the words «Thus for instance.’» What
subject (vicesya) is in the attributive-relation (vyapadicyate), that is, is defined
(vigesyate) by what [other] thing? For when there is identity, there is no rela-
tion of subject and predicate. Because [for instance] a cow cannot be defined
as a cow ; but by something different [from herself], by Chaitra. To this he
replies by the phrase «For the expressive-force [of language)] lies in the
attributive-relation.» The relation between that to which the attribute is

! Literally * possessing negated perceptible-object-qualities’.
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to be applied and that which furnishes the attribute is the attributive-
relation, that is to say, the relation-of-predicate-and-subject. In this [lies] the
expressive-force (vrtti) of the sentence «as for instance Chaitra’'s cow.» He
adds another example found nowhere but in the books of the systems (;astriya),
«Likewise [there is expressive-force]®» [A negated quality found in some per-
ceptible thing would be, for instance, ] motion, & quality belonging to some such
[perceptible] thing as earth [and this quality as belonging to the Self] is negated.
Who would that one [thus characterized] be? &The Self is said to be the
unchanging [Absolute].® Surely it cannot be urged in a Sarhkhya system that
there is a certuin quality in perceptible-objects called non-existence and.that the
Self could be defined by this.—Sometimes there is found a reading ‘ Qualities of
a perceptible thing are negated’. The meaning of this would be that negated
[qualities] are those concomitant With negation ; qualities of [ perceptible] objects
cannot be concomitant with this [negation], because [in them] there cannot be
a connexion between an existent and a non-existent. While on the other hand
in this way [by the predicate-relation] there is distinct-knowledge.—In the words
«The arrow is coming to a standstill’» he gives an example from everyday life.
Now just as when we say ‘he cooks’ or ‘he chops’, we mean that the accuriu-
Iated moments of an action in serial order and characterized by a unity in the
result are distinctly known, so it is also quite as truly a serial order to which he
refers when he says &comes to a standstill.®» When he says «will come to
a standstill, has come to a standstill,>—then some objector may say, ‘If we
grant [that the action of coming to a standstill is] like that of cooking, then
the arrow could have as its attribute an action, namely, stopping still,' which
is in a serial order and is over-and-above (bhinna) the arrow itself.” To this
he replies, [that stopping still is not a series of actions, but that] €The bare
meaning? of the verbal-root is understood to be ‘ not to move’» To begin
with (tavat), not-to-move is a mental-structure (kalpifa); then too (api) the exis-
tence-in-positive-form (bhavaripatva) of this [non-moving (reading fasyd api)] [is
a mental-structure] ; [and] then too a serial order in this [existence-in-positive-
form] [is again a mental-structure]—if that’s what you mean (iti), whew! what
a string of mental-structures !—such is the intention [of the Comment.]—[On
the other hand, ] a non-existent is conceived (gamyatc) as in relation with all the
Selves, [although not with perceptible-objects,] not only (ca) as if it were an
existent, but also (ca) as if it were inherent (anugata)—[provided it be] a mental-
structure.® But a [non-existent is] not any kind of a property [existentially]
distinet from the Self. By way of another illustration, he says, «So too. ...

of assertion, but no less aleo in terms

! The worde sthasyati, sthita and so forth
of negation, and both may be equally

explain the euccession implied in the

word tisthati, inberent in the concept of the Self, as
! Compare Pataiijali: Mahdblhasya on Pg- when we say ‘Not coming into exie-
nini i. 8. 2, vart. 11 (Kielborn i. 258'*1), tence is a property of the Self’, or

? The Self ( pwruga) can be defined in terms ‘The Self is un-changing’.
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the property that it does not come into existence.»—Many thinkers [of the
Mimansa and Nyaya schools] have advanced the assertion that there is no
fluctuation [called) predicate-relation other than the source-of-valid-ideas or the
misconception. To enlighten them, is, as we may suppose, the purpose of this
abundance of illustration.

10. Sleep is a fluctuation [of mind-stuff] supported by the
cause (pratyaya, that is tamas) of the [transient] negation
[of the waking and the dreaming fluctuations).!

And this [fluctuation] by [the operation of] connecting-memory
becomes, upon awakening, a special kind of presented-idea
(pratyaya). How is it that one can reflect : ‘I have slept well, my
mind is calm, it makes my understanding clear ; I have slept poorly,
my mind is dull, it wanders unsteadfast ; I have slept in deep
stupor, my limbs are heavy, my mind remains unrefreshed (kldnta)
and languid and as it were stolen [from my grasp]?’ [The answer
is: ] the man [just after] awakening would of course not have this
connecting-memory, had there not been [during sleep, some] experi-
ence of [this form] of a cause (pratyaya, that is tamas) ; nor would
he have the memories based upon it and corresponding with it [at
the time of waking]. Therefore sleep is a particular kind of pre-
gented-idea (pratyaya); and in concentration it also, like any other
presented-idea, must be restricted.

10. Bleep is a fluctuation [of mind-stuff] supported by the cause of the
[transient] negation [of the waking and the dreaming fluctuations].'

For, the word * fluctuation’ given-in-the-topical [satra i. 5] is made-the-subject-of-
an-assertion [here]. Because, with regard to sources-of-valid-ideas and misconcep-
tions and predicata-relations and memories being fluctuations, there is no dizagree-
mentamong investigators,—therefore this word is-made-the-subject-of-an-assertion
(anadyale) [namely, that one of the fluctuations is sleep,] in order that this
particular [fluctuation] may be mentioned. But as to whetber sleep is a fluctua-
tion or not, there is disagreement among investigators. Accordingly it must be
expressly said that it is a fluctuation. And the fact that the matter-in-hand
[namely, that one of the fluctuations is sleep] is made-the-subject’-of-an-assertion
cannot serve as an express statement [to the effect that sleep is a fluctuation).

1 The point here is th_at sleep is & positive fore of sufficient importance to require
experience and not, as some Vedantins, an explicit assertion.
Udayang, for instance, would teach,the 7 Compare Jacobi: Anandavardhana's
absence of a fluctuation. It ie there- Dhvanyiloka, p. 23, note 1.
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Consequently the word fluctuation is used [hore] again. That fluctuation is
called sleep the object or support of which is a cause (pratyaya), that is, a eause
(kdrana),—the tamas which covers over the substance (satfva) of the thinking-
substance,—of the [transient] negation of the fluctuations of waking or of
dreams. For the substance of the thinking-substance has three aspects; and
when {faras, the coverer of all the organs, preponderates over satlva and rajas
and becomes manifest (Gvis), then, because there is no mutation of the thinking-
substance into thé form of sn object, the Self, aware of a thinking-substance
which consists of intensified tamas, is in deep sleep and inwardly conscious.
Thus it is explained.

[An objection :] why not consider sleep to be merely an absence of fluctuations,
a8 in the case of restricted isolation (k2ivalya)? He answers «This.» And
this [fluctuation] by {the operation of] connecting-memory, that is, 8 remem-
brance which can be made the basis of an argument (sopapatiika), is a special
kind of presented-iden. How [is the argument? He replies]: When tamas is
manifest in company with satfva, then the connecting-memory of a man just
arisen from sleep is of such a kind that he reflects «I have slept well, my
mind is calm, it makes my understanding clear ;» clarifies it, in other words.
But when tamas is manifest in company with rgjas, then the connecting-
memory is of such a kind that he reflects (@¢ha) «I have slept poorly,» in other
words, my mind is dull and unfit for work., Why? Since it wanders unstead-
fast. [The nuthor of the Comment] describes the connecting-aemory, of a man
[just] awakened, with reference to a sleep in which tamas, preponderating
altogether over rajas and sztfva, comes-quite-to-the-fore (samulldse), in the words
«I have slept in deep stupor, my limbs are heavy, ny mind remains unrefreshed
and languid and as it were stolen [from my grasp].»—In the words «. . . of
course not have this . . .,» he gives a negative instance of the middle-term
(hetu), [that is, experience, ] in order to show that the major-term (sadhya) [that is,
memories] does not exist. «Awakening® means just after awakening. «[Had
there not been during sleep, some] experience of [this form] of a cause’® meana
[had there not been] an experience of the cause of the [transient] negation of the
fluctuation. «Based upon it» is said with reference to the time of waking. An
objection is made that sources-of-valid-ideas and other fluctuations have their
locus in the emergent mind-stuff and must be restricted because they are enemies
to concentration; but that sleep, since it amounts to a fluctuation single-in-
intent, is in no wise a foe to concentration. To this he replies with the words
€And in concentration.» Sleep, to be sure, does amount to [a fluctuation] single-
in-intent; but, because of its quality of famas, it is a foe to concentration-with-
seed and to seedless-[concentration], [that is, concentration without subliminal-
impressions]. And therefore it also must be restricted : this is the mesning.
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11. Memory (smrti) i8 not-adding-surreptitiously (asampra-
moga) to a once experienced object.

Does the mind-stuff remember the presented-idea or does it
[remember] the object? The presented-idea, if affected by the
object:known (grakya), shines-forth-in-consciousness (nirbhdsa) in a
form?! of both kinds, both of the object-known and of the process-
of-knowing (grahana), and gives a start to the corresponding
subliminal-impression. This subliminal-impression [of these two
kinds changes into] its phenomenal [form 2] by the operation of
the conditions-which-phenomenalize (vya@ijaka) it (sva) [that is to
say, the subliminal-impression], and brings forth [in its turn]

a memory which [also] consists of the object known and of the

process-of-knowing. With regard to these two (tatra),—in the case

of the idea (buddh), the form of the process-of-knowing is predomi-

nant ; and in the case of memory, the form of the object-known
is predominant. The laiter [that is, memory] is of two kinds, in
that the-things-to-be-remombered are imagined (bkdvita) or not
imagined. In a dream the-things-to-be-remembered aré imagined,
whereas in waking the-things-to-be-remembered are not imagined.
All memories arise out of an experience either of sources-of-valid-

) The object as such is not directly per.
ceived, but only its form (Gkira) as
reproduced in the thinkingsubstance
(buddhi-sattva), which in its turn reflecta
the image cast upon it by the Self.

? Literally, “ possessing & manifestation of
the manifester of itself.”” (1) The word
sva denotes some mutation or time-
form or intemsity [iii. 13] yet to be

migra’s terminology equivalent to a
fluctnation (vrtti). And this pheno-
menalized-form is further conceived
to be any change in a substance
(dharmin) which realizes some purpose
(arthakriyikdritva). When we 8o regard
a substance that we see it doing any-
thing which interesta us, we call it

phenomenalized. Anger or fear would
serve a8 an example. (2) The word
‘vyafijaka denotes the conditions which
transform the unphenomenalized-form
into & phenomenon. The approach of
the tiger would be a concrete example.
(8) The word afijana, that is prakscana
or @virbhdvaka, is the presented-idea of
the tiger. The discussion ia not with
regard to things in themselves, but to
their phenomenal forms.. A phenome-
nalized-form (oyakts) ie in Vacaspati-

a thing, in other words, a mutation
(parindma) or & phenomenaliged-form
(vyakts). Consequently things do not
arise and pass out nf existence, as
Buddhists would contend; but our
conscious experience temporarily iso-
lates successive phenomenal aspects of
permanent substances. In fine, all
phenomena are latent or implicit in
the substance and become fluctuating
or explicit under certain determined
conditions.
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ideas or of misconceptions or of predicate-relations or of sleep or of
memory. Aud all these fluctuations have as their being pleasure
and pain and infatuation ; and pleasure and pain and infatuation
are to be explained among the hindrances [ii. 3-9]: “ Desire is that
which dwells upon pleasure ” [ii. 7]; * Aversion is that which dwells
upon pain” [ii. 8]; while undifferentiated-consciousness is the same
as infatuation. All these fluctuations must be restricted. Because
it is [only] upon their restriction that there ensues concentration
whether conscious or not conscious [of objects].!

11. Memory (smfti) is not-adding-surreptitiously (asampramoga) to & once
experienced object. !

This not-adding-surreptitiously-to, which is the same as not stealing for, an
object once experienced by means of sources-of-valid-ideas and other fluctuationsis
memory. For in the case of knowledge produced by nothing but a subliminal-
impression, the object which appeared in that experience which was the cause
of the subliminal-impression, is the own peculiar [object of that knowledge].
But the appropriation of any object in addition to that [own peculiar object] is
o surreptitious addition, that is, a stealing [from other experiences] Why [is
there any stealing at all]? Because there is similarity [between the subliminal-
impression and other experiences].—Since this word «surreptitious adding» (sam-
pra-moga) is etymologically derived? from the root mus ‘to steal’. What he
means to say is this: all sources-of.-valid-ideas and other fluctuations give access
(adhi-gam), either by the generic or the special form, to a hitherto inaccessible
object. But memory does not go beyond the limits of a previous experience.
It corresponds with that [ previous experience] or corresponds with less than that,
but it does not correspond to [any experience] in addition to that. This fact
distinguishes memory from other fluctuations.—He puts forth for discussion the
problem «Does [the mind-stuff remember] the presented-idea?® Because
experience” (anubhava) directs itself towards the object-known, [therefore] the
subliminal-impression resulting from it (taj;ja), [that is, from experience,] since
it has no [present] experience of its own, makes us remember only the object-
known: this is one view of the case. [Another view is that the subliminal-
impression makes us remember] only the experience [of knowing], for the reason
that [subliminal-impressions] are derived solely from experience. After putting
forth this problem, [the author of the Comment, } by way of bringing the two views
into consistency, decides that remembrance must be of both kinds. In so
for as it directs itself towards the object-known, [the subliminal-impression]
is affected by the object-known. But, strictly speaking, it makes-to-shine-
forth-in-consciousness, [ that is, | it ilumines, not only the object-known but also

tion', at Philebue 84 A cwrofa alefi-

! Compare the definition of memory ae a
* Dhidtu patha i. 707.

‘ keeping or maintenance of a sensn- owr,
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the process-of-knowing, that is, the form of both kinds, the nature of the two.
This [subliminal-impression] is thus described as one which has the manifesta-
tion (afijana) or form (@kdra) of the manifester (vyaiijaka) or cause (kdraza) of itself,
in other words, which has the form of the cause of itself. [The subliminal-
impression produces a memory corresponding to the cause of that impression,
that is, to the experience (anubhava).] Another interpretation would be that
[this subliminal-impression is one) which has the manifestation (afjana) or the
bringing-to-the-point-of-fruition (phalabhimukhikarana) of the manifester (vyarijaka)
or suggestive-stimulus (udbodhaka), An objection is made: ‘If, in so far as both
refer to the cause [that is, to experience], there is a similarity between the idea
(buddhi) and the remembrance, then what difference is there between them ¢’
In reply to this he says « With regard to these two . . . the process-of-knowing.»
i. [Perception :] the process-of-knowing (grakana) is an apprehending (upadana).
And there cannot be an apprehending of that which is [already] known.
Aocordingly an idea (buddhi) is said to be an illumination (bodhana) of that which
has not been already got at (adhigata) by this [ process-of-knowing). This [idea]
is that in which the configuration (dkdra) or form (rapa) of the process-of-knowing
is the predominant or principal [element]. Though the relation between the
idea and the proceas-of-knowing is one of identity, [still]! by predicating [the one
of the other] the relation may be treated here as if it were that of principal =nd
subordinate. ii [Memory :] that whose predominant or primary {element] is the
configuration of the object-known. This same predominance of the object-known
in the configuration of the object-known lies in the fact that the object-intended
(artha) has already been made the object of one of the other [four] fluctuations.
Accordingly memory is declared to be concerned with objects which have
alroady been made the object of one of the other fluctuations: this is precisely
what is meant by not adding surreptitiously [to the once experienced object].
It might be urged that there is even In memory a surreptitious addition. For
in a dream one’s parents and others deceased who have been experienced in one
time and place are brought [by memory] into relation with another time and
place not previously experienced. The reply is «The latter [that is, memory]
is of two kinds:» that [memory] by which imagined or mentally-constructed
things are to be remembered; [that memory by which] not imagined, that is,
not mentally-constructed [or] real things [are to be remembered]. This {[memory
of imagined things]is not [really] memory, but is misconception; because it
agrees with the characteristic-mark [i. 8] of this [misconception} But it is
called memory in so far as it resembles memory, just as that which resembles
& source-of-valid-ideas i called a source-of-valid-ideas. This is his point.—But
why is memory placed at the end [of i.6]? To this he replies €All memories.»
Experience (anubhava) means getting to [an object]. Memory is a fluctuation
proceded by a getting to [an object] [Not until] after this [getting to an object]

} Literally, ‘a relation of principal and subordinate is here (ayam) predicated.’
5 [ll.o.'. 1"]



i.11—]) Book I. Concentration or Samddhi 34

do memories associate themselves [with the subliminal-impression and with the
experiance]. The objection is made that s reasonable person should restrict
those objects only which hinder' a man. Moreover the hindrances [affect him]
thus; but fluctuations do not. Why then should these [fluctuations] be
restricted ? In reply he says €And all these.» [The rest is] easy.

Now what means are there for the restriction of these [fluctuations]?

12. The restriction of them is by [means of] practice and
passionlessness.

The so-called river of mind-stuff, whose flow is in both directions,
flows towards good and flows towards evil. Now when it is borne
onward to Isolation [kdivaiya], downward towards discrimination,
then it is flowing unto good; when it is borne onward to the
whirlpool-of-existence, downward towards non-discrimination, then
it is flowing unto evil. In these cases the stream towards objects
is dammed by passionlessness, and the stream towards discrimina-
tion has its flood-gate opened by practice in discriminatory know-
ledge. Thus it appears that the restriction of the mind-stuff is
dependent (for its accomplishment upon means] of both kinds,
[practice and passionlessness).

With the word «now» he asks what is the means for restriction. He gives
the answer in the [following] satra: 13. The restriotion of them is by [means
of] practice and passionlessness. If the restriction is to be effected, then both
[these] distinct activities, practice and passionlessness, must operate together,
but not either one or the other separately.” Accordingly he says «The river of
mind-satuff.’> The words €borne onward to» [connote] a continuous connexion ;
«downward towards» [suggest] depth or bottomlessness.

13. Practice (abkydsa) is [repeated] exertion to the end that
[the mind-stuff] shall have permanence in this [restricted
state).

Permanence is the condition of the unfluctuating mind-stuff when
it fiows on in undisturbed calm. Practice is an effort (prayatna)
with this end in view,—a [consequent] energy, a persevering

! Read klignanti. with the distinction that there be {two]
? Literally, There is [ = muat be] s piling-up- subordinate activities, but not an alter-
together (samuccaya) [ = simultaneous native [action].

action] of practice and passionlessness,
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struggle,—the pursuit (anusthdna) of the course-of-action-requisite
thereto with a desire of effectuating this [permanence).

Of these [two], he characterizes practice by telling what it is (svarapa) and
what iis purpose is, [and does so in the words] 13. Practice is {repeated]
exertion to the end that [the mind-stuff] shall have permanence in this [re-
strioted state]. This he discusses in the words of the. . mind-stuff.’»> The word
&unfluctuating® means without fluctuations of rajas and tamas. Its flowing on
in undisturbed calm is stainlessness, is the flowing on of the fluctuations of satfia;
it is singleness-of-intent; it is permanence. It is with this end in view [that
there is practice]l In the words <shall have permanence> there is [a pregnant
use of] the locative case expressive of the reason [for the action] as in the phrasa
“He kills the leopard for the sake of the skin.” He makes the word Keffort®
clear by a pair of synonyms «a [consequent] energy, & persevering struggle.»
That this [effort] starts from a specific volition (icchd) he declares in the words
&with a desire of effectuating this.» The word «this) refers to permanence.
In the words the course-of-action-requisite thereto: he describes the goal of the
effort. The [eight] means-of-attaining [this] permanence are the [three]inner
means (a7ige) and the [five] outer means, of which [eight] the first [two] are the
abstentions and the observances[ii. 80 and 82]. The sense is that the functional.

activity of the agent is occupied with the means [of the action], and not witu
the result.

14. But this [practice] becomes confirmed when it has been

cultivated for a long time and uninterruptedly and with
oarnest attention,

[Practice,] when it has beerr cultivated for a long time, cultivated
without interruption, and carried out with self-castigation and
with continence and with knowledge and with faith,—in a word,
with earnest attention,—becomes confirmed. In other words it is
not likely to have its object suddenly overpowered by an emergent
subliminal-impression.

An objection is n?ade that practice is obstructed by emergent subliminal-
impressions, which are the foes of practice [from time] without beginning.
How does [practice] conduce to permanence? In reply he says, 14. But this
[practice] becomes confirmed when it has been oultivated for a long time
and uninterruptedly and with earnest attention. This same practice
becomes a confirmed state only when (san) provided with [these] three qualifica-
tions. And its goal, namely permanence, is not suddenly overrun by emergent
subliminal-impressions. But if, even after having done practice of this kind,

a man shoult.i fail to persevere, then in the course of time he might be overrun
{reading abhibhiiyeta]. Therefore one must not fail to persevere.
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15. Passionlessness is the consciousness of being master on
the part of one who has rid himself of thirat for either seen
or revealed objects.

The mind-stuff (citta),—if it be rid of thirst for objects that are
seen, such as women, or food and drink, or power,—if it be rid of
thirst for the objects revealed [in the Vedas], such as the attain-
ment of heaven or of the discarnate state or of resolution into
primary matter,—if, even when in contact with objects either super-
normal or not, it be, by virtue of Elevation (prasamkhydna), aware
of the inadequateness of objects,—[then the mind-stuff] will have
a consciousness of being master, [a consciousness] which is essen-
tially the absence of imniediate-experience® (@bhoga) [and] has
nothing to be rejected or received, [and that consciousness is]

passionlessness.

He describes passionlessness. 15. Passionlessness is the consciousness of
being master on the part of one who has rid himself of thirst for either
seen, or revealed objects. He describes this riddance from thirst for seen
objects whether animate or inanimate in the words beginning with &women.»
«Power» is sovereignty. Revelation is Veda; &revealed® is that which is
known from this [revelation], heaven for instance. Thirstlessness even for these
things is specified in the words beginning &heaven.» &«Discarnate® means
without carnate body. «The discarnate state® is the state of those who are
resolved-into their organs. But there are others deeming themselves to be
nothing but primary-matter, persons who worship primary-matter, who are
resolved into primary-matter, which of course has its task [still unfulfilled in
so far as primary-matter is for them an object of desire]: the state of these
is resolution into primary-matter.» A man rids himself of a thirst which
is directed to the attainment of this. Now one who is rid of thirst for a revealed
object is said to be rid of a thirst which is directed to the attainment of
heaven or the like. It might be objected : *If passionlessness is riddance from
thirst and nothing more,—why | then this [riddance from thirst] exists even if
you don’t get to your objects. And for that reason (iti) [that riddance from
thirst] would [also] be passionlessness.” The reply to this is in the words &super-
normal or not.» Passionlessness is not merely riddance from thirst. But it
is [the consciousness of heing muster] on the part of the mind-stuff, and is

! This word andbhoga ocecurs in Asafiga's in classical Sanekrit. The fact that it
I\Iuhﬁ_yina.-Sﬁtrﬁlmhkira, (1907), p. 8%. occurs here is another indication of the
In his trarslation (1911) on page 8, intimate relation between Pataijali and
note 7, Sylvain Lévi discusscs this word the Mabdyina, laribbadra Siri uses

and states that it apparently is lacking it at Yoga-bindu, va. 91 and elsewhere.
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essentially the absence of immediate-experience of objects whether supernal or
not, even when in contact with them. This same [consciousness] he mal.ies
more clear by saying «[has nothing] to be rejected.» The words «has nothing
to be rejected or received®® mean free from flaw of attachment. This ides,
[a state of] indifference, is the «consciousness of being master.» But whence
comes this idea? In reply he says &by virtue of Elevation.» Objects are
encompassed by the three kinds of pain. That is their inadequateness. By
meditation upon that, [results] a direct perception of it, [and that is] Elevation.
By virtue of that. 1. The Consciousness of Endeavour (yatamdna-samjig);
2. The Consciousness of Discrimination ; 8. The Consciousness of a Single Sense ;
4. The Consciousness of Being Master: these are the four consciousnesses,
according to those who know the tradition. 1, Such things as desires are of
course taints found in the mind-stuff. By these the senses (indriya) are turned
each toward its particular object. So, in order that the senses may not turn
toward this or that particular object, there is a beginning, an effort [made]
to bring these taints to maturity [and thus to cast them off]: this is the Con-
sciousness of Endeavour. 2. When this beginning is made, some taints have
matured and others are maturing or are about to mature. In this [situation,]the
ascertainment of the matured by [a process of] discriminating [them) from those
about to mature is the Consciousness of Discrimination. 8. Inasmuch as the
genses are [now] incapable of turning [toward objects], the matured [taints] per-
sist in the central-organ® as a faint [barren] desire: the Consciousness of a Single
Sense. 4. The faint [barren] desire also is destroyed and there is indifference
to objects, whether supernal or not, even when they are close at hand: thisidea
(buddhi), bigher than the other three [forms of consciousness], is the Conscious-
ness of Being Master. And ingsmuch as the [three] preceding ones have their
purpose fulfilled by this same [fourth form of consciousness }, therefore these are
nct separately mentioned. Thus all is quite cleared up.

16. This [passionlessness] is highest when discernment of

the Self results in thirstlessness for qualities [and not
merely for objects].

[One yogin becomes] passionless on knowing the inadequateness of
[all] objects, seen or revealed. Through practice in the vision of
the Self, [another yogin,] because his thinking-substance is satiated
with a perfect discrimination, resulting from the purity of this
[vision], [between the qualities (gun«) and the Self], [becomes]

! The central-organ (manas) is counted as the eleventh sense-organ and is the Single
Scnse here referred to.
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passionless with regard to [all] qualities whether perceptible or not-
perceptible. Thus passionlessness is of two kinds. Of these [two),
the latter is nothing but an undisturbed calm of perception
[untouched by any objects whatsoever]. And at the rising of this
[state, the yogin] on whom this insight has dawmed, thus reflects

within himself, ¢ That which was to be attained (prapaniye) has
been attained ; the hindrances which should have dwindled have
dwindled ; the close-interlocked succession of existences-in-the-
world, which-—so long as it is not cut asunder—involves death

after life and life after death, has been cut.’ It is just this utter-
most limit of knowledge that is passionlessness. For it is with
this that Isolation, as they term it, is inseparably connected.

After describing the lower passionlessness he tells of the higher: 16. This
[P&saionlesanoas] is highest when discernment of the Self results in thirst-
lessness for quslities [and not merely for objects]. Lower passionlessness
86IVes as a cause of higher passionlessness. He points out the means to this
[bigher passionlessness]in the words «passionless on seeing the inadequateness
of [all] objects, whether seen or revealed.» By this [statement] the lower
Passionlessness has been sot forth. &Practice in the vision of the Self» is the
Practice in that vision of the Self who has become accessible through verbal-
communications and inference and the instruction of teachers. [This practice]
is a constantly reiterated performance—through this. Purity of this vision
is a focusedness upon satfva in so far as rajas and famas have been rejected.
Resulting from this [purity] is that perfect discrimination between the qualities
and the Self—to the effect that the Self is pure and exists from time-without-
beginning, whereas the qualities [in respect of which it is not contaminated]
are the opposite of this—by which [discrimination] the thinking-substance of
the yogin is satiated (4-pydyita). It is to such a yogin that reference is made. Now
these same words (anena) describe the concentration called the Rain-cloud of
[Enowable] Things[iv. 29]. A yogin of such a kind as this is altogether passion-
less with regard to qualities (guna), whether their properties be developed or
undeveloped,—that is to say, even to the extent that he is passionless with regard
to the discernment of the difference between saf#va and the Self, [for to this
discernment) qualities are essential.—&Thus» that is, therefore, passionlessness
i8 of two kinds. The first is when the substance (sattva) of the mind-stuff has
[all] its tamas washed away by the excess of its satfva, and when the mind-stuff’s
saltva' is in contagion with a tiny stain of rajas. This [passionlessness,]
! This use of sattea is an intentional am- sattoa (a8 & guna), which in the higher

biguity. Sattva is not only the ‘sub- stages of attainment preponderates in
stance ' (of the mind-atufl), but is also the citta (Samkhya-sira, iii, near beg.).
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moreover, is common to those nlso whose wishes have been fulfilled (tawstika).
For they also have by virtue of the same [discrimination] been merged in
primary matter. In this same sense it has been said [Barmkhya-karikn 46]
* Prom discrimination results resolution into primary-matter.” Among thess,
that is, of these two [kinds of passlonlessness] the latter is nothing but an
undisturbed oalm of porception, The use of the words &nothing but® indi-
cates that this [passionlessncss] is without any object. For it is the mind-
stuffs substance (sattva) of precisely such a kind as this that is untouched by
the stain of even a particle of rgjas, This is the substrate for that [kind of
passionlessness]. For this very reason it is called the undisturbed calm of
perception. Beoause the substance (satlva) of the mind-stuff, although by nature
undlsturbed, [sometimea] experiences defilement from contact with rmyas and
tamas, But when all defilemont by rajas and tamas is washed away by a
stream of the undefiled water of passionlessness and practice, it [the substance
of the mind-stuft] baconies absolutely undisturbedly calin and bugomes so that
nothing more ie left of it than an undisturbed calm of perception. e shows its
qualitles 8o that we may be inclined to receive it. He says «ut the rising of
this.» The meaning is: Whon this [state] arises, then the yogin—on whom this
jneight has dawned; in other words, when thero is this particular insight
[that is, the undisturbed calm,]—hns presont insight [that is, the Rain.cloud
of knowable Things). &«That which was to be found» that is, Isolation, hus
been found. In this sense he will say [iv. 80] ‘* Even while living the wise man
becomes liberated.” The reason would be that what is nothing but subliminal-
impression has its root [in undifferentiated-consciousness) cut: this is the point.
How s it that [Isolation] has been found ? Since all the hindrances which
should have dwindled,—undifferentiated-consciousness and the [four] others
together with subconsclous-impressions (rasana),— have dwindled. Itis urged ns
an objection that there is a mass of merit and of demerit ; there is the succession
"of existonoes-in-the-world, the unbroken sequence of birth and death for [all]
living creatures. How then can there be Isolation ? In reply to this he says &has
been cut.» —That [succession] the joints of which show no connexion is close-
interlooked. These sections of the whole (sam@hin) multitude (samuhia) of merits
and demerits, whioh are the parts, are close-interlocked. For nothing nlive is ever
free from comnexion with bondage to birth and death. This is that same suc-
cession cf existences-in-tne-world., Whebn hindrances dwindle, it is cut. To
this same effect he will say [ii. 12] * The latent-deposit of karma has its root
in the hindrances.” (and ii. 18] * 8o long as the root exiats there will be fruilion
from it.” Some one might ask ‘ Without the full maturity of the Elevation
(prasahkliyana) and the restriction of the Rain-cloud of [knowable Things), what
is this undisturbed calm of perception ?' To this he replies Kuttermost limit of
knowledge.® Higher passionlessness is only one kind of the Rain-cloud of

! Cp. Bamkbya-kiirikil 50.



1. 16—] Book I. .Concentration or Samadhi (40

[knowable] Things ; nothing but that. To this same effect he will say [iv. 29]
“For one who takes no interest even in Elevation there always follows, as a
result of diseriminative discernment, the concentration [called] the Rain-cloud
of [knowable] Things,” and [iv. 81] “Then, because of the endlessness of per-
caption from which all defilements and coverings have passed away, the know-
ahle amounts to little,” For this reason Isolation is inseparably connected with
it [and]}is an essential characteristic (avinabhavin) of it.

Now when the fluctuations of mind-stuff have been restricted by
these two means, how are we to describe the [ensuing] concentra-

tion conscious [of an object]?

17. [Concentration becomes] conscious [of its object] by
assuming forms either of deliberation [upon coarse objects]
or of reflection [upon subtile objects] or of joy or of the
gense-of-personality.

Deliberation (vitarka) is the mind-stuff's coarse direct-experience
(@bhoga) when directed to its supporting [obJect] Reflection
(vicdra) is the subtile [direct-experience]. Joy is happiness. The
sense-of-personality is a feeling (sarmvid) which pertains to one self
[wherein the Self and the personality are one]. Of these [four] the
first, [that is, deliberation] which has [all] the four associated
together is concentration deliberating [upon coarse objects]. The
second, [that is, reflection,] which has deliberation subtracted [from
it] is [concentration] reflecting [upon subtile objects]. The third,
[that is, joy,] which has reflection subtracted from it, is {concentra-
tion] with [the fecling] of joy. The fourth, [that is, the sense-of-
personality,] which has this [joy] subtracted from it, is [concentra-
tion] which is the sense-of.personality and nothing more. All
these kinds of concentrations have an object upon which they rest.
After having mentioned the mesns (updya), in order that he may state what-
may-be-obtained-by-these-means (upeya) in all its variations, he asks «Now ...
by these two means?» 17. [Concentration becomes] conscious [of its object]
by assuming forms either of deliberation [upon 0oarse objeots] or of
reflection [upon subtile objects] or of joy or of the sense-of-personality.
Since | concentration ] not conscious [of an cbject) is preceded by [concentration]
conscious [of an object], he describes first concentration [conscious] of an object.

The generic-nature of [concentration] conscious {of an object] is to be learned
from its association with the forms of deliberation and of refleclion and of
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joy and of the sense-of-personality as they are in themselves. Me explains
deliberation by the words &the mind-stuffs.» The direct-experience (abhoga) [of
an object) is an insight (prajiid) with a direct-perception (sgksatkara) of the thing
itself. And this is coarse because the object is coarse. For just as an archer,
when he is a beginner, pierces first only a coarse, and afterwards a subtile
target, so the yogin, when a beginner, has direct experience merely of some
coarse object of contemplation made of the five [material] elements, [for
example] four-armed [Vishnu), and afterwards a subtile [object]. Likewise the
subtile direct-experience, when directed to its supporting [object], is a reflection
upon an object which is either the unresoluble-primary-matter (alifiga) or the
resoluble-matter (linga) or the five tanmdlra which are the subtile elements,
the causes of the coarse [elements).—Having thus described the object to be
known, he describes the object which is the process-of-knowing with the word
«joy.»» Happiness is the mind-stuff’s direct-experience when direoted towards
a sense-organ as a coarse ' supporting object. Sensge-organs, as avery one knows,
arise from the personality-substance (akamkdra), in so far as they have a dispo-
gition to illumine becnuse of the predominance of the sativa [quality]. And
because the sattve [gives] pleasure, these sense-organs also [give] pleasure.
Thus direct-experience when directed to them is happiness.—With the words
s feeling which pertains to one self>» he tells of the concentration which has
the knower as its object (gruhitrvisaya). Organs-of-sense are produced out of the
sense-of-personality. Consequently the sense-of-personality is their subtile form.
Moreover this [sense-of-personality) together with the [Self as] known becomes
the idea (buddhi), that is, the feeling which pertains to one self. And because
the knower becomes included in this. {fecling], one may say that there is a
[concentration] conscious of the knower as its object.—He gives another subor-
dinate difference between [these] four in the words «of these [four] the first.»
The effect adjusts itself to the cause, not the cause to the effect. Hence this
coarse direct-experience becomes associated {by inherence] with coarse [objects]
and with subtile [objects], with sense-organs and with the feeling-of-personality,
which are four kinds .of causes. Furthermore, the other [first three direct-
experiences, inasmuch] as they have three or two or one cause, assume a triple
or double or single form. The words «All these®» distinguish [concentration
conscious of an object] from [concentration] not conacious [of an object].

Now by what means is that concentration produced which is not
conscious of any object ? or what is its nature ?

18. The other [concentration which is mot conscious of
objects] consista of subliminal-impressions only [after

! The word sthitla is used here in the sense of product as contrasted with siksma in the
sense of cause: cp. iii. 44.

6 [u o4, 11]
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objects have merged], and follows upon that practice which
effects the oessation [of fluotuations).

The concentration which is not conscious [of objects] is that
restriction of the mind-stuff in which only subliminal-impressions
are left and in which all fluctuations have come to rest. The
higher passionlessness is a means for eflecting this, For practice
when directed towards any supporting-object is not capable of
serving a8 an instrument to this [coneentration not conscious of an
object]. So the supporting-object [for this concentration] is [the
Rain-cloud of knowable things]® which effects this cessation [of
fluctuations] and has no [perceptible] object. For (ca) [in this
concentration] there is no object-intended. Mind-stuff, when
engaged in the practice of this [imperceptible object], seems as if
it were itself non-existent and without any supporting-object.
Thus [arises] that concentration [called] seedless, [without sensa-
tionnl stimulus], which is not conscious of objects.

To introduce [the topia of ] [concentration] not conscious [of objects] which comes
next in order, he asks «Now » 18. The other [concentration which is not
conscious of objeats] consists of subliminal-impressions only [after objects
have merged], and follows upon that praotioe which effeots the ocessation
(of fluotuations]. The first? clause [¢follows upon> to <fluctuntions)] relates
to the means; and the last two? words [from <the other> to <merged>] relate
to the thing itself, The middle words [from <consists> to <only>] are dis.
cussed in thewords &all fluctuations.® He discusses tho first? olause in the
phraso €The higher . ... this.» The cessation is the non-existence of fluctua-
tions. That whioh effects this [passionlessness] is the ocause [of it]. The
practice of it is tho repeated pursuit of this [causs]. [The concentration] is
that which follows upon this mame pursuit, If it should be asked why lower
pussion]essness is not the cause of restriction, the reply is in the words &when
directed towards any supporting-objeot.» A cause ought to be homogeneous
with its effect, not heterogencous. And, because it is directed towards & sup-
porting-object, lower passionlessnoss is heterogeneous from itg effect, which is
concentration [not conscious of objects], [and] not directed towards a support.
ing-object. This is the ground for the statement that it [restriction] arises
from the undisturbed calm of perception which ia not directed towards a sup-
porting-object. For when all the defilements of rajas and famas have fallen
awuy from the saftva, it is the concentration of the Rain-cloud of [knowable]

! Literally, [the Raincloud} is-madetbe. ? The words first and fwo apply to the

supporting object. originul, not to the trapslation.
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things which 18 produced; its notivity continues quite transcendent to any
ohjoct ; it haa no ond; it beholds the taints in objects; and becsuse it altu-
gother rejects all objects, it remains grounded in itself and so is not directed
to any supporting-object ; [and thus] it may coneistently be the cause of the
concentration whorein subliminalimpressions only are left and which is not
directod to any supporting-object bocause of the homogeneity [between the
restriotion and the concentration not conscious of objeots]: this is his meaning.
Coming to be directed to o supporting-object (alambuna) is coming into depen-
donce upon [an object] (2grayana), It &seoms na if it were itself non-existent®
because it doos not perform its functions os @ fluctuation. It is &seedless,®
that s, not directed to any supporting-object. Another interpretation might
be [that «eeedlese® ] is that from which the seed, namely, the latent-deposit of
the karma from the hindrances, has passed away.

This same concentration is, as every one knows, of two kinds. It
is produced either by [spiritual] means [i. 20] or by worldly
[means]. Of these two, that produced by [spiritual] means is the
one to which yogins [who are on the way to Isolation] attain.
10. [Conoentration not oonsoclous of objects] ocaused by
worldly [means] is the one to which the disoarnate attain
and to which those [whose bodies] are resolved into primary-
matter attain. The discarnate, that is, the gods, attain to the
[concentration not conscious of objects which is] caused by worldly
[means]. For in so far as their mind-stuftf’ uses only their own
subliminal-impressions they experience a quasi-state of Isolation,
and {then] pass beyond [the period during which] the fruit corre-
sponding to their own subliminal-impressions ripens [for their

enjoyment]. [But at the end of this period they must return to
the world] Likewise those whose bodies are resolved into

primary-matter experience a quasi-state of Isolation, during which
the mind (cetas), with its task still undone, is resolved into
primary-matter. But this lasts only till the mind-stuff, under the
pressure of its [unfulfilled] task, returns [to the world).

In order to show what is to be accepted and what rejected he points out with
the words «This same . . . n8 every one knows» a subsidiary distinction [to be
found] in the concentration of restriction. The word «this®» meaps the con-
centration of restrviction; it is «of two kinds. It is produced, either by
[spiritunl] means [i. 20] or by worldly [menns].®» e refers to that concentra.
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tion of restriction produced [or] caused by faith and other [means] as will be
described [i. 20]. The world® (bhava) is undifferentiated-consciousness (avidya),
It is called the world because living beings are born [or] grow (bhavanti) in it.
Those whose wishes have-been fulfilled ({austika), who have attained to passion-
lessness, find the self (@/man) in the not-self, either in the elements or the sense-
organs, which are evolved-effects (vikdra), or in evolving-causes (prakrti), which
are undeveloped [primary-matter], or in.the personality-substance or in the five
fine-substances ({anmdtra).—The [concentration] produced by worldly [means)
is that concentration of restriction produced [or] caused by the world. Of these
two [concentrations] that produced by [spiritual] means is for yogins who are on
the way to liberation. By specially mentioning {the fact that spiritual means
are for yogins], he denies that the other [means] have any relation with
persons who are merely desircus of liberation (that is, who are not yogins].
To whom then do the worldly [means] appertain? He replies to this
with the satra. 19. [Concentration not comscious of objects] caused by
worldly [means] is the one to which the dizcarnate attain and to which
thoso [whose bodies] are resolved into primary-matter attain. In other
words [this concentration] is attained by both the discarnate and by those
[whose bodies] are resolved into primary-matter. This he discusses in the
words «The discarnate, that is, the gods.» By serving one or the other
of the organs or elements they have become identified with them. And
inoer-organs are permeated by subconscious-impressions from these [organs
or elements). After the body falls to pieces thay are resolved into organs
or into the elements. Their central-organs (manas) contain nothing left but
subliminal-impressions. And they are stripped of the outer six-sheathed
body!) [Thus they may be termed] discarnate. For il so far as their
mind-stuff uses only their own subliminal-impressions, they experience a
guasi-state of Isolation. Being discarnate they attain [to this). And the
similarity [of this state] with Isolation is in the absence of fluctuations, Its
dissimilarity is in the presence of subliminal-impressions with their task [un-
fulfilled]. Tn some [manuscripts] there is the reading ‘by the enjoyment
of nothing but subliminal-impressions’. The meaning of this would be * that of
which the enjoyment is nothing but subliminal-impressions’. The meaning
is that there are no fluctuations of mind-stuff. When they have reached their

! Vijiiina Bhiksu objects to this interpre- striction which is temporary and which

tation and interprete the compound
(bhava-pratyaya) as that which has
birth (janma) as its cause. But he
geems to assume that the discussion is
in respect of the classification of two
kinds of uncqnscious concentration.
Whereas it would appear that the
classification ia of the two kinds of
restriction of fuctuations. That re-

leads again to fluctualions is called
bhava-pratyaya ; that which follows
upon belief (¢raddhd) as the result
of higher pamionleasness is updys-
pratyays. This latter is fit for persons
aiming at liberation. The former is a
peeudo-yoga and is to be rejected.

? See Moksa-dbarma, MBh, xii. 805. 5f, =

11332-8.
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limit, they pnss beyond or go beyond [the period during which] the fruit
corresponding to the subliminal-impressions ripens. Yet once again they enter
the round-of-rebirth. And so it has been declared in the Vayu[-purana], ‘‘ Ten
periods of Manu the devotees of sense-organs remain here below ; a full hundred,
the worshippers of elements.”' Similarly those [whose bodies] have been resolved
into primary-matter,—in so far as they have become identified with one or the
other of the five fine-substances or the personality-substance or the Great
[thinking-substance] or the undeveloped [primary-matter] by serving [one or
the other] of these,—have their inner-organs permeated by subliminal-
impressions from one or the other of these. After the body falls to pieces they
are resolved into one or the other [of these] from the undeveloped {primary-
matter] downwards. The words &with its task still undone®» mean that its
purpose is unfulfilled. For that mind would have its purpose fulfilled, if it could
also generate the discernment of the diff rence. The mind, however, which
has not generated the discernment of the difference has not fulfilled its purpose
and its task is still undone. Thus, as he says, they experience a guasi-state
of Isolation, during which the mind (cetas), with its task still undons, is resolved
into primary-matter. «&But this lasts only till the mind-stuff, under the pressure
of its [unfulfilled] task, returns [to the world].» Even after it has been reduced
to a state of uniformity with primary-matter, it reaches the limit [of its time]
and yet once again apypears, that is, it becomes discriminated from this [primary-
matter]. Precisely so after the rains are passed, a frog’s® body, after having
been reduced to an earthy state, when sprinkled with water from the cloud,
experiences yet once again the state of being a frog’s body. And in this same
sense it has been said in the Vayu[-purina], “But those who-identify-them-
selves-with-illusions-of- personality (abhimanika), remain a thousand [periods of
Manu]; those who identify themselves with the thinking-substance, ten
thousand, and from them fevers [of desire] have passed away; those who
meditate upon undeveloped [primary-matter], remain for a full hundred thousand;
but after attaining to the Self, who is out of relation with qualities, there is no
tale of time.”' Thus inasmuch as this [state which is resolved into primary-

matter] leads to n recurrence of births, its worthlessness (heyatva) has boen
established.

20. [Concentration not conscious of objects,] which follows
upon belief [and] energy [and] mindfulness [and] concen-
tration [and] insight,® is that to which the others [the
yogins] attain.

1 Not yet traced in either edition. paiing, Buddba says that he too, ns well
% In the corresponding paeseages i. 27, as Alare Kilame, inculcates: Majjhima
p- 647 ii. 17, p. 140" (Calc. ed.), we Nikiya, i. p. 164. Cf. ‘The Balance
find ‘plant ' for  frog'. of Powers,’ Visuddhi Magga, book 4,

3 These five, saddhii, viriyas, esti, samiddhi, p- 111 of 1st Rangoon ed.
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[leat concentration not conscious of objects, which is] caused by
[spivitual] means is that to which yogins attain, Belief is the
mental approval [of concentration]; for, like & good mother,! it
protects the yogin, TFor him [thus] believing and setting dis-
erimination [before him] as his goal there is the further (upa)
attainment of energy. For him who has reached the further
attainment of energy mindfulness is at hand. And when mindful-
ness is at hand the mind-stuff is self-possessed and becomes concen-
trated. When his mind-stuff has become concentrated he gains as
his portion the discrimination of insight, by which he perceives
things as they really are. . Through the practice of these means
and through passionlessness direoted to this end there [finally]
arises that concentration which is not conscious [of any object].
But for yogins he describos a series of means for the attainment of concentration.
20, [Conoentration not consoious of objects,] which follows upon belief
(snd] energy (and] mindfulness [and) concentration [and] insight, is that
to whioh the others (the yogins] attain. It might be objected that those who
reflect upon sense-organs might also be just the porsons to have belief. To this
he replies in the words «Beliof is the mental approval [of concentration].»
This [approval], moreover, has as its object o reality which is quite accessible
by verbal-communieation or by inference or by the instruction of teachers.
For it is this mental approval, [which is itself] an extreme delight (and] a great
volition, [that is called] belief. Those who are under the illusion that the self
is in such things as senee-organs, have not an extreme delight. Because it is
& disapproval [of concentration which they feel ] ; the reason [for this disapproval
is that] it has its origin in downright infatuation. This is the meaning.—
Why does he speak of just this [particularj belief [in concentration not
conscious of objects]? He replies, &for, like a good mother, it protects. the
yogin®» from calamities which follow upon & devintion from the way. This is
o particular kind of volition and it generates an exertion directed towards the
object desired. Bo he says «For lim [thus] believing.» The exposition for
the words «for him» is in the words «setting discrimination [before him] as
his goul.» [For such a man] «there is the further (upa) attainment of energy.»
&Mindfulness® is contemplation (dhydna). «Self-possessed® is undistracted.
«Becomes concentrated® means having (yukfa) the concentration of the (eight]
aids to yoga, And by mentioning the concentration which is inseparably
connected with the abstentions (yama) [ii. 80] and with the observances (niyama)
[il. 82], the nbstentions and the observauces and the other [six aids] are
hinted at.
! Compnre Metta Sutta in Suttn Nipfta, i. 87, p. 26, Fausboll's ed.
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In this same way [ooncontration] consolous [of objects] arises for one who is
endowed with nll the aids to yoga. Therefore he says «when his mind-stuff
has become concentrated.’» Disorimination of insight, the exceptional quality
(prakarga) [of mind-etuff], is attained. In the words «through practice of these
means® he states that concentration not conscious [of an objeot] followa' after
consocious [concentration]. After véaching the stages in this enme concentration,
one after another, and a8 o result of passionlessness for the various objects, con-
centration not conseious [of an objeot] arises. Now this is the occasion for
Isolation. For the insight into the differenco between tho satlva and the Self
is followed by restriction whioch causes the mind-stuff to cease from working at
its task, since now, inaemuch as all ita duties are done, its purpose is fulfilled.

Now these yogins are of nine kinds, as being respectively followers
of the gentle and the moderate and the vehement method ; that is
to say, the follower of the gentle method, the follower of the
moderate method, and the follower of the vehement method.
Among these, the follower of the gentle method is also of three
kinds: with gentle intensity, with moderate intensity, and with
keen intensity. Likewise the follower of the moderate method [is
found with the three intensities]. Likewise the follower of the
vehement method [is found with the three intensities] Now, among
those who follow the vehement method,

a1. For the keenly intonse, [conocentration] is near.

[For them] there is gaining of concentration and the result of
concentration.

Bome one raises thq objection that if belief and the other qualities are means
for [attaining] yoga, then all [the yogins] without distinction would posscss
concentration and its results. Whereas it is observed that in some cases there
is perfoction (siddhi); in other oases the absence of perfeotion; in some cases
perfection after a delay ; in other cases perfection after still more delay; [and]
in other cases quickly. In reply to this objeotion he suys KNow these yogins
are of nine kinds.» Those are called [followers of gentle or moderate or
vehement methods], in whose case, through the force of subliminal-impressions
and the invisible-influences (adrsfa) of previous births, the methods, that is,
bolief and the other [means], become gentle or moderate or vehement.
«Intens:ty» is passionlessness. And its gentle or moderate or vehement
character is due to the force of previous subconscious-impressions and invisible-
influences. Among hese [yogins,] he describes those who are of such a kind
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that perfection is [for them] very quick, in the sitra 21. For the keenly
intense, [concentration] is near. This is the statement of the sutra; the
comment completes the phrase. The result of concentration conscious [of an
object] is {concentration] mot conscious [of an object] ; and [the result] of this
is Isolation.

22. Because [this keenness] is gentle or moderate or keen,
there is a [concentration] superior (viresa) even to this
[{near kind].

In that there is a gently keen and a moderately keen and a
vehemently keen, there is a superior even to this [concentration).
Because there is a superior to this [near kind], the attainment
of concentration and the result of concentration is near to him
who follows the vehement method and is of mildly keen intensity ;
still more near to him who is of moderately keen intensity; and
most near to him who is of vehemently keen intensity.

22. Because {this keenness] is gentle or moderate or keen, there is a
[concentration] superior (vigesa) even to this [near kind]. This is explained
by the Comment which is explained if you simply read it aloud.

Is [the attainment] of concentration most near as a result of
this last [method] only, or is there some other method also for
its attainment, or not ?

23. Or' [concentration] is attained by devotion to the
Igvara.

By devotion,? by a special kind of adoration, the Igvara inclines
[to him] and favours him merely because of [this yogin's] profound-
desire. Also as a result of the profound-desire for Him, the yogin
becomes most near to the attainment of concentration and to
[Isolation] the result [of concentration].

In order to bring forward another sitra he puts forth a topic for consideration

in the words «Is . . . . a8 & result of this last [method] only.» The phrase
«or not» is the remover of a doubt. 28, Or [concentration] is attained by

! As distinguishing from tlLe conscious * Cowmpure ii. 1, and see Bhag. Gita xi. 55,
concentration of i. 17, awd from the and alse SBE. xlviii, p. 284.
not conscious or ‘ other® of i. 18.
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devotion to the Igvara. Ile discusses the words «By devotion®» By devot.ion
[that is] by a special kind of adoration either mental or verbal or bodily.
«He inclinesy, that is, He is brought near [to him] and favours him. (<P‘ro-
found-desirey is a wish for some thing yet to come, to the effect that this thing
coveted by him may be his. By this means only and not by any other
functional-activity. The rest is easy.

But it is now asked who is this [being] that we have called the
Igvara, as distinct from the primary-substance and the Self?

24, Untouched by hindrances or karmas or fruition or by
latent-deposits the I¢vara is a special kind of Self.

The <hindrances> are undifferentiated-consciousness and the rest
[ii.8]. The ckarmas are good (kugala) or evil. The fruition> is
the consequences which these [evolve] The datent-deposits)
(dgaya) are subconscious-impressions (vdsand) corresponding to
these [fruitions]. These [hindrances and karmas and fruitions
and latent-deposits], although they are found in the central-organ
(manas), are attributed to the Self. For it is he that is said to be
the experiencer of the results of these [in the central-organ]. Just
as the victory or defeat which depends upon the combatants is
attributed to [their] lord (sv@min). For, the I¢vara is a special
kind of Self who is untouched by this [kind of]] experience.

Then there are those who have obtained Isolation; and those
who are in Isolation (kevalin) are many.! Now these by severing
the three instruments of bondage * have obtained Isolation; and
the Igvara's relation to this [Isolation] belongs neither to the past
nor to the future, [but is eternal]. Thus it is not with Him as
with the [ordinary] liberated [Self] that there has been expressly
made known a terminus a quo of bondage (pirvd bandhakotr).
Nor is it with Him, as it is with one [whose body] is resolved into
primary-matter, that there is a terminus ad quem, when bondage

1 According to Samkhya-sltra i, 91-92 the

Tat. K&um. xliv. The three eipaka are
Igvara should be clasmed as ome of

Jati, dyus, and bhoga (ii. 18). These

these. three are also the upasarga (Vicas-
* The three barndhans would be 1. prakrei, pati-migra, i. 28, Calcutta edition,
2, vikdra, 8. daksind. Compare Sim. p. 861).

7 [l.o.l. u]
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might recur. But He is at all times whatsoever liberated and at
all times whatsoever the Igvara.

But it might be asked, ‘That universally admitted eternal
superiority (utkarga) of the Igvara which results from his assuming
o sattve of perfect (prakrsta) quality—has that any proof [to
authorize it), or is it without proof?’ [The reply is, His] sacred-
books (¢dstra) are its proof. [But then] again [it may be asked],
what proof have the sacred-books? [The reply is] they have their
proof in the perfect quality of [His] sattva. Inasmuch as both [the
sacred-books and the superiority] reside in the Igvara's sattva,
there is a never-beginning relation between the two, From these
[sacred-books, therefore] this proves to be true that He is at all
times whatsoever liberated and at all times whatsoever the I¢vara.
Now this His pre-eminence (digvarya) is altogether without any-
thing equal to it or excelling it. For, to begin with, it cannot be
excelled by any other pre-eminence, because whatever might [seemn]
to excel it would itself prove to be that very [pre-eminence we are
in quest of . Therefore that is the Igvara wherein we reach this
uttermost limit of pre-eminence. Nor again is there any pre-emi-
nence equal to His, [Why not?] Because when one thing is
simultaneously desired by two equals, the one saying ‘let this be
new’ and the other saying ‘let this be old’, if the one wins his
way, the other fails in his wish and so becomes inferior. And two
equels cannot obtain the same desired thing simultaneously, since
that would be a contradiction of terms. Therefore [we maintain
that,] in whomsoever there is & pre-eminence that is neither equalled

nor excelled, he is the Igvard, and He is, as we said, a special kind
of Self.

Ho antioipates the objection that ‘the universe (vipua) is pervaded by animate
and inanimate [beings] only and by nothing else. Consequently if the Igvara be
inanimate, then He is primary-substance (pradhdna), since what is evolved from
primary-substance also falls within primary-substance. And by this hypothesis
he could not be made inclined since he is inanimate. Or on the other hand,
if he be animate, still,—since the Energy of Intellect is indifferent (2udasinya)
and since in so far as it i not in the round-of-rebirths it has no feeling-of-
personality or other [hindrance],—how can the Energy of Intellect be inclined,
{or] how can profound-desire [have anything to do with Energy of Intellect]?’
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In alluding to this he says « But now . .. . primary-substance.» He gives the
reply to this objection in the following satra, 24. Untouched by hindrances
or karmas or fruition or by latent-deposits the Igvara is & special kind of
Belf. &The ¢hindrances) are undifferentiated-consciousness and the rest®, for it
i these that, by the stroke of various kinds of misery, hinder a man within the
round-of-rebirth. «Good (kugala) or evild are merit and demerit; and by a
figurative expreasion they are called karms, because they prooeed from karme
&Fruition® is birth and length-of:life and the [kind of] experience [ii. 13).
&Corresponding to these : the subconacious-impressions corresponding to the
fruitions, These subconscioua-lmpressions are called latent-deposits because
they lie in the ground of the mind.stuff. For, until [that particular] karma,
[that is, some demerit], which prealpitates (nirvartaka)! the birth [of an individual]
as & young elephant, makes manifest an impression (bhavand) [latent in his
mind-stuff] which s charscterized by a previously (prag) {existing]and potential
kind of experionce proper to] a young elephant,—for so long [that karma] is not
eapable of [producing] the experlence proper to a young elephant. Therefors it
proves to be true that the impression which produces the experience (anubhava)
of being born ae a young elephant corresponds to the fruition as & young elephant.
It might be said: ‘Buch things as hindrances, inasmuch as they are properties
of the thinking-substance, can by no means whatacever touch the Self. Acocord-
ingly merely by mentioning the word <Self> the absence of any trace of thess
(hindrances] is established. Consequently what need is there of the words
<hindrances or karmas> and the rest?' In reply to this he says &These.®
These [hindrances and karmus and fruitions and latentimpressions] although
they reside in the central-organ (manas) are attributed to the Self who is in the
round-of-rebitths.  'Why? &For it is he that is eaid to be the experiencer of
the results of these [in the central-organ].p ‘That is to say, he is the thinker
(cetayity). Consequently the Igvara, because he {8 a Self, comes into relation
with these. For this reason, [becauso thase are only attributed to the Self), it is
consistent to make a denial of this [relation]. This he does in the word &who.»
For the Igvara is a special kind of Self who is untouched by this [kind) of
experience, namely, that also found in the thinking-subatance and common to
the Selves in general.—It is < special kind> in that it is specialized [and]
discriminatod from [sll] other Selves. Desirous of pointing out what ia not
to be included in the words <a special kind> he first raises a counter-objection
(paricodana) and then rebuts it in the words &Now these . . . have obtained
Isolation.» 1. There is the bondage to primary-matter in the case of those
(whose bodies] are resolved into primary-matter. 2. There is [the bondage]
to evolved-matter in the case of the discarnate. 3. There is the bondage to

' This word is glossed in the Rahasynm mean an elephant which eats grass and
by the word janaka. And the word twigs (kafak&sthdgi hastiti),
‘young elephant’ karabha is said to
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sacrificial gifts in the case of those who partake in the experience of objects
supernal or not supernal. These are those three well-known <&instruments of
bondage.’» For, those whose central-organs are [subliminally] refined (samskrta)
by impressions from primary-matter, attain to resolution into primary-matter
only after the body has broken up. For the others [the liberated Selves] the
terminus a quo is expressly made known; accordingly the terminus ad quem
alone is mentioned [as applying to those whose bodies are resolved into primary-
matter, although the terminus a quo also applies to them]. But in this case
[of the Igvara] both the terminus & quo and the later terminus are denied.
Having stated the case in brief he now gives the details in the words «But He
is at all times whatsoever liberated and He is at all times whatsoever the
Igvara.®> He possesses pre-eminence in richness of knowledge and of action
and of power. With reference to.this he asks «That universally admitted . . .
which.®» Perception and action are impossible in the cnse of the Energy of
Intellect which does not enter into mutations. In case this be admitted and
if it be said that therefore a substrate must be supposed to be made up of pure
sattva without rajas and tamas, then the I¢vara who is at all times whatsoever
liberated cannot be in the relation of proprietor to his property towards an
effulgence (utkarza) of the sattva in a mind-stuff which depends upon undifferen-
tiated-consciousness. -In reply to this he says &from his assuming a satfva
of perfect ( prakrsfa) quality.”» In the case of the Igvara there does not exist
a8 in the case of the ordinary man a relation, caused by undifferentiated-conscious-
ness, of proprietor to his property, with the satfva of the mind-stuff. But [the
relation is that] expressed by the resolve, ‘ By the teaching of knowledge and
right-living (dharma) I will lift up beings, encompassed by the three anguishes,
from the great sea of the state after death (pretya).” And this [knowledge and
right-living] cannot be taught unless there be an abundance of excellence in the
adequacy of [His] knowledge® and of [His] activity. And there cannot be this
[abundance of excellence] unless a satfva be assumed which has been purified
from stains by the removal of rajas and famas. With this resolve the Exalted
One reflects, and assumes a sattva of perfect quality. Although He is untouched
by undifferentinted-consciousness, it appears as if Hoe were under the illusion of
identifying Himself with undifferentiated-consciousness and as if He were ignorant
of the real nature of undifferentiated-consciousness. But He does“not deal with
undifferentiated-consciousness as if it were undifferentisted-consciousness as such.
The actor who takes the réle of Rama and represents the different kinds of
behaviour [belonging to the character) is not of course confused [as to his real
personal identity]. For he knows that this [role] is only a deliberately assumed
form and not his [form] in reality. An objector might say, ' This may be so.
It may be true that the Exalted One must assume satfva in order to uplift [the
world].  On the other hand His desire to lift it up is based on His assumption of

' Compare Qvetiigvat. Up. vi. 8.
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this [sattva); and inasmuch as this [desire] is also derived from prin‘fary-matter
[the fallacy of] mutual interdependence results.” In reply to this he says
&Eternal.» This [objection] might be true, if this were the very first creation.
But the succession of creations and contractions [of worlds] is from time-without-
beginning. And when the period of the desire for contraction has come to a full
end, then the Ezalted One, while in the act of contemplating within Himself,
‘I must assume & sattva of perfect quality,” contracts the world. At that time
the sattva of the Igvara’s mind-stuff becomes subconsciously-impressed by the
contemplation. And although the Igvara’s mind-stuff be tending towards a
homogeneity with primary-matter, still,—when the period of the great mundane-
dissolution has come to a full end, under the pressure of the subconscious-
impression of the contemplation,—it enters into a mutation of precisely the
same kind as a state of sattva. In precisely the same way Chaitra contemplates
¢ To-morrow I must get up just at day-break’; and then after having slept gets up
at that very time becsuse of the subliminal-impression resulting from his con-
templation. Consequently since [the worlds) are from time-without-beginning,
and in 8o far as the Igvara’s contemplation and His assumption of the sallva are
eternal, there is no [logical fallacy] of interdependence. Nor can it be urged!
that the sattva of the Igvara’s mind-stuff does not pass out [of the phenomenal
state] into homogeneity with primary-matter. For that which [by reason of its
suboonscious-impression] never becomes homogeneous with primary-matter is not
secondary-matter (pradhanika). And again it is not the Energy of Intellect,
because it is non-perceptive (ajfia). This being the meaning, one might assume
enother [kind of] thing which could not be proven by any source-of-valid-ideas.
This too would be a quite groundless [assumption]—Because there is no other
[kind of] thing distinct from ,primary-matter and the Self, has this kind of
universally admitted and eternal superiority of the Igvara any proof [to authorize
it, and] is it based on any source-of-valid-ideas, or is it without proof [and] not
based on any source-of-valid-ideas? The answer is in the phrase €sacred-books
(castra) are its proof.®» The sacred books are the Revealed-Word (¢ruti) and the
Tradition (smrti) and the Epica nnd Puranns.—He brings forward an objection
in the words «what proof have the sacred-books?» For sacred books pre-
suppose that there is inference and perception. And no one can paerceive or
infer the perfection of the Igvara’s sattva. Again. thero is no ground for saying
that the sacred books have their source in a perception by the Igvara. For even
if we imagine [Him saying that he perceives the sacred books], He would then
be speaking to publish abroad His own pre-eminence. [This is inconceivable
since no one could imagine that the I¢vara would boast.] Such is the [objector’s]
meaning. In rebuttal he says &they have their proof in the perfect quality of
His sattva.» This is what he intends [to say]. Inecantations (mantra) and the
Medical Vedas are composed by the Ig¢vara. In these [two] cases their authori-

! Cp. Comment iii. 13.
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tativeness ia granted by reason of their adequacy in aotion. [This ndequacy] is
undoubted because there is no failure to effect purposes. [The authoritativeness
is granted, He shows that it is not based upon experimental evidence.] And
in the case of the different herbs and of the pmtlculnr combinations of one [horb)
with another, and in the case of the incantations in so far as single syllables are
connected or excluded, no one who uses only profane methods of proof, could,
even in o thousand lives, make the connexions and exclusions.—Furthermore
there is no ground for naserting that connexions and exclusions [of the proper
herbs or syllables] are a result of verbal-communication (dgama) and that verbal-
communication is a result of these [connexions and oxclusions] on the ground
that the sucoossion of thess two [1. vorbal-communication, 2. connexions and
exclusions | forms a serles from time-without-beginning. The reason for this is
that the succession of these two is sovered at the time of a great mundane
dissolution, Neither [is there ground for saying that] there is no method of
proving that there is this [great mundane dissolution]. For he will set forth in
detail [iil. 13] that the world is an evolved-form of primary-substanco and is
identical [with it in substance]. There is evidently a heterogeneous mutatlon
[e.g. curds) of the [original] homogeneous mutation [e.g. milk]. Analogously,
milk or sugnar-juice or similar substances assume various forms such as ourds
or trencle [and mo forth], And it is evidont that the heterogeneous mutation
presupposcs the homogeneous mutation. 8o in the point at issue, tho primary-
substance can ulso have heterogeneous mutations by assuming such forms as the
Grent [thinking-substance] and the personality-substance ; occasionally aleo it can
have n homogoneous mutation. And its homogeneous mutation is the atate of
equipoise [of the primary-substance]. This, moreover, is the great mundane
dissolution, [There is therefore a great mundane dissolution.] [To revert to the
srgument that the authcritativeness of the sacred books is not experimentally
to be found.] Accordingly, the Exalted One is first of all the composer of the
Incantations and of the Medical Vedns. Ilonoe it muat be acknowledged that, in
8o fur as tho obacuration due to the stains of rqjas and of tamas haa been removed,
the substance of [1is] thinking-substance illumines everywhore.

To reaume the argument (tathd ca). Becnuse He was niming to give instrustion
in [worldly ] happiness and in [eternal] blies [incapable of test by experience here),
the Vedas as a whole were composed by the Igvara and must also be supposed
to have their sourco only in the perfect quality of His thinking-substance, And
in the superiority of the substance (sat¢ra) there is no possibility of error or decsit,
which have their origin in rajas and tamas. This [then] is established that
sacred books have their proof in the perfect quality of His sattva.—[A further
objection.] ‘This may be so, But then if the sacred books ruske known the
perfection in so far as they aro tho effect of the perfectiin, thero would be an
inference from cffect to cause! (resavat). But that would not give us a verbal

! Son Nyiyn Bhitsyr xviii. 4.
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communicstion (dgama).’ Replying to this he says «Inasmuch as both.»> The
sacred books do not make known a relation of cause and effect, but do make
known the correspondence! from time without beginning between the word-
expressing-a-meaning (vacaka) and the thing-expressed (vacya). For the perfection
has its existence in the substance of the Igvara’s thinking-substance; and the
sacred books, in that they give expression to this [thinking-substance], also have
their existence in it. In summing up he says «From these.» From these
sacred books, which give expression to the perfection of the substance of the
Igvara's thinking-substance, this proves to be trus, [that is] is known,—since the
object (vizaya) [the sacred books] is the distinguishing-characteristic of that-to-
which-the-object-refers (viyayin) [the Igvara),—that «He is at all times what-
soever liberated and at all times whaisoever the I¢vara.»—Having thus dis-
tinguished [Him] from any other Self, he distinguishes [Him] from any other
TIgvara also by saying «Now this His.» He describes its being altogether without
anything excelling it, in the words «For to begin with.» Why is this? The
reply is Kwhatever . . . very.» For what reason is this pre-eminence altogether
free from everything that might excel it? Me replies «Therefore . .. that
wherein.» In other words, as applied fo those who have not reached the
uttermost limit, the term pre-eminence is [only] a figurative expression.—He
describes the state of freedom from anything equal to it by saying «Nor again
. .. equal to His.» Wish is unhindered volition; by failure in this a man
becomes inferior. Or if there be nu inferiority, then it would be that both fail
in their wishes. For no effect would oceur, or if it did occur, the effect [of the
two wishes] simultaneously would be perceived to have the logical mark
(samalingita) of two contradictory qualitiea. Alluding to this he says KAnd two.»
If however the intentions [of the two] are not contradictory and if the pre-eminent
quality (igvaraiva) is attached to each, then what need of any others? Because
then [the intention] could be accomplished by a single pre-eminent (igand) alone,
On the other hand, if [all] work together, no one would be the I¢vara; but there
would be a parliament. Furthermore it is not fitting that those who are fit for
uninterrupted pre-eminence [should rule] by turns. And bosides this would be
a moro difficult supposition. Since this is evident, all is cleared up.

Furthermore,

25. In this [Igvara] the germ of the omniscient is at its
utmost excellence,

This our process-of-knowing (grahana) the supersensuous, whether
in the past or future or present, whether separately or collec-
tively,—{this process,] whether it be small or great, is the germ

! This would constitute an dgama.
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of the omniscient. He, verily, in whom this germ as it increases
progressively reaches its utmost excellence is the omniscient.
It is possible for the germ of the omniscient to reach this
[uttermost] limit, for it admits of degrees of excellence, as in the
case of any ascending scale. He in whom the limit of thinking
is reached is the omniscient and He is a special kind of Self.
[If you object that this argument would prove the omniscience of
Buddha or of Jina, there would be this reply.] An inference ex-
hausts (upaksaya) its force in bringing a general proposition to a
conclusion,! but is powerless to prove a particular instance. There-
fore the ascertainment of.the [Omniscient] one’s special name is
[not a matter of inference, but is rather] to be sought out in the
verbal-communication, [which excludes the supposed cases, since
their tradition is false]. Although He is above all feelings of self-
gratification, yet [to this Igvara] the gratification of living beings
is a sufficient motive. He may be conceived as resolving, ‘By
instruction in knowledge and in right-living, at the dissolution
of the mundane period and at the great dissolution, I will lift up
human beings, who are whirled in the vortex of existence” And
likewise it hath been said,? “The First Knower, assuming a
created mind-stuff through compassion, the Exalted, the Supreme
Sage, unto Asuri who desired to know, declared this doctrine.”

After having mentioned the sacred books as a means of proving [His] power of
action and of knowledge, he shows that inference is & means of proving [His]
power of knowledge. This is stated in the words «Furthermore.» 25. In
this [Igvera] the germ of the omniscient is at its utmost excellence. He
discusses [the sntra] in the words «This our.» In proportion to the degree to
which the tamas which covers the sattva of the thinking-substance has been re-
moved, this our process-of-knowing supersensuous things, past and future and
present, which occur separately as well as collectively,—[this] process may be
qualified as being either small or great. This is the germ [or] cause of the omni-
scient. Some one knows a very little of the past or of the other times, another

! Con}pare samdnyenopasammhdrah, p. 100, p- 77. This fragment is also discussed
line 4, Calcutta ed. of this work. by Fitz Edward Hall in his edition

* By Peaificagikha in the first fiagment as of the Samkhya-Pravachana-Bhashya,
collected by Garbe in his article on 1856, Preface pp. 10 and 17. See also
Patica¢ikbha und seine Fragmente (in Garuda Puriina i. 18,

Festgruss an Roth, Stuttgarl, 1893),
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much, another still more. Thus with regard to objects to be known there is a
[relative] smallness or greatness of the knowing-process. He, verily, in whom
this [germ] as it increases progressively has come to a stop because of its excel-
lence,—he is said to be the omniscient. In this wise only the object of proof is
described ; now he gives the means of proof in the words «It is possible.» In
the words «It is possible for the germ of the omniscient to reach this [utter-
most] limit» there is a statement of the major term. The limit is the reaching
of the utmost excellence ; it is that state higher than which there is no excellence.
Accordingly it should not be urged that this is establishing what is already
established. For [this higher than which there is no excellence, is established]
only so far as it is a terminal-point. [For,] the middle term (hetu), as he gives it,
is «for it admits of degrees of excellence.» Whatever admits of degrees of excel-
lence, all that is [capable of reaching] the utmost excellence. Similarly in the
case of the kuvalaya berry and the amalaka fruit and the bilva fruit there is a size
that admits of degrees. And in the soul (atman) [there is a magnitude which has
reached its] utmost excellence. Thus he shows that there is a concomitance [of
terms].—And when he says «as in the case of any ascending scale, it is not
relovant to object that there is a discrepancy in so far as the properties [of &
substance}, such as its magnitude, [form an ascending scale but do not reach
utmost excellence]. For in the case of the whole, its magnitude does of course
not excel the magnitude of the parts. But whatever magnitudes there are, each
functioning by itself, from the smallest atom up to the final whole, may be so
arranged that one may assert a progressive increase of magnitudes. But, because
it is not finished as contrasted with the object to be thought, in so far as it
has [successively] one or two or a multitude of objects, thinking may with reason
be said to admit of degrees of excellence. Thus there is no discrepancy. He
brings the discussion to a close in the words «He in whom the limit.»—It
might be objected that there are many authors of sacred books (tirthakara),
Buddha and Arbata and Kapila the Sage and many others. Why, by this line
of inference, may they not be counted as omniscient? In reply he says «a
general proposition.» . ‘Whence then can we be informed of his particular
qualities? The reply is «the [Omniscient] one’s.» The point is that the pseudo-
sacred-words composed by Buddha or by the others are not a Sacred Word
(agama). For they give instruction in the way of soullessness and of momentari-
ness, both of which are contradicted by all sources-of-valid-ideas. The reason for
this is that they are deceitful. A Sacred Word has as its distinguishing-charac-
teristic the Revealed-Word (¢ruti) and the Tiadition (smysti) and the Epies and
Purinas. The Sacred Word (d-gama) is that from which the [spiritual] means
for [worldly] happiness and [final] bliss come to {d-gam) or strike upon the
thinking-substance. -From this [Sacred Word] comes information as to [the
Tgvara’s] particular qualities, such as His name—any particular name, for example
Giva or the Igvara—which are firmly established in the Revealed Word and in

the other books. Under the word ‘ such as’ (adi) are included the sexpartite
8 {no.0.11]
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nature and the ten eternal principles, ns described in the Vayu Purana [xii. 82],*
*Omniscience and Contentment and Limitless Knowledge and Freedom and
Ever-unthwarted Energy and Infinite Energy—these, the experts in the sacred
ordinances tell us, are the six parts of the all-pervasive Mahe¢vara.,” Likewise
‘‘ Knowledge and Passionlessness and Pre-eminence and Self-control and Truth
and Patience and Perseverance and Creative Energy and Right Knowledge of
Self and Competency to Rule [the Universe]—these ten eternal prineiples abide
eternally in Camkara.” It is objected, ‘ This may be so. But inasmuch as the
Exalted One, who is eternally free and who has attained to the utmost excellence
of paasionlessness, cannot cherish craving merely for his own self; and inas-
much as, if he be compassionate, he should create, to the end that every one
should be intent upon happiness, for the reason that we cannot explain the pro-
duction of a world of living heings in which pain predominates; and inasmuch
as, if he have no motive, we cannot explain his act [of crestion] as being that of
a being of understanding, —therefore, even if he be endowed with the power of
action, the world cannot be the result of his action." In reply to this he says
«Although Hoe is above all feelings of self-gratification.’» The gratification of
beings in whom is the breath of life is [for Him a sufficient] motive. Now it is
clear that the mind-stuff ceases from the production of its [two kinds of ] effects:
the outer experience of the various kinds of things and [secondly] the discrimi-
native discernment. Then it is that the Self enters into its Isolation. Accord-
ingly as a means to motivate this [Isolation] the compassionate [Igvara]
describes the diseriminative discernment. Accordingly, although the Igvara
with the help of merit and demerit makes living creatures feel pleasure and pain,
for.the reason that the mind-stuff has its task yet to fulfil,—still he is not incom-
passionate.—He tells of the way by which he makes known the discriminative
discernment as a [spiritual] means in the words €By instruction in knowledge
and in right-living.» Both in knowledge and in right-living ; by instruotion in
both of these. By the combination of knowledge and of right-living as a result of
reaching full maturity of discriminative discernment. At the dissolution of the
mundune period,» that is, at the end of a Day of Brahma?, at which time the world
with the exception of the Heaven of Truth (satya-loka), vanishes. At thegreat
dissolution,» at which time there is the destruction of Brahma together with the
Heaven of Truth. «Whirled in the vortex of existence® that is,* those merged
in the [primary] cause; and therefore partaking of the pain of that[cause]up to
the time of death. The words «dissolution of the mundane period®» is an ex-
pression of a part for the whole ; for at other times also [the Igvara may be con-
ceived as) resolving «I will lift up human beings.» In other words human
beings by attaining to Isolation are lifted up. It might be objected that this

! Anandi¢rania ed., p. 4811, not in the Bikiner MS. and may be
¥ See Vignu Purdna vi. 8. o gloss.
? The words “that is . . . resolving " are
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instruction in knowledge and right-living by one whose motive is compassion is
also well known to the followers of Kapila. In reply to this he says &«And likewise
it bath been said.» In this sense it hath been said by Paiicagikha the Master
(acarya). «The First Knower) is Kapila. The statement of Paificagikha the
Master with regard to the First Knower applies to the First Teacher in the succes-
sion [of teacher and disciple] to which he belonged ; and [this First Teacher] was
the First Liberated. But it does not apply to the Supreme Teacher who is free
from time-without-beginning., Of those who were the First Liberated and of those
[other] knowers who were at other times liberated, Kapila is for us the First
Knower [and the Firet] Liberated. And it is he that is the teacher, [but not from
time without beginning]. For it is revealed that even Kapila attained to know-
ledge, by the favour of Mahegvara only, just as soon as he was born. He whom
we call Kapila is accepted as being the [fifth]incarnsation of Vishnu. [It might be
objected that] Hiranyagarbha is the Self-existent [and thus he would be the First
Knower). [For]itisrevealedin the Veda'[that he was the First-born nnd ] that he
also acquired Barkhya and Yoga. [The reply would be that] this same Igvars,
the First Knower, the Self-existent® Vishou [is] Kapila. ‘“But [He is] the
Igvara of those descended from the Self-existent.” This is the point.

This same [Igvara is]—

a@. Teacher of the Primal [Sages] al

Him] there {8 no limitation[ bg ti]me.s o forasmuch as [with
No-one-doubts-that the Primal Sages are limited by time ; [but]
He to whom time does not apply, in so far as it might be a limiting
object, is the Teacher even of the Primal Sages. As He is perfected
(siddha) in that mode-of-existence (gati) which is perfection at the
commencement of the present creation, so He is to be recognized
[as being in this mode of perfection] at the beginning of past crea
tions also.

He now states the distinction between the Igv

saying «This same [I¢vara].» These wort!su:T‘:i(: :zﬁebfizar:;:];:‘t:z
transition to the satra. 26. Teacher of the Primal [Bages] also, forasmuoh
as [with Him)] there is no limitation by time. He explaing the sttra in the
words &No-one-doubts-that the Primal.® Time, however, & period of a hundred
years or some other period, does not apply, [that is] has no reference [to Him) in

1 Qvet. Up. iii. 4, iv. 12, vi, 18. this i
. 4, passage the term ‘ First Knower
8 If the reading be na sva° the meanin applies to Kapil
would be that although the Salg e:iI:lleel:t.O apila and not to the Self

exwstent iv the Fimt Knower, still in
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go far as it might be a limiting object, [that is] limiting motive. The mode-of-
existence of perfection is the attainment of perfection. This is to be recognized
as coming from the Sacred-Word. Such is the inner meaning,

27. The word-expressing Him is the Mystic-syllable
(pranava).

The Igvara is the objecc-expressed by the mystic syllable. Is the
expressiveness of this [Syllable] the work of [ordinary] usage (san-
keta), or isit permanent [and self-manifesting] like [the relation of]
the light to the lamp? The relation of this thing-to-be-expressed
to the expressive-word is fixed. But the usage [as determined] by
the Igvara declares this its fixed meaning. Thus the [actual] rela-
tion of father and son is permanent, but the verbal statement that
that man is this man's father is suggested [to the mind] by usage.
And the usage with regard to the relation between expressive-words
and things-expressed is made by [the Igvara] to serve with a dis-
tinct reference to the power of expression which they had in former
creations also. The authoritative sages maintain that the relation
between a word and an intended-object is eternal is so far as the
consensus (sampratipatti) [of successive generations of speakers]
is eternal.

In this same series [of antras] the Exalted I¢vara has been made known. Now
in order to make known the devotion [paid]) to Him he tells of the word-
expressive of Him. 27, The word-expressing Him is the Mystic-syllable
(pranava). He begina the explanation with the words «. . . the object-expressed.»
On this point he clears up [the topio] by setting forth for consideration the
opinion of others, [This he begins] by asking &Is the expressiveness.»
«Expressiveness® is ability to give information. For to others’ it seems as if
the. relation between word and intended-meaning is natural. [And] if this
object-intended is to be recognized as having an essence of such s kind when
it comes by usage from this word, then, whenever that [natural] relation does
not exist, that [object-intended] will not be manifested even by hundreds of
usages. For when a water-jar, which is capable of being made manifest by
a lamp, is not [there], then even with thousands of lamps it cannot be made
mapifest. On the other hand, the word young-elephant (karabhka), made by

! He refers to the Viiykkaranas, such as, (Rielhorn's edition), vol. i, p. 8¢,
for example, Patsfjali in Mah&bhisye
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usage to denote an elephant (v4rana) evidently gives information with regard to
an olephant.  As a result of this, one might say that expressiveness is made by
usage only. After reflection [as to whether the relation is accidental or eternal]
he determines what the author’s opinion is by saying «is fixed.» The import
would be this. All words are capable of naming intended-objects of all kinds of
forms. Thus the natural relation of them [i. . of words] to intended-objects of all
kinds of forms is most surely fixed. The usage, however, (as determined] by
the Igvara is both a manifester [of this natural relation) and a limitation. And
this [relation] has a word expressing it when the usage [as determined] by the
Igvara [is followed]; [but the relation suffers] corruption when the usage [as
determined] by the Igvara is not [followed]. This is the distinction. It is this
that be states in the phrase «But the'usage [as determined] by the Igvara.» He
gives an example when he says «Thus.» It is objected, ‘ A word is a product
of the primary-cause ; at the time of the great dissolution it tends towards the
primary causal state ; and its [expressive] power would slso be resolved [into
primary matter]. Then it would not be possible that the usage [as determined]
by the Great Igvara (mahegvara) should revive the expressive power [of such
a word] only as had been deprived of its exprassive [power] after having been
changed successively into [the different evolved forms of primary matter] begin-
ning with the Great [thinking-substance].’ In reply to this he says «in former
creationa.®» Although the word together with its expressive power passes into
the primary causal state of equipoise, when it appears again it does appear
endowed with the [expressive] power of that [word). Similarly a plant {«dbhijja),
utterly reduced to an earthly condition after the rains have [ceased] to fall,
[becomes as it was before] when sprinkled vigorously with the stream of water
let fall from the clouds. Therefore the Exalted One makes the usage conform to
the previous relation [of the word to the intended object]. Accordingly, in so
far 88 the consensus [of previous creations, which is the same as] the series
of similar modes-of-expression (vyavahdra), is eternal, the authoritative sages
(2gamika) maintain® that this relation is not absolutely eternal. But their point

is that it is imposqible without the help of the Sacred Word to aassert that the
usage was exactly of the same kind in other creations also.

Now, by the yogin who has recognized the power of the word to
express the thing,

a8. Repetition of it and reflection upon its meaning [should
be made].

The repetition of the Mystic Syllable, und reflection upon the
Igvara who is signified by the Mystic Syllable. Then in the case

1 Seo Patatijali, Mabh@Gbbyya (Kielhorn), vol. i, p. 8'* and 7"
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of this yogin who thus repeats the Mystic Syllable and reflects
upon its meaning, mind-stuff attains to singleness-of-intent. And

so it hath been said,!

“ Through study let him practise yoga ;
Through yoga let him meditate on study.

By perfectness in study and in yoga
Supreme Soul shines forth clearly.”
Having designated the Mystic Syllable he tells of the contemplation. 28. Repe~
tition of it and reflection upon its meaning [should be made]. He explains
[the sntra] by saying «OFf the Mystic Syllable.» Reflection is an absorption in
the mind again and again. What follows from this? He replies by saying
«the Mystic Syllable.» He sttains to singleness-of-intent [and his] mind-stuff
comes to rest in the One Exalted. In illustration of this he introduces a stanza
from Vynea (vdiydsiki gatha) byeaying And so.» The Igvara then gratifies him
by conferring upon him concentration and the fruit of concentration.

What else comes to him ?

29. Thereafter comes the right-knowledge of him who thinks
in an inverse way, and the removal of obstacles. Whatever
obstacles there be, disease and the rest, all these are removed by
devotion to the Igvara, and {the yogin] comes to & sight of his own
real self. He has the right knowledge which sees that es the
Igvara is a Self and is undefiled and undisturbed [by hindrances)
and isolated and exempt from accidents, so he: also is a Self
conscious [by reflection] of its thinking-substance.

‘What in addition comes to him? 28. Thereafter comes the right-knowledge
of him who thinks in an inverse way, and the removal of obstacles. One
is inverted who knows in an opposite way [to the ordinary person whose mind-
stuff flows out and becomes modified by objects]. One who thinks in that way
thinks inversely; [in other words] the [ordinary] man [still] under the condi-
tions of undifferentiated-consciousness (avidyavant). In such wise [the author]
demarks [such a one] from the Igvara who is free from undifferentiated-con-
aciousneas (vidydvant), and who is endowed with eternal superiority of the sattva.
Right-knowledge comes to the kind of thinking which is under the conditions
of undifferentiated-consciousness and which is inverted. A perception of himself
as he is in his own self comee to him.—(¢Obstacles> and <the removal> of them are

' Compare Vign. Pur. vi. 7. 88 f.; NE&radfya Pur, xlvii, 12-14.
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to be described [il. 82]. The words «Whatever...» give the exposition of these
[latter words). The word €own» [refers to his] soul (atman), that is, his self.
The word «self» (ripa) excludes all qualities attributed [to him] by undifferen-
tiated-consciousness. One might well say that devotion to the Igvara has the
lgvara as ita object ; how then can it apparently give a direct perception,
a thinking in the inverse way [upon one’s own resl self]? For this would
prove too much. In reply to this he says «as the Igvara.®» «Undefiled:»
not subject to origination or dissolution in so far as He is absolutely unchanged.
&Undisturbed» means free from hindrances. <«Isolated®» means beyond the
scope of merit and demerit [and] consequently €exempt from acecidents.®» &Acci-
dentz» are birth and length of life and kind of experience-[ii. 18].—Since a
homogeneity implies a certain degree of difference, he shows the difference
between [Selves in general] and the Igvara by saying «conscious [by reflec-
tion] of its thinking-substance.» In such wise the word <inverse> has been
described.—In the cise of two objects which are totally irrelevant to each
other, prolonged meditation on either one unfits one for a direct perception of
the other. Whereas prolonged meditation upon one object proves to be of
servico for the direct perception of another similar to it. Similarly the
study of one book proves to be of service for the acquisition of knowledge of
another book similar to it. As for (fu) immediate-perception (pratydsatti), it is
the cause of direct perception with regard to one’s own self, but not with regard
to another self. [Thus by meditating upon the I¢vara, we learn about our own
selves.] Thus the argument is cleared up.

But what are these obs!,a.cles? Those which distract the mind-
stuff. But what are these [that are distractive] and (va) how many
are they ! [He replies.]

80, Sickness and languor and doubt and heedlessness and
listlessness and worldliness (avireti) and erroneous peroeption
and failure to attain any stage [of concentration] and insta-
bility in the state [when attained]}—these distractions of the
mind-stuff are the obstacles.

There are nine obstacles, the distractions of the mind-stuff, These
appear together with the fluctuations of the mind-stuff. And they
are not found where the aforesaid fluctuations of mind-stuff are
not. Sickness is a disorder in the humours [of the body] or in the
gecretions or in the organs. Languor is a lack of activity in the
mind-stuff,. Doubt is a kind of thinking which touches both alter-
natives [of a dilemma}, so that one thinks  This might be so;
might not be so. Heedlessness is & lack of reflection upon the
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means of attaining concentration. Listlessness is a lack of effort
due to heaviness of body or of mind-stuff. Worldliness is greed of
the mind-stuff ; and its essence lies in addiction to objects of sense.
Erroneous perception is the thinking of misconceptions. Failure
to attain any stage is not attaining any stage of concentration.
Instability in the state [when attained] is the failure of the mind-
stuff to remain in the stage attained. If the concentrated stage
of development had been reached, [the mind-stuff ] would, of course,
have remained in it.—Thus it is that these distractions are called
the nine blemishes of yoga [and] the nine foes of yoga [and] the
obstacles of yoga. -

He asks a question by saying «what.» He gives the answer in genersl in
the words «Those which.® With regard to their kinds and their number he
asks «But what.» He gives the answer by the sdtra beginning with the word
30. Biokmess, Obstacles are nine. These are fluctuations of mind-stuff and
obatructive to yoga and opposed to yoga. Distractions of the mind-stuff are, of
course, so-called because sickness and the other [obstacles] distract [or] divert
the mind-stuff from yogas. He gives the reason for their being foes to yoga by
saying «Thess. .. together with.» First, in the case of doubt and of erroneous
perception, they are foes to the restriction of fluctuations from the mere fact that
they are fluctuations. And of those that are not fluctustions, such as sickness
and the rest,—these too are foes to it because they associate with fluctuations.
He explains the things intended, by the words beginning with &Sickness.p
The humours (dkatu), wind and bile and phlegm, are so-called because they
sustain (dharana) the body. A secretion is a special kind of mutation of nourish-
ment eaten or drunk. The organs are the senses (indriya). A disorder in them
is a state of defect or excess. A lack of activity is an incapacity for action.
Doubt is a kind of thinking which touches both? alternatives [of a dilemma].
Although tlrere is no difference between doubt and error (viparyasa) in so far as
both do not remain in the proper form of that [in respect to which they are
entertained), still, —by emphasizing the subsidisry difference, that is, the touch-
ing or not touching of the two alternatives [of the dilemma], the distinction in
this case [of doubt) is made clear. A lack of reflection is a lack of action. 'This
is about the aame as saying that it is & lack of effort with regard to this thing.
Heaviness of the body is the result of phlegm ; heaviness of the mind-stuff is the
result of famas. Greed is thirst. The stages of concentration are the Madhu-
matr and the other [three]. If after reaching & given stage [the yogin] should
deem himself sufficiently well off with only so much [progrees], there would be
s breach in the concentration ; and as & result of this there would be & retro-

} Compare NyKya-sttm i, 1. 28,



65) Varieties of distractions [—1. 32

gression even from that stage. An effort should therefore be made in such
& way that when [the yogin] has reached concentration, [the mind-stuff] should
be stable there.

3l. Pain and despondency and unsteadiness of the body
and inspiration and expiration are the accompaniments of
the distractions.

Pain proceeding from self [and] pain proceeding from living crea-
tures and pain proceeding from the gods. Pain is that by Wh}Ch
living beings are stricken down and for the destruction of which
they struggle. Despondency is agitation of mind due to an
impediment [to the fulfilment] of a desire. Unsteadiness of the bc->dy
is that which makes it unsteady [and] makes it tremble. Inspl_ra.-
tion is breathing which sips in the air which is outside. Expiration
is that which makes abdominal * air flow outwards. These are the
accompaniments of the distractions. These occur in one whose
mind-stuff is distracted. These do not occur in one whose mind-
stuff is concentrated.

Not only the nine obstacles but also pain and the other accompaniments of these
- [obatacles] occur to this [yogin]. 8o [Vyasa]recites the stra beginning with the
word 81. Pain. Pain is that which is to be felt as unpleasant. [Pain] pro-
ceeding from self is bodily by virtue of sickness, or mental by virtue of such
things as passion. [Pain} proceeding from living creatures is such as is
generated by tigers. [Pain] proceeding from the gods is such 8s is generated
by the baleful influence of planets, And this pain, inasmuch as living beings
in general would feel® it to be unpleasant, is to be rejected. Accordingly he
says &by which . . , stricken down.» The breathing which without volitional
action sips in the air which is outside (and] drinks it [or] makes it enter,—this
inspiration is opposed to emission (recakas), which is accessory to conocentration.
The breathing also, which without volitional action makes abdominal air flow

outwarde [and] expels it,—this expiration® is opposed to inhalation (prraka),
which is an accesrory to concentration.

Furthermore these distractions, the foes of concentration, are to

1 QOnly one M8. haa kogthyam. Yet as Bila- should not take place when the ter
rimse points out, the rule as given in mination yat is affixed to a stem signi-
Pupini v. 1. 8 (see 8iddhAnta K&umud], fying o member of the body.

third Nirpaya B@gara edition, 1004, * See Tarka-sathgrahs, § 67.
p. 265%) would require that the o;ddAi ? Recaka and pidraka are volitional ({i. 51).
] [l.o.l. l'v]
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be restricted by the same ! practice and passionlessness. Of these
[two), in summing up, he describes the object to which the practice
[applies].

33. To check them [let there be] practice upon a single entity.
To check them let [the yogin] practise his mind-stuff by making it
rest upon a single entity. But one whose mind-stuff is nothing
more than an idea Jimited to one object after another, and is
momentary (ksanika),—of this [Buddhist] the mind-stuff as a whole
is surely not single-in-intent and it is surely not distracted. But
if this [mind-stuff when single-in-intent] is withdrawn from all
[objects] and concentrated upen one [entity], then it may be said
to be single-in-intent [and] hence not limited to one object after
another. If, on the other hand,—{in the opinion] of him who main-
tains that the mind-stuff becomes single-in-intent as a stream of
similar ideas,—singleness-in-intent be a property of the mind-stuff
[conceived] as a stream, then the mind-stuff [conceived as] a stream
could not be a single thing, because [as he insists] it changes from
moment to moment. If however [it be maintained * that] single-
ness-of-intent is a property of an idea only in so far as it forms a
part of the stream, then—whether it consist in a stream of similar
ideas or in a stream of dissimilar ideas—it is all of it in nowise
other than single-in-intent, inasmuch as it is limited to one object
after another, and the fact that mind-stuff is distracted is unex-
plained. Therefore it may be said that mind-stuff is a single thing
[and] has many intended objects [and] is stable.

Furthermore if ideas accidentally related and different in nature
were produced by a single mind- stuff, then what a situation! One
idea would be the remembrancer of a thing seen by another idea ;
and one idea would. be later the experiencer of the latent-
impression of karma accumulated by another idea. Even if this
could in some way be harmonized * (samddhiya), it would surpass
[in falsity] the maxim of the Cowdung* a8 & milky preparation.

1 Bee d. 12. ¢ B¢e Colonel Jaoob's Handful of Popular
’ As, for example, by Dharmakirti, Maxims, Part 1, 2nd ed., p. 25, COom-
* This same word also has the menning of pare Sarvadargans sathgraha (Anande-

'concentrated . gramn ed.), p. 15%
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Moreover if the mind-stuff is to be [one idea after] another, then
[the Buddhist who holds this apinion] denies the experience of his
own self. How does the idea ‘I’ in such expressions as ‘I am
touching what I have seen’ and * I am seeing what I have touched’
inhere in one common (abheda) substrate-of-ideas, if all the ideas
have nothing in common? How could the idea ‘I am this un-
divided self’—which has a single idea [‘I'] as its object and which
persists in absolutely different mind-stuffs—become hypostasized
(derayet) in one generig substrate-of-ideas? The idea *1 am this
undivided self’ is knowable in one’s own experience. Moreover
the authority of a perception is not overthrown by [that of] any
other source-of-valid-ideas. Whereas any other source-of-valid-
ideas comes into use only by virtue of a perception. Consequently
the mind-stuff is one [and] has many objects and is stable.

He introduces a sttra which summarizes the meaning which he has been stating.
This he does by saying «Furthermore these.» Furthermore [that is] after the
meaning which he has been stating. The connexion [of the sentences] is that
he sums up by reciting this sntra. The reason why [the"distractions] must be
restricted is told in the words «the foes of concentration.» Although the words
beginning ‘ By devotion to the Igvara’ [i. 28] refer to practice only, still in this
‘case passionlessness must be deemed to be a co-operator with this [practice].
Accordingly he says «by the same two.» By the same two already character-
ized, by practice and by pasgionlessness, [distractions are] to be restricted. The
words «of these® [mean] of these two, namely, practice and passionlessness ;
the words «the practice®, that which is to be described next. 82, To check
them [let there be] practice upon a single entity. A single entity, that is, the
Igvara. For [He]is the subject-matter [of the discussion].—According to the
Destructionists the mind-stuff as a whole is single-in-intent, [that is] is not in any
degree whatsoever distracted. Consequently their teachings and their actions
subservient to their teachings are meaningless, as he says in the words «But one
whose.”» [He refers to one] in <whose opinion [the mind-stuff] is directed to
one object after another whether to one [at & time] or to more than one [at a
time]. Limited [in time), that is, present (samutpanna) only so long as the
intended-object is vivid (abhdsa), [and] ending just there [and] not going else-
where.  Why not first take the foremost intended-object and afterwards taks the
next object?’ 1In reply he says «and is momentary.» Inasmuch as a moment
is indivisible, it cannot have [within itself] the relation of before and after. In
our system, however, since mind-stuff is not momentary; and since it can be
stable with regard to its object, whether this be one or many ; and since at each
moment, in o far as one object is taken and another left,—[mind-stv{f can be)



i. 32— Book I. Concentration or Samddhi [68

distracted. bonsequently, by removing the mutations of distraction, singleness-
of-intent may be imposed [upon the mind-stuff]. That the teaching and the doing
of this is not futile, is stated in the words €Butif.» He sums up by saying «hence
not.» He sots up for refutation a Destructionist (vainagika) by the words «on
the other hand . . . who.®» The meaning is that there shall be no attempt to
impose singleness-of-intent upon a mind-stuff that is single and momentary. But
in the case of’a mind-stuff in serial order that is from time without beginning and
that is not momentary, distraction will be removed and singleness-in-intent will
beimposed. He takes up these two alternatives and shows the faults [¢f the one]
bysaying «of him.» In his system, if singleness-of-intent is to be the property of
the mind-stuff conceived as a stream or of a serial-order of mind-stuff, then the
stream of mind-stuff is not a unit and is not persistent in the presented-idesas as
they successively arise. 'Why [is this so]? Because in your system whatever is
at all is all of it momentary, and there is nothing not momentary: this is the
point. He takes up the other alternative in the words «If however.» A pre-
sented-idea which is a portion of [this whole] subjective (sarvrta) stream might
be real. For this reason the singleness-of-intent with reference to this presented-
idea would be a property [belonging to a portion of the stream] [and] to be
obtained.by an effort. He shows the fault [in this alternative] by saying «all of
it.» Accordingly in so far as it has the form of real being, it is—since it
[must] be limited to one object after another [and] because it therefore arises
during the vividness (abhasa) of the object-intended by this (yat) {presented-idea]
and because it is finished during this [ moment of vividness]—single-in-intent only.
And thus the fact that mind-stuff is distracted remains unexplained. While it
is to remove this [distraction] that singleness-in-intent is imposed. He sums
up by saying «Therefore.» Hence also mind-stuff is one and has many objects
and is stable as he explains by saying «Furthermore if.» For just as Chaitra
cannot be he who remembers the book read by Maitra and just as Chaitra cannot
be the enjoyer of the fruit of the latent-impressions of karma, heaped up by Maitra,
with which he has had no connexion, whether meritorious or bad, so likewise
something seen by one presented-idea cannot be remembered by another presented-
idea ; nor can thefruit of a latent-deposit of karma heaped up by one presented-idea
be experienced by another idea. [The Destructionist might reply that his doctrine
of momentariness) does not prove too much, provided we add the qualification
‘if there be a relation of cause and effect’. For in such cases as the funeral-
sacrifice (;raddha) and the vaigvanari sacrifice (igti) [at the birth of a son] we find
that the fruition [of the sacrifice] passes [in the one case] to the father and
mother and [in the other case] to the son, whereas none [of the three] is the
actual agent’ [in the sacrifice]. Or [again] in such cases? as that of the [bitter]

! In the ¢raddha the son sacrifices for the of the twn sacrifices is found in the
benefit of the father; in the oiigvanars, Bhisya on Jiimini-sutra iv. 8. 38,
the father for the son. For the latter ? This seems to refer to Kumiirila's refuta-
see Taittiriya Ar. ii. 6. A di<cussion tion of the Buddhists in Clokaviiritikn,
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mango-seeds that have been nourished with sweet juices [we see] that the fruition
by an indirect process must become sweet. [Thus the effort o.f one moment.ar.y
idea could find its result in another idea single-in-intent and indlrectl): related to it
through a serial-order.] In reply to this he says «Even if this could in some way
be harmonized.®» The connexion of thought is this. What shall we say is tl?e
difference between ideas resident in one serial-order and different ! ideas resident in
another serial-order, so that—when [something] has been experience.d or '-w'hen
[some) latent-impression of karma has been heaped up by anidea resident in one
serial-order—{another )idea belonging to the aame serial-order should be the one to
remember or to enjoy it and not an idea belonging to a different serial-order? For
this that we call & serial-order is not such a [materially] real thing that i't oou!d
[as such] distinguish the unit-in-the-serial-order (santanin) from [ideas] resident in
other serial-orders. Furthermore an imaginary distinction cannot consistently
exert activity. Surely the Brahman-boy cannot cook with fire that he imagines to
be present. Moreover the relation of cause and effect is also—nothing that_ls
[materially] real [in this case of the two ideas, one of which appears in a series
after the other has disappeared]. Because it is impossible that there should be in
the present time a substrate for two things which are not co-existent, just as
there cannot be [a substrate] for two things [separate in space] like the left
horn and the other horn which do however coexist [in time]. For the past and
the future cannot function as the present by being-partially-in-relation-and-
partially-out-of-relation® (vyasaij) [since momentarinessis by hypothesisassumed].
Consequently ideas are not under the limiting-conditions either of a serial-
order or of & causal relation which is a part of their being ; [and], because they
are real, they cannot, in so far as there are no reciprocal contacts, be dis-
tinguished from other ideas whether resident in the same serial-order or in other
serial-orders. This same line-of-reasoning is continued by an allusion to the
cow-dung and the milk; cow-dung is milk, because it is a product of the cow,
like milk, which both sides admit [to be a product of the cow]. [The Buddhist
argument] «surpasses’ this [in falsity ] because it is superior [in falsity] even to
this [line-of-reasoning] in so far as it has the false appearance of being a line-of-
reasoning.—And this [system of ours] cannot be charged [with the fault of]
destroying® what has been accomplished and accopting what has not heen
accomplished. For [we hold that] it is mind-stuff that is the agent of actions;

pp- 262 and 267 (Chowkambha ed.).

and is not completely in any one. See
Compare Dela Vallée Poussin's Le Boud-

Nyayakoga s.v, rydsefiga and contrast

dhisme,1902, page83, notes 177and 178. it with its opposite ekaparydptatea.

! Reading bhinnapratyayinim with the ¢ Bee Bhiskarodaya (Nirn, Sag. ed.), p. 49%,
Bombay Sanskrit Series edition and The charge by the Buddhist is that the
with the Bikaner MS. Yogn system assnmes a common sub-

2 This word is omitted by the two texts stance for the thinking-substance as
just mentioned and ca is ineerted causal agent and for the Self ns ex-
before karmagayasya. periencer. Whoreas the Yoga system

? That which is in several simultancously iteelf denies such u commun wubstrate.
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it is this [mind-stuff] that is connected with the pleasures and the pains
generated by these actions. For the mind-stuff when changed [by receiving] the
image (chdya) of the intelligence experiences pleasures and pains. Hence the
supposition that experience in the Self is because of the assumption (graha)
of an identity of the mind-stuff and the Self. Such is the very nature itself of
these [mental pleasures and pains), which originate in dependence upon their
own causes,' that they themselves remember and experience later the conse-
quence, while others? do not [remember]. And the very-natures [of these
mental pleasures and pains] ought not to be an injunction (niyoga) so that one
says ‘Let this be o’ or ‘Let this not be so’, nor should it be a question
(paryanuyoga) so that one asks ‘ Why is_this not so ? '—To him who will not be
satisfied with what has already been said he speaks with the words «Moreover
. . . his own self.» The idea ‘I’ is bound up with the mind-stuff which is not
distinguished [from the idea] and is the substrate of experiences and of memories
of experiences that have qualities of originating and of ceasing, however' varied
they may be. How can [this idea] be attached to ideas that are absolutely
distinguished from itself? It might be objected that—inasmuch (@) as there is
a distinction between the two causes 1. the process-of-knowing [in direct percep-
tion] and 2. memory, and inasmuch () as there is a coherence (szmsarga) of the
two contradictory qualities of immediate-perceptibility and of° mediate-percepti-
bility —the so-called recognition [that this was that] (pratyabhijiiana) is not a
singleidea such that there could be a unity of the mind-stuff which contains these
(contradictory] ideas. For this reason he says «in one's own experience.» The
objector might reply that ‘ 1. the distinction between the two causes and 2. the
coherence between two contradictory causes have been mentioned as inhibiting
this [one’s own experience]’ In reply to this he says «Moreover . .. of a per-
ception . . . not.» The totalities-of-causes (sdmagri) do not remain distinct,—
on one condition only, that they are reduced-to-terms (anusdra) of perception.
And [that the totslities-of-causes do not remain distinct] is not contradicted by
the fact that the qualities are immediate-perceptibility and mediate-perceptibility,
—this is shown to be consistent in the Nynyakanika. And the action of objecta-
intended by a [mind-stuﬁ] that is not momentary is shown to be consistent in the
Nyayakaniki® and in the Brahmatattvasamiksa Thus all is made clear.

Of which [stable mind-stuff] this purification* is enjoined by the
gystem. By what means is this ?

! Compare CiiinkarabhBgya ii. 2. 21 (Nim. buok called Vidhiviveka, the second is
Sag. ed., 1904, p- 457, last line). @ gloss on the Vedanta work called
* It is the agent himself thot has the Brabma-siddhi, The first has been
experience of the consequences. published in Benares by E. J. Lazarus,
? Both thesc books are in Vicaspatimigm's first in the Pandit (1907) and later as
own liat of his worke which he gives A separate volume.
at the close of the Bhiimati-vyikhya ; Sce pp. 80" und 84'" (Calc. ed.).

the firel s A gloss on the Mimansed
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33. By the cultivation of friendliness towards happiness
and compassion towards pain and joy towards merit and
indifference towards demerit [the yogin should attain] the
undisturbed calm of the mind-stuff.

Of these ! [four] he should cultivate friendliness towards all living
beings that have reached the experience of happiness; compas-
sion towards those in pain; joy towards those whose character
is meritorious ; indifference towards those whose character is
demeritorious. When he thus cultivates [friendliness and the rest]
the white ? quality [of karma] comes into being [within him].
And then the mind-stuff becomes calm ; and when calm it becomes
gingle-in-intent and reaches the stable state.

Because one whose central-organ is unpurified and full of such [feelings] as
jealousy cannot successfully (sarmpatti) effect concentration and the means of
concentration, he proceeds to set forth the means of [securing] undisturbed calm
of the mind, which are hostile to such [feelings] as jealousy. This he does
by saying «Of which [stable mind-stuff] this.» In other words, of which
stable mind-stuff this is the purification. The satra begins with the words
83 . .. friendliness and compaseion and ends with'the worda undisturbed
calm . . .. When towards those who are happy the mind-stuff® cultivates
friendliness, that is, cordiality4, [then] the taint of envy ceases. When
towards those who are in pain [the mind-stuff] cultivates compassion, that is,
a desire to destroy pain in another as if it were his own, [then] the taint of a
dosire to injure others ceases from the mind.® When towards living-creatures
whose disposition is meritorious the mind cultivates joy, that is, gladness,
[then] the taint of jealousy ceases. 'When towards those whose disposition is
demeritorious, the mind cultivates indifference, that is, neutrality, [then] the
taint of wrath ceases. And then, after the qualities (dharma) made of rajas and of
tamas have ceased, the white quality made of satfva comes into being. One may
say that he becomes endowed with a superiority of sattva. When there can-
properly-be-said-to-be (paksa) a restriotion of the fluctuations, his Jm'.nd-stuﬂ‘,
! These form the chapter on the Brahma ° Medhatithi on Manu, in a characteristi-

vibares in the Visuddhi-Magga. cally Schopenhaurian frame of mind,

? Compare the statements in iv. 7 on white informs us that friendliness is the
and black karma ; and in ii. 18 on the absence of aversion (deessbhdoa) and
rise of white karma. not an attachment to ome’s friends.

3 This construction is a good instance of For that would be bonduge, Similarly
dmo xowoi (kdkdkgi). Jjoy ie the cessation of grief but not

¢ This form (sduhdrdam) does not seem to positive gladness. Because that would
accord with the examples given in be the result of passion. SeeBalardma's
Siddhanta kdumudi on vi. 3. 52 (Nirp. notet p.77 (Calc.ed.). 1have nottraced

Sig. ed., 1904, p. 207*). the passage to Medhatitbi-bhatta.
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because its true nature is undisturbed calm, becomes undisturbedly calm. And
when undisturbedly calm, by means which are to be stated,! it becomes single-
in-intent and gains the stable state. But if there be no cultivation of friendliness
and the other [feelings] these means are not adequate for stability.

84. Or [he gains stability] by expulsion and retention of
breath.

Expulsion is the ejection of the abdominal air through the aper-
tures of the nose by a special kind of effort. Retention is restraint
of the breath.—<«Or> by these two he should attain to a stability
of the central-organ.

He now states these means of [obtaining] stability.

84. Or [be gains stability] by expulsion and retention of breath.

The word <Or) signifies that there is a choice with regard to other means [now]
to be atated, but not with regard to cultivation of friendliness and of the [other]
feelings; because [the alternatives now mentioned] are in addition to that
[cultivation]. He explains the expulsion by saying «of the abdominal» By
a specidl kind of effort, described in books of Yoga, by means of which the
abdominal wind is gradually emitted through the apertures of the nose. He
explains retention by saying «Retention is restraint of the breath.’» It is the
restraint of that portion of the abdominal wind that is emitted breath ; it is the
keeping of it outside ; it is, on the other hand, not allowing it to enter suddenly.
By these two, the expulsion and retention of wind, his body becomes light and
his osntral organ gains the stable state. In this [sntra] we have to supply
(akrs) the word ‘stability’ from the phrase ‘comes into a relation of stability’
found in the next sttra; and this is to be connacted with the words ‘should
attain’ as is understood from the context (artha).

35. Or [he gains stability when] a sense-activity: (pravrtti)
arises connected with an objeoct [and] bringing the central-
organ into a relation of stability.

The consciousness of supernormal (divya) odour in one who attends

fixedly to the tip of his nose is sense-activity with odour [as object];
on the tip of the tongue, the consciousness of supernormal taste; on
the palate, supernormal colour; on the middle of the tongue, the
consciousness of touch ; on the root of the tongue, the conscious-
ness of sound. These sense-activities when arisen bring the mind-
stuff into a relation of stability [and] dispel doubt and become a

way of approach to concentrated insight® Thus sense-activity
! Book ii. 1f. * Compare i. 20.
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with regard to the moon or the sun or planets or gems or [the
rays of] a lamp or similar objects, when it arises, should be
regarded as being connected with an object. For although the
true nature of thmgs as they really are! becomes accessible by
means of the various sciences and by inferences and by the
instruction of masters,—since these [means] are adequate to
inform us of the things as they are,—still, so long as any part
whatsoever has not become consciously knowable by the appro-
priate organ, the whole seems mediately-perceived. And the
thinking-substance is not made to arise firmly with regard to
such subtile intended-objects as Release. Therefore [if] only for
the sake of reinforcing books and inferences and the instruction of
masters, some one particular thing must necessarily be made an
object of perception. Then after a portion of the intended-object
as taught by these [three means] hus been made the object of per-
ception, the whole, even unto such an exceeding subtile object as
Release, is thoroughly believed. For precisely this purpose the
purification ? of the mind-stuff is enjoined. If there are fluctua-
tions unrestrained [as contrasted with this portion], then, when the
Consciousness of being Master with regard to these has been pro-
duced, [the mind-stuff] would be adequate to effect a perception of
these various intended-objects. And this done, [the yogin] will
without hindrance acquire belief [and] energy [and] mindfulness
[and] concentration [i. 20).

He tells of another means for stability. 85. Or [he gains stability when]
a sense-aotivity (pravrili) arises comneoted with an object (snd] bringing
the central-organ into & relation ot stability. He explains by saying «in
one who attends fixedly to the tip of his nose.» In one performing fixed-
attentions [and] contemplations [and] concentrations there arises, as & result
of succees in these, that direct-perception which is a supernormal consciousness
of odours, Similarly [what is said] is applicable to the other sense-activities
also. And this is to be believod on the strength of the authoritative-word?
and not from probsble-reasonings (upapattitas). An objection, ‘This may be

! This word yathdbhita is thought by Mm. here is another proof of the intimate
Rbys Davids to be ‘specifically and connexion betwcen the Yoga system of
uniquely Qotamic’. (C. A. F. Rhye philosophy and Buddhism,

Davids: Seeing Things as they Really 2 See also above, p. 70 eng, or text, p. 77*
are, in Buddhism, vol. i, no. 9, p. 382, (Calc. ed.).

March, 1904.) The fact that it occurs * Compare Maitri Up. vi. 20.
10 [I.O.II. 11]
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so. But of what use is this kind of fluctuations which are of no service as
regards Isolation?’ In reply he says «These.» These fluctuations, when
once arisen, in a very short time bring the mind-stuff into a relation of
stability with the object whether it be the Igvara or the discriminative
discernment. Another objection, ‘How could a fluctuation in relation to
one object bring [the mind-stuff] into a relation of stability with another
object?’ In reply to this he says «dispel doubt.» It dispels [that is] it
removes. Consequently [it becomes a way of approach] «to concentrated
insight.» By the word «Thus®» he shows by analogy that other fluctuations
also, which are taught in the revealed word, can be made objects. If it be
objected, ‘ Whence can there be a -doubt with regard to matters made known
by the revealed word and by other [authorities),” he replies with the words
«For although» For Yoga is based upon ‘belief. And when a portion of
the intended-objects taught is made the objeot of perception, contemplation
and the other [states] which are based upon this [belief], follow for him
without obstruction.

86. Or an undistressed [and] luminous [sense-activity when
arisen brings the central-organ into a relation of stability].
The words ‘sense-activity when arisen brings the central-organ
into a relation of stability ’ are supplied from [satra 35]. This is
that consciousness of the thinking-substance which occurs when
[the yogin] fixes his attention upon the Lotus of the Heart. For
1. the sattva of the thinking-substance becomes resplendent and
[all-pervasive] like the air (@kdga). By skill in keeping [his central-
organ] stable in this [Lotus], this sense-activity, because resplen-
dent as the sun or the moon or planets or gems, becomes trans-
formed in appearance. Thus 2. his mind-stuff comes to a state of
balance with regard to the feeling-of-personality and becomes wave-
less like the Great Sea [and] peaceful [and] infinite [and] the feel-
ing-of-personality and nought beside. With regard to which it has
been said ! “Pondering upon this self which is a mere atom, one is
conscious in the same way as when one is conscious to the extent
that one says ‘I am’” This undistressed sense-activity is of two
kinds: 1. in connexion with an object, and 2. the feeling-of-per-
sonality and nought beside ; [and] is called luminous. By means
of which the mind-stuff of the yogin gains the stable state.

! Garbe (Feetgruse an Roth, p. 78) from not however refer to a particolar state
this fragment infers a doctrine of the only of the self ?
atomic nature of the eelf. Might it
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86. Or an undistressed [end] luminous [sense-activity when arisen brings
the central-organ into a relation of stability]. Without distress means
freed from pain. Luminous means something having lumination. Luminous
in the form of [casting] radiance upon the Lotus of the Heart.» That lotus
eight-petalled which is situated with head downwards between the abdomen
and the thorax, he should turn, by the force of an emissive restraint of breath,
head upwards and fix the mind-stuff attentively upon it. In the middle of
this [lotus] is the circle of the sun [and] the letter A [and] the locus of the
waking-state. Above it is the circle of the moon [and] the letter U [and]
the locus of sleep. Above this is the circle of fire [and] the letter M [and]
the locus of deep-sleep. Above which is the highest, whose essence is the
air [and] the prolonged nasal (brakma-nada) [and] the locus of the fourth
[turiya) state [and] & half-measure. [All this] the knowers of Brahma relate.
In this [Lotus), that is, in the pericarp [of the lotus], is the tube (nad) of
Brahma, with upturned face, and reaching to the circle of the sun and the
other[circles). And upward from this there extends the tube called Sushumna.?
This passes through the outer circles also beginning with that of the sun.
Now this [tube] is the locus of the mind-stuff. And by fixing attention upon
this [tube] the yogin acquires in addition the consciousness of mind-stuff.
After showing the consistency [of his statement] he indicates what the appear-
ance of the consciousness of the thinking-substance is by saying «For 1. the
sattva of the thinking-substance.®» The words «like the air (akara)» describe
its pervasive character. It takes various forms, it is transformed into the
appearance [ that is] into the form of the splendours of such [bodies] as the sun.
And here thinking-substance (buddhi) is understood to be the central-organ
(manas) and not the Great Principle (mahat-tattva). Moreover, placed in the
Sushumni and produced from the personality-substance which is itself evolved *
(from sattva), it has an abundance of sattva; for this reason its luminosity is
emphasized. Furthermore, in 8o far as it is concerned with various objects,
its pervasiveness is aleo established. Having shown the state of balance
(samdpatti) with regard to the central-organ, an effect of the feeling-of-per-
sonality, he describes what the state-of-balance is in itself with regard to the
feeling-of-personality by saying «Thus . . . comes to a state of balance.»
&Peaceful® [that is] that from which the waves of rajas and tamas have passed
away. <«Infinite» is all-pervading. «The feeling-of-personality and nought
beside® is a form in which the splendowrs of various kinds do not reoeccur.
He makes his own opinion accord with another authoritative-work (Ggama)
by saying «With regard to which.» With regard to which this has been
said by Paileacikha. It is called an atom because it is hard of access [to
knowledge]. The self has the personality-substance as its basis. Pondering
(that is] reflecting [upon it], one knows in the same way as when one knows
‘Iam’. An objector says, ‘ This may be true that the luminous [sense-activity]

1 See Mand. Up. 9. ! So MSS., not sugumnd., ¥ Sec Sath. Kar. xxv.
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assumes various forms of splendour, but how can the luminous [sense-activity]
assume tae form of the feeling-of-personality and nought beside?’ In reply
to this he says «This . .. is of two kindse.”» The point is that the sense-of-
personality is itself, when cleansed from the defilement of rzjas and tamas,
lumination. He states also the consequences of the two-fold luminous [sense-
activity] by saying «By means of which.»

37. Or the mind-stuff [reaches the stable state] by having as
its object [a mind-stuff] freed from passion. Or influenced by
having as the supporting-object a mind-stuff freed from passion,
the yogin's mind-stuff reaches the stable state.

87. Or the mind-stuff [resches the stable state] by having as its objeot
[8 mind-stuff] freed from passion. Those freed from passion are Krsnadvai-
payana® and certain others, Mind-stuff is affected by having as the supporting-
object the mind-stuff of these.

388. Or-[the mind-stuff reaches the stable state] by having as
the supporting-objeot a perception in dream or in sleep. Or,
assuming that form which has as its supporting-object either a
perception in dream or in sleep, the yogin's mind-stuff reaches the
stable state.

88. Or [the mind.stuff reaches the stable state] by having as the support-
ing-object a perception in dream or in sleep. For when in his dream he
adores the Exalted Mahegvara’s image which abides within a sequestered forest
and seems as if it were sculptured out of the moon's orb ; [and]its members and
limbs are soft as lotus stems; it is made of precious moonstone-gems and
festooned with garlands of exceeding fragrant jasmine and Malatr flowers;
it captivates the heart.—When in the very [act of adoration] he awakens with
mind in undisturbed calm ; then, reflecting upon that same [image] which had
become the object supporting the perception in his dresm, while his central-
organ is identical in form with that [object], his mind-stuff reaches a stable
state in that very [condition].—And sleep in this case is to be understood as
having the quality of sativa. Of which sleep, when be wakes, he has the
connecting-memory ‘I slept well’. For in this sleep his central-organ has
becume single-in-intent. And to this extent only [that is, in a sleep tainted only
in 8o far as it refers to some saffva aspect of & thing] the knowers of Brahma

! Foran illuminatinginstance,see Hopkins, ? See Garmkara BhasyaNirn.Sag.ed.p.782,
Yoga-technigue (1901), Journal Am. CompareTelang, Journal ofthe Bombay
Oricntal Soc., vol. xxii, pt. 2, p. 356-7. Br. RAS,, vol. xvi (1885), p. 186,
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tell us that the form of Brahma is in a state of deep sleep.—Moreover, since
perception severed from the object to be perceived cannot come within the
range [of the sense-organs], lie brings that object also which is to be perceived
within the range [of the sense-organs].

39. Or [the mind-stuff reaches the stable state] by contem-
plation upon any such an object as is desired.

Let [the yogin] contemplate whatever object he desires. Having
reached stability there, the mind-stuff reaches the stable state
elsewhere also.

89. Or [the mind.stuff reaches the stable state] by contemplation upon
any such an object as is desired. Why say more? Whatsoever [object] is
desired, [let him contemplate] just that, whichsoever particular deity it be.

40. His mastery extends from the smallest atom to the
greatest magnitude.

The mind-stuff entering into a subtile thing reaches a stable state
which extends to the smallest atom; entering & coarse thing it
reaches a stable state which extends to the greatest magnitude.
This freedom from obstruction of his, while advancing in this way
to both of these kinds of limits, is complete mastery. So the yogin's

mind-stuff filled full ef mastery needs not again the purification
perfected by practice.

But how is the becoming one's self (atmibhiva) to be understood as being
a stable state? 1In reply he pays, 40. His mastery extonds from the smalleat
atom to the greatest magnitude. He explains by saying &into a subtile
thing.» Summarizing the meaning given above he tells the meaning of the
word <mastery> by the words «both of these kinds.» Hae tells of the secondary
results of mastery by saying «So . . . of mastery.»

Now when the mind has reached stability, what is the balanced-
state (samdpattr) as such (svaripa) and (vd) as directed to an
object? This is told [in the sitra].

41. [The mind-stuff] from which, as from a precious gem,
fluctuations have dwindled away, is, with reference either to
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the knower or to the process-of-knowing or to the object-to-
be-known, in the state of resting upon [one] of these [three]
and in the state of being tinged by [one] of these [three], and
[thus] is in the balanced-state.

The meaning of the words <from which . . . . fluctuations have
dwindled away> refers [to the mind-stuff] of which the presented-
ideas have come to rest. He takes as the example the words s
from a precious gem.>* Just as a crystal is tinged by the various
colours of the different things next to which it lies and appears as
having the form of the coloured (r@pa) thing-next-to-which-it-lies
(updgraya), so the mind-stuff is influenced by referring to the
object-to-be-known and comes into a state-of-balance with the
object-to-be-known and appears as having the form of the object-to-
be-known as it is initself. Influenced by a subtile element it cones
into a state-of-balance with the subtile element and seems to be
the subtile element itself. Likewise, influenced by referring to a
coarse [element] it comes into a state-of-balance with a coarse form
and seems to have a coarse form. Similarly, influenced by particu-
lar things of the world it comes into a state-of-balance with the
particular thing of the world and seems to have the form of the
world. An analogous situation would be found to exist also with
reference to the processes-of-knowing, [that is] in the organs of
sense. Influenced by referring to a process-of-knowing it comes
into a state-of-balance with the process-of-knowing and appears as
having the form of the process-of-knowing as it is in itself. Simi-
larly, influenced by referring to the Self as knower it comes into a
state-of-balance with the Self as knower and appears as having the
form of the Self as knower. Similarly, influenced by referring to
a liberated Self it comes into a state-of-balance with the liberated
Self and appears as having the form of the liberated Self. Thusit
is that the mind, which is like a precious gem, in the state of rest-
ing upon [one] of these, upon the knower or upon a process-of-
knowing or upon the object-to-be-known [that is] upon the Self or
a sepse-organ or an element, (and which 18] in a state of being
tinged by [one of] these, [that is] while resting upon [one of] these,

! Corupare Gakunigla, First prose speech after ii. 7 (Pischel, p. 1231),
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changes into their form—this [mind] is said to be in the balanced-
state.

Thus the means for stability of the mind-stuff have been stated. The mastery
of that mind-stuff which has reached stability has also been shown. Now
a question is asked, ‘When the mind has reached stability, what object bas
[concentration] conscious [of an object] and what is [concentration] itself?’
This he asks by saying &Now.» Referring to this he introduces the next
satra by saying «This is told.» He recites the sutra 41. [The mind-stuff]. ...
as from & precious gem....the balanced-state. He explains this by the
words «dwindled away.®» The mind-stuff from which such fluctuations as
sources-of-valid-ideas, when they are of rajas or of tamas, have dwindled away
as a result of practice and of passionlessness, The explanation of this is
&of which the presented-ideas have come to rest.» In this manner it is stated
that the salfva of the mind-stuff, which is naturally pure, is not overpowered
by the rajas and the tamas. He makes the example clear by saying &Just aa»
— «The thing next to which it lies» is the limiting condition, such ss the
hibiscus flower.—«Influenced by®» means changed into its likenesa It
appears 8s if marked by the form of the red or blue or other colour which is
peculiar to the thing next to which it lies. He applies [the illustration] to the
thing illustrated by saying «eo. . .. the object-to-be-known.» It is influenced
by, [that is] it penetrates into, the object-to-be-known to which it refers. In
this way he distinguishes the object-to-be-known from the knower and from the
process-of-knowing. [The mind-stuff] covers over its own peculiar form as inner
organ and comes into a state of balance with the object-to-be-known ; or it might
be eaid that it seems to change into an objective state of being known. As
a result of this it appears as having the form of the object-to-be-known as it is
in itself. Influence (upardgaf comes only from an object-to-be-known. [This]
be subdivides into subtile and into coarse [forms] by saying «a subtile
element.» The particular things of the world are evidently those with an
animate nature, for instance, cows; and those with an inanimate nature, for
instance, wut,er-jam._' In accordance with this it has been shown that there are
two ocoucentrations : that accompanied by deliberation [upon coarse objects];
and that accompanied by reflection [upon subtile objects] When he saya
&An analogous situation .. .. also with reference to the processes-of-knowing,
[that is] in the organs of sense® he means that sense-organs are processes of
knowing in that by them intended-objects are known. He makes the same
clear by saying «referring to a process of knowing.» Since the process of
knowing is itself that to which it refers, it is influenced, [that is] permeated,
by this. It covers over its own peculiar form as inner organ and seems to be
changed® into a process of knowing, as if it were an outer organ. Having
described in this way [the concentration] accompanied by joy, he tells of that

1 The coemological analogue is found in iii. 26, p. 240, last line" (Calc. ed.).
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accompanied by the feeling-of-personality by saying «8imilarly ... the Self as
knower.”» Because the Self as Knower is the locus of the feeling of personality :
this is the point. Since there is no distinction hetween Selves, released Selves,
like Quka® and Prahlada, as objects of concentration, must be included as being
described by the words «Similarly...released.’» Coming to a close he explains
the words <resting upon [one] of these [three] and in the state of being tinged
by [one] of these three> by saying «Thus it is that.» The mind-stuffs sattva
freed from the defilement of the rajas and famas [aspects], by virtue of the
purification by contemplation, rests upon [that is] fixedly attends to one of
these, either the knower or the process-of-knowing or the object-to-be-known.
“This state of being tinged by [one] of theas [three], [that is] taking the form
of [one] of them, is called the balanced-stats; in other words, Yoga with the
distinguishing-characteristic of being conscious' [of an object].—And here the
order of words in the sitra <Knower or process-of-knowing or object-to-be-
known> need not be heeded since it runs counter? to the order of objects-
intended [as given in experience). Similarly, in the Comment also, the clearing
[of the statement with regard to the concentration upon] the subtile elements
a3 being the first [in the order of statements] is not to be respected. Thus all
becomes satisfactory.

42, Of these® [balanced-states] the state-balanced with de-
liberation is confused by reason of predicate-relations
between words and intended-objects and ideas.

For example, although the word* ‘cow’ and the intended-object
“cow’ and the idea ‘cow’ are things distinct from each other, one
finds that in the process-of-kriowing they are undistinguished.
When these are distinguished from each other, the properties of
words are of one kind, the properties of objects-intended are of
another kind, [and] the properties of thoughts are of another kind.
Thus the levels-of-existence (panthan) are distinct. If now a
yogin has come into a state of balance with one of these [objects in

! The Vedanta books place Guka in the suc- p- 1° (Kielhorn'sedition),and the elabo-
cession between Vyaea and Gaudapada, rate discussion in Vacaspatimigra's
* See the discussion by Jacobi: the Dates Tattvabindu in which he contragts two
of the Philosophical Siitras, JAOS,, different theories of the Vaiyakaranas
vol: xxxi (1911), p- 26. (Bhartrhari in bis Vakyapadiys and
3 Rijendra Lala Mitrs apparently omits Viatsyayana) with three schools of
this word from the sfitra in his edition Miminsakas (1. followers of Upavarga,
of Bhojarija’s Réjamartanda (1883). such as Qamkara, 2. Prabhakars, 8.

¢ Compare Patafjali: Mahdbbdsya, vol. i, Kumirila).
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the predicate-relation], and if such an intended-object as ‘cow’
strikes upon his concentrated insight, and if it comes to him
permeated with predicate-relations between words and intended-

objects and ideas, then that confused balanced-state is said to be
«with deliberation.s

The balanced-state in general has been described. B »clnssiﬁéntion into sub-
divisions there are four kinds of it : deliberative and super-deliberative, reflec-
tive and super-reflective. Of these [four] he describes the state-balanced in
deliberation [upon a coarse object] in the sutra beginning with the words 42.
Of these and ending with the words balanced-state ... <Of these> [that is]
from among these halanced-states it is the state balanced in deliberation that is
to be understood. Of what kind is this [balanced-state] ? Although in reality
diverse, wordsand intended-objects and ideas have predicate-relations because the
words and the other [two] are attributed the one to the other. And the predi-
cate-relation represents the diversity that there is in one thing and the identity
that there is in diverse things. Consequently [the balanced-state] is confused
or mixed with predicate-relations between words and intended-objects and ideas.
‘When he says «For example . . . the word ‘ cow *» it is evident that there is a
predicate-relation which identifies the word with the intended‘object-andthe
idea, both of which have been appropriated by the [word] ‘cow’. 'When he says
&the intended-object ‘cow ’» it is evident that there is a predicaterelation
which identifies the intended-object with the word and the idea, both of which
have been appropriated by the [intended-object] ‘ cow . When he says «the idea
tcow " it is evident that there is a predicate-relation which identifies the idea
with the word and the intended-object, both of which have been appropriated by
the [idea] ‘cow’. .Thus in ordfnnry life it is evident that, although word and
intended-object and idea are distinct, in the process of knowing they are not dis-
tinguished. If in the process of knowing they are not distinguished, why then
should there be any distinction ? In reply to this he says K When these are dis-
tinguished.®» When in accordance with methods of agreement and difference
they are distinguished Ly experts, then 1. properties of words are of one kind
[that is] a word which is nothing but a mutation of sound has such properties as
high [piteh], 2.[properties]of an intended-object are of another kind [that is] such
properties as insensibility and [definite] shape, 8. properties of an idea are of
another kind [that is] illumination and no [definite] shape. Therefore the level
(panthan) of their existences is distinct {that is] the way which leads to the various
things themselves, When it is said that a yogin has come into a state of balance
with one of these intended-objects, such as a cow, then the lower perception of the
vogin has been described. —The rest is easy.

11 [n.o 8. n]
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‘When however the memory is purified from [remembrances of] the
conventional-use (sarmketa) of words and when the concentrated
insight is free from predicate-relations [in the form] of ideas either
of inferences or of something that has been heard, the inteunded
object remains as it is in itself and nothing more, and is specifically
characterized as having just that form which it has in itself and
as nothing more. And this is the super-deliberative balanced-
state. This is the higher perception. And this is the ge m of
inference and of anything that has been heard. From it inference
and anything heard have their being. Moreover this knowledge
(dar¢ana) is not accompanied by an idea either of an inference or
of anything that has been heard. Therefore the yogin's know-
ledge derived from super-deliberative concentration is not con-
fused by any other source of a valid idea. He illustrates the dis-
tinguishing characteristic of the super-dehberatlve concentration
by the sitra.

43. When the memory is quite purified, [that balanced-
state] —which is, as it were, empty of itself and which
brightens [into conscious knowledge] as the intended object
and nothing more—is super-deliberative.

That insight which, when the: memory is quite purified from pre-
dicate-Felations [in the form] of ideas either of inferences or of any-
thing that has been heard, and from the conventional usage of
words, is influenced by the thing in itself (svar@pa) which is to be
known ; and which, after as it were in its form of insight throwing
off itself, the .essence of which is a process of knowing, becomes
the thing-intended (paddrtha) and nothing more; [and becomes]
as it were changed into the thing in itself which is to be known,—
this is the super-deliberative balanced-state. And as such it has
[just] been explained. For to this [balanced-state] the world [so_
far as it is visible], whether [it be an ammate object] such as a
cow or whether [it be an inanimate object] such as a water-jar, is
1. the formation of a single mental-act (buddhi), 2. its essence is
an intended-object, 3. [and] its essence is that it is a special kind
of conglomeration of atoms. And this particular kind of arrange-
mert ! [which constitutes the object] is an apparent-form (dharma)

! For this word sarsthana uce pp. 170'°, 205%°, 216, 2727 (Calc. ed.).
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common to the subtile elements [which compose it] and it is in-
ferred [as being a whole] from its phenomenalized effects?; it is
self-dependent and presents itself by [changing] into its pheno-
menal ? form by the operation of the conditions-which-phenomena-
lize it (sva) ; and it disappears when another apparent-form arises
in consciousness. This same apparent-form is called a whole
(svayavin). And it is this that is ones and great or very small
and tangible and that in which actions occur and impermanent. By
this [kind of] wholes the business-of-life is carried on. But one to
whom such a particular conglomeration is not [perceptibly] real—
since by an indefinite-first-impression * (avikalpa) a subtile cause
is imperceptible—for him, since there is no whole, nearly every-
thing, in accordance with the statement that an erreneous idea is
not based upon the form [i. 8] of that [in respect of which the idea
is entertained], is reduced to erroneous idess. And then what
would be a complete idea, seeing that there are no objects to which
it would refer? For whatever is perceived, all that is  bit
influenced by its nature of being a whole-having-parts. Therefore
a whole exists which becomes changed by receiving what is called
sizes and the like. This is the object of the super-deliberative
balanced-state. N

In order to show the connexion of.the siitra he explains first super-deliberative
[concentration] by saying «When however.» — Purification is removal. For
certainly inference and verbal-communication begin to function when occasioned
by memories of the conventional use of words. And this conventional-usage has
its essence in the false attribution to each other of the word and the intended
object and the idea ‘cow’. And as & result of this the two predicate-relations in
the form of an idea either of an inference or of a verbal-coinmunication arise. So
when occasioned by one of these, concentrated inaight still hss deliberation
[upon some coarse object]. But when the mind,—in so far as it is absorbed in
the intended object and nothing more and ig zeslous for the intended object and
for nothing more,—reaches by practice upon this [intended object] a state of
inseparable fusion [with this object], [then] the memory of conventional-usages

1 The atom carries within itself the minia- in Nyaya-sitra il 1. 36 and iv.2. 14 ff,,
tare of its effecta. snd aleo in Udayapa's Atma-Tattva-
% The expression sva-vyafijaka-afijana also Viveka
ocours at pp. 87°, 1127, 207%, and 282* ¢ All the MSS. including the Bikaner and
(Calc. ed.). Qafigidhara Shastri's MSS. omit this

" The relation of whole and part is discussed word.
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is thrown off. And when these are thrown off, predicate-relations in the form of
an idea either of an inference or of anything heard, which two are rooted in
memory, are thrown off. Then in the concentrated insight, freed from these
predicate-relations, the intended object remains asit is in itself and nothing more ;
and becomes accurately characterized as having just that form which it has in
itself and as nothing more, and as not having any form of predicated-relation.
This is the super-deliberative balanced-state. This is the higher perception of
the yogin, since in it there is not even a trace of false attribution. An objec-
tion might be raised, ¢ This may be so. But yogins, hp.v-ing known the that-ness
of the intended object, make it consistent [with other knowledge] and teach it.
And (v2) how can this intended object be taught by verbal communication or be
made consistent by inference which is intended for another, both of which cases
not referring to that [object avhich is intended in the higher perception]?
Accordingly verbal-communication and inference [must] refer to that [higher
object]. And since these two are predicate-relations, the higher perception is
also nothing but a preditate-relation’ In reply to this he says And this. ..
anything heard.» For if this [knowledge], like that with deliberation, were
accompanied by inference or by anything that had been heard, that is, if it had
been tainted by either of these, then it would be confused. But it is only the
germ of these two. For from it inference and anything that has been heard have
their being. And it is not the rule that whatever is a cause of an effect has the
same object as itself as its effect. For because the iden of smoke is the cause
of the idea of fire, it does not therefore have this {fire] for its object. Con-
sequently [the yogins] baving known [the thatness of the intended object] by
a perception free of predicate-relationa?, teach it and make it consistent through
the medium of predicate-relations. He sums up by saying «Therefore,» and
shows the connexion with the sntra which is to be explained by using the
word &super-deliberative.»  The sttra begins with the words 48. When the
memory is quite purified. The purification ? is the removal of the memory
which follows (tasmad) upon the predicate-relation which is nothing but the
idea of the inference and of anything that has been heard and of the con-
ventional-usage of words. When this occurs (tasyam). And in this case the
purification from the memory of conventional-usages is the cause (hetw), and
the purification from the memory of ideas, such as, of anything that has been

of attention which hae been given

! A favourite verse to illustrate the gradual
to a too closely limited fleld. Our

advance from the first dim impression

to an amssertion in dietinct predicate
ferm is Magha's verse in Gignpalavadha
i.8. Firet a ball of light; then a body;
then a person is seen; finally one says
It is Narada!" ae one beholds bim
falling from the sky.

* This purification seems to be a relaxation

deepest convictions may speak to ue
in dissociative processes wherein any
fixed succession of apperceptive acta
has ceased. The purification lies in
a distribution of attention so that it
regards 8 whole and disregards the
successive parts.
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heard, is the effect (hetumant).—And the word &inference® is to be understood
as expreasitig the object® of the action [as expressing that which is inferred, and
not that from which an inference is drawm]; it is a word denoting the thing
to be inferred.—The word «as it were® (iva) in the clause «as it were. . .
itself» (svam iva) is out of its right position and should be construed after
the words «throwing off.> — He rejects the theory? that there is [in this
state] a diversity of objects by saying «tothis. .. a single®» Itis 1. the for-
mation of a single mental-act, in the sense that it forms?® or brings forth a
single mental-act. Consequently since it is [single], the atoms, in that they
are many, are not the objects of the super-deliberative [balanced-state]. What
he has wished to say is this: Assuming that they are fit [to be the object of
the balanced-state], still, in that they are very subtile, and because theyarecollected
into a manifold [each unit of which has its own subtile idea], they are not fit
to be the object of a presented idea which brightens [into a conscious know-
ledge] of the unity of the single intended-object which has magnitude [mahativa
as contrasted with anu]. An objection, ‘ Granted that the atoms are real* exis-
tences, then the [so-called] coarseness would be [only] a subjective (sdrnvria)
property of that which shines clearly [in consciousness]’ In reply to this®
he says «2. its essence is an intended object.» The point is that when once
a coarse object [as a whole] has been established in experience, it cannot, unless
there be something inbibitory, be denied.—To those [ Vaigesika] who think that
[animate things] like cows and [inanimate things] like water-jars are produced *
by binary and other atoms in gradations, he says «8. conglomeration of atoms.®»
A conglomeration ef atoms is a mutation in grosa form and this [form of]
mutation differentiates? it £ >m other [coarse] mutations. That of which this
 differentiated] mutation is the essence®, in other words, the-thing-itself (svarupa),
is that which is called [«a conglomeration of atoms»]. [Animate] things
such a8 cows possess an [animate] seat-of-experience.’ And such [inanimate]
things as water-jars are [ merely inanimate] objects [of this balanced-state]. And
both of these same two kinds of objects are also seen (lokyate) ; and so[each] may
be called the world (loks) [so far as it is visible to this balanced-state]. It might
be objected that this [conglomeration, which is a gross form of mutation] might

1 Pidny. iii. 8. 118, ® This would be the doctrine of the Yoga-

? The theory of the Sarvastividin. See cira School.
Sarvadar¢anasamgraha (Anend. ed.), ° See on the whole subject Jacobi's illumi-
pLe nating article on the ¢ Atomic Theory '

? This would be the theory of the Vaibha- in Hastings's Dict. of Religion and
¢ika school, which asserts the percep- Ethics, and especially p. 801s, line 10,
tion of outer objects. Bee Sarvadar- ! Compare Vaigegika-sitra vii. L 9 and
¢anasaigraha (Anand. ed.), p. 7° Cathkars on ii. 2. 12,

¢ Qompere Dharmakirti’s Nydyabindutika ° As contrasted with a special kind of con-
(Peterson'sed.), p.16%, (Techerbatskoi's glomeration (pracoya-vigepa),

ed. Bibl, Buddhica), p. 18%, also the ° This seat-of-experience is, according to
tippaxi, p. 87. the Patafijale Rabasyam, the body.
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be either different from the subtile elements or not different [from them] 1. If
it be different from them, how can it be the [common] substrate of them and
how can it be the form (akara) [which gives them oneness]? For a water-
jae i a different thing from a piece-of-cloth and cannot be the substrate [of
the properties of the piece-of-cloth] nor can it be that which gives the form
[of oneress] to this piece-of-cloth. 2. If, on the other hand, it [the object, so
far as visible, which is a conglomeration of atoms] be not different [from its
subtile elements], then it would be, like them, subtile and not common [to the
wholegroup]. The point is this: any such thing as a water-jar is not absolutely
different from the atoms, neither is it absclutely identical [with them]. In case
it were different, as a horse and a cow are different, the relation [between
them) of substance to its properties could not be consistently expiained. In
case it were identical, [so that the atoms were] like the substance, then this [sub-
stance] could not be consistently explained. Consequently it is in some respects
different and in some respects identical. And so it must be, if all is to be con-
pistently explained. By putting the words &subtile elements®» in the genitive
case, he indicates that there is in some respects a difference ; and by the words
it is self-dependent®, that there is an identity. [It is inferred] by its
phenomenalized effects: pbenomenalized in the sense that its [effect] is ex-
perienced ; and phenomenalized in the sense that it [serves] the business-of-life.
[And] it is proven by inference to any one who takes the opposite view. And
in so far as it is identical with its cause, we may consistently say that, it has the
form of its cause. Accordingly he says &by [changing] into its phenomensl form
by the operation of the conditions-which-phenomenalize it.»—*1Is this apparent-
form (dharma), which is identical with it, permanent?’ He gives a negative
answer in the words «when another apparent-form» Another apparent-form
[that is,] as & potsherd [is another apparent-form of a water-jar broken in pieces].
—That this whole has a form not-to-be-found (vydrritam) in the atoms he shows by
saying «This same.» Forit has properties, which give it a specific-character,
such as the holding of honey or of water, which actions are other than actions
which could be accomplished by atoms.! |The whole is known] not only by
[perceptual] experience, but also by the business-of-life since the conduct of men
depends upon these [wholes]. This he states in the words «and by this.»
A [Buddhist] objection, ‘ This may be true. If there were nothing to contradict,
experience might establish [by the help of inferences] that [the mutation in its
gross form] is a whole-having-parts. But (ca) there is a contradiction. [For in
the line of reasoning,]—(a) All that exists is without parts, (§) like thought
(vijfiana), and (y) such things as cows and water-jars exist,—we have & natural
[and valid] middle-term * [that is, existence]. [But the point is made thai there

! The eystem insists that not even the ? Thisiaa term of the * Eastern school " of
subtile (siiksma) is perceptible to the Logicians, equivalent in their usage to
arikalpita type of thinking. an unconditioned middle term, which
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is no existence in coarse form.] For existence is subsumed (vyapts) under
absence of contradictory qualities.! And connexion with contradictory qualities,
which is contradictory with it [that is, existence], being found to exist in a
thing-having-parts, excludes existence also, since in such a case something contrary
to the subsumer [which is, absence of contradictory qualities] has been found. And
go [to revert to the original point] there is in the whole a connexion with con-
tradictory qualities, for example, belonging to that place and not belonging to
that place, being covered and not being covered, being red and not red, moving
and not moving. [Accordingly wholes in gross form do not. exist.]’ In reply
to this he says «But one to whom.» The intention [of what was first asserted]
is this. [The whole in gross form is now said to be given in experience and to
be an action realizing & purpose.] The existence which is given as the middle-
term (hetu) must either be given by experience and be such as even a ploughman ?
with dusty feet can understand, or it must be other than what is given by
experience. Of these two the latter is not a middle-term since it is not given in
experience, [that is, it must itself be established as existing in the middle-term].
But water-jars and such things have an existence given in experience, namely,
octivity realizing a purpose. [This form] is not other than its gross {form). This
[form given by experience and realizing a purpose] is the middle-term, [that is,
existence], and by removing [the existence of] coarseness [as thus defined, this
middle-term] destroys itself. In reply to this [the Buddhist] says, * Existence
is not [a permanent] coarseness, but is the negation of non-existence. And
coarseness is negative non-coarseness. Moreover negativations differ according
to the variations of the things negatived. So even when there is no coarseness,
there is no destruction of existence’ [The reply to this would be:] By reason
of variations in the negativations we may admit that there is & variation in the
objects of the determination (avasiye). But would you, Sir, be good enough
to say what the object is of the source-of-the-valid-ides which is not a first
faint impression (vikalpa), and which is the necessary-condition (pirvaka) for
the determinations? For if you say that the atoms of colour which arise con-
tinuously, and the minute that-ness of which is unknown, [are the object],
the reply is, Very well. These are intermingled ® with tho atoms of odour and taste
and touch and are [therefore] not continuous. Therefore if it be unaware of the

would not be a hetodbhdsa, but a valid ¢ Compare Patafjali: Mahibhasya on i. 1.
(sad) term. The later term would be

sad-anumana. See Nydya-Koga, s.v.
Such terminology points to the Enstern
couniry as the home of Vacaspati-
migra. Compare for this kind of logical
language Dharmakirti's Ny8ya-bindu-
tika (Peterson's.ed.), p. 104.

' See NyAya-bindu-{ika ii. 2 (Peterson's ed.),

p. 1067,

23 (Kielhorn i. 81).

8 One does not see merely the colour series,

For this is intersected by the taste and
smell and touch serice. On the other
hand the continuum of colour is not an
illugion as the Vedantin, Udayana for
example, would say (Atmwr-Tuttva-
Viveka, Jibdnanda's ed., Cale., 1878,
p. 83!). The Yogasystem explnins these
series as the mutations of a substance.
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intermediate [atoms), this indefinite-first-impression, based upon the atoms, like
the presented-idea of a forest as single and as dense [although it too is full of
intermediate spaces, | would be false, Accordingly the indefinite-first-impressions
proceeding from this [other first faint impression] are not even mediately in
relation with a [perceptible] object. Thus how could one succeed in establishing
that there areno parts in existences which are determined by these [indefinite-first.
impressions]? Therefore if one desires to hold to the validity of perceptions
which are definite-later-impressions, the existence of that very coarseness which
is being experienced by this [perception] must be admitted, [even] if one does
not assent to that which is to be determined by [perception which is] definite-
and-later-impression. To proceed: if existence inhibits this [kind of percep-
tion], it would inhibit itself. That the atoms are exceedingly subtile and that
they become the objects of experience through the medium of other kinds of
atoms—to acknowledge this is self-destructive. Having this in view he says
«One to whom this particular conglomeration which is not [perceptibly] real»
[is the object of a perception which is a definite-and-later-impression], one, that
is, who says that the subtile atoms should therefore be objects of percep-
tions which are definite-and-later-impressions—to him he replies «since by an
indefinite-first-impression & subtile cause is imperceptible. For the reason that
for him there is no whole, everything,—according to the charncterization given
[i. 8] that ** an erroneous idea is not based on that form [in respect of which it
" is entertained),”—is reduced to erroneous ides, all that which rests upon coarse-
ness and all that which rests upon the existence which is the locus of this
[conrseness].—It might be objected that even so [and finally] knowledge is
not erroneous in regard to one's self, because this does not appear as a whole
having parts. In reply to this he says «Nearly.» The objector might reply
*What even if it be s0o?’ In reply to this he says «And then.» If such
an idea as that of existence be erroneous, then such an idea, caused by existence
or something of the kind as this that there are no wholes having parts, would
also be erroneous. Because its obiect also, in so far as it is something to be
determined. is certainly nothing coarse! [and this latter is] not concerned with
definite-and-later-impressions. And this [object] does not exist. Such is the
meaning of the argument. And if it be asked why there is no object, he
replies with the word &whatever.» And the [apparent] contradiction must
be removed in accordance with the explanation (upapatti) previously given
based on ideniity in difference and on manifoldness in mutations. Then all
would be satisfactory.

44. By this same [balanced-state] the reflective and the
super-reflective [balanced-states] are explained as having
subtile objects.

! Onc suspects that the reading might be sthilem.



89) The subtile object and nothing more [—i.44

Of these [two], that is called the reflective (savicdra) balanced-state
which refers to subtile elements the apparent forms of which have
been manifested and which are characterized by an experience of
place and time and cause. In this case also a subtile element
capable of being apperceived by one idea and particularized by
uprisen (udita) apparent-forms serves as that upon which the con-
centrated insight rests. But that balanced-state which in all ways
and by all means refers to such [subtile elements] as are free from
characterization by apparent-forms whether quiescent (gdnta) or
uprisen (udita) or indeterminable (avyapadegya) and which yet
corresponds to all apparent-forms and is the essence of all apparent-
forms is called super-reflective (nirvicdra). Since the subtile
element is of this kind, it becomes, in this very form, that on which
the concentrated insight rests and it influences the insight itself.
When moreover the insight becomes, as it were, emptied of itself
and becomes the intended object and nothing more, then it is
called super-reflective. Of these [four] the deliberative and the
super-deliberative have as object! something great; while the
reflective and the super-reflective bave a subtile object. Thus by
this same super-deliberative [balanced-state] the destruction of
predicate-relations of both 2 kinds has been explained.
44. By this same [balanced-state] the reflective and the super-reflective
[balanced-states] are explained as having subtile objects. Those [whose
apparent-forms have been manifested] are those by which the apparent-forms of
such things as water-jars have been manifested, in other words, those that bave
included the apparent-forms of such things as water-jara. &Place® [for instance]
above or below or at one side, «Time» [for instance] the present. &Caused [for
instance] the atom of earth is produced by the five fine elements among which
the fine element of odour predominates. Likewise the atom of water [is pro-
duced] from the four fine elements among which the fine element of taste pre-
dominates. Likewise the atom of fire [is produced] from the three fine elements,
excluding the fine element of odour and of taste, and among which the fine
element of colour predominates. Likewise the atom of wind [is produced)
from the [two] fine elements beginning with odour, and of which [two] the
! Vijfidna Bbiksu glosses mahad-vastu with tive and the super-reflective; and not,
the words * coarse’ (sthiila) and * modifi- as Vijiidna Bbiksu says, the reflective
cation only ' (kecalavikrti). Thie is the and the super-reflective. This would
uee of the word in iii. 44, be a gross inconmsietency. For the

2 The two kinds must be the super-delibera- reflective kind has predicate relations,
12 [H.O.l‘ n]
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fine element of touch predominates. Likewise [the atom] of air from the fine
element sound alone.—This is the cause in the case of the subtile elements.
These [subtile elements] are experienced when they have a place and a timo
and a causs. An idea (buddhi) which is capable of being particularized does
not follow unless it be partioularized by [such] an experiencs. An objector
might ask, ‘ What similarity is there between [the balanced-state] with delibera-
tion and [that] with reflection ?’ In reply to this he says «In this caye also.
For the atom of earth which consists of the ccnglomeration of .the five fine
elements may be apperceived by a single isa. Similarly the atom of water
and the other atoms [too] which have as their assences four or thres or two
or one fine element may be apperceived by a single idea.—&Uprisen®» means
a present apparent-form ; [the element]' would be particularized by that. And
finally with regard to this [upris¢n apparent-form}, it is pointed out that there
is an interpenetration of the predicate-relations of verbal-communications and
of inferences by the memory of the conventional-use [of words] For when
something coarse is the objeot of perception, the atoms do not appear. But
[they do appear objectively] as the result of ver: al-communications and of infer-
ences. Thus it is consistent that this [balancud-state] should be confused.—
He describes the super-reflective [balanced-state] in the words &But that
which.®» <«In all ways® means in all forms [of phenomenalization], such as blue
and yellow. The termination®-tas [Pan. iv. 8. 18] in the word &sarvalas’ is used
[as equivalent] to all inflected case-endings. In other wordp it means &by all
means® [that is] by experiences of place and of time and of cause. By this
statement it is shown that the atoms as such are not particularized by time.
Neither are they. [partioularized by time] mediately through apparent-forms
which have their origin in these [atoms]. It is this that he describes in the
word &quiescent.» <«Quiescent® are past. €Uprisen’ are present. «Inde.
terminable® are future apparent-forms. [Atoms] are not characterized by these.
Nob bein~ ~haracterized by apparent-forms, is it quite right to siy that atoms
are unreluind to them? In reply to this he says €correspond to all apparent-
forms.» —With * which kind of a relation do these atoms correspond to
apparent-forms ? In reply to this he says &are the essence of all apparent-
forms.» In other words, the apparent-forms are different from the atoms in
some respects and ia other respects not different.—But why has this balanced-
state this kind of an object? In reply to this be says &Bince . . . of this
character.® In other words, having an apperception of the that-ness of a per-
eeptible object, it does not become active with regard to that whioh has not this
that-ness.—Having stated the object of this [balanced-state], he tells what it
is itself by saying «Moreover the insight.®» Bringing the [four] together, he

! Thbe termination tasi is the same as tasil syam thinks that some words bave been
(Pay.v. 8. 7). lost at this point from the Tattva

* RighavAusnda Yatiin his Pata%jala Raha- VEigiredi of Vioaspati-inigra.
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describes the object as being serviceable to distinguish what they are thqm-
gelves by saying «Of these.» Ho sums up with the word «Thus.» ) «Of both
kinds®» means both its own [super-deliberative] and also super-reflective forms.

45. The gubtile objeot likewise terminates in unresoluble-
primary-matter (ali7iga).

In the case of the earthen atom the fine element of odour, [which is
the cause of the atom of earth,] is the subtile object of the [reflec-
tive and super-reflective] balanced-states ; in the case of the watery
atom the fine element of taste [is the subtile object]; in case of
the fiery atom the fine element of colour; in case of the windy
atom the fine element of touch ; in case of the aerial atom the fine
element of sound. The personality-substance which is the cause
of these [elements is also the subtile object of this balanced-state].
Resoluble-primary-matter-as-such (lifigamdtra) [which is the cause]
of this [personality-substance] also is the subtile object [of the
balanced-state]. Unresoluble-primary-matter [which is the cause]
of this [resoluble-primary-matter-as-such] also is the subtile object
[of the balanced-state] And beyond the unresoluble-primary-
matter there is nothing subtile. If the objection be raised that the
Self is subtile, the reply is that this is true. The subtilty of the
Self in relation to the resoluble-pnma.ry matter [thinking-sub-
stance) i8, however, not that of the unresoluble—pnmary-matter to
the resoluble-primary-matter. For the Self is not the material
cause (anvayin) of resoluble-primary-matter, but the instrumental
cause (hety).

Accordingly it is explained that subtilty reachesits utmost degree
in the primary-substance.

Does the balanced-state, which has a thing-to-be-known as its object, end in the
subtile element only? No. But, 45. The subtile objeot likewise terminates
in unresoluble-primary-matter (alifiga). That state of the fine blement of odour
whioh is in relation to the earthen atom is the subtile objeot of the balanced-
state. Bimilarly in the later cases also the connexion is to be made. The
resoluble-primary-matter-as-such (lifiga-matra) is the Great Principle [that is,
the thinking-substance (buddhi)]. For it goee to dissolution (laya) in the primary-

substance. Unresoluble-primary-matter is primary-substance. For it does not
dissolve into anything. This is the meaning. He says that subtilty terminates
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in unresoluble-primary-matter in the words «And beyond the unresoluble-
primary-matter there is nothing subtile.» He raises a doubt by saying «If
the objection be raised.» That is to say, the Self also is subtile not the unre-
soluble primary-substance alone. He rebuts [this objection] by saying «true.»
In other words, in so far as it is a material cause there is in the unresoluble-
primary-substance subtilty, but not in the other [that is, the Self] In
this case, since the purpose of the Self is the imstrumental cause of the
Gresat Prinoiple and of the personality-substance and of the others, the Self is
also, like unresoluble-primary-matter, a cause. Having in mind the question as
to how subtilty, characterized in this way, is to be understood as regards the
unresoluble, he asks «however.» He gives the answer in the words «not that
of the resoluble-primary-matter.» True, [the Self is] a cause, but not a material
cause. For the Self is not, like the primary-substance, a cause of these [states],
in 8o far as being the Great or the other [states] it enters into mutations. This
is the meaning. He sums up in the words «Accordingly it is explained that
subtilty reaches its utmost degree in the primary-substance.»

46. These same [balanced-states] are the seeded concentra-
tion.

These four balanced-states have external [perceptible] things as
their seed. Therefore the concentration is seeded. Of these four
the deliberative and the super-deliberativerefer to a coarse intended-
object, the reflective and super-reflective to a subtile intended-object.
Thus in four kinds, one after another, concentration has been
enumerated.

And in the four balanced-states the object of which is & thing-to-be-known he
esays that [concentration] conscious [of an object may occur]. 46. These same
[balanced-states] are the seeded oonocentration. The word eva is out of place
and should be understood after <seeded.> As a result of this, the four balanced-
states, the object of which is the thing-to-be-known, are limited in so far as they
are seeded. The seeded atate, however, is not limited [to the thing-to-be-known),
since, even in the case of the balanced-state the object of which is the knower
or the process-of-knowing, it persists, not being negated by the distinction into
predicate-relations and unpredicated-relations [with reference to the thing-to-be-
known]. Bo with regard to the thing-to-be-known there are four balanced-states
and four in respect of the knower and the process-ofknowing: thus there
are eight' of these [concentrations]. The Comment is explained by a [mere]
reading.

! The Bikiiner MS. and the Bombay San. Ser. text read siddhd in place of te.
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47. When there is the clearness of the super-reflective
[balanced-state, the yogin gains] internal undisturbed cazlm.
When freed from obscuration by impurity, the sattva of the think-
ing-substance, the essence of which is light, has a pellucid steady
flow not overwhelmed by the rajas and tamas. This is the clear-
ness. When this clearness arises in the super-reflective balanced-
state, then the yogin gains the internal undisturbed calm, [that is
to say] the vision by the flash (sphuta) of insight which does not
pass successively through the serial order [of the usual processes
of experience] and which has as its intended-object the thing as it
really is. And in this sense it has been said,! *“ As the man who
has climbed the crag sees those upon the plain below (bhamistha),
so the man of insight who has risen to the undisturbed calm of in-
sight, himself escaped from pain, beholds all creatures in their pain.”
Of the four balanced-states which have as their object the thing-to-be-known,
excellence belongs to the super-reflective [balanced-state]. [This] he describes in
the satra 47. When there is the olearness of the super-reflective [bula.nced-
state, the yogin gains)] internal undisturbed calm. He describes the meaning
of the word <clearness> by [the words beginning with] «impurity.» Impurity
is an accretion of rajas and famas. And it is the defilement which has the
distinguishing-characteristic of obscuration. [Clearness] is freed from this.
«The essence of which is light®» means naturally light. For this reason the
sattva of the thinking-substance is not overwhelmed. An objection is made,
¢ This may be true. But if the balanced-state has as its object the thing-to-be-
known, how could the undisturbed calm have itself as its object?' To this he
replies with the words «has as its intended-object the thing as it really is.» In
other words, it does not have the self as its object but as its substrate® (adhara).
&Does not pass successively through the serial order®® means that it is simul-
taneous. On this very point he cites the teaching of the Supreme Sage (p2ra-
margith gatham) with the words €And in this sense.» Seeing that he is above all

by virtue of the perfection of his perceptive vision,* he knows that the creatures
are «in their pain®, encompassed by the three kinds of pain.

1 Compare MBh. xii. 17. 20 ; 151.11 ; Dham- and tempests, in the world below.”

mapada 28. Compare also Bacon's
Essay on Truth, * No pleasure is com-
parable to the standing upon the
vantage-ground of truth (a hill not to
be commanded and where the air is
always clear and serene) and to see
the errore and wanderings and mists

8 This is explained in the Pata%ijala Raha-

syam thus, ‘There is a doubt as to
there being a relation of caunse and
effect in things which are in different

places (vyadhikaranatoe kdryakdranatd
ndstity Ggankya).’

? Compare p. 82? and Sdtra ii. 15.
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48. In this [calm] the insight is truth-bearing.

In one whose mind-stuff is concentrated, the insight! which arises
in this [calm] receives the technical name of <truth-bearing> And
this is a [term] whose meaning is intelligible of itself : [this insight]
bears truth ? and nothing else ; in it there is not even a trace of mis-
conception. And in this sense it has been said, “ By the Sacred Word
[and] by inference and by eagerness for practice in contemplation,
in three ways he promotes his insight and gains the highest yoga.”
‘With regard to this same point he gives the consensus of yogins by telling of the
term current among yogins which itself expresses the intended-object. 48. In
this [calm) the imsight is truth-bearing. The Comment is easy. By the
expression «Sacred Word> is meant the hearing (¢ravana) preseribed by the Vedas ;
by the expression «inference® is meant consideration (manana). Contemplation
is reflection. Practice in this is following it up one time after another. Eager-

ness for this is close attention [to it]. So in this way absorption (nididhydsana)
is described.

But this [insight]—
49. Has an object other than the insight resulting from

things heard or from inferences inasmuch as its intended-
object is a particular.

<A thing heards is knowledge derived from verbal-communication.
This deals with generic objects. For a particular cannot be con-
noted by a verbal-communication. Why [not]? Because a word
does not have its conventional-usage established by the particular.
Similarly inference deals with generic objects only. [For instance,
compare i. 7], we say, where there is getting [to a place), there is
motion ; and where there is no getting [to a place], there is no
motion., And by an inference we get a conclusion in generic
[terms only]. Therefore no particular can be the object of verbal-
communication or of inference. And of this subtile and hidden
and remote?® thing there is no knowledge by ordinary percep-
tion. Furthermore we cannot assert that this particular hds no
validity and does not exist. Therefore this particular as object,
whether it belohg to a subtile element or to the Self, is apper-

! See iii. 51. 7 Patatjala Rahasyam gives the gloss: dtma-tatteam.
? Cowpure Samkh. Kir. vii.
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ceptible by the concentrated insight only. Consequently this
insight has an object other than [the object of] the insight result-
ing from a thing heard or from inference, inasmuch as its intended-
object is a particular.

The objection is made, ‘ This may be true. But the super-reflective [balanced-
state] which is produced by perfection of impressions whose objects * refer to that
which is known by verbal-communication or by inference can refer (gocarayet)
only to the objects of verbal-communication and of infexence. For surely a sub-
liminal impression derived from the experience of one object is not able to pro-
duce knowledge with regard to another. For that would be an unwarranted
sasumption. Therefore if the super-reflective [balanced-state] is truth-besring,
verbal communications and inferences must also be assumed to be this [that is,
truth-bearing].’ In reply to this he says 48. Has an object other than the
insight resulting from things heard or from inferences inasmuch as its
intended-object is a perticular. For the sativa of the thinking-substance is
naturally bright; although it has the power of seeing all intended-objects, it
becomes obscured by tamas ; only when by rajas it is set-free-to-stream-forth, then
only does it know [the objectj. But when by practice and passionlessness the
defilement of rgqjas and tamas is cast off and it shines forth spotlessly clear, thon
passing beyond the limita of all measures (mana) and of all things measurable
(meya) and having endless brightness—what then, pray, can there be that is not
within its scope? He explains [the sotra] in the words «A thing heard is know-
ledge derived from verbalcommunication. This deals with generic objecta.®
Why? «For a particular cannot be connoted by a verbal-communication.»
For what reason? Because a word does not have its conventional usage estab-
lished by a particular, since [the word] is an infinite and since it has a too-wide-
pervasion (vyabhicira). For we do not perceive the relation of word and thing
expressed in connexion with any particular instance of this [word]. And
furthermore the sense of the sentence cannot be such a particular. Even in case
of an inference which depends for its origin upon the knowledge of the relation
between the syllogistic-mark (lifiga) and the subject-of-the-proposition (lifigin), the
same procedure holds good, as he says «Similarly inference.» In the expression
&where there is no getting to a place®» the words &where®» and &there®» should
by logical conversion be made to indicate the pervaded and the pervader. There-
fore here by an inference we get a conclusion in generic [terms only]. Hesums
up with the word «Therefore.» It might be admitted that then we have
ordinary perception irrespective of a knowledge of the relation [between the
word and the thing-expressed] and that this [perception] does not deal with
generic objects only. In reply to this he says, €And of this...no» It may
not be admitted that ordinary perception depends upon a knowledge of the rela-
tion [of word and thing-expreased]; but it must be admitted that it depends upon

! The sequence is, firat an anubhaca, next o san

kdra, and then a smyti.
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the senses. And with this [higher insight] the senses have no pre-established
harmony. This is the meaning. It is objected that if the individual is not
within the scope of verbal-communications and inferences and perceptions, then
it does not exist. For there is no source-of-valid-ideas for [it]. In reply to this
he says «Furthermore . . . not.» For a source-of-valid-ideas is not [necessarily)
a pervader nor a cause of the object-of-knowledge (prameya) to the extent that, if
that [source-of-valid-ideas] should cesse, the [object-of-knowledge] would cease to
be. For surely, when the moon is a slender crescent (kaldvant), those who accept
sources-of-valid-ideas do not doubt the real existence of the deer' which is situated
in the other part [of the moon’ssurface not then visible]. «Therefore, for this
reason it «is apperceptible by the concentrated insight only.®» And here the
atoms and the selves which are subjected to [this] discussion are endowed with a
particularity peculiar to themselves, because, being substances, they are distinct
from each other. Whatever things, being substances, are distinet from each
other, these are endowed with particularity peculiar to themselves, like a crippla
or a man with a shaven head. According to this inference, and to the verbal-com-
munication which is devoted to teaching what the truth-bearing insight is, [the
peculiar individuality of this insight has been defined]. Although the individual
is described, still in the absence of such a description doubt might arise, because
it has besn obtained by a line-of-reasoning ; yet in so far as it is not far* or re-
mote, this sattva is brought, with some difficulty, within the scope of verbal-com-
munication or of inference. But they do not [make evident the existence of the
particular] by as direct an experience as words of connexion, for instance, through
their application of gender and number, [bring] the meaning of the word ‘and’
[within the scope of verbal-communication or of inference]. Therefore it is
established that [this insight] has an object other than the insights resulting from
things heard or from inferences.

When the yogin has gained concentrated insight, the subliminal-
impression made by the insight is reproduced again and again.
50. The subliminal-impression produced by this [super-

reflective balanced-state] is hostile to other subliminal.
impressions.

The subliminal-impression arising from concentrated insight inhi-
bits the latent-impression from the emergent subliminal-impres-
sion. After emergent subliminal-impressions have been repressad,

! Compare  Subhisitaratnabhindagiram which there reeults & generic idea
(Nir. Sag. fourth ed.), p. 318, uo. 162, (samdnyato bodhayatah); and of ‘re-
8.v. ankarh ke 'pi. See also Kuvalaya- mote’, that from which there results
nanda Karika (Nir. Sag. ed.), p. 27 no particular idea vigegato na bodh-
? According to Phtafijala Rahasyam the ayata its.

meaning of ‘not far' is that from
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the presented-ideas arising from them do not occur. ‘When
presented-ideas are restricted, concentration follows after. Then
concentrated insight ; after that, subliminal-impressions made from
insight ; thus latent-impressions from subliminal-impressions are
reproduced again and again. Thus first comes insight and then
[follow] subliminal-impressions. How is it that this excess of sub-
liminal-impressions will not provide the mind-stuff with a task?
[The answer is :] these subliminal-impressions made by the insight
do not provide the mind-stuff with a task since they cause the
dwindling of the hindrances. For they cause the mind-stuff to
cease from its work. For the movement of the mind-stuff termi-
nates at [the time of] discernment (khydts).

‘Let this be granted. Let the [concentration] conscious [of an cbject] have a
reality as its object by the practice of the aforesaid means. But this concentrated
insight may be obstructed by beginningless emergent subliminal-impressions in
go far as it is closely enveloped [by them], like minute flashes [of light] from a
lamp in the eddy of a whirling wind.” To remove this doubt he introduces :he
next satra with the words «concentrated insight.» He recites the satra 80.
The subliminal-impression produced by this [super-reflective balanoced-
state] is hostile to other subliminal-impressions. The word <this> refers to the
super-reflective balanced-state. The word <other> describes the emergence. It
is the nature of thoughts to incline' to intended-objects as they really are.
This instability continues unsteady only so long as it dees not reach the reality
[literally, that-nees]. After Yeaching that and because it has taken a stable
position there, [this] idea from the subliminal-impression does most certainly
inhibit the series of ideas from subliminal-impressions which refer to what is
not reality, even although [this series] is beginningless and rolls on as the wheel *
of the series of [fluctuations and] subliminal-impressions. And in this sense
outsiders3 also eay, “ There is no inhibition of the unviolated essence of a thing-
as-it-really-is by contradictions even although these latter be from time without
beginning. For it is the nature of the mind to incline to things as they are.”
The objector would say, ‘ This may be true. We may admit that, as a result of
cancentrated insight, there is a restriction of a subliminal-impression produced
during the emergent state. Still there exists uninjured (avikala) an excess of
subliminal-impressions which is produced by concentration and which causes the
generation of the concentrated insight. So the fact that the mind-stuff has a
task still remains.'—With this in mind, he raises an objection, KHow is it that

1 Compare Samkh. Tatt. K&u. lxiv.
* Compare i. 5, p. 20* (Cale. ed.).
s Either Jains or Buddhists. The quota-

13 [u.o.u. n]

tion is found in Vacaspatimigra’s Bha-
mati (Jibdn. ed.), p. 60%.
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this» which he removes with the words «these . .. do not.» For the work of
the mind-stuff is of two kinds, the enjoyment of sounds and other [perceptible]
things (;abdadi) and discriminative discernment. With regard to these two
[kinds of work], the mind-stuff, when it has latent-impressicns of karma from
the hindrances, proceeds to the enjoyment of sounds and other ({perceptible]
things ; but for the mind, all of whose latent-impreasions of karma from the
hindrances have been uprooted by subliminal-impressions arieing in insight, and
whose atate is that its task is nearly ended, the only work that remains is dis-
criminative discernment. Accordingly subliminal-impreasions from concentra-
tion are not the reasona why the mind-stuff has enjoyment as its task. On the
contrary they are hostile to that Théy cause the mind-stuff to cease from its
work ; they make it incapable [of that work] which has the character of enjoy-
ment. This is the meaning. Why? <&For the movement of the mind-stuff
terminates at [the time of] discernment.’» Since in order to enjoy, the mind-stuff
moves until it experiences discriminative discernment. But when diserimina-
tive discernment has come to pass, hindrances cease and it has no longer the
task of enjoyment. Consequently the complete quieacence of the task of enjoy-
ment is the purpose for which subliminal-impressions from insight exist. It is
this that has been stated here.

What further does he gain ?

51. When this [subliminal-impression] also is restricted,
since all is restricted, [the yogin gains] seedless concentra-
tion.

This [seedless concentration] is caunter not only to concentrated
insight but is opposed even to subliminal-impressions made in
insight. Why? Because the subliminal-impression produced by
restriction inhibits the subliminal-impressions produced by concen-
tration. The existence of subliminal-impressions made by the
mind-stuff in restriction may be inferred from the experience of the
lapse of time during which there is stability (sthiti) of the restric-
tion. Together with the subliminal-impressions which arise out
of the emergent and restricted concentrations and which are con-
ducive to Isolation, the mind-stuff resolves itself into its own per-
manent primary-matter. Therefore these subliminal-impressions
are counter to the mind-stuff’s task and are not causes of its
stability. Consequently, its task ended, together with the sub-
liminal-impressions which are conducive to Isolation, the mind-
stuff ceases [from its task] When it ceases, the Self abides in
himself and is therefore. called pure and liberated.
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He asks, €What further 7» What does he also gain? [Bince] the mind-stuff
contains subliminal-impressions {produced] in insight, it has, as before, in
8o far as it is capable of generating a stream of insight, a task [to fulfil] Thus
to-remove the task something else is also still required. This is the meaning.
He gives theanswer in the sotra 51. When this [subliminal-impression] also
is restrioted, since all is restrioted, [the yogin gains] seedless concentration.
The higher passionlessness,' which has as its distinguishing characteristic the
undisturbed calm of perception, by an increase in subliminal-impressions restricts
even thoss subliminal-impreasions made by insight and not merely the insight
[itself]. This is the meaning of the word €even®» Since the whole stream of
subliminal-impressions as it rises [inte consciousness) is restriocted, [then,] in-
asmuch as there is no cause, no effect can be produced. This same is seedleas
concentration. He explains {the satra] in the words «This [seedless concen-
tration]®» «Thie» is seedless concentration arising out of higher passionleas-
ness, which is counter to concentrated insight, and which with the help of itself
as cause® becomes not only counter to concentrated insight, but also contra-
dictory to subliminal-impressions made by insight. It might be objected that,
¢ A distinet-idea (vijiidna) produced by passionlessness would, since a distinct-idea
i8 real, inhibit what i8 insight and nothing more. But how does it inhibit &
subliminal-impression which is different in kind from a distinct-idea? For
evidently 8 man even when awake has a memory of the object seen in [hia]
dream. [Therefore subliminal-impressions are not inhibited]’ With this in
mind he asks, KWhy?» He gives the answer in the words €produced by
restriction.”®» Restriction is that by which insight is restricted. It is the higher
passionlessness. Produced from this it is [called]asubliminal-impression produced
by restriction. Only by the subliminal-impression produced by the higher passion-
lesaness when it has been cultivated for a long time and uninterruptedly and
with earnest attention, and not by a distinct-ides, are the subliminal-impressions
of insight inhibited. This is the meaning,.—The objector continues, ‘This
may be so. But what is the source-of-valid-ideas for the axistence of subliminal.
impressions produced by restriction ? It might be either perceived directly, or
inferred from memory, its effect. And when all the [ mind-stuff‘s] fluctuations are
restricted, the yogin has no perception nor yet memory, forasmuch ss, in so far as
he has destroyed all fluctuations whatsoever, it is impossible for him to produce
a memory.’ In reply to this he says, «in restriction.» The stability of the
restriction is the restricted state of the mind-stuff.—[ The existence of subliminal-
impressions i8 proved] by an experience of the lapse of time in [periods of] eight-
and-forty minutes (muhtirta) or half-a-watoh or a whole watch, ora day and night
snd so forth. 'What he means to say is this : ascordingto the degres of the perfec-
tion in passionleesness and in practice, perfection of restriction is experienced by
the yogin. And the moments of the higher passionlesaness, in go far as they are
! Pitalijala Rahasyam identifies this with dharma-megha,
! As oxplained in i. 18,
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not related to each other in a fixed sequence, are not capable, in so far as they
last for various periods of time, of producing the full excellence of restriction.
So the point is that we must admit that there is a permanent accumulation of
subliminal-impressions produced by the accumulations of the various moments of
passionlessness, The objector says, ¢ Subliminal impressions from insight may
perish, but why should the subliminal-impression from restriction perish with
them ; or if it does not perish, [then the mind-stuff would still]have its task [to
perform].’ In reply to this he says, «out of the emergent.» [This is the
analysis of the compound :] conscious [ concentration] has (fasya) both' emergence
and thq coneentration of emergence which restricts this [emergence]. The sub-
liminal-impressions arising out of these two are the subliminal-impressions which
are conducive to Isolation. [And these are the same as] those produced by re.
striction. The subliminal-impressions of emergent insight are resolved into
mind-stuff. Thus the mind-stuff contains subliminal-impressions of emergent
insight. But the subliminal-impression from restriction lies (aste) just uprisen
in the mind-stuff. Although [this] subliminalimpression is [uprisen], the
mind-stuff has no task [to fulfill. For the mind-stuff has its task [to fulfil]
when it is bringing to pass the two purposes of the Self, the experience of sounds
and ‘other [ perceptible things] and the discriminative discernment. Such are the
two purposes of the Self. But when nothing is left but subliminal-impressions
[of restriction],—now that the Self is not assimilated-by-reflection® (pratisam-
vedin) to the thinking-substance,—this is not one of the purposes of the Self.
On the other hand, in the case of the discarnate and of those [whose bodies] are
resolved-into-primary-matter, the mind-stuff,—not only in so far as it is conducive
to restriction, but also in so far as it is pervaded (vasifa) with hindrances,—still
has its task [to fulfil]. ~With this in mind he says «Consequently.» The rest
is easy.

The announcement (uddega) and the definition (rirdega) of Yoga, the characteristic-
mark of the fluctuations which exist for the sake of this [Yoga], the means of
Yoga and its subdivisions,—[these] have been sketched in this Book.

Of Patafijali's Yoga-treatise entitled Exppsition of Sarmkhya
(Samkhya-provacana), the First Book, on Concentration.

Of the Explanation of the Comment on Patafijali’s-Treatise, which Explanation
is entitled Clarification of Entities (Tattva-Vaigdradl) and was composed by the
Venerable Vacagpatitmigra, the First Book, on Concentration, is finished.

! Compare pp. 22!; 66*; 138°; 152'; and 305? (Calcutta ed.).
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BOOK SECOND
MEANS OF ATTAINMENT

It has been stated what the yoga is of one whose mind is concen-
trated. [This sttra] gives the start to the problem [which considers]
how even one whose mind-stuff is emergent may be concentrated
(yukta) in concentration (yoga).

1. Self-castigation and study and devotion to the Igvara
are the Yoga of action.

Yoga is not perfected in him who is not self-castigated. Impurity
—which is variegated with subconscious-impressions (vdsand), from
time without beginning, coming from the hindrances and from karma,_
—and into which [the meshes of] the net of objects have [there-
fore] found entrancs, is not reduced (sarmbhedam apadyate) except
by welf-castigations> This is the use! of self-castigation. And
this [kind of self-castigation], not being inhibitory to the undis-
turbed calm of the mind-stuff, is therefore deemed [by great sages)
to be worthy of his (anena, the yogin's) earnest attention. Recita-
tion» is the repetition?® of purifying formulae such as the Mystic
Syllable (pranava) or the study of books on Liberation. <Devo-
tion to the Igvaras is the offering ¥ up of all actions to the Supreme
Teacher or the renunciation of the fruit of [all] these [actions].

If it be- objected that the First Book described yoga with its means [and] with
its subordinate divisions [and] with its results, and that no reason remains
why & Second Book should be begun, he replies in the words &has been
stated.» For in the First Book practice and passionlessness were described
a8 means to yoga. And since these two, for one whose [mind-stuff] is
emergent, do not instantly come into being, he stands in need of the means
taught in the Second Book in order to purify the sattva. For by these he
quite purifies the saltva and performs the protective ordinances and daily

1 Similarly i. 41, p. 85® (Calc. ed.). ® Contraet thie with i. 28 and see slso Liciga
' Bee ii, 44 and compare Lifiga Pur. viii. 39, Par. viii. 40.
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cultivates practice and passionlessness, The state of being concentrated is the
state of being undistracted.—How could even a man whose mind-stuff is
emergent be, because concentrated (yuki{z) by the means which are to be taught,
a yogin? This is the meaning. From among those observances which are
to be described, having made a selection [of some] as being rather more service-
able to the beginner, the author of the sntras first of all teaches [what] the
yoga of action [is]. 1. Self-castigation and study and devotion to the
Igvara are the Yoga of action. Action which is itself yoga is the yoga of
action since it is a means-of-effecting yoga. Therefore, in the Visnu Purina,
in the dialogue between Khandikya and Keg¢idhvaja, starting with the passage,’
¢ At first the yogin who is [just] beginning to apply himself is called a novice
(yoga-yuj),’ self-castigation and recitation and the like are set forth. With the
words «in him who is not self-castigated®® he shows by a negative instance
that self-castigation is a means. By the words &from time without beginning»
he shows that self-castigation has a subsidiary function which is serviceable
as & means’ [of attaining yoga]. Variegated by reason of the subconscious-
impressions, from time without beginning, coming from hindrances and from
karma, [and] therefore that in which [the meshes of ] the net of objects have
found entrance, that is, inserted themselves, impurity, which is the excess of
rajas and tamas, is not thoroughly reduced without self-castigation. Reduction
is the thorough thinning out of that which was closely woven.—The objection is
raised: ‘Even if we have recourse to self-custigation, still—in so far as it
causes disorders of {he humours—it is hostile to yoga; how then is it a means
[to attuin] this [yoga]?’ In reply to this he says, «And this® [kind].»
Self-castigation should be performed only so long as it does not bring on
a disorder* of the humours, This is the meaning. «Such as the Mystic
8yllable® that is, such as, the Hymn to the Purusa [RV. x. 90] or the Rudra-
mandala® or a Brahmana or the like from the Vedas, or the Brahma-pariyana*
from the Puranas.—Igvara, that is, the Supreme Teacher, the Exalted,—to
him. With regard to Whom this” hath been said, “ Whatever I do, whether
auspicious or inauspicious, whether intentionally or unintentionally, all that
is committed unto Thee. Moved by Thee I do [it all].”"—Renunciation of the
fruit of [all] these [actions] is doing the actions without attachment to the
fruit [thereof ]. And with regard to this it hath been said,® * You are concerned
with actions only and never with fruits. Do nol be one whose motive is the
fruit of actions. Nor let your attachment be to inaction.”

! VP.vi.7.88. See also Niradiya Pur. xlvii. homamantras, Thittiriya-samhita iv. 5,

* Literally, i serviceable by being a means, Vajasaneyi-samhitd xvi, Kathaka xvii.
payati-upayogi ¢ Refors perhaps to Vignu Purana i. 15.

* As opposed, for instance, to VP. ii. 1]. 7 Vijiiana Bhikgu calls thia smyti.

¢ Compare i 30, p. 87* (Calec. ed.). * Bhagavad Gita ii. 47.

& This seems to refer to the Qatarndriya-
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Now this yoga of action is—

2. For the cultivation of concentration and for the attenua-
tion of the hindrances.

For when the yoga of action is given earnest attention, it cultivates
concentration ; attenuates the hindrances to an extreme degree ;
[and] will make the hindrances, when they are extremely attenuated,
disqualified for propagation, like seeds burned by the fire of Eleva-
tion (prasamkhyana). But the subtile insight, which is the dis-
criminative discernment between the sattva and the Self, untouched
by the hindrances because they are so much attenuated, with its
task finished, will be ready for inverse-propagation ! ( pratiprasava).

In order to mention the purpose of this [yoga of action] he introduces the
sutra with the words «For the.» 2. For the oultivation’ of goncentration
and for the attenuation of the hindrances. It is objected that if the yoga
of action alone is able to attenuate the hindrances, then there is no need of
Elevation. To this he replies with the words &the extremely attenuated.»
The yoga of action operates only for the extreme attenuation, but not for the
sterilization of the hindrances, but Elevation [operates] for the sterilization
of those [hindrances]. The words «&like burned seeds®» indicate that the
burned seeds of winter rice [and the hindrances] are of the same kind in so
far as both are sterile. The objector says, ‘ This may be true. But if Elevation
alone can disqualify the.hindrances from propagation, then there is no nged
for their attenuation.’ In reply to this he says, «of these.» For if the
hindrances are not attenuated, the discriminative discernment between the
sattva and the Self, submerged (grasta) by mighty foes, is incapable even of
uprising, still less of sterilizing them. But when the hindrances are quite
thinned out and impotent, [the discernment], although in oppoesition to them,
does, with the aid of passionlessness and of practice, finally arise. And when
the discernment which is nothing more than the [sense] of the difference
between the sattva and the Self is finally arisen, it is un-touched by them,—
that is, not overwhelmed by them,—for just so long as it is not touched
{by them]. «The subtile insight® is so-called, because its object is subtile
inasmuch as its object is beyond the range of the semses. «Will be ready
for inverse-propagation,’» that is, for resolution. Why? Because its task
is finished. [In other words,] that is said to be of this kind by which, acting

as & cause, the task of giving starts to the effects of the aspects (guna) has
been finished.

1 Compare ii. 8, p. 107%; ii. 10, p. 120'; * Deussen’s excellent rendering of this word
ii. 27, p- 167%; iii. 50, p. 265*; iv. 34, ia Verinnerlichung.
p- 819* (Calc. ed.).

14 [mos. 1)
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Now what are these! hindrances and (v@) how muuy are they ?.

3. Undifferentiated-consciousness (avidyd) and the feeling-
of-personality and passion and aversion and the will-to-
live are the five? hindrances.

This means that the so-called hindrances are five misconceptions
[i. 8]. These when flowing out make the authority (adhikdra) of
the aspects (guna) more rigid ; make a mutation more stable ; swell
the stream of effects and causes; and, becoming interdependent
upon one another for aid, bring forth the fruition of karma.

He raises a question by saying «Now» and replies [to it] by the sutra
upon «Undifferentiated-conscicusness.’» 3. Undifferentiated-consciousness
(avidya) and the feeling-of-personality and passion and aversion and the
will-to-live are the flve hindrances. He explains the word «hindrances®
by the words «five misconceptions.» Undifferentiated-consciousness, to begin
with, is nothing but misconception. The feeling-of-personality and the others
also have undifferentinted-consciousness as their material cause, [and] since
they cannot éxist without it, [they too] are misconceptions. And hence when
undifferentiated-consciousness is destroyed, there would follow the destruction
of them also. He mentions the reason why they should be destroyed, in that
they are the cause of the round-of-rebirths, This he states in the word
«These.» When flowing out [that is] moving® continuously forth, «make
the authority of the aspects more rigid,» that is, more powerful; [and] in
consequence «make & mutation [more] stable.» For in successive forms as
unphenomenalized [primary matter] and es the Great [thinking-substance]
and as the personality-substance, they swell, that is, they intensify, the stream
of cause and effect. He shows for what purpose they do all this in the words
«one another.» The [three] fruitions of karma, distinguished [ii. 18] as
being birth and length of life and kind of experience, have their purpose (artha)
in the Self. That [purpose] those hindrances bring to pass, that is, accomplish.
Do they accomplish this singly ? He says, ‘ No.” But «upon one another for
aid,’ that is, the hindrances [aided] by the karmes, and the karmas [aided] by
the hindrances.

4. Undifferentiated-consciousness (avidyd) is the fleld for
the others whether they be dormant or attenuated or
intercepted or sustained.

Of these [five], undifferentiated-consciousness is the field [or]
propagative soil. The others are feeling-of-personality and the rest

' Many M88. omit te. ? Many MSS. omit pafica.
* Compure ii. 4, p. 110%; iii. 13, p. 207",
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[of the five hindrances]. In four kinds of forms, the dormant and
the attenuated and the intercepted and the sustained.—1. Of these
[four), what is the dormant state? It is the tendency [of the
hindrances] which remain merely potential in the mind towards the
condition of seed. The awakening of that [dormant hindrance] is
the coming face-to-face with the [particular] object [which makes
that dormant hindrance manifest] But for one who has [reached]
Elevation (prasamkhydna), and whose hindrances have become
burned seed, there is not that [awakening of the hindrances] even
when he is brought face-to-face with the object [which manifests
them]. For out of what can burned seed germinate? For this
reason the fortunate (ku¢ala) men whose hindrances have dwindled
away is said to be in his last! body (caramadeha). In him only
the burned state of the seeds, the fifth stage of the hindrances (is
found}, and not in other [persons]. So although the bindrances
are existent, the vitality ‘samarthya) of the seed is said to be
already burned. Accordingly, even when the object is face-to-face,
there is no awakening of these [hindrances]. Thus dermancy and
the failure of the burned seed to propagate have been described.—
9. Attenuation is now described. The hindrances, when over-
powered (upahata) by the cultivation of their opposites,® become
attenuated.—3. When this’is the case, [the other hindrances] inter-
cept [the attenuated hindrances] repeatedly, and move forth actively
again in this or that [unattenuated] form (@tmand). In that case?
they are called intercepted. How is this? Since [for instance]
when one is in love, no anger is felt, inasmuch as, when one is in
love, anger does not actively move forth ; and love, when felt in
one direction, is by no means unfelt towards another object. 'When
Chiitre is known to be in love with one woman, it is not assumed
that he is out of love for other women. Rather, his love finds its
fluctuation fixed in this direction, in other directions its fluctuation
is yet to come. For this [third fluctuation] is for the moment both
dormant and attenuated and intercepted.—4. That fluctuation
which is fixed upon an object is sustained (uddra). No one of all

1 See VP. v. 10. 7 and Bh, Gita viii. 28, 3 When they form & succession of tanw and
* See ii. 83. atanu.
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these [four] passes beyond the limits of the hindrances [and there-
fore all four are to be rejected]. If this is so (tarhi), what is this
hindrance that is intercepted [or] dormant [or] attenuated or
sustained ¢! The answer-is-now-given (ucyate). It is exactly true
[that all hindrances are forms of undifferentiated-consciousness).
But only when these [hindrances] are particularized, do they
become intercepted and so on. For just as these stages cease
when their opposites are cultivated, so they become manifest
(abhivyakta) when [changed] into the phenomenal-for! (asijana)
by the operation of their phenomenalizing-conditions (vyaijaka).
So all those hindrances "without exception are varieties of
undifferentiated-consciousness. Why is this? Since it is un-
differentiated-consciousness and nothing else that pervades! all
[hindrances]. Whatever [perceptible] object is given a form by
the undifferentiated-consciousness, it is-that [object] which is per-
meated ? by the hindrances. Whenever there is a misconceived
idea, they become apperceived ; and when undifferentiated-con-
sciousness dwindles, they too dwindle away.

He shows that hindrances are to be rejected in that they bave their root in
undifferentiated-consciousness. 4. Undifferentiated-consciousness (avidya) is
the fleld for the others whether they be dormant or attenuated or inter-
cepted or sustained. When he asks «1. Of these [four], what is the dormant
‘state ?» his intention is to say that there is no proof for the real exisience of
hindrances, if they are not performing their peculiar purposeful activity. He
tells the answer in the words «in the mind.» The hindrances-may not indeed
perform their purposeful activity, but in the case of the discarnate and of those
[whose bodies] are resolved into primary matter, they assume the form of seed
and exist merely potentially, as curds exist in milk. For other than discrimina-
tive insight there is nothing to cause the sterility of these {hindrances]. Hence
the discarnate and those [whose bodies] are resolved‘into primary matter, who
have not obtained discriminate discernment, have their hindrances dormant,
until such time as [these hindrances] reach the time of their limitation. But
when they reach that, since the hindrances revert once more, they come face-to-
face with the various objects [of sense]. Thus these [hindrances] are those of
which the baeis is merely potential. In this way their potential rising [into
consciousness] is described. By the words &tendency . . . towards the condition

! Bilardma says, ‘Undifferentiated-con- * Bilar@ma explaine the word anugerate
sciousnees is inseparably-connected by saying ‘ become 1nherent in’ (anu-
with hindrances’ (klecepo avidyanviya). gatd bhacvanti).



109) Undifferentiated-consciousness the source of hindrances [—ii. 4

of seed®» their potentiality of action is indicated. To meet the question why,
in the case.even of one who has diseriminative discernment, hindrances are not
dormant, he says, «for one who has [reached] Elevation.» «In his last body,»
in other words, in his case no other body will be produced with reference to
which [this] body of his could be called prior. &Not in other persons,’ in other
words, not in the disearnate and similar cases. An objection is raised, ‘Since
there is no total destruction of any existing thing, what, we ask, becomes of the
force of the magical powers of this kind of yoga? Are not the hindrances
awskened when face-to-face with objects ?’ In reply to this, he says, existent.»
Although the hindrances are existent, still in their state as seeds they are burned
by the fire of Elevation (prasaiikhyana). This is the meaning.—2. The opposite
of the hindrances is the yoga of action ; by the cultivation, by the following up,
of this, the hindrances become overpowered, that is, attenuated. Or we may say
that thinking-focused-to-a-point (saiyag-jiiana) is the opposite of undifferentiated-
consciousness ; that the knowing of distinctions is [the opposite] of the feeling-
of-personality ; that the detached attitude (madhyasthya) is [the opposite] of
passion and aversion ; {and] that the cessation of the thought of continuance is
[the opposite] of the will-to-live—8. He describes the interception with the
words «When this is the case.’» Either because overcome by any one of the
hindrances which moves actively forth, or because resorting excessively to objects,
they intercept repentedly and move actively forth in one form or another, that
is, come into appearance (avirbhavanti), either as the result of using aphrodisiacs
and the like or as the result of the weakness of [the other hindrances] which
overcome it, By the repetition he signifies the reiteration of the interruption
and of the moving actively forth. Thus the difference [of this] from the afore-
said dormant [hindrance] has been described. VWhen love moves actively forth,
anger which is different in kind is overpowered; or again love itself set upon
one object overpowers, though like in kind, another love which is set upon
a different object. This he states by the word «love.»—The fluctuation which
is yet to come is to be understood as having a three-fold course according to

circumstances. 'With this in mind he says, «For this.» The pronoun [* this ]
refers only to the hindrance from the fluctuation which is yet to come ; it does

not refer to Chiitra’s 1ove, just becauss that [love] is intercepted.—4. He describes
the sustained [hindranco] in the words «upon an object.» If some one
suggests as an objection that the sustained [hindrance], since it hinders men,
might be [properly] called a hindrance, but that the others do not hinder [and so
can] by no means be called hindrances, he says in reply «all these [four].» They
do not pass beyond the limits of the hindrances, that is, beyond the limits of the
thing expressed by the word hindrance, when they become changed into the
sustained state. Therefore they too asre to be rejected. This is the point.—
Presupposing the unity of the hindrances® he raises an objection in the words

! Literally, Presupposing n unity in so far as the quality of being a hindrance goes.
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«If this is so, what.» He rebuts it by showing that although they are of the
same kind in so far as they are hindrances, they are particular because of the
different previously described states. This he does in the words «The answer-
is-now-given. It is true.» The objector says,' ‘This may be true. The
hindrances may result from undifferentiated-consciousness ; still why should they
cease when undifferentiated-consciousness ceases ? For surely no onme would
supposé that a piece of cloth ceases to be, when the weaver ceases to be.’ In
reply to this he says «all these ... without exception.» The distinctions® are
only apparently distinctions, that is to say, they do not exist separably from
this [undifferentiated-consoibusness]. He asks a question in the words «Why
is this?» He gives the reply in the words «all [hindrances]®» This same
peint is made clear by the word «whatever.» «Is given a form [that is] is
falsely attributed. The rest is easy.

¢ In the case of those who have been resolved into entities, the hindrances are
dormant ; for yogins, attenuated ; and in case of those attached to objects,
hindrances are intercepted or sustained.’ This is the summarizing-stanza.

At this point undifferentiated-consciousness itself is described.

5. The recognition of the permanent, of the pure, of pleasure,
and of a self in what is impermanent, impure, pain, and not-
self is undifferentiated-consciousness.

1. It is the recognition of the permanent* in an impermanent
effect, for example, that the earth should be perpetual, that the
gky with the moon and stars should be perpetual, that celestial
beings are deathless.—2. Likewise in the impure and highly re-
pulsive® body there has been the recognition of purity. Andit

cumion in Aryadeva's Catubgataka is
very striking. The concept of aridya
is fundamental in the Mah&y&na. Arya-
deva 18 said to be the pupil of Nig&r-
juna; consequently he wrote & couple

' Namely, in reply to the hedgings which
in the Comment follow &It is true®.

% Compare Kiv. Prak, Ullgsa iii. and the
verse quoted in the comment on Appa-
yadikgita's KuvalayinandakAriks p, 11

(Nirpayae Sag. ed., 1908):

Gaganaris gaganakdram
sagarah sdgaropamah

Ramarivanayor yuddharh
raémardvanayor iva.

® Discussed in Patafjjali's Mah&bhigya

(Kielhorn'sed,), p. 61, The application
is only genernl here.

¢ The parallel between this and the dis-

of centuries before Patafijali. We are
indebted for this important discovery
to MahiZmahopidhyiya Heraprasad
Shastri (Notes on the newly-found
Manuscript Chatuhsatika by Aryadeva,
Journal Asiatic Society of Bengnl, New
Beries, vol. vii, no. 7, 1911, p. 481).

8 Compare Maitri Up. iii. 4.
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has been said, “ Because of its [first] abode [and] because of its
origin [and] because of its sustenance [and] because of its exuda-
tions [and] because of its decease and because it needs [constant]
cleaning, the learned recognize that the body is impure.” Here
the recognition of the pure in the impure is evident. If we say,
This girl, beautiful as the sickle of the new moon, her limbs
formed of honey and nectar, her eyes large as the petals of the
blue lotus, seeming to refresh the living world with her coquettish
glances, so that we think that she has issued forth from the moon,’'—
then what could be the connexion of this [body] with that (kena)
[to which it is compared]? Just so! it is that there is a miscon-
ceived idea of the pure in the impure. In this way, [by showing
the recognition of the pure in the impure, one sees that there is]
the [misconceived] idea of merit where there is only demerit and of
the useful where there is only the useless.—3. Similarly [Pataiijali)
will describe ? the recognition of pleasure in pain in the words, “ By
reason of the pains of mutations and of anguish and of subliminal-
impressions and by reason of the opposition of fluctuations of the
aspects (gquna)—to the discrlmina,ting all is nothing but pain.” Un-
differentiated-consciousness is the recognition that there is pleasure
in this [pam] —4. Likewise the recognition of a self in the not-self,
either in external aids ®-whether animate or inanimate, or in the
body as the seat of outer experience, or in the central-organ which
aids the Self,—this is the recognition of a self in the not-self. In
this sense it has been said of this, “ He who counts any existing
thing, whether phenomena.hzed or unphenomenalized [primary

matter], as himself ; or who rejoices in the success of these (tasya)
[things], deeming it his own success, or who grieves at the ill-
success of these [things], deeming it his own ill-success,—these (sa)
are all unenlightened.” It is this four-fold undifferentiated-con-
sciousness which becomes the root of that unbroken-series (santdna)
of hindrances and of latent-impressions of karma together with its
fruition. And this undifferentiated-consciousness (a~idyd), pre-

1} Compare the tale in Henry Warren's * Bilarima says ‘Such aa sons or cattle or
Buddhism in Translations, p. 297. servants or beds or seats, which are
® See ii. 15. not the self ',
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cisely as in the case of a foe (a-mitra) or of a trackless forest (a-
gospada), is to be conceived as a really existing object (vastusa-
tattva). Just as a foe (amitra) is not a negative friend [and] not
something amounting to a friend, but the opposite of this [friend],
a rival,—so too a trackless forest! (a-gospada) is not [a place]
not-visited-by-cows (gospada-abhdva), nor again is it merely a
[quantity of] land which has a cow’s foot as its measure, but, on
the contrary, it is nothing less than a definite place, a different
thing, other than these two [and the opposite of a cow’s footprint].
Precisely so, undifferentiated-consciousness is not a source-of-valid-
ideas nor the negation of a source-of-valid-ideas, but another kind
of thinking the reverse of knowledge.

5. The recognition of the permanent, of the pure, of pleasure, and of &
self in what is impermanent, impure, pain, and not-self is undifferentiated-
oonsoiousness. 1. The word &effect» is a qualification which serves [to
indicate] the impermanence. Some indeed, deeming the elements permanent and
longing to attain to the form of these, pay devotion even to these. Thusdeeming
the moon and sun and stars and heavenly regions permanent, in order to attain
these, they pay devotion to the Paths [that is, the Way of the Fathers and the
Way of the Gods] which begin with the Smoke. Similarly deeming the celestial
beings, that is, the gods, to be deathless, they drink soma in order to reach their
condition. For it is written [RV. viii. 48. 8], “We have drunk the soma; we
have become deathless.” It is this recognition of the permanent in the imper-
manent that is undifferentiated-consciousness. 2. «Likewise in the impure and
highly repulsive body»—when the sentence is only half-finished ‘he recites a
stanza (gathd) from Vyaea? to show the repulsiveness of the body. The words
sre «Because of its [first] abode.» The abode is the mother’s womb polluted
by such things as urine; the seed is the mother’s blood and the father’s semen.
The sustenance is formation into juices of the food eaten and drunk; for by it
the body is held together. Exudation is sweat. And denth defiles the body of
even a scholarly man. Inasmuch as a bath is required after his [déad body] is
touched.—An objector might say, ‘If the body is impure, there is no use in
cleansing it with earth and with water.” To this he replies &because it needs
[constant] cleaning.» Although the body is naturally impure, purification must
be applied [to it], just as women produce fragrance [by applying] ointments

! This illustration occurs in Siddhanta 2. ‘Measure’ pramdne; thus gospada-
Kaumudi, § 1060, on Pap. vi. 1. 145. mditram = kgetram.
The word has the two meanings given * Patalijali discusses the word Vaiyasikih
in the Comment: 1. *Not-visited' in the first varttika on iv. 1. 97,

(asevite) ; thus gospadiny = aramydni;
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to the body. He completes the half-finished statement by eaying «Here . .
in the impure.» The meaning is that it is impure on the grounds stated
before. He describes the recognition of purity [in the impure] by the words
«the new.» «Coquettish®» is that which is playful as the result of an
eroticmood. What could be the connexion of the highly repulsive body, by
& highly remote (mandatama) similarity, with such a thing as the sickle of the
new moon >—«JIn this way,» by showing the recognition of purity in the impure
body of a woman. «Where there is only demerit®» as in the case of murder
(hinsa), there is [the discovery of] an idea of merit in things which liberate from
the round-of-rebirths. Similarly in case of a thing that s useless, such as money,
because of the amount of pains [required] for getting it and keeping it, it is
explained that there is [a discovery of] the idea of the useful [in the useless].
All these in that they are abhorrent are impure.—8. «Similarly ... in pain.»
Easy.—4. «Likewise . . . in the not-self.’» Easy.—It was Pafica¢ikha! who
spoke of this in this way.—The ‘ phenomenalized ” [ primary-matter] is the ani-
mate, such a8 sons or wives or cattle ; the * unphenomenalized ” is the inanimate,
such as beds or seats or food.—«These (sa) are all unenlightened?» [that is]
stupid.—It is called four-fold (catuspada) because it has four parts (pada), four
places [where it becomes phenomenalized] It might be objected, ‘There is
also another kind of undifferentiated-consciousness which has as its object such
[states] as loss® of the sense of orientation or as[the sight] of the firebrand [whirled
about so as to be seen as a] circle. Undifferentiated-consciousness has [therefore]
an indefinite number of parts. Why then say that it is four-fold?’ In reply
to this he says, the root . . . of that.» There may also be of course other
undifferentiated-consciousnesses, but the undifferentiated-consciouaness which is
the seed of the round-of-rebirths has only four parts.

An objector says, ‘ Undifferentiated-consciousness (a-vidyd) might be a nega-
tive determinative 3 compound (nafi-samass). In which ease. 1. the first member
(a-) might be determinative (pradhdna), as for example, without-flies (a-maksika) ;
or 2. the final member might be determinative, as for example, not a-king's
officer (a-rajapuruga); or 8. [the compound] might have a third thing as deter-
minative, as for example, a flyless place (amakpika dega) This being the
situation, if we suppose 1. that the first member is determinative, then un-
differentiated consciousness (a-vidya) would be understood as a negation whereto
an affirmative is expected* (prasajjya-pratigedha). And this [kind of a nega-
tion] could not be the cauge of suoh things es the hindrances. Or if we

1 This is the fifth fragment according to * A negative connected with a verbal stem.

Garbe : Festgrues an Roth, 1893, p. 78. Bee Patafijali : Mah&bhigya (Kielhorn's

Bee aleo Garbe's Introduction to his ed.)i. 215, last Line; 2314 ; 819'3; 8419;

translation of the 3&mkhya-Tattva- iii, 85, last line. See also the discussion

Kaumudj, p. 7. in Apodeva: MimAdsk-nydya-prakica
t Compare i. 8, p. 21® (Cale. ed.). (1806), p. 108. There is also a chapter
* Piy.ii. 2. 6. on this in Viiykkarans Bhigana.
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suppose 2. that the final member is to be the determinative, then it is undifferen-
tiated-consciousness that is to be particularized by the negation of something.
And this [kind of] undifferentiated-consciousness would be destructive of such
things as the hindrances and not the seed of them [because it would be
a consciousness of the absence of something]. For it cannot be that the
[member] subordinate (guna) to the determinative (pradhina) [member of the
compound] should break down that determinate. Therefore in order to make
sure that it does not break down the determinative, something irregular, [that is,
the absence of something] must be supposed, on the other hand, to be found in
the subordinate [member of the compound]. Accordingly, in order that un-.
differentiated-consciousness as such should not be broken down, another meaning
must be given to the negative or [another] negative must be supplied. Or if we
suppose, on the other hand, 8. that another thing be the determinative [to the
compound], we should have to say that [undifferentiated-consciousness] is a state-
of-mind (buddhi) in which lmowledge (vidyd) does not exist. And that could not
be the seed of such things as the hindrances merely in so far as it is the absence
of knowledge. For then a similar-state-of-things would also have to be admitted
in the case of that [form of undifferentiated-consciousness] which is attained in
the restriction when preceded by discriminative discernment, [since here too
there is absence of knowledge]. Accordingly in all [these three] ways [it has
been shown) that undifferentiated-consciousness is not the root of such things as
the hindrances.” In reply to this he says, «And this... hasa®» «A really
existing object’> is the state of existence of a real object, that is, really existing
objectivity. Bo in this way [it is evident] that undifferentiated-consciousness is
neither 1. a negation-whereto-an-affirmative-is-expected (prasajjya-pratisedha);
nor again 2. nothing but [a defective kind of] knowledge; nor even 8. is it
a state-of-mind characterized as being the absence of this, [that is, knowledge] ;
but 4. undifferentiated-consciousness is described as being misconceived thinking,
the opposite of knowledge (vidya). For the relation of word and thing is
determined by conforming to the [usage of the) world. And because [according
to the usage} of the world even & [compound] whose final member is determina-
tive and which is a negative compound and which suppresses (upamardaka) the
thing to be deacribed by the last word [of the compound] is now and then found
in a sense contrary to this [final member as deferminative] and [at the same
time] suggested by this [final member],—there is [therefore] in this case also
an expreasive-meaning (vr/ti) in the sense of being contrary to this [knowledge].
—He analyses the example «Just as a foe (a-mitra) is not.» [A foo] is not
«a negative friend®» nor again «...amounting to a friend.» Supply® at this
point [in the text] ‘Some other thing, but «the approach of this, a rivaL®’
&So too s trackless foresty is not a megative cow’s?® footprint, nor again is it
nrerely a [quantity of] land which has a cow's foot as its messure; but, on

! It would appear that Vicaspatimigra did ® See the discussion s.v. gogpadam in Gabda-
not read the words kirks fu . . . sapatnah. Kalpa-Druma.
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the contrary, nothing less than a spacious place, the oppomte [in extent] of a cow’s
foot and other than the two negative a-gogpeda [that is, 1. ‘without footprints-
of-thie-cow, and 2. not-a-cow’s footprint would form together the first nogative
cow’s footprint ; and 8. land covered by a cow’s footprint would form the second
negative cow’s footprint], in fact, a different thing [altogether, the trackless
forest]. He appliea this to the matter in hand which he is illustrating, with the
words &Precisely s0.»

6. When the power of seeing and the power by which one
sees have the appearance (tva) of being a single-self, [this is]
the feeling-of-personality.

The Self is the power of seeing; the thinking-substance is the
power by which one sees. The hindrance called the feeling-of-
personality is a change by which these two appear to become
a single essence (svaripa). When there is any kind of failure to
distinguish him who has the power of the enjoyer from that which
bas the power of being enjoyed, which are as distinet as possible
and as unconfused as possible, enjoyment is ready at hand. But
when each has recovered its own essence, there is Isolation.—How
is it that [at that time there could be anything] that could be
called enjoyment? In this sense it has been said,! “He who
should fail to see that the Self is other than the thinking-substance,
distinct in nature and in character and in consciousness and in
other respects, would make the mistake of putting his own
thinking-substance in the place of that [Self].”

Having said that undifferentinted-consciousness (avidya) is the cause, he says that
the feeling-of-personality is the effect, which [in its turn] is supreme (varistha)
over passion and the other [hindrances]. 6. When the power of seeing and
the power by which one sees have the appearance of being a single-self,
[thise is] the feeling-of-personality. The seeing and that by which one sees are
precisely the two powers of the two, the self and the not-self. That undifferen-
tiated-consciousness (avidyd) which is characterized as being the perception of
& gelf in what is the not-self, and which has the appearance of being a single
intended-object, but which, in the strict sense, is not a single self,— this [avidya)
is the feeling-of-personality, Instead of saying ‘ of seeing and of that by which
one sees ’, he uses the words ¢power of in order to indicate the relation between
them, that is, the capacity to be an enjoyer and to be objects to be enjoyed.—
He elaborates the sotra by saying «The Self.»>—It might be asked, ‘ Why, since

! This is the sixth fragment of Paficagikha according to Garbe. Compara Bl Gi'dvi. 41,
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they are perceived as identical, should they not be identical and why should [the
appearance of] unity hinder the Self?’ In reply he says «he who has the power
of the enjoyer . . . that which has the power of being enjoyed.”» He who has
the power of the enjoyer is the Self ; that which has the power of being enjoyed
is the thinking.substance. These two are as distinct as possible. If it be asked,
‘Whence comes ttis distinetion ?’ the reply is, «as unconfused as possible)»
Tmmutability and other [qualities] are the properties of the Self ; mutability and
other [qualities] are the properties of the thinking-substance. Thus there is no
confusion. Thus by these words it is ssserted that the identity, although
presented-as-an-ides, is not in-the-strict-sense-real. —The words &failure to dis-
tinguioh state the fact that hindrances exist. After having given an affirmative
[Line of reasoning], he states a negative [line of reasoning] in the words «its own
easence.’ The recovery is the discriminative discernment. That another also
holds this same opinion he says in the words «In this senge it has been said»
by Pasicagikha that the thinking-substance.» —&In nature® means in its own
self, which is, at all times whatsoever, pure [of aspects (guna)]; «in character»
means in its detachment; &in consciousness® means in its intelligence
(caitanya) ; whereas the thinking-subject is impure and not detached and inani-
mate (jada). Undifferentiated-consciousness (avidyd) is the mental state with
regard to these two [to the effect that they are one] self. «The mistake® is a
subliminalimpression generated by & previous undifferentiated-consciousness ;
or else it is the tamas [quality], because undifferentiated-consciousness is tamas.

7. Pasgion is that which dwells® upon pleasure.

That greed [or] thirst [or] desire, on the part of one acquainted
with pleasure, ensuing upon & recollection of pleasure, for either
the pleasure or for the means of attaining it, is passion.

When one feels the discrimination, such states as passion cease. So the feeling-
of-personality brought to pass by undifferentiated-conssiouances (avidyd) is the
root ("id.dﬂa) of such states as passion. Accordingly, directly after the feeling-of-
personality ho gives the distinguishing-charscteristic of passion and of the rest
[of the hindnnees]. 7. Passion is that whioh dwells upon pleasure. Since
memory [of pleasure] is impoasible in the case of one unacquainted with pleasure,
the text says «aoquainted with plessure.» Passion for a recollected plessure
enBURS Kupon a recollection of pleasure.® But while a pleasure is in experience
thero i no need of recollection. Bince, however, the means for attaining
pleasure are either remembered or perceived, the passion must ensue upon a
recollection of pleasure, And even when the means of attaining plessure are

t Bee the gloss sukham an , { 17 (Calc. ed
| igaytkaroli (snukurvanti), p. 28177 (Calc. ed.), and
(Maviprabhs). Compare i 11, p. 88° the last words of the Bhliya on iv. 28
(Cale. od.). Beg also Vicaspati's gloss with Bilarima's note.
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perceived, it is only after remembering: that one of this same kind is the source
of pleasure that he infers that this one is a source of pleasure in so far as it is of
the same kind. After this follows the desire. He explains the words <dwells
upon) by the word &That.»

8. Aversion' is that which dwells upon pain.

That repulsion [or] wrath [or] anger, on the part of one acquainted
with pain, ensuing upon a recollection of pain, for either the pain
or for the means of attaining it, is aversion.

8. Aversion is that which dwells upon pain. The words €acquainted with
pain® are to be explained as [in the] previous [sntra]. He explains the words
<dwells upon> by the word &that.» Repulsion in the sense that it repels. The
same he elaborates by synonyms, [for instance,] «wrath.»

9. The will-to-livo (abhinivega) swooping on [by the force of]
its own nature ? exists in this form even in the wise.

In all living beings this craving for one's self ceaselessly rises,
‘May I not cease to live! May I live!’ This craving for one’s
self does not arise except in one in whom the experience of death
resides. And from [the existence] of this [hope] the experience of
other births is made clear. And this is that well-known hindrance
[called] the will-to-live. This [fear of death], inconceivable as a
result of either perception or iuference or verbal-communication,
sweeping on [by the force of] its own nature, as a vision of extermi-
nation, forces the inference that the pangs of death have already
been experiericed in previous births. And just asit is evident that
this fear is to be found in the unspeakably stupid, so also even in
the wise, who have some understanding of the prior limit [of
human lives], [that is, the round-of-rebirths,] and of their final

! Professor Deussen quotes most appositely * See Ruyyaks: AlarkErasarvasva (Kkvya-

Bpinoza, Ethica iii. 13, S8cholion, Amor mala 85), p. 55¢, interprets the word as
nihil aliud est, quam lastitia concomi- meaning merely eo ipso or by ita own
tante idea causae extermnas; et odium nature. Compare Rim@nanda Yati in
nihil aliud, qguam tristitia concomitante Mapiprabhi (Benares Sanskrit Series),

idea causae exicrnae. 1903, p. 807, vdsand-deaRgah srorasak,
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limit [that is, Isolation]. Why is this? Because this subconscious-
impression, the result of the fear of death, is alike in both fortunate
and unfortunate.

®. The will-to-live sweeping on by the force of] its own nature exista in this
form even in the wise. He discusses the meaning of the term &will-to-live® in the
words «all living beings.» «This craving for one’s self>» is the longing for one’s
self expressed in the words «May I not cease to live, that is, ‘ May I not become
non-existent,’ [and also expressed] in the words «May I live (bhiydsam)» [ that is]
‘May I be alive (jivydsam).’ The longing for one’s self is not possible unless the
living creature have had residing in himself an experience of death. It is he only
that has this craving for himself, [that is] the will-to-live, the fear of death. In
the course of the discussion (prasafigatas) he refers by the words, €And from [the
existence] of thiad to a heterodox-person (nastika) who denies that there is
another birth. From the fact that the present body is being held together, it
follows that thero is an experience of a previous birth. In other words, a birth
is a conjunction ' [of the soul] with a body and sense-organs and feelings which
are different from those of any previous [conjunction] and are characterized by
the [definite location] in the collection. This [birth] is experienced [or] attained.
And it is this [experience or attainment] that is made clear. How is this? In
reply he says «And this is that well-known will-to-live,» Breaking off the
sentence in the middle he tells of its hindering character in the word «hin-
drance.» This [will-to-live] is called a hindrance because it hinders, [that is]
pains, living-creatures with unkindly actions and the like. He finishes what he
had begun to say by the words &sweeping on by its own nature.» It his
a disposition to sweep on by virtue of its own nature in the form of subconscious-
impressions. But this disposition is not accidental. Even in the case of a worm
just born [that is] full of pain and-low in intelligence [this disposition] is not
accidental. He tells the reason for this in the words «as a result of perception.»
This fear of death, being inconceivable, that is, not acquired in this present
(pratyudita) birth as a result of perception or inference or verbal-communication,
it must be inferred that the pangs of death have been experienced in a previous
birth. This is the point at issue. For even a child just born trembles at the
sight of a murderous thing. And from this peculiar quivering [the child] infers
the nearness (prufyasatti) to himself of the experience of death and is found to be
afraid of it. Thus we see that fear resulta from pain or from whatever leads to
pain. Moreover in this birth he has not experienced or inferred or heard of death.
8o we gather that he has known only in a previous [birth] the pains [of death] or
that which leads to the pain. And from this a memory of himself aa he was in that
condition permista. This moreover does mot occur unless there be subliminal-
impreasions. Furthermore this subliminal-impression [cannot ocour] without
experience and the experiencs doee not belong to this life. Therefore the only

! Bee Cathkara on Brahma#ftra ii. 2. 28 with Anandagiri's gloss.
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remaining alternative is [a subliminal-impression] from a pre-existent birth.
Thus there was & connexion with a previous birth.—The word <o (lathd)>
requires a correlative «just as.» Thus by supplying the word &just as»
from the sense of the sentence, he shows, in the words &just as . . . this,» how
the meaning of the sentence would be.—&In the unspeakably stupid®»
means in the most sluggish intelligences.—He shows [what the kind of ] learning
is by saying «some understanding of the prior and of the final limits [ of human
lives].» The limit is the end. Now the prior limit of man is the round-of-
rebirths ; the latter is Isolation. He by whom this has been understood from
things heard or from inferences is called [dne who has understanding of the
prior and of the final limits].—This well-known fear exists [and] has become
established in the case of the worm and of the wise man. It might be objected
that in the case of the unwise fear-of-death is conceivable, but not in the case of
the wise man, since [in him] it has been eradicated by knowledge. Or else if the
fear-of-death has not been eradicated, it would be eternally present. With this
in view he asks KWhy is this?» The answer is Because . . . it is alike.»
He does not refer to the wise man who has conscious [concentration), but to him
who diseriminates upon the basis of things heard and of inference. This is
the point.

10. These [hindrances] [when they have become] subtile are
to be escaped by the inverse-propagation.!

These five hindrances when they have become like burned seeds,
after the mind which has predeminated over the deeds of the yogin
is resolved [into primary-matter], come with it to rest.

Thus the hindrances have been characterized, and of those which should be
escaped, four states, the dormant and the attenuated and the intercepted and the
sustained, have been shown. But ‘why is mol the fifth state, which is subtile.
mentioned by the author of the sutras, inasmuch as it is in the state of burned'
seed ?’ To this he replies, 10. These [hindrances] [when they have become |
subtile are to be escaped by the inverse-propagation. It is that of course
which is within the scope of the exertions of man which has been deseribed ;
but the subtile is not within the scope of a man’s exertions that he might escape
(hanaj [it]. It may, however, be escaped ¢by the inverse-propagationy (that is]
by a reduction of the mind-stuff, which is an effect and which is characterized by
the feeling-of-personality, 1o the state of its own cause, [the thinking—substanee].
He explains {the satra] by the word «These.» Easy.

! Compare ii. 2, p. 107° (Culc. ed.). and the passages given above, at p, 105.
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But of permanent hindrances consigned to the condition of seeds—
11. The fluctuations of these should be escaped by means of
contemplation.

Those fluctuations of the hindrances which are coarse, after having
been attenuated by the yoga of action, should be escaped by the
Elevated (prasamkhydna) contemplation until subtilized [and]
made like burned seeds. And just as a spot of coarse matter upon
pieces of cloth is first shaken off and afterwards the spot of fine
matter is removed with an effort and by [some appropriate] means,
so coarse fluctuations are those whose opposition to hindrances is
very slight, but the subtile fluctuations are those whose opposition !
i very great. )

‘ Now when the hindrances have been attenuated by the yoga of action, by
directing his exertions towards what, does a man accomplish the rejection
[of these hindrances]?’ In reply to this he says «But of permanent hindrances
consigned to the condition of seeds.» By these words he distinguishes them
fromt those that have been sterilized (vandhya). He recites the strs. 11. The
fluctuations of these should be escaped by means of contemplation. He
discusses [the sntra] in the words «of the hindrances.”» Now when attenuated
by the yoga of action these also may be eradicated—themselves and their
effects—by reducing them to the condition cf [their own] causes. [This is
the] inverse propagation. Thus the coarse fluctuations have been explained.
When a man's exertion is [still] within the scope of the Elevation, [the author]
states what the limit is in the words [beginning] «until» He elaborates
the expression «subtilized®» by saying «burned.®» On this same point he
gives a simile in the words «And just as ... upon pieces of cloth.» With
an effort, such as by washing it [and] by some means, such as an alkaline (ksara)
mixture. The likeness between the simile and the thing to which it is com-
pared lies merely in the fact that there is a coarseness and a subtilty, but not
in the {fact that they are both] removable by an effort. For this [removal]
is impossible in the case of hindrances which are to be escaped by the process
of inverse propagation.—Those whose oppogition is very slight, which have
been described, are such as have [slight] causes of destruction. Those whose
Jspposition is very great are such as have [great] causes of destruction. And
next below? the inverse propagation as & means of attaining the destruction

¥ Some MS8. read pratipakseti. If correct, minute by alkali. Hindrances which
a case of double sandhi. Corrected in are sustained are nttenuated by yoga
the Benares revision of the Calcutta of action ; the attenuated are reduced
editico. to burned eeed by Elevation; the
? Coarse atains are removed by shaking; burned seed ig destroyed by inverse

minute stains by washing; more propagation.



121) Karma rooted in hindrances [—ii. 12

of the hindrances would be the Elevation (prasamkhyana). In view of this
inferiority the Elevation has been called very slight.

13. The latent-deposit of karma has its root in the hindrances
and may be felt in a birth seen or in a birth unseen.

In this case we have a latent-deposit of the karma of merit and of
demerit propagated ! from lust [or] from greed [or] from infatuation
[or] from anger. And this may be felt either in a birth seen or
may be felt in a birth not seen. Of these, that [latent-deposit of
karma) which, in so far as there is keen intensity, proceeds from
sacrificial formulae [and] from self-castigation [and] from con-
centration, and which is perfected by worship of the Igvara [or)
of a deity [or] of a sage or magnanimous? beings, has instantly
its fruition as a latent-deposit of meritorious karma. Thus [for
instance] when, in so far as the hindrance is keen, contempt is
shown again and again to those who have sought protection in
terror and in sickness and in wretchedness, or again to those
magnanimous beings who castigate themselves, this [contempt]
also has fruition® as a latent-impression of evil karma. Just as
the youth Nandigvara passed out of the human form and was
transformed into a divinity, so also Nahusa, Prince of the Gods,
passed out from his proper mutation and was transformed into the
condition of a brute* Among these [latent-deposits] there is, in
the case of those who dwell in the underworlds, no latent-deposit
of karma which might be felt in a birth seen [in this life]; and in
the case of those hindrances which have dwindled, there is no latent-
deposit of karma which might be felt in a birth unseen [that is, in
another life].

‘This may be true. Hindrances [are hindrances] because they hinder [and
because] they are the causes of birth and of length-of-life and of kind-of-
experience ; and the latent impressions of karma are of this kind (tathd). But
undifferentiated-consciousness (avidyd) and the other [hindrances do not hinder

1 A better reading is prabhava, and Siddhanta K&um. (Nir. Sag. ed.),
¢ 1f mahanubhdva were o title of reapect, it 1804, p. 1558
would precede the other members of ° Bee Lifiga Pu. viii. 48. 7-58,
the compound according to Pan.ii. 2.30 ¢ See MBh. v, 17.
16 [n.o.l. n]
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and are not such causes]. How then can undifferentiated-consciousness and
the rest be called hindrances?’ In reply to this he says 12. The latent-
deposit of karma has its root in the hindranoes and may be felt in
& birth seen or in a birth unseen. That for whose production and causal
activity a hindrance is the root,—that [is the latent-deposit of kerma]. What
he means to say is this. The latent-deposit of karma which is the cause of
birth and of length-of-life and of kind-of-experience has its root in undiffersn-
tiated-consciousness, So - undifferentiated-consciousness and the rest are also
the causes of them. — He explains the sitra with the words «In this case.®
That in which all Selves in the round-of-rebirths are latent (agerate) is® a
latent-deposit (dgaye). The latent-deposits of karma are merit and demerit.
Merit which is the cause of heaven and similar states occurs when, as a result
of some desire, there is an inclination for a work which is desirable. Similarly
there is demerit in such cases as when from avarice another is robbed of his
money. Likewise there is nothing but demerit in such cases as when from
infatuation the idea of merit directs itself to killing or something of the kind
which is demerit. But there is no merit which comes from infatuation.
Merit does, however, come from anger, as for instance, the case of Dhruva?
from anger at the slight [put upon him] by his father [Uttanepada]. For as
a result of the meritorious latent-deposita of karma which were performed
in the desire to surpass his father, he obtained a position above the dwellers
in regions of the sky. Demerit, however, due to anger and rosulting in the
murder of Brahmans is well enough known to every one. e describes the
double character of this [latent-deposit] by saying «And this may be felt in
a birth scen.» He describes this that may be felt in a birth seen by saying
«in so far as there iz keen intensity.» In their respective order he gives
examples in the words «Just as Nandlgvara.» The dwellers in the under-
worlds are those who make latent-deposits of karma as a result of which certain
underworlds, such as the Cooking Pot,® are reached. These have no latent-
deposits to be felt in a birth seen [in this life] For no human body nor any
kind of mutatiéon of it can endure such torment (vedand) ns is to be endured
by them and uninterruptedly for thousards of years. 'The rest is easy.

13. 8o long as the root exists, there will be fruition from it
[that i8] birth [and] length-of-life [and] kind-of-experience.

While the hindrances exist, the latent-deposit of karma starts the
fruition, but not so the cut reot of the hindrances. Just as the
} This scntence is omiited in the Bikiser ?* Manu xii. 76; Bhig. Pur, v. 25. 18; com-

MS. It might v\l be a glose. pare Jatake, vol. iii, p. 43, no. 814,
? VP. i, 11. 24 with tho contlext.
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grains of rice, when encased within the chaff, as seeds in an un-
burned condition, are fit for propagation, but neither the winnowed
chaff nor seed in the burned condition is so [fit], similarly the
latent-deposits of karma, when encased within hindrances, are pro-
pagative of fruition, but neither the winnowed hindrances nor seed
in the condition of having been burned by the Elevation (pra-
sarmkhyana) [is propagative]. And this fruition is of three kinds,
birth and length-of-life and kind-of-experience. In regard to these
[three,] this is under discussion, whether 1. one karma is the cause
of one birth, or whether 2. one karma gives the impulse to more
than one birth. There is a second discussion as to whether
3. more than one karma projects more than one birth, or whether
4. more than one karma projects one birth. Now it is not true
1. that one karma is the cause of one birth. Why so? Because
if the karma remaining over, accumulated from time-without-
beginning and innumerable, and [the karma] of the present, should
not have in their results an order limited [in its time], discourage-
ment would be inflicted upon everybody. And this is prohibited.
Neither 2. is one karma the cause of more than one birth. Why
is this ? Because if, while there were more than one karma, only
one karma at a time were to be the cause of more than onme birth,
a lack of time for fruition ‘would be inflicted upon the remaining
karmas. And that too would be prohibited. Neither 3. is more
than one karma the cause of more than one birth. Why is this ?
Sinee it is impossible that more than this one birth should occur
simultaneously, it must be supposed that they occur successively.
This, likewise, would involve the same difficulty as in the last [case].
The result is then 4. the diverse accumulation of latent-deposits of
karma, whether of merit or of demerit, made between birth and the
end of life,remains in a relation of subordinate [parts] and a dominant
[part]. This is made manifest at the ending of life after growing
compact by one single impulse (ekapraghattakena). After accom-
plishing death, it assumes a rigid form and causes a single birth
only. And this birth receives its length from that same karma. And
again in that same length-of-life from that same karma it attains to
its kind-of-experience. This latent-deposit of karma since it is the
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gource of the birth and the length.of-life and the kind-of-experience,

is said to have a three-fold fruition. Consequently [this] latent-

deposit of karma is said to have [its limit in] one existence. On the

other hand [a latent-deposit of karmna] which is to be felt in [this]

seen birth is said, since it is the cause of the kind-of-enjoyment only,

to originate a single [kind of ] fruition [and not a single existence).

Or, when it is the source of the length-of-the-life and the kind-of-

enjoyment, it is said to originate two fruitions, as for instance in the

case of Nandigvara or of Nahuga. But this mind-stuff like a fish-net
made in different shapes on all sides and having, from time without
beginning, a form-fixed (sammairchita) by subconscious impressions,
which are like knots, caused by the experience of the fruition of the
karma from the hindrances, is spread abroad. Therefore these sub-
conscious-impressions are said to be preceded by more than one
existence. It is this particular latent-deposit of karma, however,
which is said to have [its limit] in one existence. Those sub-
liminal-impressions which produce memory?! are said to be' sub-
conscious-impressions (vasand) and. these are said to subsist from
time-without-beginning. But that latent-deposit of karma which
has [its limit] in a single existence has both a fruition limited [in
time] and a fruition which is without limit [of time]. Of these
two [orders], the limitation [in time] (niyama), [in so far as it has
its limit in one existence], belongs only to the fruition which is to
be felt in a birth of [this] seen [life] and which is limited [in time];
whereas the fruition which is not to be felt in [this] seen [life] and
which is without limit [of time] does not [have the limit in time
which has its limit in a single existence] Why so? Because
that fruition which is not to be felt in [this] seen [life] and which
is without limit [of time] has three kinds of outcome? (gatr):
Either 1. it is annihilated (ndga) when this [latter] fruition is
finished and become unfruitful ; or 2. it is cast away (Gvdpa-gamana)
into the dominant karma ; or 3. it may continue for a long time,
subjected to the dominant karma which hes e fruition limited [in
time]. Of these [three), 1. the annihilation of [the karma] which is
finished and become unfruitful is like the annihilation in this present

! Bee iii, 18, p. 280* (Calc. ed.). ! Consult Cabda-Kalpa-Druma, p. 848%.
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world of the dark karma when once the bright karma has dawned.
With regard to which this has been said, ““ Verily indeed karmas
should be known to be by twos and twos. A single mass made of
merit destroys [the dark and the dark-bright] evil! [mass}. Wish
thou then to do well-done deeds. Right here to thee the wise make
karma known.”—2. Casting away into the dominant karma : with
reference to which it has been said? ‘ Should there be a very
slight admixture of guilt in the sacrifice, it is either to be removed
or to be overlooked. [Therefore this admixture is] nct enough to
remove the good-fortune [won by merit] Why [not]? Because
in my case there is much other good-fortune. Where then this
[admixture of guilt] is cast away [into the dominant karma], even
in heaven it will make only a slight reduction [of merit)."—
3. When he said, ‘it may continue for a long time subjected to
the dominant karma which has a fruition limited [in time],’ how
was this? [The answer is], because, in the case of the karma the
fruition of which is not to be felt in [this] seen [life] and which is
limited [in time], death is said to be the appropriate cause of the
manifestation. Not so, however, in the case [of the karma] the
fruition of which is not to be felt in [this] seen [life] and which is
without limit [of time]. On the contrary, [in this latter case),
karma the fruition of which is not to be felt in [this] seen [life] and
which is not limited [in time), either is annihilated or is cast away
or is quiescent (updsita) in subjection [to the dominant karma] for
a long time until the appropriate manifesting-conditions of the
cause of the karma bring it close to its fruition. But since of this
very fruition [of karma] the place or the time or the cause is none
of them determinable, therefore it is that the ways of karma are
[known as] mysterious and not easily discernible. Moreover, since
the general rule is not broken down, even if there be exceptions,

' The genitive is -object of apahanti ac- ? See the careful discussion of this fragment
cording to the Varttika, which refers of Paficagikha in Garbe’s translation of

to Panini ii. 8, 56, Vacaspatimigra the Samkhya Tattve Kaumudi, 1892,
mekes krgma-krsnacukle an accusative p- 538, note 2. Compare also Candiiya-
object of apahants, In this case pdpa- slitra xc (1861)and Cowell's tranelation
kasya would nean belonging to asinful (1878), p. 96.

man (see p. 128 below).
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therefore the latent-deposit of karma having [its limit in] a single
existence [must] be acknowledged.

[The objector says,] 'Let this be granted. Since the latent-deposit of karma
is based upon undifferentiated-consciousness (avidya), there may result, after the
production of knowledge (vidya), a destruction of undifferentiated-consciousness,
and so there might not be any subsequent latent-deposit of karma. Still the
latent-deposits of karma, done previously and accumulated by the succession from
time without beginning of innumerable births, being unsettled in their period
of development, it would be impossible by realizing the effects to cause [these
latent-deposits] to dwindle in so far as they might be experienced. Because of
this it would be impossaible to cut off the round-of-rebirths.” To this he
replies with the suira 13. So long as the root exists, there will be fruition
from it [that is] birth [end] length-of-life [and] kind-of-experience.
What he means to say is this, The result of the latent-deposit of karma is
pleasure and pain, and, in so far as both birth and length-of-life have the
same purpose [as the latent-deposit] and are the necessary consequence of it,
[these two] are also propagated [by the latent deposit] Moreover pleasure
and pain are attached to passion and aversion. And the latter are the neceasary
conditions (for pleasure and pain), since pleasure and pain are not possible
in the absence of these [that is, passion and aversion]. Furthermore it is
impossible to say that that wherein a man is pleased or -disgusted is not to
him, as the case may be, either a pleasure or a pain. So this soil of the self
sprinkled with the water of the hindrances becomes a field propagating the
fruita of karma. Thus it is true that the hindrances co-operate with the latent-
deposit of karma for producing also the after-effects of the fruits. So when the
hindrances are quite cut off, [the latent-deposits] are deprived of this [aid]
also. Therefore, although the latent-deposits are endless and their period
of ripening is unsettled, still, when in their condition as seeds, they are burned
by Elevation (prasarikhydna), they cannot be in a position to bear fruit.
The sense expressed is made clear by the Comment in the words, «While . . .
exist.®» With regard to this same point he gives a simile «Just ns. .. the
chaff.» Although they have their chaff, their condition as seed is burned
by heat (sveds) and in other ways. He applies the simile to the point-to-be-
illustrated by saying, «similarly.» If it be objected that the hindrances
cannot be removed, because no [really] existing things are removed, he replies
in the words, «nor seed in the condition of having been burned by the
Elevation.» He shows the threefold character of the fruition in the words,
«And this.» Fruition is that which is brought to fruition or brought to
perfection by karmas. The first point-under-discussion [1. and 2.] deems the
unity of karma to be fixed and considers whether births are one or more than one.
The second [8. and 4.}, however, deems the manifoldness to be fixed and considers
whether births are one or more than one. Thus there are four alternatives
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(vikalpa). Of these he refutes the first with the words «Now it is not true
1. that one karma is the cause of one birth.» He asks, «Why so?» Hoe gives
the answer by saying, «from time-without-beginning.»» If the karma accumu-
lated by each birth, one after another, in time without beginning, and therefore
innumerable, which remains over after the karma which has been made to
dwindle in each life, one after another, has been deducted, the world would
feel discouragement. And this is prohibited. What he means to say is this.
Bince the dwindling of karma is broken-by-intervals (virala), and since [karma]
is produced in abundance, the latent-deposiis pressing one against the other
and springing up incessantly, in breathless haste, towards their own fruition,—
[for this reason] even a very clever man could not determine the order of
the results. Thus discouragement as regards the following up of meritorious
{acts] would be inflicted [upon everybody].—He rejects the second alternative
in the words &Neither 2. is one karma the cause of more than one birth.»
He asks, KWhy is this?» He gives the answer by saying, «of more than
one birth.» If a single karma only belonging to (@hifa) more than one birth
is the cause of a fruition which characterizes more than one birth, then a lack
of time would be inflicted upon the remaining karmas. And that too would
be prohibited. Thus in so far as karma would be fruitless, there would be the
likelihood that it would not be followed up. And if there would be discourage-
ment on the ground that there is no order of fruition limited [in time) (riyata),
in case one karma is to be uprooted in one life, how much more there would
be in case one karma must be uprooted during more than one life. For then,
since there is no chance, [one would infer] that there would be no time [in the
future] for the fruition of the present karma [and thus again discouragement
would follow].—He refutes the third alternative with the words, &Neither
8. is more than one karma the causs of more than one birth.» He gives the
reason for this in the word, «this.» Since for those who are not yogins it is
impossible that more than this one birth should occur simultaneously, it must
be supposed to occur successively. For if a thousand karmas could simultaneously
generate a thousand births, there would be—since a thousand karmas would
have dwindled away—time for the fruition of the remainder and an order of
results limited [in time]. But there is no such simultaneity of births. —Having
thus rejected the three propositions, he accepts as the result of the process of
elimination 4. the proposition which remains, to the effect that more than one
karma is the cause of one birth, as he says in the words, «The resultis, ..
birth.» The compound <&between-birth-and-the-end-of-life» means in ihe
interval [that is] between the two, both birth and the end-oflife.—[This
accumulation is] diverse because it gives forth results diversified by pleasures and
pains. That is dominant which will give its result with absolute intensity and
immediately. Whereas that is subordinate which [gives its result] after a delay.
The «ending-of-life® is death. «Made manifest® by it means being brought
into the presence of that which tends to produce its effects.—By one single impulse
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means simultaneously. Growing compact or rolled® together mnto one lump
in relation to the effect to be produced [that is] the next birth, it produces one
birth only and not more than one birth. And this birth is the human or some
other state. «And this birth receives its length-of-life from that same karma»
[would mean tbat] its life is limited by various periods of time. «And again
in that same length-of-life from that same karma it attains to its kind-of-
experience’® [would mesn that] a direct experience of pleasure and of pain is
attained. Thus this latent-deposit of karma since it is the source of the birth
and of the length-of-life and of the kind-of-experience is said to have a threefold
fruition. He sums up the main statement in the words, «Consequently (this]}
latent-deposit of karma is said to have [its limit in] one existence.»—Having
one existence is ome existence. [This] compound is in accordance [with
Panini’s satra ii. 1. 40] beginning with the words, * A temporal antecedent,
¢ka, &c.” The terminalion [-ika] is in the sense of possession (malvarthiya).?
Thus the mesning [of the compound) is ‘one who has one existence’. Else-
where the reading is (aikabhavika). Inthis case the dhak termination [-ika] in the
sense of ‘existing in’ is added to the ward ‘ one-existence’. Then the meaning
would be that its existing is limited to one birth. Thus having announced
his main statement, namely, that [this] karma which [has its limit] in one
existence bhas a three-fold fruition, he now distinguishes the three different
kinds of fruition which belong to the karma that is to be felt in [this] seen
birth and that is a part of this-preseunt-world (dihika). By the word «seen®
he refers, of course, to Nandigvara whose length-of-life in & huraan birth waa
cut off at eight years. [Here] was a particular kind of merit produced by
a vehement method of keen intensity. This merit had two fruitions in that
it was the source of the length-of-life and of the kind-of-experience. But in
the case of Nahuss, since the length of his life had been determined by
a8 karma which led him to the attainment of Indra's position, there was a
particular kind of demerit, leading only to a kind-of-enjoyment, by reason
of the contrary [karma] coming from his striking® Agastya with his heel. An
objector asks, ‘Have the subconscious-impresaions from the hindrances, like
a latent-deposit of karma, their [limit] in one existence? And [if] the sub-
conscious-impressions of the experiences of the fruition of the karma are
favourable to [the pointing out of] the kind-of-experience, then a human being
reduced to the body of a beast would not experience (bhufijita) what ia proper
to his species,’” In reply to this he says &the karma from the hindrances®»
Having a fixed form (sarhmdrchita) means rolled together into one lump. He
desoribes the subconscious-impression a8 such in order to distinguish it from

! Vijiine Bhiksu glosses the word sar- ° This story is given in its setting by

murchita by praorddhavega (p. 106%) Jacobi in his article on Agastya
and by wupacitam or pugtam (p. 107" (Hastings : Cycl. of Rel. and Ethics, I,
Benares ed.). p. 181%, line 10).

' Papini v, 2. 115,
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right-action (dkarma) and from wrong-action by saying «subliminal-impres-
gions which.»—In order to state certain exceptions to the-general proposition
[that the latent-deposit of karma] has [its limit in] a single existence he
prepares the ground by saying «But that...which.» By the word «But®
he shows that there is a distinction from the subconscious-impressions.
The limitation [in time] of having [a limit in] a single existence is that which
belongs only to the fruition which is to be felt in a birth of [this] seen [life]
and which has a limit [in time]; whereas the fruition which is not to be
felt in [this] seen [life] does not [have the limit in time which has its limit
in a single existence].—Of what kind then is fruition which is not limited
in time? He asks the reason in the words «Why 80 ?®» He tells the reason
in the words «Because that.» First he gives one outcoms (gati) in the words
«is finished ;» the second, in the words «dominant ;» the third, in the words
«has & limit [in time.]» Of these three he analyses 1. the first by saying «Ot
these [three] ... is finished.» Other than the karmas of the mendicant (sar-,
nyasin), which are neither bright nor dark, there are only three karmas, the
dsrk and tbe bright-dark and the bright. Now in this world a latent-deposit
of bright karma, to be obtained by self-castigation and by recitation and by
other means, when once uprisen [in the mind,] is the annihilator of dark
(karma] which has not yet given its fruit. And because there is no distinction
[between the dark and the dark-bright] we must suppose [that it is the
snnihilator] of the many-coloured [that is, the dark-bright karma] by reason
of the conjunction [of this last] with the dark part. With reference to the
same the Exalted [Vynsa) cites the Sacred Word when he says, «With regard
to which this.» Verily indeed karmaa [should be known to be] «by twos and
twos,» that is, the dark dnd the dark-bright. [These the mass made of merit]
destroys. Such is the construction [of the sentence]. By repesting the word
&«twos» he indicates that there is a very great number. In reply to the
question, ‘Belonging to whom' he says, &belonging to a sinful.®» In other
words, belonging to a sinful man., What is it that destroys? To this he
replies, A sirgle mass made of merit.» Because a collection includes the
units-of-the-collection (samuhin). Thus the bright latent-deposit of karma is
described as the third. What he means to say is this. This bright latent-
deposit of karma, which is to be obtained by methods which are free from
injury to others, is of such s kind, we may say, that although it is single, it
destroys dark and derk-bright latent-deposits of karma, which are absolutely
opposed, even when they are in great numbers.—The word «then (tat)®
means therefore,—The word «Wish thou» is middle because Vedic. The rest
is easy. And so we see (atra) that the power in the uprising of the bright
karma is 8o indescribably great that it alone makes the others cease-to be.
But one could not say that they cease because of the pain resulting from recita-
tions and other [right actions]. For a wrong-action (adharma) does not have, as
its opposite, pain in general, but only that particular kind of pain which ig
17 [l.o.l. |1]



ii.13—]  Book II. Means of Attainment or Sadhana (1380
the effect of itself [that is, the wrong-action]. Now the pain resulting from
recitations and other [right actions] is not their effect. [And if this pain resulting
from recitations and other right actions] is supposed to be the effect of this
[wrong-action], then it is needless to make [special] prescriptions of recitations’
and other right actions, because then these [recitations and right actions] could
be produced (ufpatti) merely by the help of those [wrong-actions]: And if [this
wrong-action] should not produce (anufpafti) [the pain which results from
recitations and other right actions], then the Cooking Pot [Hell] and other
[pains] are [specinlly] prescribed,—[because the wrong-action must result in
something—and)] because, if [Hells and other pains] be not [specially] pre-
scribed, these [Hells] would never be produced at all.!

Thus all is four-square.—He analyses 2. the second outcome in the word
&dominant.» In the dominant karma, as for instance in the Jyotistoma and
similar [sacrifices], that which is accessory (anga) [karma] to this, namely the
killing of the animal, is cast away [into the dominant karma]. For there are
two effetts of killing ond of the other [acts]: 1. since it is prescribed [by the
tradition] in so far as it is accessory to the dominant [karma}, it assists;
2. since killing is forbidden by the rule *“Let no living being be killed”, it
is needless. We seo then that [killing], because it is performed as accessory
to the dominant [karma] and not as being the dominant, ought not immediately
[drag) and independently of the dominant [karma] to generate its own fruition,
& useless result, but that it remains rendering assistance to the dominant [karmal,
the fruition of which has already commenced. And while rendering assistance
to the dominant karma it remains, with reference to its own effect, as seed
only, and is cast away into the dominant karma, &With reference to which
it has been said» by Paiicagcikha. The slight admixture of the invisible-
influence (apirva), which is the dominant [karma] resulting from the Jyotistoma
and other [sacrifices], with the invisible-influence resulting from the killing of
the animal and similar [acts] and producing what is not desired (anartha),—[this
admixture] may be removed. For, by doing a certain amount of penance
it may be removed. Or should a man heedlessly not have gone through the
penance, [the alight admixture of guilt] comes to fruition at the time of the
fruition of the dominant karma. In spite of all this, whatever undesired result
be generated by this [accessory invisible-influence] may be overlooked. For
the fortunate (kugala), plunging deep into the great pool of the nectar of pleasure
brought near by the gathering together of merit, overlook a slight spark of

! Since however Hellsare produced without fore right-actions and the pain result-

any special prescription (vidhdna), it
follows ae a genernl rule that the con-
sequences of wrong-actions require no
special prescription. But in {he case
of recitations and other right-uctions
there isthespecial prescription. There-

ing from right-actions cannot be the
consequences of wrong-actions, Not
being such & consequence, the pain
from right-action cannot snnihilate
wrong-action.
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the fire of pain brought about by a very little evil. Hence [the slight ad-
mixture] is not enough or adequate to remove or to cause to dwindle good-
fortune or great merit. He asks «Why [not]?» The answer is «the
good-fortune.» For in the case of me, the meritorious, much other good-fortune
exists, the fruition of dominant karma, beginning with the initiatory rites
and ending with the donations. Where then this admixture is very slight,
it will make even in heaven, the result of it, a slight commingling of pain,
that is, a slight reduction from the heaven which, [although] its beginning is
geined by mixed merit, is [in itself] quite untouched by pain—He analyses
8. the third outcome in the worde, «limited [in time]» The predominance
here is conceived as heing extremely powerful but not as having accessories.
And it is powerful in so far as its fruition is without limit [of time], because
there is no opportunity [for its fruition] at any one time. But in the case
of [the dominant karma] the fruition of which is without limit [of time) there
is & weakness, because there is an opportunity [for its fruition] at some other
time. The continuance for a long time is only in the conditioh of seed, but
not as [actively] helping the dominant [karma] because this latter is inde-
pendent. It is objected, ‘It has been stated that the latent-deposit of karma
is by the ending-of-life made manifest at one point of time only. Whereas
now you say that it continues a long time. How then is the latter
[statement] not in opposition to the previous [statement]?’ With this in
mind he asks, how was this?» He answers in the words, «not . . . in [this]
seen (life]®» 'The singular number denotes a class. He determines the
outcome of that which is different from this by the words, €On the contrary
... not... in [this] seen [life].» The rest is easy.

»

. 14, These [fruitions] have joy or extreme anguish as results
in accordance with the quality of their causes whether merit
or demerit.

<Thesey [that is] birth and length-of-life and kind-of-experience.
Those with merit as cause have pleasure as result; those with
demerit as cause have pain as result. And just as the nature of
this pain is counteractive, so for the yogin, even at the moment of
pleasure in an object, there is nothing but counteractive pain,

It has been stated that karma is rooted in hindrances and that fruitions are
rooted in karma. Now the question is, ‘ of what are the fruitions the root, since
you say that these are to be renounced?’ In reply to this he says, 14. These
{fruitions] have joy or extreme anguish as results in accordance with the
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quality of their causes whether merit or demerit. He explains the sitra in
the words, «(These> [that is] birth and length-of-life and kind-of-experience.»
Although birth and length-of-life, since they precede joy and extreme anguish,
do have the latter as their rasults,—whereas the kind-of-experiencs follows the
rise [in consciousness] of joy and extreme anguish and in fact has its essence in
the [direct] experience (anubhava) of them,—still in so far as being [directly]
experienced is the same as a kind-of-experience (bhoga), we may suppose that
[joy and extreme anguish] ara results of the kind-of-experience only so far as they
are the objects of the kind-of-experience, It is objected, ‘ The birth and length-
of-life and kind-of-experience, which are the results of extreme anguish, are
things to be rejected (heya), since they are felt to be counteractive. But why
should those [fruitions] which have merit as cause be renounced? they have
pleasure as their result since they are folt to be co-active (agukla). Nor can
their co-activity, which may be felt by every one, be gainsaid by even a thousand
verbal communications and inferences. Moreover neither joy nor extreme
anguish car exist without the other. For while joy is being received, extreme
anguish, since it cannot be driven off, may also fall to one’s lot, because the two
have separate causes and because they have separate forms.” In reply to this he
says, €And just as . .. this.» Although ordinary individuals, at the time when
there is pleasure in objects, are not conmscious of them as counteractive, still
yogins are conscious of this [counteractiveness].

How can this be accounted for ?

15. As being the pains which are mutations and anxieties
and subliminal-impressions, and by reason of the opposition!®
of the fluctuations of the aspects (guna),—to the discriminat-
ing all is nothing but pain.

1. For every one this experience of pleasure is permeated with
passion and is dependent upon animate and inanimate instruments.
In this case we have a latent-deposit of karma arising from passion.
Likewise also [a man] hates the instrumente of pain and becomes
infatuated [by the instruments of infatuation]. Thus there is also
a latent-deposit made by aversion and by infatuation. And in
this sense it has been said, ‘ Enjoyment is impossible unless one
has killed some living creature.” Therefore there is also the
latent-deposit of karma, effected by killing, belonging to the body.
Thus it has been said, “ Undifferentiated-consciousness (avidyd)

’ This s0tra seems to have influenced Umasviti: Tattvarthidhigama-sttra vii. 6.
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is pleasure in an object of sense!.” That which is the subsi-
dence of the organs because of their satiation with enjoyments is
pleasure ; after there has been a craving, the failure to subside
is pain. And by the application of the organs to enjoyments
one cannot make one's self free from thirst [for enjoyment].
Why is this? Since passions increase because-of (anw) applica-
tion to enjoyments, and the skill of the organs also increases.
Therefore application to the enjoyment of pleasure is not a way
of epproach [to freedom from thirs{ for objects]. Surely one
aiming at pleasure and permeated by cbjects is sunk in the deep
bog of pain, like the man who, while in fear of the scorpion’s
poison ? is bitten by the poisonous snake. This is the so-called
painfulness of mutation; it is counteractive; even in a condition of
pleasure it hinders the yogin himself.—2. Now what is the pain-
fulness of anxiousness ? Every one has the experience of anxious-
ness ; it is permeated by aversion and is dependent upon animate
and inanimate instruments. Here we have a latent-deposit of karma,
arising from aversion. And [a man] yearning for the instruments of
pleasure, throbs in the body and in [the organs of] speech and in the
central-organ (manas). Since it then aids or (ca) thwarts others
by aiding them or by injuring them, it amasses right-actions and
wrong-actions. This latent-deposit of karma is the result of greed
and of infatuation. Fof this reason it is called the painfulness of
anxiousness.—3. But what is the painfulness of subliminal-
impressions ! There is a latent-deposit of subliminal-impressions
of pleasure arising from the experience of pleasure; and there
is a latent-deposit of subliminal-impressions of pain arising from
the experience of pain. Thus analogously (evam), while the
fruition from the karmas is under experience, there is on the other
band an accumulation of a latent-deposit of karma. Thus this
stream of pain from time-without-beginning, spreading wider and
wider, agitates even the yogin because its essence is counteractive,
Why is this? It is because a wise man is like an eyeball. Just

! Perhaps an allusion to the phrase sukha- Maxims, 2nd ed., 1808, p. 76) points out
khyitir avidyd (ii. 5, Cale. ed. 114Y), that Vacaspati uses this nydya agnin
* Colonel Jacob (Sccond Handful of Popular in the Tatparyatika (1898), p. 58
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as a fine thread of wool fallen upon the eyeball by its touch gives
pain, but not so when it falls upon other parts of the body, so these
pains [from subliminal-impressions] hinder the yogin only, who is
like an eyeball, but not any other perceiver. But upon the other,
[not a yogin],—who casts off the pain received time after time
which has been brought upon him by his own karma,—and who
receives the pain cast off time after time,—and who is as it were
permeated through and through from all sides with fluctuating
mind-stuff complicated from time-without-beginning with its
subconscious-impressions,—and who under [the influence of]
undifferentiated-consciousness (avidyd) conforms [himself] to the
‘I-substance’ and to the ‘Of me-substance’ with regard to
those very things which are to be rejected,—upon him, born again
and again, the triple anguishes from both kinds of causes, both
inner and outer, sweep down. This being so, the yogin, having
seen himself and the whole multitude of creatures borne away by
this stream of pain from time-without-beginning, seeks refuge in
the focused-insight (samyag-dargana), the cause of the dwindling
of all pain—~<And by reason of the opposition of the fluctuations
of the aspects (guna),—to the discriminating all is nothing but pain.»
The aspects (guna) of the thinking-substance in the form of bright-
ness and of activity and of inertia, having become interdependent
by aid given each to the other, give rise to a presented-idea either
tranquil or cruel or infatuated, [either one or the other] of just
these three aspects. ‘“ And because the changes (vrtta) of the
aspects (guna) are unstable, the mind-stuff is in rapid mutation.”
Thus we have been told.! ¢ The [outer] forms [when developed to]
a high degree and the [inner] fluctuations [when developed to] a
high degree oppose each other; but the generic forms co-operate
with [these when developed to] a high degree.” Thus since these
aspects (guna) have presented-ideas of pleasure and of pain and of
infatuation obtained by reliance of one [aspect] upon another, each
(sarve) [of them] has the form of each of [the others] But the
distinction between them is due to their being either in a subordi-
nate (gupa) or in a dominant state. Therefore cto the discrimi-

! By Paficagikha, Cempare iii. 9 and 13, pp. 199® and 204¢; iv. 15, p. 298' (Calc. ed.).
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nating all is nothing but pain> So the seed out of which this
huge aggregate of pain grows forth is undifferentiated-consciousness
(avidya). And the reason for the failure-of-growth (abkdva) in
this [avidyd] is the focused-insight.—Just as a system of medicine
has four divisions, [on] Disease [and on] Cause of Disease [and on]
Health [and on] Remedy, so this system also has four divisions,
[on] the Round-of-Rebirth [and on] the Cause of the Round-of-
Rebirth [and on] Release [and on] the Way to Release. Of these
[four], the Round-of-Rebirth with its mass of pains is that which
is to be escaped ; the conjunction of the primary-cause and of the
Self is the cause of this which is to be escaped (keya); the final
destruction of the correlation is the escape (hdna); the means
of escape is focused-insight. In this [focused-insight] he who
escapes—as he is in himself—can reither be accepted nor rejected
(heya). For if there be a rejection (hana), that would involve the
doctrine of the extermination of him [who escapes]. And!if there
be an acceptance |that would involve] the doctrine [that he has]
a cause. And! by denying both {the rejection and the acceptance],

we have the doctrine [that the'Seer as he is in himself is] eternal.
This is the focused-insight.

In order to account for this he introduces the sutra after first asking the question,
«How can this be accounted.for?» The sdtra begins with the word 15.. ..
mutation and ends with the word discriminating . . . [The compound in the
sitra is analysed,] mutation and anxiety and subliminalimpression—these
themselves are the pains—it is by these... He describes the painfulness of
the pleasure in objects of sense in so far as mutations are painful by saying,
«For every one this.» Pleasure is surely impossible unless it be permeated by
passion. For one cannot possibly say that one finds no happiness in a thing
and at the same time take pleasure in it. Moreover, since pleasure leads to
action and action causes a latent-depcsit of merit and demerit, there is also
a latept-deposit of karma produced by passion, because a thing which does not
exist cannot be produced. Under these circumstances (fadd), 8 man experiencing
pleasure and feeling attachment to it, feela aversion towards the instruments of
pain with an aversion that is in an intercepted state. Furthermore, being unable
to prevent these [instruments of pain) he becomes infatuated. Thus there is
also a latent-deposit of karma made by aversion and by infatustion. And there
is nothing contradictory in making infatuation, whose other name is nisconcep-
tion, ihe cause of a latent-deposit of the karma of infatuation also. If it be nsked,
! Owilted in most MSS.
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How can a man in love feel aversion or infatuation, since, when he is in love,
aversion and infatuation are not evidently existent, he replies, «And in this
sense it has been said» by us when explaining [ii. 4] hindrances with intercepted
states. In this way merit and demerit have been shown as produced by sense-
activities of speech and mind. Because a mental volition produced by passion,
so that one wills, ‘ this must be domne,’ is also not to be distinguished from the
verbal form [of the volition]in so far as it is equally desired. As they say,
‘A volition with desire does not go beyond intended-objects which can be
expressed by words.” He also shows a latent-deposit of karma belonging to the
body in the words, € Impossible . . . unleas one has killed ”». Hence authors
of the Law Books say [Manu iii. 68, Visnu lix. 19], * Five kinds-of-slaughter are
open to the householder.” The objector says, ‘This may be true. Yet it is not
fitting that a yogin should reject- pleasure in objects-of-sense which can be felt
by anybody. For that would be running counter to experience.” In reply to this
he says, «it has been said, * Undifferentiated-consciousness (avidya) is pleasure
in an object-of-sense’» by [us when] showing [ii. 5] that undifferentisted-
consciousness is characterized by four kinds of misconceived ideas. The ancient
sages (vrddha) do not pay heed to anything merely at the first impression.
There is of course, merely at the first impression (Gpatatas), an experience which
any one can feel of pleasure which follows even after eating food mixed with
sweet poison ; but after a lapse of time there is no pleasure. And as such it has
been shown by The Exalted [Igvara in the Gita xviii. 38], *“ After there has been
contact of the sense-organs with objects, that pleasure which is at the beginning
like nectar and in the course of time like poison is known to be full of rajas.”
He raises a doubt by saying, «which . .. with enjoyments.® The objector says,
*We do not accede to the statement that pleasure is the joy in objects. On the
contrary, when men are not satiated and when their minds are afflicted with
yearnings for one object after another, it is the very thirst itself that is the
great pain. And this [thirst] does not subside unless enjoyment follow.
Furthermore the full subsidence of this [thirst]is not permeated with passion
and similar [states of mind]. Thue it cannot bo said that this subsidence has
the painfulness of mutation.” This is the point.—&Because of their satiation®»
means: Because the thirst [for enjoyment] has dwindled, there is a subasi-
dence of the organs, in other words, there iz no activity [of the organs] with
regard to objects-of-sense. He makes this same clear by a negative instance
in the words «arising from a craving.® He rebuts an objection with the words
«And... by the organs . .. not.» The word &because of (anu)» is used in
the sense of cause. It is true that the dwindling of thirst [for objects] is the
flawleas ! pleasure. But application to enjoyment is not the cause of this
[dwindling of thirst]; but it is the cause of the thirst which is just the opposite
of this [dwindling of thirst]. Just as they say,” '‘Lust by the enjoyment of

1 Without the flaw of »iga. Naradiya Purdna xxxiii. 38; Litgs
t Sce Manu ii. 94 ; Vignu Puridna iv. 10. 9; Puriina Ixvii. 17,
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lusts never subsides; just as by the butter-oblation the flames flare up yet
once again.”—The rest is without obscurity.—2. He asks a question with regar'd
to the painfulness of anxiety in the words, &Now what?» The answer is
&every one.» As everybody knows what it is, he does not make s detailed
statement of it as such. And the detailed statement is analogous to that of the
painfulness of mutation,—3. He asks about the painfulness of subliminal-
impressions by saying «what?» He gives the answer in the words «the
exporience of pleasure.» For an experience of pleasure gives rise to a subliminal
impression and this to a memory of pleasure ; and this to a passion ; and this to
movements of the central-organ and of the body and of [the organ of] speech ;
and this [gives rise] to merit and demerit; from these [comes] the experience
of fruition ; from this a subconscious-impression. Thus there is a beginningless
[chain]}. Here the connexion should be understood in this way. There is
a memory of pleasure and of pain according to the variation in the degree of the
subliminal-impressions of pleasure and of pain; and from this comes passion
and aversion ; from these two come karma; from the karmas, fruition. Streaming
on in this way the stream of pain hinders the yogin only, but not the other
perceiver, [that is] any ordinary person, as he says in the words «Thus this. ..
from-time-without-beginning.’» But the triple anguishes sweep down upon the
other. This is the construction [of the sentence].—In so far as the two
anguishes, that from the gods and that from the elements, are [each] external,
their unity is emphasized.—Since it is a fluctuation in the mind-stuff, undifferen-
tiated-consciousness (avidyd) is said to be fuctuating mind-stuff.» Under [the
influence of] this, Kwith regard to those very things which are to be rejected»
{that is] with regard to the thinking-substance and the organs and the body and
go on [as the ‘I’,] and with regard to wife and children [as the ‘of me’], «he
conforms [himeelf] to the ‘I:substance’ and to the ‘Of-me-substance.”» This
being the case, there is no other refuge for him than the focused-insight. So
he says &This being s0.» This being so, he has mentioned the extrinsic
(Bupadhika) painfulness of the pleasure in objects as a result of mutation and
of subliminal-impressions and of contact with anxiousness. He [now] indicates
the intrinsic [painfulness] by saying «<And by rcason of the opposition of the
aspects (guna).>» He explaina [this part of the su:tra] by saying «brightness.»
Brightness and activity and inertia are the forms, in so far as they are forms
of the thinking-substance, which enter into mutation. The aspects (guna) are
sattva and rajas and tamas [and they] are interdependent upon each other. They
give rise to either 1. a tranquil (its essence is plensure), or 2. a cruel (ita
essence is pain), or finally (eva) B. an infatuated (its essence is dejection)
presented-idea of [these] three aspects, although its form is an experience of
plessure. And not even this mutation of this [thinking-substance] having such
a presented-idea as its form is fixed. Because of this he says &“ And because
the changes of the aspects (guna) are unstable, the mind-stuff is in rapid muta.

tion.”» It is[ object]ed, ‘[There is] one presented-idea; how can it at one time
18 n.0.8. 17
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make known tranquillity and cruelty and infatustion, which are opposed to each
other?’ In reply to this he says, «'‘The [outer] forms [when developed to]
s high degree and the [inner] fluctuations {when developed to] a high degree
oppose each other.”» The &forms» are the eight states' (bkdva) beginning
with right-action. The «fluctuations® are pleasure and so on. 8o in this case
wrong-action, since it isin such a condition [of high development], is opposed by
right-action when it is in process of fruition. Similarly with knowledge [and]
with passionlessness [and] with power [as well as] with pleasure and-go-6n their
corresponding contraries are in opposition. But the generic? forms, which are
not actively moving forth, since they do not oppose [those which are doveloped]
to a high degres, co-operate with those which are actively moving forth.—The
objector suys, ‘ We know [all] this. Yet how can pleasure in objects have an
intrinsic painfulness?’ 1In repiy-to this he says, «Thus since these.» Because
the material cause [of both] is not different and because their essence is the
material cause, there is also no difference in the material effects (upadeya).
‘ So then is this identity absolute? Ifso, the difference [betweea the two terms)
in the attributive relations of the thinking-substance would not be possible.’
In reply to this he says, «in a subordinate or in a dominant.’» In relation to
the géneric element (a¢man) thore is subordination ; in relation to the element
[which is developed]to a high degree there is dominance. So both extrinsically
and intrinsically (svabhdrvatas) <to the discriminating all is nothing but pain.>
Consequently by men of insight pain should be escaped (keya). And it cannot be
escaped unless its cause (niddna) be escaped. Moreover it cannot be escaped
unless its eause be thoroughly understood. So he shows what its radical cause
is in the words, «So. .. of thiea.®» That seed out of which the aggregate of pain
grows forth [or] arises. He shows the reason for the extermination of this
growth in the words «And. .. inthis,» Now he shows that this system which
has entered upon its activity for the sake of showing favour [i. 1] to all is similar.
to another system of the same kind by saying, «Just as.» [A system described
as being of four divisions] is one of which there are ihe four divisions, that is,
four compactly arranged parts.—It is objected,  Why i3 there not a contradiction
when you eaid thal pain is to be escaped and when you [now) describe the
round-of-rebirth as something to be escaped ?’ 1In reply to this he says «Of these
[four], . ... with its mass of pains.» That, by doing which undifferentiated-
consciousness (avidyd) makes the round-of-rebirth, [that constitutes] its special
form of activity which is the cause of the round-of-rebirths. This he describes
in the words, «of the primary cause and of the Belf.» He tells what liberation
is in the words, «of the correlation.» He tells what the means of liberation
are in the words, «the means of escape.» Some? there are who regard the
extermination of him who-escapes (kafy)—as he is in himself—to be liberation,

i Right-action, knowledge, pamionlessness, *° The unepecialized forms. See iii. 44,
power, and their opposites. See * The Yogacdra school of Buddhists.
Simkhya Ki:. xl.



139) The Self may escape pain [—i. 16

In this sense they say, * Like the blowing-out (nirvdze) of & lamp is the deliver-
ance of this anguished’ (tapin) [mind].” Others® again teach that, as a result
of the extermination of the hindrances with their subcongcious impressions,
purified mental-states (vijiiana) are produced; and that this itself is liberation.
In reply to these he says, €In this [focused-insight].» In this case he first
finds fault with the escape by saying, «For if there be an escape .. . for him.»
Since no rational man ever exerts himself to exterminate himself. It is objected,
‘ We see some persons, all of whose pleasures are uprooted by intense disease and
who drag about their bodies, as it were, laden with pain, striving to exterminate
themselves.” True, he says in reply, there are a few such. But not of this kind
are men living in [ the ordinary]round-of-rebirth. [For] their lot is to enjoydiverse
and strange and celestial delights. Even those [others], however, are evidently
desirous of liberation. Accordingly we should not concede that liberation is
the extermination of him who escapes—as he is in himself—since that would
involve what is not one of the aims of man. The objector snys, ¢ Very well then,
let us say tbat he who escapes—as he is in himself—is something that may be
accepted.’” In reply to this he says, «And if there be an acceptance ... the
doctrine [that he has) a cause.» For if there be an acceptance [of him), then,
because he would be impermanent in =o far as he is an effect, he might also fall
even from [his] state of liberation. For liberation is deathlessness. And [we
could)] not [say] that an uninterrupted succession of purified mental-states is
deathless. Because the uninterru;.ied series, over and above the members-of-the-
series (sarlanin), not being anything [perceplibly] real, does not exist; and
becsuse the members-in-the-series are not permanent. Therefore we should
strive to have such a theory as [would teach that the Self as he is in himself is)
eternal.  For this being so, liberation (apararga) might be [one of] the aims of
men. So he says, KAnd by denying both.» Consequently, liberation is nothing
but [the Seer] abiding in himself [i. 8]. Precisely this is the right point of view.

This same system is set forth in its four divisions.

16. That which is to be escaped is pain yet to come.

Pain past, that is, transferred beyond experience, cannot properly
be called ( pakse vartate) a thing to be escaped. And present pain in
its own moment [of existence] has attained experience ; so it cannot
at the next moment be so changed that it can be escaped. Conse-
quently only that pain which is yet to come is that which hinders
the yogin only, who is like an eye-ball,® but [this does] not [hinder]
any other perceiver. Only this pain becomes so changed that it
may be escaped.

} The Bikiner MS. reads cetasa iti. Tdpin t The Madbyamika school of Buddhists.
appears to be correct instead of tayin. 3 Compnre ii. 15. p. 134" (Cale. d.),
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«This same system is set forth in its four divisions.» 16. That whioh is to be
escaped is pain yet to come, The words «yet to come® exclude the past and
the present. He makes this consistent by saying «pain past.» Ifit be
objected that present pain now in experience is not to be transferred beyond
experience, he replies KAnd present» Easy.

Therefore the cause of this same thing that is described as some-
thing to be escaped is once more specified.

17. The correlation of the Seer and the object-of-sight is the
cause of that whioh is to be escaped.

The Seer is the Self conscious by reflection of the thinking-
substance. Objects-of-sight are all external-aspects (dharma)
which have struck upon the sattva of the thinking-substance. So
this same object-of-sight giving its aid, like a magnet,! by the mere
fact of being near, becomes, by reason of its being an object-of-sight,
the property of the Self, its proprietor, whose nature is seeing. It
becomes changed into an object upon which experience operates,—
in so far it has the nature of another. Having acquired [this new]
being, although self-dependent, [it becomes] by serving one-not-
itself,> dependent on one-not-itself. The correlation of these two,
the power of seeing and the power by which one sees, is from time-
without-beginning and is effected for [two] purposes. [This corre-
lation is] the cause of that which is to be escaped, in other words,
the cause of pain. And in this sense it has also been said, “ By
avoidance of the cause of correlation with this [thinking-substance]
the antidote for pain would be absolute.” Why [would this be s0] 2
Because we know the antidote to prevent the cause of pain. For
example, we know that the liability-to-scratches inheres in the
sole of the foot, the power to scratch inheres in the thorn,
the prevention [of scratching] is either by not stepping with the
foot upon the thorn or by stepping [upon it when the sole
of the foot] is covered by a foot-protector. Whoever understands
these three [scratch and cause and prevention] has begun the
antidote therefor and is not exposed to the pain from scratches.

! Compare i. 4, p. 17'; ii. 18, p. 143°; iv. 17, 800" (Calo. ed.).
? Compare iv. 24.
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Why [is this]? Because of his power to apperceive the three-fold
character [of the case]. And to resume the argument (atrdpi), the
sattva, the castigated, comes under the ownership of rajas, the
castigator. Why [s0]? Since it stands in a passive relation to
the activity of the castigator. The act of castigation affects
the sattva as a passive object, but does not affect the immutable
and inactive Soul (kgetrajia). [Why inactive?] Since it has
objects shown to it. But if the sattva be under castigation, the
Self, it appears, conforming itself to the form of this [sattva] is
itself castigated along with [the sattva).

That which is to be escaped has been described. Its cause (nidina) is [now)
described 17. The correlation of the Seer and the objeot-of-sight is the cause
of that which is to be escaped. He tells of the Seer himself in the words
&The Seer . . . conscious by reflection of the thinking-substance.» The intelli-
gence (citi) belonging to the Self (Pusits), although it is detached, becomes con-
gcious by reflection of the thinking-substance, and this consists in the thinking-
substance being imaged (chd@yd) [in the intelligence]. It is objected that ‘even if
this be s0, [the Self] could see the thinking-subslance only, but could not see
the various things (¢abdadi) which are absolutely shut off [from it]”. To this he
replies, €Objects-of-sight . . .the (sattvs) of the thinking-substance.» When by
‘the channel of the senses the thinking-substance enters into mutations having
the forms of various things and when it is an object-of-sight, the various things,
the external-aspects, are also objects-of-sight. It is objected, ‘In so far as the
thinking-substance has assufned the form of these [things}, it may have the form

of the various things. But if, in the case of the Self, his relation to the think-
ing-substance be assumed, he would be mutable. Yet if there be no relation
between them, how can the various things, although present in the (sattva) of
the thinking-substance, be objects-of-sight ? For surely an object-of-sight not
in relation with the Seer cannot be called an object-of-sight.” To this he replies,
«this same object-of-sight.» All this has been given in detail by us in Book First

where we showed [i.7, p. 22] that the sattva of the thinking-substance, although no(':
in combination with intelligence (caitanya), in so far as it is absolutely clear, still,
in so far as it contains the image (bimba) of the intelligence, seems to come into
s balanced state [with the intelligence] and [so] experiences the various things,
Hence also the Seer, enjoying within himself the pleasures and other {experi-
ences] offered by the sattva of the thinking-substance which has entered into
mutation in the form of the various things, becomes the proprietor. And the
sattva of the thinking substance [having mutations] of such a kind becomes his
property. So this same sattva of the thinking-substance, containing the forms
of the various things, becomes the object-of-sight ; and being like a magnet, it
becomes the property of the Self whose nature is seeing and who is the proprietor.
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Why [is this] ? He says, «the experience.’> Because [the safva of the think-
ing-substence] is changed inio an object upon which experience operates. The
«experience® is the enjoyment on the part of the Self; the €operation» is the
activity ; the object® is the condition of being enjoyed ; because it is changed
into® this, it becomes the property [of the Self].—The objection iz made, ‘How
ean the sattva of the thinking-substance, which is luminous in itself, be the
object of an experience?’ In reply to this he says, «in so far as it has the
nature of another.» For if the sattva of the thinking-substance were really like
the intelligence (cditanya), it would be luminous in itself. But it has acquired
[this new] being, it is property (sva), it is other than intelligence (czitanya), and
inert in nature. Therefore it is the object of the experience on the part of this
[intelligence]. It is objected, ‘One thing is dependent upon another thing, when
in some way or other it exerts itself for the sake of the other. Whereas the
saltva of the thinking-substance does not in any way exert itself for the Self
which is detached [from it]}. And how can [the thinking-substance] be depen-
dent on this [intelligence]? And this being so, it cannot bs an object upon
which {the Self] operates.” In reply to this he says, «although self-depen-
dent.®» «By serving the purpose of one-not-itself» by sarving the purpose of
the Self, it becomes &dependent on one-not-itself,» dependent upon the Self.
Tha objector says, ‘ This relation between the power of secing and the power by
which one sees must be either natural or accidental. If it be natural, since the
two terms of the relation are permanent, the relation is one that cannot be exter-
minated ; and this being so, the round-of-rebirth would be permanent. But if it
be accidental, then in so far as hindrances and karma and its subconscious-im-
pressions are fluctuations of the inner-organ, the former exist only so long as
the inner-organ exists, and if at the same time (ca) the inner-organ is to have
theso as its cause, there would be the fault of mutual interdependence ; and
[you could not explain this fault away by bringing in a series without begin-
ning,] because it is impossible that there should be anything from time-with-
out-beginning at the beginning of the crention, for then the round-of-rebirth
would not be produced at all. On which point it has been said, * Even in the
opinion of those who think that the Self is not an agent, how can the aspects
(guna) bring about the very first activity ? For then karma does not yet exist.
Neither is there then an erroneous iden .nor passion nor hatred nor similar
[hindrances]. For all these are fluctuations of the central-organ and the contral-
organ has not been produced at that time.”’ This doubt he removes by the
words, €The correlation of these two, the power of sesing and the power by
which one sees, is from time-withoutbeginning and is effected for [two]
purposes.® It is true that the relation is not natural, but accidental. But it is
+ not to be supposed that it has a beginning. For in so far as it is the result of a
cause (nimitta) which is from tinie-without-beginning, it itself is also from time-
without-beginning. Furthermore the uninterrupted succession of hindrances
and karma and eubconscious-impressions of these is from time-without-beginning.
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And although at the time of [each] reversal of creation [this succession] has
been reduced to the state of equipoise (simya) in the primary cause, still at the
beginning of & creation it becomes again as before, just as some kinds of plants’®
(udbhijja), reduced at the end of the rains to a state of earth, when the rains
[return), assume again their proper form. More than once this has been made
known previously. In so faras it brings it to growth, undifferentiated-conscious-
ness is the cause of the correlation ; in so far as it is the reason for [its] stability,
the purpose of the Self is the cause. For this [conjunction] is stable by virtue
of this [purpose of the Self]. * It is this that is stated in the words, «effected for
[two] purposes.» «&And-im-this sense it has also been said®» by Paficagikha.®
«By conjunction with thi»~rmeans by conjunction with the thinking-substance.
This same is the cause of pain. By the avoidance of this [conjunction] this
antidote for pain would be absolute. So what is implied is (artkat) that pain
results from a fmlure to avoid it. In connesion with this same point he states
an extremely well-known simile in the words, «For example.®» <«A foot-pro-
tector® is a sandal, An objector says, ‘Let this be granted. But if it be said
that correlation with the aspects (guna) is the cause of the castigation, then we
must say that the aspects (qura) are castigators. And since the action of casti.
gating does not remain within the agent, as is the case ip such an [intransitive] act
a8 being, we must expect some other thing to be castigated. And the Self is not
the passive object of this [act] as being something to be castigated, forin so far as
he is immutable, it is not fitting that he should Le such as to [reap] the conse-
quences which come from actions, Therefore we come to the result that the act
of castigating, which is concomitant with the thing castigated, ceases when [the
thmg castigated] also ceases, just as there is absence of smoke when fire is lack-
ing.” So he says, KAnd to resume the argument . . . . the castigator.» Itis
the aspects (gquna) only that are in the relation of cnstlgnted and castigator. Of
these [three], sattva, because it is soft like the sole of the foot, is the object to be
castigated. 'Whereas rajas, inasmuch hs it is keen, is the castigator. This is
the point. He asks, «Why [s0]?» That is to say, why is sattva alone, and
not the Self, the object to be castigated? He gives the answer in the words,
&the sattva as a passive® object.» ‘Is not then the Self castigated at all? If
so, let it be the inanimate suftva that receives the castigation. What does it
matter to us?’ In reply to this he says, «Since it has objects shown to it. But
if ‘the sattva be unde. castigation, the Self, it appears, conforming iteelf to the
form of this [sattva] is itself castigated along with [the sattva]l» The cause of its
being castigated along with it is that objects are shown to it and this has been
explained previously [i. 4].

1 'The frog's bodj (mandiika-deha) is used 3 1.kartar kantaka rajas tapaka
as the simile in i. 19, p. 51'° (Calc.ed.). 2. kriya bheds abhibhava tapa
* This is the seventh in Garbe's collection 8. karma pidatala sattva tapya

of Paficagikha's fragments, Festgrusse 4. upiiya padatrane viveka paribiara
an Roth, p. 79.
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He tells what the object-of-sight itself is.

18. With a disposition to brightness and to activity and to
inertia, and with the elements and the organs as its essence,
and with its purpose the experience and the liberation [of
the Self ],—[this is] the object-of-sight. -
The sattra has the disposition to brightness; the 7ajas has' the
disposition to activity; the tamas has the disposition to inertia
These aspetts (guna) with the [three] separate parts influencing
each other,—with external-aspects (dharma)in conjunction or in
separation,—~with limitations “in-extent (mirtz) brought about by
basing them upon an interdependence of one upon another,—
with separate powers, although in subservience to each other,
still unconfused,—with conformations (anupdtin) according to
various disparate and comparate powers,—with their presence
manifested at the time when they become dominant,—with their
existence, although subordinate to the dominant [aspects] yet from
their functional-activity (vydpara) inferred as included in the
dominant,—with their faculties employed as effective for the
purposes of the Self,—with their aid given, like that of a magnet,
from the mere fact of being near,—following without any external
cause after a fluctuation of any one of themselves—these aspects
(guna) are denoted by the word primary-cause. And this is called
<the object-of-sight.y This same object-of-sight enters into muta-
tion as elements and as organs,—as elements such as earth and
the others in coarse 2 and in subtile [form]. It enters likewise into
mutation as organs such as the organ-of-hearing (¢rotra). But it
is not without an impelling force. On the contrary, it acts only
by accepting an impelling force. For the object-of-sight exists for
the sake of the expexience and the liberation of the Self. Of these
[two], experience is the ascertainment of things with desirable
qualities and of things with undesirable quahtles so long
as this [ascertainment] does mnot divide [the Self from the
thinking-substance]. Liberation is the ascertainment® of the

! Compure iii. 44, p. 2542 (Calc. ed.). of Balarima in notes 1 and 2 of p. 144

% Thie refers forward to the important and (Calc, ed.).
peculiardeBnitionsofcoarseand sublile * Compare dragfub scaripopalabdhih so
in iii, 44, See Lhe illuminating words ‘pasargah, ii. 28, p. 157¢ (Calo. ed.).
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enjoyer himself. Thus there is no other process-of-knowing
in addition to these two. And in this sense it has been said,
“ But he who in the three aspects (guna) which are agents and in
the Self which is not an agent,—but which is of the same kind in
some respects and of a different kind in other respects,—sees all
the produced states presented to the fourth, the witness of their
action—he has no suspicion that there is another kind of know-
ledge [the pure intelligence].” ‘How is it that these two, experience
and liberation, made by the thinking-substance and existing in the
thinking-substance only, are attributed to the Self? Just as
a victory or a defeat on the part of actual fighters? is ascribed to
their commander, for he ags we know is the experiencer of the
result, so bondage and release, existing in the thinking-substance
only, are ascribed to the Self. For he as we know has the
experience of the results of these. Bondage is of the thinking-
substance only and is the failure to attain the purposes of the Self.
Release is the termination of the purpose of the Self. Thus it is
that processes-of-knowing and processes-of-retention and compre-
hensions-of-particulars* (@ha) and removals-of-faults (apoka) and
real-knowledge and the will-to-live, [all] existing in the thinking-
substance, are assumed to exist in the Self. For he as we know
has the experience of the results of these.

He explains the object-of-sight by the sutra beginning with the word 18. .. .
brightness and ending with the words object-of-sight. Brightness is a
portion of the sattva; it is influenced by dejection which is a quality of tamas
or by pain which is a quality of ragjas. Similarly it must be understood in
the case of the quality of rajas and the rest. It is this that is stated in the
words «with the [three] separate parts influencing each other.» &«With
external-aspects (dharma) in conjunction or in separation® with [or from] the
Self. As it is written [Qvet. Up. iv. 6], * One male goat [i.e., the unborn soul |
has pleasure in leaping upon the one female goat [i.e. primary matter] which is

! This is Garbe's eighth fragment of Pafica-

of the Self, who never acts, who js
¢ikha. Itis introduced to support the

different in nature from the gunas, and

statement that experience consists in

determining -the nature of the gupas

which bhave been identified with the

Self. Although tkc three gunas are

active agents, the indiscriminating

man looks upon all things as the deeds
19 [n.o.l. n]

who merely witnesses their changes.
He does not suspect the existence of
an intelligence which is an insight
discriminated from the gunas.

' Compare i. 24, p. 55 (Calc. ed.).
* See Ny&ya-aitra i. 1. 40.
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red and white and black and which brings forth many offspring like herself ;
while another male goat deserts her after having enjoyed her.”—Limitations-in-
extent, such as earth, are those which have been brought about by basing them
upon interdependence of one upon another. The objector says, ‘ This may be
true. 'When a quiescent idea is to be produced by sattva, since rajos and tamas
also, in so far as they are accessory to satva, are the causes of this [ides],
thereisa power in them. . If this be so (iti), and whenever rajas or famas might
be principal, then always a quiescent idea might arise, not a cruel nor an
infatuated one, just as in the case when saffvz was dominant.” In reply to this
he says, «with separate powers, although in subservience to each other, still
unconfused.» Let it be granted, when a quiescent idea is to be produced, that
rajas and tamas are in an accessory relation, still their powers are not com-
mingled. For the fact that their powers are not commingled may be inferred
from the fact that there is no commingling of effects. Whereas effects of the
quiescent and cruel and infatuated forms are seen to move actively forth in so far
as their form is uncommingled. Thus it is established that the powers are
unconfused. The objector says, ‘ Suppose this be granted. If the powers are
unconfused, then the aspects (guna) cannot be supposed to work harmoniously
together. Evidently things whose powers are¢ different never have effects that
are produced by a harmonious working together. Threads, for instance, and
lumps of earth and dry grasses do not work harmeniously togetber and produce
a jar.’ In reply to this he says, Kwith conformations according to various dis-
parate and comparate powers.» Although the power of serving as material
cause is in [a thing which is] comparate [with its effect], and not elsewhere,
and although the power of serving as co-operative [cause may be] in disparate
things, still when it is a water-jar that is to be generated, it is not in the
power of the dry grasses to serve even as co-operative [causes], and this being
so, these [grasses] do not work harmoniously with threads. This is the point.
—(He analyses the compound.] Those are referred to whose character-it is
to conform to certain kinds of powers with regard to possible disparates and
comparates.— KAt the time when they become dominant.» When a super-
normal body is to be generated, the salfve is dominant and the rajas and tamas
are accessory. Similarly when a human body is to he generated, the rajas
is dominant and the suffva and famas accessory. Likewise when an animal
body is to be generated, the tamas is dominant and the saftva and rajas
are accessory. Thus these aspects (gupa) have their presence manifested at
the time when they become dominant. In other words, they contribute to
the effect in proportion as they become reintensified. And the word
&dominant® is to be taken ns the abstract form of dominance® (bhivapradhana).

3 He wishes to exclude the other meaning this word has the eense of ‘dominant’
of pradhina, that is, primary cause. and of ‘primary cause’. See Pan.
Just as ‘one and two' have an ifi. 4. 69.

abstract and a particular sense, so nlso



147) The aspects are foreign to the Sclf [—iL 18

Just as [in the phrase of Panini’s satra i. 4. 22,] “ The dual and singular are
used in case of two and one ", [the words two and one are] in this case to be
understood 23 twoness and oneness; in other cases [such as of meusurable
numbers), they are to be understood as two and as one.—An objector says,
* At that time [of dominance], it is possible to say that the dominant exists in
go far as it is in its intense form. But is there any source-of-valid-ideas [to
prove] the real existence of its accessories which are not in the intense form?’
In reply to this he says, «although subordinate.’» Although not intensified,
still, because they have no discrimination [to recognize that they are themselves
inanimate], and [yet] because they do work harmoniously together,—from the
mere fact of their functional-activity in so far as there is co-operation,
—their existence is inferred as being included in the primary cause. The
objector says, ‘We may grant that the aspects (gquza) have faculties and
work harmoniously together, but why do they perform this [co-operation]?
For surely just because one says there is a faculty, one generates no
[actual] effect on the ground that there may not be any cessation in the
production of effects.’ In reply to this he says, €employed as effective for
the purposes of the Self.» After this [purpose has been effected], when all
the purposes of the Self have been ended, the aspects [afterwards] cease and
produce no effocta. This is what he means to say. If it be asked, ‘ How can
a thing which does not aid tho Self, use impelling force as being a purpose of the
Self,’ he replies «aid given merely by being near.’» It is objected that ‘the
impeller of the aspects is a cause characterized only as being merit and demerit ;
but can [these aspects be made to produce effects] when impelled by the purpose
of the Self?’ In reply to this objection he says, «without any external
cause.»—[He explains the phrase.] «The rest® [of the aspects), even «with-
out any external-cause (pratyaya)» [or] efficient-cause (nimitta) such as merit
«following the fluctuation of any one of them,» either of saitva or of rajas o;-
of tamas, as dominant and as being active towards the production of its own
effect. In which sense he will say later [iv. 8], ‘ The efficient-cause gives no
%mpulse, but [the mutation] follows when the barrier to the evolving-causes
is cut, just as in the case of the peasant.”—The construction of the sentence
is, these aspects (guna) are denoted by the word primary-cause (pradhana).
According to its derivation [the word pradhana) is that by which the universe
is produced (pradhiyate) or put forth.! This is naid to be the object-of-sight,
—Having mentioned the nature of the aspects (guza) he describes the effect
of this disposition in the words, &this same.» In order to establish the
doctrine of the pre-existent effect (satkaryavada), he says that a thing enters
into mutation as a form of that thing, whichever it may be, that is its essenca,
Feo makes clear that its essence is elements and organs by the words hegin-
ning, €as an element.» To the words, <with its purpose the experience and

! Cownpare ii. 23, p. 159" (Cale. ed.).
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the liberation,> which are a part of the sutra, he gives an introduction by
saying «not without an impelling-force.» He elaborates the word <¢experience>
by saying «of these [two]» For pleasure and pain belong to the thinking-
substance as such in go far as it has three aspects (guna). Because this thinking-
substance enters into mutation as being of such a kind [as one that has three
aspects]. There is said to be experiencein so far as there is an ascertainment
[of the things] as belonging to [these] qualities.! Accordingly he says, «so
long as undivided.» And this has been made known by us more than once.—
He elaborates the word (liberation> by saying &of the enjoyer.»» Liberation
is that by which one is liberated [literally, wrenched off]. He states that
there is no other impelling-forco {than these two] by saying «in addition to
these two.»—&And in this sense it has been said®» by Paficagikha in the
words «“ But he who”.»»  An objection is raised, ‘ As matters of [perceptible]
reality, experience and liberation are made by the thinking-substance. How
are they attributed to the Self who is neither their cause nor their locus?’
In reply to this he says, «These two.» And that the Self is enjoyer has
been explained and will be stated later [iii. 34). But in the strict sense it
is as the text says, «Bondage is of the thinking-substance only and is the
failure to attmin the purposes of the Self®» «Thus» means in the way that
experience and liberation are mentioned as being related to the Self. [So]
processes of-knowing and the rest are also to be understood as being related
to the Self. Of these, Kthe process-of-knowing is the thinking of the intended-
object as it is in itself ; the process-of-retention js memory with regard to this
{object] ; eomprehension-of-particulars (2ha)» is the maintaining (#hana) of the
particulars belonging to a thing ; «removal-of-faults (apocha)» is the removal for
statable reasons (ywkti) of particulars when falsely attributed ; it is by these two
only, by co. 1prehension-of-particulars and by removal-of-faults, that the given
thing is determined, that is, that thers is real knowledge; and will-to-live is
rejection or acceptation preceded by this determination of the reality.

This siitra is begun with the intent of determining the various

forms of the aspects (guna), the objects-of-sight.

19. The particularized and the unparticularized [forms] and

the resoluble only [into primary matter] and irresoluble’-

primary-matter—are the divisions of the aspects (guna).

Of these [four], the elements air and wind and fire and water and

earth are the particularized [forms] of the unparticularized fine
"he Varttika says ig/inigtagundh are three ‘aspects' to the common use of

sukhadubkhétmakdh. Thin illustratce the term as ‘ quality '
the closencss of the term guma as the ? Compare i. 45.
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elements (tanmdatra) sound and touch and colour and taste and
smell. Similarly the organs of the thinking-substénce are ear and
skin and eye and tongue and nose, and the organs of action, voice
and hands and feet and organ-of-excretion and organ-of-generation.
And as the eleventh the central-organ which has all kinds of things
as its intended object. These are the particularized [forms] of the
unparticularized [personality-substance] which is characterized as
having the feeling of personality. This is the sixteen-fold mutation
of the aspects (guna). The unparticularized [forms] are six,
namely, the fine element of sound and the fine element of touch
and the fine element of colour and the fine element of taste and
the fine element of smell. Thus, as we know, sound and the rest
with one or two or three or four or five distinguishing-characteristics
are five unparticularized [forms]. And the sixth is that of which
we can only say that it is the feeling-of-personality. These are
the six unparticularized forms of the Great thinking-substance of
whose being we can only say that it exists. That which is prior to
the unparticularized [forms] is that of which we can only say that
it is resoluble [primary-matter), the Great Substance (mahat-tattva).
Remaining ‘in this Great Being (@tman) of which all that we can
say is that it exists, these [six] unparticularized [forms] experience
the limit of development. And reversing the process of creation
they remain in that same Great Being of which all that we can say
18 that it exists, and revert to that which has neither existence nor
non-gxistence, from which both existence and non-existence have
been removed, from which non-existence has been removed, to
the unphenomenalized and unresoluble primary-cause. This [Great
Being of which all that we can say is that it exists], is the [first]
mutation of these aspects. And that [Being] which has neither
existence nor non-sxistence is the mutation [of these aspects] which
is unresoluble [primary cause]. So the purpose of the Self is not
the reason for the unresoluble state. Since the fact that the Self
has a purpose is not known (bhavati) at the beginning as the
cause of the state unresolubie [into primary matter], therefore the
fact that the Self has a purpose is not a cause® of this [state].
! Bee i. 45, p. 98° (Calr. ed.).
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And since that state is not effected by the purpose of the Self, it is
called permanent. But at the beginning of the three states that
are particularized, the fact that the Self has a purpose is known
to be the cause. And this purpose is known to act as purpose
and as efficient cause. Hence this state is called impermanent.
But the aspects, which conform themselves to all kinds of external-
aspects (dharma), neither cease to be nor come into being, but
appear as if they had the properties of coming into existence and
of passing out of existence by reason of the [individual] phenome-
nalized forms, past and yet to come, going and coming, inseparahly
connected with the aspects. As for example we say, ‘ Devadatta
is poor’. Why? ‘Because his cows are dying." Since his poverty
is due to the dying of his cows and not to his loss of himself, the
parallel (samddhi) [to the going and coming of the phenomenalized
forms as affecting the aspects (quna)] applies (sama).—That of
which we can only say that it is resoluble [into primary matter] is
next [in development] to that which is irresoluble [into primary
matter]. Formed therein it becomes distinguished from it [as its
effect), since the order [of the development of the mutations] is not
transgressed. Likewise the six unparticularized [forms] formed in
that of which we can only say that it is resoluble [into primary
matter] become distinguished [from it] Because the order of
mutations is fixed. Similarly the elements and organs formed in
these unparticularized [forms] become distinguished [from them],
as has been already described. There is no other entity (tattva)
beyond the particularized [forms]. So there is no mutation into
any other entity beyond the particularized [forms]. But their
mutation into external-aspect and time-variation and intensity are
to be explained [iii. 13] later.

«This satra is begun with the intent of determining the various forms of the
aspects (guna), the objects-of-sight.» The sutra begins with the words 10. The
particulariced and ends with the words divisions ... He mentions the
particularized [forms] which are the evolved-matter (vikira) of the unparticula-
rized [forms] which [latter] are without the serene and cruel and infatuated

characteristics—-[the evolved forms], but not the [forms] evolving’ other entities
(tattva). He describes the [forms] belonging tc these [entities] in the words,
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«Of these [four], . .. air» The order of explanatory-statement follows
exactly the order of production. The organs of intelligence (buddhi) are particu-
larized [forms] of the [personality-substance (akarkira)] which is characterized as
having the feeling-of-personality, and which has sattva as its dominant [aspect].
But the organs of action [are particularized forms of the personality-substance)
which has rujos as its dominant [aspect]. Whereas the central-organ (manas),
the essence of which is of both kinds, must be supposed to be the [particularized
form of the personality-substance] which has both kinds [that is, rajas and
sattva] as its dominant [aspects]. And [there is an inference] on this point, that
the five fine elements have the thinking-substance as their cause, because they
are unparticularized [forms), like the feeling-of-personality. Moreover, being an
unparticularized form is [the same as] being the cause of evolved matter ; and
both in the fine elements and in the feeling-of-personality there is nothing
particularized.—After grouping them together he enumerates the particularized
[forms] in the words, €This . . . of the aspects.» He numbers the unparticu-
larized [forms] also with the word «six.» He groups them together and sums
them up with the word &namely.» Now the prior is particularized by the
subsequent. So smell itself [together with the subsequent four] has five!
characteristica; taste itself [together with the subsequent three] has four
characteristics ; colour itself [together with the subsequent two] has three
characteristics ; touch itself [with the subsequent sound] has two characteristics ;
sound has the characteristic of sound only. ‘But of what are these six
unparticularized [forms] the effect ?’ In reply to this hesays «These . . . . of
which we can only say that it exists.» The existent (saf) is that which is
capable of actions fulfilling a.purpose ; having existence (sattd) is the abstract
form of this, The Great Substance is that which is made of this. In other
words, whatever action fulfilling a purpose there be, whether its characteristic
be enjoyment [of various things) from sound downwards, or whether its
characteristic be the discernment of the difference between the sattra and the
Self, it is all of it comprehended in the Great Thinking-substance. By saying
&of whose being» he shows what it really is and denies that it is nothing at
all (tuccha). This is equivalent to saying that this first mutation of primary
matter is a real thing, and not an appearance (vivartta). That which is prior to
these, [that is] distant in time as compared with the unparticularized (forms]
which are near in time, is that of which we can only say that it is resoluble
[primary-matter], the Great Substance (mahat-tattva). Remaining in this Great
Being of which all that we can say is that it exists, these six anparticularizeq
[forms],—since it is established that the effect pre-exists [in its cause),—experi-
ence [or] reach the.limit of development. On the other hand, of these non-
particularized which have particularized [forms] there are also the mutations of
external-aspect (dharma) and of time-variation and of intensity. It is this that
is the limit of development, that is, the limit of mutation of these particu-
! See Garbe : SAthkhya Philosophie, p. 286, note 8.
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larized [forms]. Having thus mentioned the order of growth he describes the
order of dissolution in the words, €reversing the process of creation.®» «Re-
versing the process of creation® [means] becoming resolved (praliyamana)
[into primary-matter]. In other words particularized forms are resolved into
their own form, that is, become non-particularized. And they remain [or]
are dissolved (niliya) in that same Great Being of which all that we can say
is that it exists, And then even with the Great [Being], these unparticu-
larized [forms] revert to unphenomenalized [primary-matter], called unre-
soluble because in none (2) else are they resolved (li). This same
[unphenomenalized primary matter] is qualified by the words, &which has
neither existence nor non-existence.» Existence is that which is capable of acts
fulfilling a purpose of the Self. Non-existemce is worthlessness (lucchata) as
regards the purpose of the Self. That Is so-described [as having neither
existence nor non-existence] which is beyond-the-range of both existence and
non-existence. What he means to say is this. The state when sattva and rajas
and fumas are in equipoise is never of use in fulfilling a purpose of the Self.
And so it is not existent. Neither does it have a worthless kind of existence like
the sky-lotus, Therefore it is also not non-existent. The objector says, ¢ This
may be so. Still in the unphenomenalized state there are the Great [Thinking-
substance].and the other [entities] in so far as these are identical with this
[unphenomenalized state]. For there is no utter annihilation of the existent, or if
utterly annihilated it cannot be made to grow again. For because one cannot
make the non-existent grow, the Great [Thinking-substance] and the other
[entities] would really exist [in the unphenomenslized state] and therefore might
function &s acts fulfilling the purpose of the Self [and so the unphenomenalized
stale might be snid to exist]. Then how could you say that it has no existence ?’
In reply to this he says, «from which both existence and non-existence have
been removed.» [The non-existent] is & cause which [exists] beyond any
existing effect, Although in the causal state the effect does exist as potential
Leing (gakfyatmana), still in so far as it does not fulfil its peculiar purpose it is
snid to be non-existent. This cause does not however have an effect [worthless
for the purpose of the Self] like a hare’s horns. Accordingly he says «from
which non-existence has been removed.» [A cause which exists] beyond an
effect {hat is non-existent or worthless [with regard to the purpose of the Self).
For if that were so, the effect would not be produced from this [cause] any
wmore than the sky-lotus [ would be produced from this cause]. This is the point
He brings the [topic of the) reversal of creation which has been described to
a close in the words, «This . . . of these.®» The word &This® points back to
that which has heen stated just prior to that which immediately precedes. The
slates beginning with that of which we can only say that it is resoluble [into
primary matter], since they are effected by a purpose of the Self, are not
permanent. Whereas the state which is unresoluble [ilnto primary matter], since
it is not effected by a purpose of the Self, is permanent. He gives the reason
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for this in the words, €of the state unresoluble into primary matter.» But why
is the purpose of the Self not arenson? In reply to this he says, €not . . . of
the state unresoluble.» By using the object (visaya) [the purpose of the Self]
in place of that which contains the object (vizayin) [the unresoluble state], he
partially describes the knowledge [in the Self of this state]. What he means to
say is this. For this being so, it should be known that the purpose of the Self
acts as & cause in the state unresoluble [into primary matter], provided the
state unresoluble [into primary matter] could produce (rirvartayeta) the enjoy-
ment of objects or the discernment of the difference between the sattva
and the Self, [either of which is] & purpose of the Self. When however these
two are produced, there can be no longer a state of equipoise. Therefore this
[unresoluble state] is not known as a cause of the fact that the Self has a pur-
pose. Thus the fact that the Self has a purpose is not the reason for this
[unresoluble state]. He concludes with the words, «that . .. not.» The
word iti is used in the sense of therefore.—He describes the impermannent state
in the words «of the three.» In other words, that of which we can only say
that it is unresoluble, the unparticularized, and the particularized. Having
shown what the divisions are, he tells what the aspécts are in the words, «But
the aspects.’> He gives a simile in the words, &Just as Devadatta.» In case the
increase or decrease of the cows, which are absolutely distinct from Devadatta, is
the reason for Devadatta’s increase or decrease, how much more [in the parallel
case] of the growth or decline of the [individual] phenomalized {forms], which
-are not different in some respects and different in other respects from the
aspects (guna). An objector asks, ‘Is then the order of production not fixed ?*
No. As he says in the words, «that of which we can only say that it
is resoluble.» For surely the seeds of the Nyagrodha tree do not in a single.
doy shoot forth the Nyagrodha tree, with its dense mass of green leaves,
which has absorbed in its branches and twigs a multitude of the fierce
rays of the sun; but gradually, through contact with earth and water and
warmth, they produce in succession sprout and leaves and stalks and stems and
the rest. So here also an order!® [of production] must be accepted in that it js
established by reasoning and by verbal-communication.—How are the elements
and organs formed from unparticularized [forms]? In reply to this he says,
«as has been already described» [by us] when explaining the first part of this
very sitra. And if it be asked why, in the case of the particularized (forms),
there is no mutation into any other entity, he replies «no .. . the par-
ticularized [forms].» So isittrue then that the particularized [forms) actually
enter into no mutations? And if that were so, would not one have to say that
they are permanent? In reply to this he says, «But their.»

! For example, the Shnkhya-siutra i. 62, and Samkhya-kariki xxii.
20 [n.o.s. 11]
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The object-of-sight has been explained. Now this siitra is intro-
duced with the intent of determining what the Seer as such is.
20. The Seer, who is nothing but [the power of] seeing,
although undefiled (¢uddka), looks upon the presented-idea.

<Who is nothing but [the power of] seeing> means who is nothing
but the power of seeing untouched by any qualifications. This
Self becomes conscious-by-reflection (pratisamvedin) of the think-
ing-substance. He is not homogeneous with the thinking-substance
nor utterly heterogeneous. Why [do we say that the Self] is not
even heterogeneous [to the thinking-substance]? Because the
thinking-substance is something that enters into mutations,!
inasmuch as an object is known or not known [according as the
thinking-substance has or has not changed into the form of that
thing). And the fact that an [external] object, for instance, a cow
or a water-jar, is sometimes known and sometimes not known,
proves that the thinking-substance is something which enters into
mutations. Whereas the fact that, in the case of the Self, its
object is always known, proves that the Self does not enter into
mutations. Why [do we say this]? Because it surely is not
possible for the thinking-substance to be an object to the Self, and
at the same time be something now comprehended and something
again not comprehended [by the Self]. Hence it is proved that
the Self always knows its object. And from this it follows that
the Self does not enter into mutations. Moreover the thinking-
substance exists for the sake of another, since it acts by combining?
causes. Whereas the Self exists for its own sake. Thus [continuing
the argument], the thinking-substance is a complex of the three
aspects, because it determines?® each thing (sarva-artha) [as
consisting of one or another of the three aspects, that is, as
pleasurable or as painful or as indifferent]. And since it consists
of the three aspects (guna), it is inanimate, The Self on the
other hand is that which later beholds the aspects [by being
reflected in them). Ilence it is not homogeneous with [the

) Compare ii, 15, p. 135"; ii. 18, p, 152°; ? Compare Mrcchakatika, act 10, verse 59
iii. 85, p. 244°; iv. 17, p. 301%; iv. 22, and YS.iv. 24.
p- 306¢; ir. 38, p. 8§86 (Calc. ed.). ® The concept adhyavasiya is defined in the
comments on SAmkhye-kiriki xziii.
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thinking-substance]. ‘[Very well] then, suppose the Self to be
heterogeneous [to the thinking-substance].’ [Still], itis not utterly
heterogeneous. Why [do we say this]? Because though pure!
in itself, the Self beholds the presented-ideas, that is to say, it
beholds that [mutation of matter which the thinking-substance
undergoes when it takes the form of an object, and] which is a
presented-idea of thinking-substance (bauddha). Looking [thus]
upon this [change in the thinking-substance] the Self seems to be it
[the thinking-substance], although it really is not it [the thinking-
substance]. And in this-sense it has been said,? ““ For the power
of the enjoyer enters not into mutation nor unites [with objects].
Seeming to unite with a thing in mutation [the thinking-substance],
it conforms itself to the fluctuation [which that thinking-substance
undergoes]. And it is commonly termed a fluctuation of the
thinking-substance in so far as it resembles (anukdramdtratayd)
a fluctuation of thinking-substance that has come under the
influence (upagraha) of intelligence (cditanya).”

&The object-of-sight has been explained. Now this sutra is introduced with
the intent of determining what the Seer as such is.» 20. The Seer, who is
nothing but [the power of] eeeing, slthough undeflled (¢uddha), looks
upon the presented-idea. He explains [the satra] by the words «nothing
but [the power of] seeing.®» The qualifications are the properties. &«Un-
touched» by these in this way shows the import of the words «nothing but.»
An objector says, ' This may be true. If the power of seeing is without all
qualiﬁcatiom, then [the various things] from sound downwards would not be
known. For the object-of-sight cannot be something out of contact with the
seeing.’ In reply to this he says, «This Self.®» The union (sa/mkranti) of the
reflection of the Sclf with the mirror of the thinking-substance is itself the Self'a
consciousness by reflection in the thinking-substance. And so the [various
things) from sound downwards become connected with the thinking-substance
which has been changed into the likeness (chaya) of the power of sight. In
other words, [they become] objects-of-sight. The objector says, ¢ This may be
true. Still why is not the unity, even in the strict asense, of the thinking-
substance and of the Self to be acceptad? What is the use of changing it into
the likeness of this [Self]?’ In reply to this he says, «It is not homogeneous
with the thinking-substance » ‘In this case it would be difficult for it to
change into the likeness [of the Seer]’ In reply to this he says, «nor

! That ip to say, unspecialized.
’ This is Puficagikha's ninth fragment. It is quoted again in iv. 22,
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utterly heterogeneous.» Of these [two], he rejects the homogeneity in the
words, €not even hLomogeneous.» The reason [for this] he asks by saying
«why ?» For the heterogeneity he gives a resson which itself contains a
reason, in the words, known or not known.» Because the thinking-substance
enters into mulations, it is heterogeneous. When, as we.know, this [thinking-
substance] changes into the form of [the various things from] sound down-
wards, then the object, having the distinguishing characteristics of [the various
things from] sound downwards, becomes known to this [thinking-substance];
but when not 8o changed into the form of these [things], the object does not
become known to it. And so only occasionally it assumes the forms of these
(things] and enters into mutations. And the argument is [of this kind]: The
thinking-substance enters into mutations ; since objects are [sometimes] known
and [sometimes] not known by it; just as the organ of hearing and other
organs [are sometimes active and sometimes not]. And the Self proves to be
of different properties to this, because the middle term [that is, always-known]
is contrary to this, as he says, «always known.» The objector says, ‘ This
may be so. But if the Self always has its object known, then he could not
be isolated.” With this in mind, he asks, «Why [do we say this]?» He
gives theé answer in the words, «Becausesurely . .. not ... for the thinking-
substance.’» In the state of restriction the thinkingsubstance may exist and
at the same time there may be no process of apperception [by the Belf].
Therefore in order to indicate the contradiction, it is said, «an object to the
Self.» So the first «and» (luddhi¢ ca) has an accumulative force and makes
the thinking-substance an object; but the two remaining «ands® (visaya; ca
and ‘gralkifa ca) are to make the contradiction clear. The argument, however,
is this. The Self enters not into mutation ; because objects are always known
to it in the conscious and emergent states'; whatever enters into mutation
does not always have its objects known ; just as the organ of hearing or other
[organs]. This is a negative instance of the middle term [sada-jfiatavisayatvat].
He gives another {instance] of difference in properties in the words, Moreover
. . . for the sake of another.» For the thinking-substance, in 8o far as it fulfils
the purpose of the Belf by combining with hindrances and karma and sub-
conscious-impressions and with objects and organs, is for the sake of another.
The argument, moreover, is this: The thinking-substance is for the sake of
another ; because it acts by combining causes?; like a bed or & seat or an
ointment. But the Self is not like that, as he says &the Belf exists for ita own
sake.» Everything serves the purpose of the Self, but the Self serves no other,
This is the point. He gives yet another [instance] of difference in properties in
the words, «Thus ... each thing.» The thinking-substance determines all
things as being serene or cruel or infatuated when it mutates into their forms.
And these [three] are mutations of the satfva and rajas and tamas aspects. Thus

! This excludes the atate unconscious of objects.
* Compare Sakhya-kirikd xvii.
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it is established that the thinking-substance is a complex of the three aspects.
And again the Self is not like that, as he says, «The Self, on the other hand,
later beholds the aspects.» It beholds them in that it is reflected in them, but
it does not become mutated into their form. He brings the discussion to a close
with the word, «Hence.» «[Very well] then, suppose . . . heterogeneous.»
[But] it is not utterly heterogeneous [to the thinking-substance]. Why [do we
gay this]? Because though pure in itself, it looks upon the presented-ideas.
And that this is so, is [also] stated in these [words i. 4], “ At other times it takes
the same form as the fluctuations [of mind-stuff].” And in this sense it has
been said by Paficagikha &* For the power of the enjoyer enters not into muta-
tion.”» [The power,]in other words, the self (dtman). And therefore it does
not unite with the thinking-substance. «Seeming to unite® with the thinking-
gubstance which is in mutation, it conforms itself to the fluctuation®» which that
thinking-substance [undergoes]. An objector asks, ‘If it does not unite, how is
it that it seems to unite, or how does it conform itself [to the thinking-substance)
without [assuming] a fluctuation [of its own]?’ To this he replies with the
words, €And it.» That thing has come under the influence of intelligence
whose form has been affected (uparakta) [by intelligence]. What he means to
pay is this. Although the moon does not unite with the clear water, still it
seems to unite [with it] in so far as ‘its reflection unites [with the water].
Similarly in this case also, although the power of intellect (citi) does not unite
[with the thinking-substance], still it seems to unite since its reflection has
united [with it]. Thus the power of intellect, changed into the essence of the
thinking-substance, conforms itself to the fluctuation which the thinking.
pubstance undergoes. In this way the word «beholding®» has been explained.
It beholds it in the sense that it sees [itself] as resembling it.

21. The being (dtman) of the object-of-sight is only for the
sake of it [the Self].

Since the object-of-sight is changed in so far as it becomes the
object of the action of the Self who is so much (ripa) seeing (dr¢i),
cthe being (d@tman) of the object-of-sight,» that is to say,the object-
of-sight itself (svaripa) exists only for the sake of the Self. But
inasmuch as it is itself only so long as it has acquired its being as
having the form of another, it is no [longer] seen by the Self when
once it has accomplished the purpose of the Self, [of giving the
Self] experience and liberation. So by escaping from itself it
attains cessation ; but it does not utterly cease to be.
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Having stated what the Seer and the object-of-sight are, he says that the object-of-
sight serves the purpose of the Self. [And this purpose is] based upon the relation
characterized as being that of proprietor and property. 2L The being (atman)
of the object-of-sight is only for the sake of it [the Self]. He explains [the
satra] in the words, who is so much (rupa) seeing (drgi).» Since the object-of-
sight has become the object-of-action (karma-ripa(8), [that is] has been changed
into the object-of-experience by the experiencer [that is]the Self who is so much
seeing,—therefore the being of the object-of-sight must be only for the sake of
the Seer, but not for the sake of the object-of-sight. The objector asks, ‘ How
can the being [d¢ma in drgyatma] be for the sake of this [atma in taddtma] [that is,
the Self]?’ In reply to this he says, «is itself.> What he means to say is this:
The object-of-experience is the object-of-sight as having pleasure or pain. And
pleasure and pain being co-agents or counter-agents persist as such (tatfvena)
only for this purpose [of acting ‘with or against the Self). For the [various
things] from sound dowrnwards as objects-of-sense are co-agents or counter-agents
{for the Belf] only because they are identical [with pleasure and pain]. And it
cannot be said that they exist to be co-active or to be counter-astive to themselves.
For that would be a contradiction of a fluctuation with itself. Therefore by
a process of elimination it is the power of intelleot (¢iti) only for which they are
co-active or counter-active. Consequently the object-of-sight is for this [Self]
and not for the object-of-sight [itself]. And therefore the <object-of-sight is
only for the make of it [the Self]> not for the sake of the object-of-sight.
Because (yat) it is itself as long as the purpose of the Self centinues. And when
the purpose of the Self is complete it is also completed. Accordingly he says,
&But...it.. itself.» But the object-of-sight itself is inert (juda), yet it has
acquired its being [that is] it is experienced as having the form of another [that
is] the form of the soul (a¢man) [that is] the intelligence (caitanya). When
experience and liberation have been accomplished it is no [longer] seen by the
Self. [This was] the kind-of-experience,' the perception (anubhavs) of sound
and the other [perceptible] things. Liberation is the perception (anubhava) of
the difference between sattva and the SBelf. Both these two kinds [of things,
experience and liberation,] belong to the Belf only who, by reason of the fact
that the Lkeness of the Self becomes changed by the inert thinking-substance,
(does know them both). And so when experience and liberation have been
accomplished for the Self, [the subservience of] the object-of-sight to the purpose
of the Self is finished. Hence it is said, €when once it has accomplished the
purpose of the Self» Meanwhile he raises an objection in the words, &by
escaping from itself.» He rebuts [this] with the words, «but it does not
utterly cease to be.»

' Vijiiina Bhikgu expands this' definition isa flactuation of the mind (sukhaduh-
and emphasizes the fact that experience kkdlmkapabdddigmib).
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Why [does it not utterly cease to be]?

22. Though it has ceased [to be seen] in the case of one whose
purpose is accomplished, it has not ceased to be, since it is
common to others [besides himself .

Although the object-of-sight has ceased in so far as one Self whose
purpose has been accomplished is concerned, it has not ceased to be,
because it is common to others besides him. Although it has ceased
so far as one fortunate man is concerned, [still] it has not ceased in
the case of unfortunate men, since their purpose has not been ful-
filled. So for these persons it becomes the object-of-the-action of
seeing and receives its form of being as having the form of another.
And therefore since the power of seeing and the power by which
one sees are permanent, the conjunction [of the two] is said to be
from time-without-beginning. And in this sense it has been said,
‘The substances being in correlation from time without beginning,

the external-aspects in general are also in correlation from time.
without beginning.”

An objector says, ‘ If [the object-of-sight] is absolutely inapperceptible, how is it
that it does not cease to be?’ With this in mind he asks, KWhy [is this]?»
In the sttra he tells the answer beginning with the words 22 . . . whose
purpose is accomplished and ending with the words since it is common to
others [besides himself]. A Self whose purpose has been accomplished is of
such & kind. For him the object-of-sight although it has ceased [to be seen),
has not ceased [to be]. Why? Since it is common to all Selves fortunate or
unfortunate. He explains [the satra] in the words, €one whose purpose has
been accomplished.» Cessation is the absence of that by which one sees. But
the object-of-sight has not ceased to be, since it is common to other Selves.
Hence the mnature (rapa) of the being (atman) who is higher than the object-
of-sight is intelligence (cditanya). 8o (tona) here we have that [being] which is
made known in the Sacred Word and the Saored Tradition and in the Epics
snd Purinas, the unphenomenalized, the whole-without-parts, the one, the
independent, all-pervasive, permanent, [and] capable of producing-all-effocts.
Although [the object-for-sight] is not seen by the fortunate man, since for him
its effect has been accomplished, it is not, however, something not seen by the
unfortunste man. For because colour is not seen by the blind man, it does not
become non-existent, since it is seen by the man who has eyes. For the Self
is not, like the primary cause, only one. Begauss its plurality is established !
in 80 far as there is the orderly arrangement of births and deaths, pleasures and

! Compare Sarhkhya-sitra i. 149.
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pains, later kind-of-experience and release and round-of-existence; and because
the passages of the Sacred Word which teach the unity [of the Self] and which
contradict the other sources-of-valid-ideas, can somehow be made consis-
tent, as partial statements, by supposing that there is no division® in place or in
time ; and because the fact that primary matter is one and the Selves many
is expressly taught by the Sacred Word? itself, ‘‘ One male goat [the unborn
Soul] has pleasure in leaping upon the one female goat [primary matter] which
is red and white and black and which brings forth many offspring like herself,
while another male goat deserts her after having enjoyed her.” And the
meaning of this same Sacred Word is said over again by this satra. Although
the object-for-sight has ceased [to be seen], still so far as another Self is
concerned it has not ceased to be. Therefore, since the power of seeing and the
power by which one sees are permanent, their correlation is said to be from
time-without-beginning. He atates that those who have the tradition® (agamin)
concur with this teaching, as he says, €And in this sense it has been said.»
Bince the correlation of substances, in other words, of the aspects (guna), with
the souls is from time without beginning, [so] in the case of the mere external
aspects (guna), such as the Great [thinking-substance], there is a correlation
from time without beginning. The correlation of the Great [Thinking-substance)
and of the rest, one by one, although from time without beginning, is not
permapent. Still it is permanent when we regard the Great [thinking-
substance] and the rest as a whole, since [these external aspects] are common to
the other Selves. Accordingly he says &the external-aspects in general.» The
words «in general® (maira) point out the comprehensive character [of the
compound]. Hence what follows is this: Although the correlation of one
Great thinking-substance has become changed so that it is past, still the
correlation of one Self* with another Great [thinking-substance] is not past.
8o [the correlation is] said to be permanent.

The intent of this siitra is to deseribe what the correlation itself is.

23. The reason for the apperception of what the power of
the property and of what the power of the proprietor are is
correlation.

The Self as proprietor becomes correlated for the purpose of sight

! The Pitafijala Rahasyam says that the * Cvet. Up. iv. 5.
unity of all souls is only figurative. *® The attribution of this quotation to
All Selves are permanent and all- Paficacikha rests upon the authority
pervasive. The unity is that of a of Vijtana Bhikgu.
collection, like that of a forest or of an ¢ Reading purwpintarena with the Bik&ner
army, in 8o far a3 no division is made 8.
in time or in place.
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with the object-for-sight as property. That apperception of the
object-for-sight which results from this correlation.is experience.
Whereas the apperception of what the Seer is, is liberation. Since
the correlation lasts until sight is effected, sight is said to be the
cause of discorrelation. Since sight and non-sight are opposite to
each other, non-sight is said to be the instrumental cause of corre-
lation. Sight in this [system] is not the cause of release ; but the
absence of bondage results from the absence of non-sight. This is
release. Where there is sight, non-sight, which is the cause of bond-
age, ceases [to be felt]. Thus the perception which is sight is said
to be the cause of isolation. And what is this so-called non-sight ?
1. Is it the authority (adhikara) of the aspects (guna) [over the
Self]? 2. Or is it the case that, when in [the equipoised state of]
the primary-cause, the mind-stuff, by which the objects are shown
to the proprietor in his capacity as Seer, fails to produce [effects],
there is non-sight,! although the property, the object-for-sight,
exists ? 3. Or is it that the aspects (guna) possess the intended-
objects [in potential form]? 4. Or is undifferentiated-conscious-
ness (avidyd), which, together with its own mind-stuff, has been
restricted, the seed for the production of its peculiar mind-stuff ?
5. Or is it the manifestation of subliminal-impressions in motion
(gati) after the subliminal-impressions in equilibrium (sthitt) have
dwindled away ? Of which [theory] this has been said,}? * The
primary cause if it existed, on the one hand, in equilibrium (sthit:)
only, would be a non-primary cause, because it would not cause
any evolved effect. Similarly, if on the other hand it existed in
motion (gati) only, it would be a non-primary cause, because the
evolved effects would be permanent. And since it does act?® in
both ways [equilibrium and motion] it is ordinarily termed primary
substance ; not otherwise. Also with regard to other supposed
causes the same reasoning [applies]” 6. According to some
non-sight is nothing but the power by which one sees, as the
Sacred Word says, “ The primary cause acts with the intent of
displaying itself.” The Self capable of illuminating all illuminable
1 Compare iv. 34.

2 Udisina Bilardma attributee this to Paficagikha. 8 Reading oriti.
21 [u.o.l. n]



il.23—] Book Il. Means of Attainment or Sadhana (162

things does not, before the primary cause acts, see. [On the other
hand], the object-for-sight capable of making all kinds of effects is
not then [without the Self] seen. 7. According to others non-
sight is a property of both kinds also. From this point of view,
this sight, although independent of the object-for-sight, requires
a presented-idea [that is, the .reflection] of the Self; and so is a
property of the object-for-sight. Similarly sight, although not
independent of the Self, still requires a presented idea in the object-
for-sight ; and appears as if it were actually a property of the Self.
8. Certain others assert that non-sight is only the perception [of
things only] by sight: These are the alternatives found in the
books on this [topic cf the nature of non-sight]. These many alter-
natives deal with a common subject-matter, the correlation of all
the Selves with the aspects (guna).

Thus the serving the purpose [of the Self] as the cause of correlation has been
stated; And as incidental [to this] the cause of the permanence of the primary
cause and the cause of the permanence of the correlation in general have been
stated. With the intent to describe what correlation itself is, in other words,
its special particular [pature], the sitra has come into being. 23. The
reason for the apperception of what the power of the property and of
what the power of the proprietor are is correlation. Because the object-for-
sight is for his eake, therefore the Belf, accepting the aid rendered by this
(object], becomes ita proprietor. And the object-for-sight becomes his property.
And the correlation of these two which has had a merely potential arrangement
is the reason for the apperception of what the two are in themselves. This
same is made clear in the commentary in the words «The Self.» The Se!f
as proprietor merely by [his] pre-established harmony becomes correlated with
the object-for-sight as his property for the sake of sight. The rest is easy. An
objector says, ‘ This may be true. Liberation may be said to be the apperception
of what the Seer himself may be, [that is, it may be] that by which he is
liberated. And moreover release is not the effect of means. Should this be
80, it would cease being what could be rightly called release.” In reply to this
he says, «until sight is effected.» Until sight is effected there is a correlation
of a particular Self with a particular thinking-substance. Thus sight is said to
be the cause of discorrelation. ‘But how does correlation last until sight is
effected ?’ In reply to this he says, «non-sight.» Non-sight, undifferentiated-
consciousness (avidya), is said to be the instrumental cause of correlation. He
makes clear the meaning of what he said before by saying, «in this [system]. ..
not.» The ‘objector says, ‘Sight may quite remove non-sight, its opposite. But
how can it remnove bondage ?’ In reply to this he says, «is sight.”» Release has
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been stated [i.3] to be the self's (dtman) abiding in his own form as dis-
criminated from the thinking-substance and other [substances]. And the
means for effecting this is not only sight, but the removal of non-sight. This
is the meaning. — In order to obtain a particular kind of non-sight as the
special reason for the correlation he puts forth the following alternatives with
respect to non-sight in the words, «And what is this.» 1. Assuming that
[non-sight] is some positive thing (paryudasa)’ [not sight] he asks, «1. Is it the
authority of the aspects (guna) [over the Self]?» Authority is the competency
to initiate effects. For it is as the result of this that the correlation, which is the
renson for the round-of-existence, is produced.—2. Assuming that [ non-sight]is a
negation where there is a possibility of an affirmation ( prasajya-pratisedha),” he puts
forth a second alternative with the word, «2. Or.» [Non-sight] isthe failure, by
the mind-stuff which shows objects-of-sense [to the Self], to produce either the
[various things] from sound downwards or the [discrimination of] the difference
between sattva and the Self, It is this that is made clear by the words, «the
property.» The object-for-sight is [both] the various things from sound down-
wards and the difference between salfva and the Self. The primary cause is in
motion only so long as it has not completed the two-fold sight. But when both
kinds of sight have been accomplished, it desists{from being further in motion]. —
8. On the assumption that [non-sight] is some positive thing [not sight], he
puts forth the third alternative, «8. Or is it that the aspects (guna) possess
the intended-objects [in potential form]?» For if the doctrine of pre-existent
causes (satkdrya) is established, experience and liberation are also yet to come
in so far a3 they nre [at prosent] indeterminable. This is the meaning.—
4. Assuming that [non-sight] is some positive thing [not sight), he puts forth the
fourth alternative and asks «4. Or is undifferentiated-consciousness (avidya) . . .7»
At the time of the reversal of creation, it is restricted together with its peculiar
mind-stuff {that is to say] it is reduced to the state of equipoise in the primary
cause, the seed for the production of its peculiar mind-stuff. To thisextent (tena)
a subconscious-impression of undifferentiated-consciousness is other than sight
and is precisely what is called non-sight.—b5. Assuming that [non-sight] is
some positive thing [not sight), he puts forth the fifth alternative and asks,
«b6. Is jt. .. in equilibrium?» When the subliminal-impressions in equilibrium,
[that is] existing in the primary cause, aud flowing on in a succession of
mutations in the equipoised [state of the primary cause), have dwindled away,
there is a start given to evolved-effects (vikdra), such as the Great [thinking.
substance] and the rest,—this is motion (gati). The resson for this [start given)
is 8 subliminal-impression of the primary cause, the subliminal-impression
in motion. The manifestation of it is its readiness to produce effects. He says
that another theory admits the real existence of subliminal-impressions of both
! Compare Patafijali: Mah#ibhBgyan (Kiel- 843 ; iii. 35*; and elsewhere.

homn's ed.) i. 93%; 101%; 167"; 183"; * Compare p. 24, note 2; and p. 118, note 4.
216'; 819 984¢; 341°; ii. 338°%:
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kinds in the words, «Of which [theory] this has been said» by those who deny
the absoluteness of either one. Primary cause (pra-didna) is that by which the
totality of evolved effects is put forth (pra-dhiyate) or produced.’ If this primary
cause always remained in equilibrium and never in motion, then because it
would not cause any evolved effect, it would not put forth anything, and would
not be a primary cause (pra-dhina). Or if it always remained in motion
and never in equilibrium, then he says, «Similarly . . . in motion.» Else-
where the reading is ‘for the purpose of equilibrium, for the purpose of
motion’; the dative is here purposive and we must supply (drasfavya}) ¢ only’
(eva) after it. If it did not act for the purpose of equilibrium, no evolved
effect would ever cease to be. And this being so, if a thing (bhdva) exists and
does not cease to be, it could not rise [again]. Thus there would be a cessation
of evolution of effects altogether. And there would likewise be nothing put
forth in this case and [thus]it would be a non-primary cause. Therefore its
activily must be of both kinds, in equilibrium and in motion, [and] it is
ordinarily termed primary substance; «not otherwise,» as when for instance
the absoluteness [of either] might be assumed. This ressoning or argument
applies not only to the primary cause, but also to other supposed causes, to
the higher Brahman or to its illusion (mayd) or to atoms or to other
[causes]. For these also if they existed in equilibrium only, would not be
causes, since they do not cause evolved effects; and if existing in motion only,
would not be causes, since the evolved effects would be permanent.—6. Assum-
ing that [non-sight] is some positive thing [not sight], he puts forth a sixth
alternative in the words, «nothing but the power by which one sees.» Just as
in the vow of Prajapati [Manu iv. 37], “ One should not look upon the rising
sun,” 8 mental resolution [in positive form] closely related to not looking is
understood, so in this case also [of non-sight], when there is a negation of sight,
a power closely related to it and based upon it is described. And this [power]
in order to give birth to sight characterized by experience and so forth brings
about the pre-established harmony of the Seer with the object-for-sight. On the
same point he recites a [ passage from] the Sacred Word, «The primary cause.’
The objector says, ‘This may be true. But the Sacred Word says that the
primary cause acts with the intent of displaying itself; yet it does not say that
it acts as the result? of the power by which one sees.” In reply to this he says,
«capable of illuminating all illuminable things.» Because before the primary
substance acts, mere displaying of itself is not capacity as an impelling force for
action, For there is no ground for this [activity] in the absence of capacity to
act as impelling force. Therefore in accordance with the Sacred Word it is
said that capacity is the impelling force for action.—The sixth alternalive
is based upon the assumption that the power by which one sees is in the
primary cause.—7. The seventh alternative makes this same power reside in
both kinds [the primary cause and the Self], as he says, &Non-sight . .. of both
' Compare ii. 18, p. 141° (Calc. ed.). 2 Reading ¢aktch, p. 160° (Calc. ed.).
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kinds also.» Some say that non-sight belongs to both kinds, both to the Self
and to the object-for-sight and that it is 'a power [or] a property of sight.
An objector says, ‘This may be true. We may grant this with regard to the
object-for-sight, because it is the repository of all powers; but we could not
grant it with regard to the Seer, because the power of perception does not
reside (dhdra) in him, for the reason that perception does not have the relation
to him of part to whole (samaviya). Should that be so, he would be subject
to mutation.” To this he replies, KFrom this point of view, thia.» That non-
sight might be included in the object-for-sight might be conceded, still, since the
object-for-sight is unintelligent (jada), seeing, which is an effect of a power residing
in this [object-for-sight], would also be unintelligent (jada). So sight cannot be
thought as a property of this [object-for-sight], for an unintelligent [thing)
has not illumination in itself. Hence sight becomes, [that is] is known as,
a property of this [object-for-sight] only as based upon the presented-idea of
the Beer, the self (@¢man), that is, upon a change into the likeness of the
intelligence (cditanya). Because that which-has-to-do-with-the-object (visayin)
[that is, the power of seeing] is partially expressed by the object [that is, the
object-for-sight]. The objector eays, ¢ Even so, this perception becomes a pro-
perty of the object-for-sight, but not a property of the Self.’ To this he replies,
«Similarly... of the Self.» It is true that it is not independent of the Self,
still it does appear to become a property of the Self as based upon the
presented-idea [that is] the likeness of the intelligence (cditanya) in the sativa
of the thinking-substance of the object-for-sight, but it is not actually a property
of the Self. What he means to say is this. In so far as there is no difference
between intelligence and the thinking-substance, the external-aspects (dharma)
of the thinking-substance distinctly appear (cakdsati) as if they were external-
aspects of intelligence, in so far as they receive the image of intelligence.—
8. He describes the eighth alternative in the words, «non-sight is only the
perception.» Only perception of the [various things] from sound downwards
is non-sight ; but not the perception of the difference between suifva and the
Self. So some say. Just as the oye, although the source-of-a-valid-idea for
colour, is not the source-of-a-valid-idea for taste and the other [sensations).
‘What follows is this: The perceptions of the [various things], of sounds and
go on, have the forms of pleasure and other [forms] and imply the correlation
of the Seer and the object-for-sight, in so far as it is necessary for the sake
of their perfection.—Having thus put forth alternatives, and in order to accept
the fourtn alternative, he points-out-the-flaws in the other [seven] alternatives
mentioned 1 the Sarkhya system, on the ground that they would lead to
an absence of diversity in experience, since [non-sight according to the other
theories) is common to all the Selves. So he says, These. .. are found in the
books.»
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But when there is a correlation of an individual consciousness with
its own thinking-substance,

24, The reason for .this [correlation]is undifferentiated
consciousness (avidyq).

In other words, [undifferentiated-consciousness] is a subconscious-
impression (vdsand) from erroneous thinking. The thinking-
substance pervaded (vdsita) by subconscious-impressions from
erroneous thinking does not attain to the discernment of the Self,
which is the goal of its actions, [and] returns again with its task
yet unfulfilled. But that [thinking-substance] which terminates in
the discernment of the Self attains the goal of its actions, and. its
task done, and its non-sight repressed, does not, since the cause
of its bondage no longer exists, return again. Some [heterodox]
person ridicules this [teaching of Isolation] with the anecdote! of the
impotent man,‘ He istold by his simple-minded wife,* O impotent, my
wedded lord, my sister has a child ; for what reason have not I?"”
He says to her, “ When I am dead, I will beget thee a son.”’
Similarly, [the objector continues,] since this thinking [of the
discernment], even while existing, does not make a repression of
mind-stuff, what expectation is there that it will in the future
make it cease to be? On this point one who is almost a master
(Gearyadeciya) says, ““Is release anything but the cessation of
the thinking-substance? When there is no cause of non-sight the
thinking-substance ceases. And this non-sight which is the cause
of bondage ceases when there is sight.” Then release is nothing
but the cessation of the thinking-substance. Why then is there
this confusion of ideas of his ? that is so much out of place ?

In order to fix upon the fourth alternative he introduces the satra with the
words, €«But when there is a correlation of an individual consciousness with
its own thinking-substance.” Individual (praty-afic) in the sense that it turns

! Sce Jacob, Maxims, 11, 28, 24 ed.
" I'wo interpretatione acem justified. 1.

would refer to the dciryadeglya. The
difference between these two would

The whole pnssnge to the end of the
comnient on this afitra would be the
stutement of the @céryadegiye. And
asya would refer to the ndstika. 2.
The lnst two sentences would be that
of the nuthor of the comment and asye

be that the latter teaches that release
is only a cessntion of mutations, where-
as the comment teaches that release
is rezolution of the thinking-substance
(buddher vilaya) into the primary
CRUBy.
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(aficati) [or] gets back (prati) [or] in the opposite direction (pratipam). A
special correlation of each single Self with each single thinking-substance is the
reason for the diversity between [individuals]. He recites the sotra 24. The
reason for this [correlstion] is urdifferentiated-consciousness (avidya).
An objector says, ¢ Undifferentiated-consciousness is erroneous thinking. And
the reason for this is the correlation of the Self with its own thinking-substance,
just [as correlation is the reason] for experience and for liberation. For unless
correlated with a thinking-substance, undifferentiated-consciousness (avidya) does
not arise. How then is undifferentiated-consciousness the reason for a particular
kind of correlation ?’ In reply lo this he says, «a subconscious-impression
from erroneous thinking.» From undifferentiated-consciousness (avidya), even
when belonging to another creation and restricted together with its own mind-
stuff, a subconscious-impression exists in the primary-cause. And the primary-
cause pervaded with the subconscious-impression from this [undifferentiated-con-
sciousness] sends forth the same kind of a thinking-substance for the sake of
correlation with one Self or another. Similarly in successive previous creations,
And since [the series] is from time without beginning, there is no flaw in
the argument. For this very reason the Self at the time of [mundane]
dissolution is not released, as he says, <«erroneous thinking.» When (the
thinking-substance] reaches the gosal of its actions [that is] the discernment of
the  Self, then since there is no subconscious-impression from erroneocus
thinking, which is the cause of bondage, the thinking-substance does not return
again, as he eays, «But that.» Some heterodox person makes fun of this
teaching with regard to Isolation by [telling] the anecdote of the impotent man.
He tells the anecdote of the impotent man by the words, «simple-minded.%
The word «renson (artha)®» ih the expression «for what reason® signifies a
ground, because a motive is also o ground. He draws the analogy with the
anecdote of the impotent man in the words, «Similarly since this.» *This
existing perception of the discernment of the differonce between the
aspects (quna) and the Self does not cause a repression of the mind-stuff;
what expectation is there that the mind-stuff, when it together with its
subliminal-impressions is restricted by virtue of the higher passionlessness,
will cease to be? The point is that a thing has an effect when it exists :
and not, when it does not exist.” With regard to this he gives a rebuttni
by means of an opinion which partislly [agrees], «On this point one
who is almost a r sster.» One who is little short® of a master. A master,
moreover, has his vharacteristio given in the declaration of the Vayu,® * QOpe
who not only collects (dcinofi) the meaning of the books, but also makes the
people steadfast in good conduct, and observes (acarate) good conduct himself, he
is a master (dc2rya).” Release is nothing but the repression of the thinking.
substance which has entered into mutations in the form of experience ang of
! See Papini v. 8. 67,
* See Vayu Puripa lxix. 2; and Lifga Purina x. 15-16.
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discriminative discernment. But there is no repression of the thinking-substance
as such. This [repression], moreover, takes place only after the [thinking-
substance] is established in the discriminative discernment which lasts up to the
Rain-<loud of [Knowable] Things (dharma-megha). Even though the thinking-
substance abides as itself and nothing less, [still it does exist elsewhere].
He makes this clear by the words, «non-sight.» There is a repression
of the thinking-substance when there is no non-sight [which is] the cause
of bondage. And this non-sight [which is] the cause of bondage ceases
as a result of sight. But as for the repression of sight, [that] is to be
effected by the higher -passionlessness. The point is, although the thinking-
substance abides in itself and nothing less, there is release, Having cleared up
the opinion which- partially [agrees], he states his own opinion in the words,
&Then release is nothing but the cessation of the thinking-substance.’ An
objector asks, Have you not already ! said that, when seeing is repressed, there
results soon after a repression of the mind-stuff itself. How then can [this
repression | be the result of sight ?’ In reply to this he says, K Why then is there
this confusion of ideas of his that is so much out of place ?» The meaning is
this. If we were to admit? that sight is the direct cause of the repression of the
mindstuff, then we should be subject to this rebuke. But we take our stand
upon the view that discriminative sight reaches its limit of perfection when the
mind-stuff is repressed and when it is subservient to the abiding of the Selt
in his own form, according to its degree of perfection in the cultivation of
restricted concentration. How then should we be subject to this rebuke?

The pain which is to be escaped and the cauze of pain, the so-called
correlation, together with their reasons, have been described.
Next the higher escape (hdna) is to be described.

25. 8ince this [non-sight] does not exist, there is no correla-
tion. This is the escape, the Isolation of the Seer.

Since this non-sight does not exist, there is no correlation of the
thinking-substance and of the Self, in other words, a complete
ending of bondage. This is the escape, the Isolation of the Seer,
the unmixed state of the Self; in other words, the state in which
[the Self] is not again correlated with aspects (guna). Upon the
repression of the cause of pain there follows the ending of pain, the
escape. Then the Self is said to be grounded * in his own self.

Having thus spoken of two divisions, with the intent to describe the third
division, he introduces the sttra with the words, «The pain which is to be

! See p. 162° (Calc. ed.). MS. and the Ananda¢rama ed. (96'7),
* Reading “kirvimahi, with the BikBner * Compare i 8.
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eacaped.» 26. Since this [non-sight] does not exist, there is no correlation.
This is the esoape, the Isolation of the Seer. He explains the sutra in the
word, «this.» For even in the great mundane dissolution there is no correla-
tion. For this reason he uses the word &coiaplete.» The words «the
ending of pain, the escape® show that this is a fulfilment of the purposes
of the Belf The rest has nothing obscure.

Now what is the means of attaining escape ?

28, The means of attaining escape is unwavering disorimina-
tive discernment.

Discriminative discernment! of the presented-idea of the differ-
ence between saliva and the Self. But this discernment wavers
when erroneous perception is not repressed. When erroneous
perception, reduced to the condition of burned seed, fails to repro-
duce itself (vandhya-prasava), then the flow of the presented-ideas
of discrimination—belonging to the ‘sattva, which is cleansed from
rajas belonging to the hindrances, and which continues in the
higher clearness [and] in the higher consciousness of being master
—becomes stainless. This unwavering discriminative discernment
is the means (updya) of escape. After this, erroneous perception
tends to become reduced to the condition of burned seed. And its
failure to reproduce itself is the Path (marga) to Release, the
way-of-approach (updya) to escape.

Wishing fo denominate the fourth division as having the distinguishing-
characteristic of the means of escape, he introduces the satra with the word
&Now.»» 26. The means of sttaining escape is unwavering disorimina-
tive discernment. Even by verbal communication and by inference there is
discriminative discernment. This [kind of discriminative discernment] does
not, however, repress emergence or the subliminal impressions from emer-
gence, because these two latter follow a man who has both (the verbal-
communication and the inference]. Accordingly in order to repress this
[emergence] he eays, «unwavering.» Wavering is erroneous perception ;
[unwavering] is free from that. What he means to say is this. He obtaing
discrimination by perception derived from something heard; and he makes
this logically tenable (vyavasthdpya) [by ideas] derived from reasonings. The
discriminative discernment, which in concentration has reached the utmost
peorfection of cultivation for a long time, uninterruptedly, and with earnest

! Discusged in Shrakhys Tattva KEumudi on K&r, 51.
22 [m0.s. n]
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attention, {and which] has direct perception and has uprooted erroneous per-
coptions together with their subconscious ‘impressions, '[and which is thus]
unwavering,—this is the means of escape. The rest of the comment is easy.

27. For him [there is] insight seven-fold and advancing in
stages to the highest. .

The words dor him> refer! to him? in whom discernment is
re-uprisen. The word <seven-fold> means that the insight of the
discriminating [yogin], after the removal of the defilements from
the covering of impurity, when no other kind of presented-idea is
generated in the mind-stuff, has just seven forms, as follows.
1. The thing to be escaped has been thought out ; nor need [the
yogin] think it out again. 2. The reasons for the thing to be
escaped have dwindled away ; nor need they dwindle away again.
8. The escape is directly perceived® by the concentration of
restriction; [nor need anything beyond this be discovered].
4. The means of escape in the form of discriminative discernment
has been cultivated ; [nor need anything beyond this be culti-
vated]. So this is the four-fold final release (vimukt?), belonging to
insight, which may be effected. But the final release of the mind-
stuff is three-fold [as follows]. 5. The authority of the thinking-
substance is ended. 6. The aspects (guna), like rocks fallen from
the top of the mountain peak, without support, of their own
accord, incline towards dissolution and come with this [thinking-
substance] tc rest. And when these [aspects] are quite dissolved,
they do not cause growth again, because there is no impelling-
cause. 7. In this stage the Self has passed out of relation with
the aspects (guna), and, enlightened by himself and nothing mors,

1 See Nyaya-Koga, s.v. pratyamndya @. sltra and that it says that (for him)

? The Varttikainsists that(forhim) is rather means &him in whom discernment is
<for it,> and that it refers to the means re-uprisen.’» This explanation ie cor-
of escape. It deniesthat the reference roborated by the use of the words
is to the Self since there is no mention vivekino bhavati.
of the Selfin the previous elitra. Bala- ° See i. 3 and compare iii. 16, p. 218¢;
réma replies that the Comment ex- ili. 18-19, pp. 230° and 231'*; iii. 26,
pressly wishes to avoid reference to p. 241¢; iii. 51, p. 266¢; and iii. 52,

the means of escape in the previous p. 269® (Calc. ed.).
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is stainless and isolated.—The Self beholding this seven-fold insight
advancing in stages to the highest is denominated fortunate
(kugala). Even when there is also the inverted generation of the
mind-stuff the Self is said to be released [and] fortunate, because
he has passed beyond the aspects (guna).

He deacribes the goal as such which belongs to discriminative discernment
in the sutra 27. For him [there is] insight seven-fold and advancing in
steges to the highest. He explains [the satra] by saying «(for him.>» «In
whom discernment is re-uprisen®, that is to say, the yogin in whom discernment
is present. The word refer®» means allude. One whose mind-stuff hes
renched the goal of discriminative discernment, since the defilement of impurity,
which ia the covering of mind-stuff, has been taken off, and because no other
presented-idea arises, that is to say, no presented-idea belonging to emergence
of tamas or of rajas,—in him there is the insight of just-the seven forms
which belong to the diseriminating, There ara different discernments according
to the different objects.—The compound {advancing in stages to the highest} means
those stages [or] states the end of which is perfection. Complete perfection! is
that higher than which there is nothing. That insight [or] discriminative
discernment [is advancing by stages] whose stages are advancing. These seven
kinde of stages he takes up beginning with the word «as follows.» Of these
[seven], from among the four stages which may be completed by a man’s effort,
he takes up the first with the words, «1. The thing to be escaped has been
thought out.» Whatever is an effect of the primary-cause, all that is surely
nothing but pain by reason of the pains due to mutations, to anxiety, and to
subliminal impressions, and by reason of the opposition of the fluctuations, —
and is therefore to be escaped. This has been thought out.—He shows what
the advancement to the highest is in the words «nor need he think it out
agoin.>—2. He describes the second in the words &dwindled away.» He
tells what the advancement to the highest is by saying «mor. .. again.» —
8. He describes the third in the words «directly perceived.» Even in the
state conscious [of objeots] I have discovered by perception the escape which
I am to perfect in the concentration of restriction. We need to supply the
words, ‘nor need anything beyond this be discovered."—4. He describes the
fourth by saying <«cultivated.» The cultivated is the perfected means of
escape belonging to diseriminative discernment. We need to supply the words,
¢ nor need anything beyond this be cultivated.” This the four-fold final release
for] completion may be effected. And in so far as it may be effected, it is
shown to be included within the efforts [of a man]. Elsewhere the reading
is karyavimukti. This would be the final release of insight with respect to
effects.—He describes the final release ? of the mind-stuff which is not to be
3 This word (eamprakarpa) does not occar elsewhere in the Comment nor elsewhere in
Viacasputi's Explanation. ® Compare SBE. xxi. p. 81 (Lotus).
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accomplished by effort, but which is to be accomplished subsequent to that
which is .to be attained by effort by saying «But the final release of the
mind-stuff is three-fold.»—b. He describes the first [of these last three] in the
wordas «b5. The authority® of the thinking-substance is ended.®» In other
words, the two tasks (Ldrye) of experience and liberation have been done. —
6. He desoribes the second [of these last three] in the words «The aspects.» —
He shows what the advancement to the highest is in the words «And . . . they
do not.»—7. He describes the third [of these last three] in the words «In this
stage.» In this stage, even while alive, the Belf is called fortunate [and]
released, since [this] is his last body. Accordingly he says, «this.»» He says
that [the yogin] is not released in a figurative? sfnse [as merely being free
from his last body] in the words, «inverted generation.» XEven when his
mind-stuff is resolved into the primary cause, he is said to be released and
fortunate,! because he has passed beyond * the aspects (guna).

When discriminative discernment is perfected there is the means
of escape. And there is no perfection without the means [of
attaining it]. So this [topic of the means] is begun. '
28. After the aids to yoga have been followed up, when the
impurity has dwindled, $here is an enlightenment of percep-
tion reaching up to the discriminative discernment.

The aids to yoga are the eight which are about to be enumerated.
As the result of following them up there is a dwindling or cessation
of the five-sectioned [ii. 3] misconception. Upon the dwindling of
this follows the manifestation of focused thinking. And in pro-
portion as the means [of attaining discriminative discernment are
followed up], so the impurity is reduced to a state of attenuation.
And in proportion as it dwindles, the enlightenment of perception
also, in accordance with the degree of dwindling, increases. Now
this same increase experiences a perfection reaching up to discrimi-

! Compare ii, 10, p. 120%; ii. 24, p. 162¢; wuctions which aré the cause [of bond-
iii. 55, p. 274% The phrase carita-artha age]. Because of this he is "not
occurs 1ii. 50, p. 265? (Calc. ed.). bound. (helusu karmasu phalasaiiga-

* Compare dupaciarikam digraryam 1. 24, rahitatoan na baddho bhavatiti kuga-
p. 597 {Calec. ed.) ; and for definition of latd.)—This is the euggestion of the
Aupaclrikan: iii. 55, p. 274° (Calc. ed.). Patafijala Rabasyam. For other in-
See also for uze of word iv. 10, p. 286°, stances see i. 24, p. 547; ii. 9, p. 119¢;

!} Fortunrte because he is frae from attach- iv. 30, p. 8147 (Calc. ed.).

mept to the consequences of his own * Compare Bh. Gita xiv. 20.
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native discernment [or] up to the perception [ii. 26] which dis-
tinguishes between the aspects (guna) as such and the Self. The
following up of the aids ta yoga is the cause of discorrelation
(viyoga) with impurity, just as an axe [is the cause of the disjunc-
tion (viyoga) of a tree] which is to be cut [from its root] Now
[the eight aids] are the cause of attaining discrimipative discern-
ment, just as right-living (dharma) is {the cause of getting] to
happiness; in other ways it is not a cause.—Furthermore how
many of thesé causes, according to the system, are there? Just
nine, he! says, as follows, * Cause is nine-fold, rise [into conscious-
ness] and permanence and manifestation and modification and
presentation and atteinment and disjunction and transformation
and sustentation.” Of these [nine], 1. The cause of rise [into con-
sciousness), [is for instance] the central-organ [as the cause] of
a mental-process (vijidna); 2. the cause of permanence: [for
instance] the fact that the Self has purposes [is the cause of the
permanence] of the central-organ, just as food [is the cause of the
perma.nence] of the body; 8. the cause of manifestation [is for
instance] the shining [of the Self upon a fluctuation as the cause of
the manifestation] of colour, just as the perception of colour [which
is 1n the fluctuation, is the cause which manifests the shining of the
Self]; 4. the cause of modification [is for instance] another object-
of-sense [which modifies] the central- -organ, just as fire [is a cause
which modifies] food to be cooked; 5. the cause of presentation:
[for instance] the thought of smoke [is the cause of the presenta-
tion] of the thought of fire; 6. the cause of attaining : [for
instance] the following up of the aids to yoga [is the cause of
attaining] discriminative discernment ; 7. the cause of disjunction

[is for instance] the same [following up as the cause which disjoins
the Self] from impurity ; 8. the cause of transformation is for
instance the goldsmith [as the cause which transforms] the gold.

Similarly if a single presented idea of a woman has the qua.hty of
infatuation, undifferentiated-consciousness (avidyd) [is the trans-
forming cause]; if it has the quality of painfulness, hatred [is the
transforming cause] ; if it has the quality of pleasurability, passion

1 Apparently this is a sarmgrahugloka. Vijiiina Bhikyu says karikoktdni nava k@randni.
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[is the transforming cause]; if it has the quality of the detached
attitude,’ the recognition of the reality [is the transforming cause];
9. the cause of sustentation [is for instance] the body [as the cause
which sustains] the sense-organs, and these [organs as the cause
sustaining] this [body], [and again] the great elements [as the
sustaining cause] of bodies, and these [elements] reciprocally of all
[elements], since human and animal and supernormal bodies depend
upon each other.—So much then for the nine causes. And these
go far as possible are also to be applied to other things. But as
for the following up of the aids to yoga, it comes into play as cause
in two ways only, [as the cause of digjunction and as the cause of
attainment].

So much for the four divisions which have been described. Since discriminative
discernment, the means of escape, which falls within these [four], cannot be
perfected before [one follows up the means], as in the process of milking a cow :
and since what is not perfected cannot be a means [to something else], he
proceeds to describe the means for its perfection in the words, «When . . .
perfected.» At this point the way by which the means-of-attainment, which
are about to be mentioned, serve as a means for diseriminative discernment
is shown by the sGtra which begins with the word 28. . . . yoga and ends
with the word discernment. For the aids to yoga, according to circumstances,
by seen or unseen? methods, cause the impurity to dwindle away. That
misconception has five sections must be understood as a partial statement,
since merit and demerit, in so far as they are causes of birth and of length-
‘of-life and of kind-of-enjoyment, are also impure. The rest is easy. Since we
find that causality is multiform, what kind of causality belongs to the following
up of the aids to yoga? In reply to this he says, ¢After the aids to yoga have
been followed upy. Since it disjoins the sattva of the thinking-substance from
impurity it is the cause of disjunction from impurity. He gives a simile in
the words, «just as an axe.»» An axe disjoins the tree to be cut from its
root. The sattva of the thinking-substance, when disjoined from impurity,
causes one to attain to discriminative discernment, Just as merit is [the cause
of attaining] pleasure, so the following up of the aids to yoga is the cause of
attaining discriminative discernment. And [it is & cause] in no other form.
So he says, «Now . . . discriminative insight.» Having heard the denial in the
words «in other ways . . . not,» he asks, «Furthermore how many of these ¥
The answer is, «Just nine.» He shows what these are by a memorial verse
(karika), «as follows, % ., . riee [into consciousnesa].”» He gives an illustration

! Read thetnlein H. C. Warren: Buddhism * A visible meens wounld be ¢duca; an in-
in Tranelations, p. 208, visible means would bLe svidhydya.
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of this in the words, €Of these [nine], 1. The cause of rise [into consciousness)®»
1. The central organ is the cause of the origin of a mental process because it
brings out a mental process from an indeterminable stage to the present stage.
8. The cause of permanence [is for instance] the fact that the Self has purposes.
The central organ rising [into consciousness] out of the feeling-of-personality
lasts only so long as the two-fold purpose of the Self is not fully accomplished.
When the two kinds of purposes of the Self are accomplished it passes out
of permanence. Therefore the fact that the Self has purposes is the cause
of the permanence of the central organ which has risen [into consciousness]
out of its own cause. He gives a simile in the words, &just as food is of
the body.» 8. The efficient cause of perceptive thinking, the preparation
(sathskriya) of an object either of itself or by a sense-organ, is manifestation.
The cause of this manifestation [is for instance] the shining [of the Self upon
& fluctuation as the cause of the manifestation] of colour. 4. The cause of
modification [is for instance] another object-of-semse [which modifies] the
central organ. For just so Mrkandu, whose central organ had become con-
centrated, heard the fifth! note ripening upon the lute, and lifted up his eyes
and beheld the heavenly-nymph Umloca® in the perfection of beauty and
loveliness, so that he lapsed from concentration, and his central organ became
attached to her. He gives an instance bearing upon the same point in the words
&just as fire.» TFor just as fire ia the cause of the modification of a thing to be
cooked, like rice, in such manner that a thing whose arrangement of parts was
compressed becomes loosely conjoined in parts. 5. An object which is definitely
existing is the cause of presentation [just as] the thought of smoke [is the cause
of the presentation] of the idea of fire. What he means to say ig this. The
thought (jiidng) is that which is thought ; and the thought of fire is fire and it is
thought [that is, it is a descriptive compound].® 6. The cause of attainment,
The natural action of effects belonging to causes which are independent is [what
he means by] attainment. Occasionally there is an exception to this [action of
the effects, which is the] non.-attainment. Just so waters whose nature it is to
flow down a slope (nimna) are held back by a dam. Similarly also in this case,
the sativa of the thinking-substance, which is disposed to pleasure and bright.
ness, is by its own nature the producer of pleasure and of discriminative die-
cernment. This is attainment. Sometimes this [attainment], because it is held
back, by reason of demerit or of ¢dmas, does not follow. When by reason of
merit or of following up the aids to yoga this [holding-back] is removed, then
as a reason merely of the nature of the fluctuations of the thinking-substance’s
sattva when not held back by this [demerit or tamas), and in so far as it [this sattva)
is the producer of this [pleasure and discernment], [this sattva] attains [them),
1 See Raghuvaigu ix. 26 and 47 ; Karplira- ? Compare MBh. i. 4821 =i, 128, 64,
mafjari i. 16° (HOS. vol. 4, p. 228). 3 The compound is not a genitive depen-

The seventh note of the lute resembles dent (sagthitatpuruga), but rather g
the cooing of the koil. descriptive (karmadhdraya).
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as' he will [iv. 8] say, ‘“‘The efficient cause gives no impulse, but [the muta-
tion] follows when the barrier to the evolving causes is cut, just as in the case
of the peasant.” Thus there is said to be a cause of attainment only with
reference to the effect characterized as discriminative discernment. 7. In
respect to anything subsidiary [to discriminative discernment] the same thing
would be a cause of disjunction. So he says, €7. the cause of disjunction.p
8. He describes the cause of transformation in the words «the goldsmith. ..
the gold.» In so far as the emphasis is upon the difference with respect to the
gold, which is both different and not different from the bracelets and ear-rings
and anklets, and in so far as the emphasis is upon the absence of difference
[in the gold], which is not different from the bracelets and other things, there
is a cause which transforms [the gold] from the bracelet [into something else].
And the goldsmith, who made the bracelet, in so far as he transforms the gold,
which is [now] identical with the ear-ring, becomes the cause of transforma-
- tion. Although fire [given as an example of 5. modification] is a cause of
transformation with respect to the thing to be cooked, still since the difference
between the substance? and the property, the rice-grains and the lump of rice,
is not emphasized, therefore even though the properties come and go, still the
substance persists. It is not possible therefore to say that [the fire] is a cause
of transformation. For this reason it was said that the fire is a cause of
modification. And accordingly there is no cross-division. Moreover it should
not be supposed that the cause of transformation in the case of the substance
is merely a difference in the arrangement of parts. For this would be incon-
gistent with the words &the goldsmith.» Having made clear what the cause
of outer transformation is, he illustrates the inner [cause] in the words
«Similarly ifasingle.» &Undifferentiated-consciousness (avidya),» that is, such
8 thought as ‘This girl is to be loved’. The very same presented idea of
a woman becomes, in the case of Chaitra, in consequence of his complete
infatuation, infatuated, that is to say, dejected. For he says to himself, ‘ Alas!
that jewel of a woman has come into the hands of that lucky Maitra, not into
the hands of me, bereft (hing) of luck.’” Similarly the rival wives’ hatred
of her is the cause of the painfulness of the idea of [this] woman. And again
the passion of her husband Msitra for her is [the cause] of the quality of
pleasurability in this same ides of the woman. The recognition of the reslity,
that the body of the woman is & congeries of skin and flesh and fat and bohes
and marrow, and is impure because of its [first] abode® [and] because of ita
origin and the rest, becomes, in the case of the discriminating, the cause of the
detached attitude [that is to say] passionlessness. 9. The cause of sustentation
is that which sustains the body and organs. And in the case of the body
it is the organs For the five breaths, beginning with the vital air, are functions

! Compare ii. 18, p. 144® (Calc. ed.). ) .
! Compare Patafijali: Mah&bhisys, vol. I, p. 7 middle (Kielhorn's ed.).
3 Compare ii. 5, p. 1111,
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of the organs in general. For if they wers not, the body would fall. Similarly
in the case of the parts of the body, the flesh and the other [parts), there is the
reclprocsl relation of sustained and sustainer. Likewise the great elements,

that is, the earth and the other [elements]; and these [elements] are in the
reciprocil relation [of sustained and suatainer] in the case of bodies dwelling
in the worlds of human beings or of Varuna or of the Sun or of the Wind
(gandhavaha) or of the Moon. Thus in the case of earth, which has the qualities
{guns) of odour and taste and colour and touch and sound, there are five great
elements standing in the reciprocal relation of sustained and sustainer; in the
case of water there are four; in the case of fire three; in the case of wind two.
Furthermore animal and human and divine [bodies] stand in a relation of
sustained ‘and sustainer. Some cne asks, ‘How can this [reciprocal relation of
sustained and sustainer] be so, if the bodies are not in the relation of holder
and held?’ He replies, «since human . . . depend upon each other.» For the
humsan body is sustained by the use of the bodies of tame aninmls-and of - birda
and of wild animals and of plants. Similarly bodies like the tigers [are
sustained] by the use of the human bedies and those of tame and wild animals
and of others. And again in the same way the body of the tame animal and of
the bird and of the wild animal [is sustained] by the use of plants and similar
things. Likewise the divine body [is sustained] by the use of sacrifices, of
goats and deer and the flesh of grouse and ghee and baked-rice-cakes®' and
branches of mango (sahakdra) and handfuls-of-darbha grass (prastara), offered
by human beings. In the same way the deity also sustains human beings and

the rest by granting boons and showers, Thus the dependence is reciprocal.
This is the meaning.—The rest is easy.

In this [satra] the aids t6 yoga are determined.

29. Abstentions and observances and postures and regula-
tions-of-the-breath and withdrawal-of-the-senses and fixed
attention and contempla.tlon and concentration are the eight
aids.

The following up of these must be performed in succession. And
what they are we shall describe.

Now with the intent of excluding either a larger or a smaller number he
determines what are the aids to yoga by saying «In this [satra] the aide to
yoga are determined.» The sutra begins with the word 20. Abstentions and
ends with the word aids. Practice and passionlessness and belief and energy
and the rest [i.20), both by reason of their own selves and in so far as they
are indispensable, are also properly to be included among these same,

! Their use is described in Apastamba- in Qatapatha-Brihmana 1. 2. 2. 1§
Yajia-Paribbisl-Sitra xcix and cxxix And again in Manu vi, 11 and vii, 21,
(SBE., vol. xxx), and their preparation

23 {mon 1]
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Of these [eight]—

30. Abstinence! from injury and from falsehood and from
theft and from incontinence and from acceptance of gifts are
the abstentions.

Of these [five] abstinence from injury means the abstinence from
malice towards all living creatures in every way and at all times.
And the other abstentions and observances are rooted in it. In so
far as their aim is the perfection of it, they are taught in order to
- teach it. And in this sense?® it has been said, “ Surely this same
brabman in proportion as he desires to take upon himself many
courses-of-action,® in this proportion refraining from heedlessly
giving injury, fulfils [the abstention of] abstinence from injury in
order to give it the full character of its spotlessness.” Abstinence-
from-falsehood (satya) means speech and mind such as correspond to
the object-intended ; and speech and mind corresponding to what
is seen or inferred or heard.* If speech is spoken in order that
one’s-own knowledge may pass to some one else, it should not be
deceitful or mistaken or barren of information; [then it would be
abstinence from falsehood]. It should be used for the service of
all ; not for the ruin of creatures. And even when used thus,
should it be only for the ruin of creatures, it would not be an
abstinence from falsehood ; it would be nothing less than wrong,
In so far as there would be a false kind of merit [and] a resemblance
of merit, it would become the worst of evils, Therefore let [the
yogin] consider [first] what is good ® for all creatures and [then]
speak with abstinence-from-falsehood.—Theft ¢ is the unauthorized
(agdstraparvaka) appropriation of things-of-value from another.
While abstinence-from-theft, when free from coveting, is the refusal
to do this.—Continence is control of the hidden organ of genera-
tion.— Abstinence-from-acceptance-of-gifts is abstinence-from-
appropriating objects, because one sees the disadvantages in acquir-

} Thisstitra and the following are quoted °® The principle would seem to be that

in Gandupida's Bhagya on Satakhya- a speech which does not harm any one
karika xxiii, and which does some good, although
* Similar plane of life in Bhag. Pur. xi, untrue, muet be regarded as true, See
second half. Manu iv. 188 and viii. 138.
® JAOS. Proceedings, xi. 229. ¢ Compare Lifiga Purdna viii, 15,

¢ Compare Lifiga Purfina viii. 13.
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ing them or keeping them or losing them or in being attached to
them or in harming them. These then are the abstentions.

Having announced the saids [to yoga] of which the first are the abstentions and
the observances, ho introduces a stra which specifies the abstentions by saying
&of these [eight].» The satra begins with the words 80. Abstinence from
injury and ends with the word abstentions. He describes the aid to yoga [called]
abstinence from injury by saying, «in every way.» He praises such abstinence-
from‘injury with the words, KAnd the other.» &Rooted in it» ‘'would mean
that, even if these are performed without observing abstinence from injury, they
are as if they had not been performed, since they are quite fruitless. This is
the meaning. The following up of them has nothing as its aim but the perfec-
tion of this [abstinence-from-killing]. *If abstinence-from-killing has the others
rooted in it, how can it be that they aim at the perfection of the abstinence-
from-injury ?* To this he replies, «in order to teachit.» «Perfection® [in other
words] the rise into consciousness of a thought. An objector asks,‘ This may be
true. But if the others exist for the sake of knowing abstinence from injury,
what need of them, sinee this thought comes from the other source?’ In reply
he says, &its spotlessness.» If the others were not followed up, abstinenca-from-
injury would be defiled by falsehood and other [vices]. With reference to this
same point he tells of a conourrent opinion of those-who-have-the-tradition
(agamika) in the words, €And in this sense it has been said.»» Easy.—He gives
the distinguishing characteristic of abstinence-from-falsehood in the words

&speoch and mind such as correspond to the object-intended.» The word such
(yatha) raises an expectation which is fulfilled by the words «corresponding to
what is seen.®» He brings this into connexion with the correlated word
&eorresponding-to (tatha)» in the expression «speech and mind corresponding
to.» [This should be, ] whenever there is a desire to eay [something]. [If spoken]
otherwise [than as seen], it is not abstinence-from-falsehood. Thisis stated with
an explanation in the words «to some other person.» In order that knowledge
thereof may pass to some one else, speech is spoken [or] uttered to produce know-
ledge similar to one’s own knowledge. If it is not deceitful [or] the cause of
deceit, [it is abstinence-from-falsehood]. Just as when Drona the Master [MBh.
vii. chap. 190] asked Yudhisthira [the king] with regard to the death of his own
son Agvatth&man, ‘Venerable sir (dyugpman), thou who art rich in truth, has
Agvatthiman been slain?’ And he having in mind the elephant who had
the corresponding name said, ‘It is true, A¢vatthAman is slain.” This is an
answer which does not make Yudhisthira’s own knowledge pass to [the other
peraon]. For his own knowledge derived from the sense-organ® had as its
object the slaying of the elephant and this [knowledge] was not passed [to
propa]. But quite another knowledge, that of the slaying of the latter’s son,
was formed [in Drone’s mind).—«Or mistaken®» means duse to a mistake, either

1 Reading sndriysjonmd with the Bikdner MS. and the Bombay and Poona editions.
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at the time when one desires to say something, or at the time of determ.ini'ng
what the object-to-be-perceived is.—«Barren of information is barren as regards
information, as for instance an outlandish tongue is barren of information to
Aryans; or it might be purposeless, as for instance speech the utterance of
. which is not meant to be uttered. For in this [latter case], although one’s own
knowledge does pass to the other person, still it is exactly the opposite of making
[knowledge] pass [to another), because it was not purposed.’ An abstinence-
from-falsehood even when it has these distinguishing characteristics, if it results
in injury to another, would be a false kind of abstinence-from-falsehood, but
would not be abstinence-from-falsehood, as he says in the words, «If it.» For
example, one who practises austerities in abstinence-from-falsehood, when asked
by robbers which way the rich merchant had gone, told the way the rich merchant
had gone. <«It should be uséd,» that is, uttered. The rest is easy.—Since an
[explanatory].hegative idea depends on that of the positive he explains the
distinguishing characteristic of theft by saying, «Theft is the unauthorized.»
Here the generic idea is characterized by a qualification. This is the meaning.
Since verbal and bodily operations are preceded by mental operations, it is the
operation of mind, because it is dominant, that is mentioned in the words,
«free from coveting.»—He tells what continence is in the word «hidden.»
For even if his organ of generation is held in control, still if he become attached
at the sight of a woman or upon [hearing] her talk or upon touching her limbs
which are the seats of Kandarpa, he has no continence. So to exclude this case
he says, «the hidden organ.» Other organs also that are very ardent for this
[woman] are to be watched.—He tells what abstinence-from-acceptance-of-gifts
is by saying, «objects.®» He mentions the disadvantage due to attachment to
these [objects] in the words [ii. 16], ** Since passions increase because of applica-
tion to enjoyments, and the skill of the organs also increases.” The disadvantage
which is characteristic of injury is alse expressed by the words,® * Enjoyment is
impossible unless one hasharmed some living creatures.” Although obtained with-
out effort, objects if unauthorized have disadvantages when one acquires them,
since the acquisition of such things is censured. And even authorized objects,
when acquired, are evidently disadvantageous, in that they must be kept and so on.
Therefore abstinence-from-acceptance-of-gifts is the refusal to appropriate them.

Now as for these [five abstentions]—

31. When they are unqualified by species or place or time
or exigency and when [covering] all [these] classes—[under
these circumstances exists] the Great Course-of-conduct.

Of these [five], abstinence-from-injury is qualified in respect .of
species as follows, a catcher of fish does injury to fishes only and

! Mrcchok. (Nirn. Sag. edition), p. 238" . ? Compure ii. 15, p. 132* (Calc. ed.).
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to nothing else.—The same is qualified in respect of place, as when
one says, ‘I will not slay in a holy place.—The same is qualified
in respect of time, as when one says, ‘I will not slay on the
fourteengh day [of the lunar fortnight] nor on a day of good omen.
—The same, in the case of one who refrains from [these] three is
qualified in respect of exigency, as when one says, ‘ For the sake of
gods and brahmans and not otherwise I will slay.” Likewise also
in the case of the warrior who says, ‘In battle only [I will do}
injury, and nowhere else.”” Abstinence-from-injury and the other
[abstinences] unqualified by these species or times or places or
exigencies must be kept when [covering] no less than all [these]
cases. <In all [these] classes» means with regard to all {these]
objects. Without exceptions in no less than all {these] classes—
this is what is meant by speaking of the Great Course-of-conduct!
when [covering] all [these] stages.

&Now as for these,.’» The sotra begins with the words 31. .. by species and
ends with the words Great Course-of-conduot. <When [covering] all [these]
glasses> means of those which are found in all [these] stages which are charac-
terized as being species and the other [three stages]. The words «Abstinence-
from-injury and the other [abstinences]» mean that the definition [of the Great
Course-of-conduct] must be asserted in the case of the other abstentions also,
The Comment is easy.

32. Cleanliness and contentment and self-castigation and
study and devotion to the Igvara are the observances.

Of these [five], cleanliness is produced by earth or by water or the
like, and by the consumption and other [requirements] with regard
to pure sacrificial food. This is outer. Inner [cleanliness] is the
washing away of the blemishes of the mind-stuff.—[To practise] con-
tentment means not to covet more than the means at hand.— Self.
castigation is the bearing of extremes, hunger and thirst, cold and
heat, standing and sitting, stock-stillness and formal stiliness,
and, according to usage, courses-of-conduct such as mortifications
(krcchra)® and lunar fasts® and rigid penances.‘—Study is the

! Compare Manu xii. 1-8, ® Manu vi. 20, &e.
* Manu xi. 108, &c. ¢ Manu xi. 213, &c.
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recital of books that treat of release or the repetition of the
syllable of adoration (pranava).—Devotion to the Igvara® is the
offering up of all actions to the Supreme Teacher. “He who rests
in himself, for whom the network of perverse-considerations
(vitarka) has been destroyed, whether resting upon a bed or on
a seat, or wandering upon & road, would behold the destruction of
the seed of the round-of-rebirths, would be permanently released,
would participate in deathless delights.” With regard to which
this has been said, [i. 29], * Thereafter comes the right knowledge
of him who thinks in an inverse way, and the removal of
obstacles.” .

He expounds cleanliness and the other observances. The satra begins with the
word 82. Oleanliness and ends with the word observances. He explains [the
sttra] by saying «cleanliness.» The worda or the like) are meant to include
cow-dung and such things. Pure sacrificial food is the barley [mixed with]
cow’s urine and the rest [eaten at the Qravanr festival]. There is a consumption
and other [requirements] with regard to this [food]. «The other require-
ments® are meant to cover regulation of the dimensions and of the number of
these morsels. Instead of saying ‘produced by the consumption and other
requirements with regard to pure sacrificial food * he says- €and by the consump-
tion and other [requirements] with regard to pure sacrificial food.» For in the
effect the cause is supposed figuratively to exist.—The &stains of the mind-
stuff» such as arrogance and pride and jealousy ; the removal of this is cleanli-
ness of the central-organ,—«Contentment® is the desire to take no more than is
necessary for the general maintenance of life, becauee it follows the renunciation ?
of what had been before one’s own property. This is its distinction [from
abstinence-from-acceptance-of-gifts].—&Btock-stillness® is the absence of any
indication of one’s intention even by aigns; &formal stillness® is merely refraining
from speech.—In the phrase «for whom the network of perverse-considerations
has been destroyed» the words «perverse-considerations® will be {later ii. 88}
described. And doubts and misconceptions should be added [as parts of the
network]. To this extent his intention is said to be pure,.—These abstentions
and observances are also described in the Vishnu Purana [vi, 7. 86-87]® * Wish-
ing to reduce the mind to its proper state he should resort to abstinence from
incontinence and from injury and from falsehood and from theft and from
acceptance-of-gifta. A man whose self is curbed should practise study and
cleanliness end contentment and self-castigation. He should also make his
mind incline towards the higher Brahman, These abstentions together with

! Compare ii. 1, p. 108¢ (Calc, ed.). ¢ Dlustrated in Chand. Up. i. 10. 1-11,
% Seo also Niradiya Parfina xlvii, 12-14,



183) Inhibition of abstentions and observances [ii. 34

the observances are declared to be five each. They give a special result when
they are approached with o desire [for some special thing], and in the case of
persons free from all desires they yield final release.”

As for these abstentions and observances,

33. If there be inhibition by perverse-considerations (vitarka),
there should be cultivation of the opposites.

Whenever [in the mind] of this brahman [practising the absten-
tions and observances] injuries and similar [faults] arise as
perverse-considerations, such as for instance, ‘I will kill him who
hurts me ; I will also lie ; I will also appropriate his money ; and
I will commit adultery with his wife ; and I will also make myself
master of his property.” Thus inhibited by the blazing fever of
perverse-considerations, let him cultivate the opposites of these.
Let him ponder, ¢ Baked upon the pitiless coals of the round-of-
rebirths, I take my refuge in the rules (dharma) for yoga by
giving protection® to every living creature. I myself after ridding
myself of perverse-considerations am betaking myself to them once
more, like a dog. As a dog to his vomit, even so I betake myself
to that of which I had rid myself’ Other similar [inhibitions of
perverse-considerations] should be applied in the other siitras also
[upon the aids to yoga]. .

Since ‘‘ good things " are full of difficulties ”, he introduces a sotra whose object
is to give advice which will prevent the possibility of exceptions to these [absten.
tions and observances]. So he says, «As for these abstentions and obeer.
vances.”» The sdtra, 83. If there be inhibition by perverse-oonsiderations,

there should be oultivation of the opposites. Inthe Comment upon perverse-
considerations there is uothing at all that seems obscure.

34. Since perverse-considerations such as injuries, whether
done or caused to be done or approved, whether ensuing
upon greed or anger or infatuation, whether mild or moderate
or vehement, find their unending consequences in pain anq
in lack of thinking, there should be the cultivation of thejir
opposites.

1 This phrase occurs in Manu viii. 303. siddhayah, Gikuntala, Act iii, near eng.:
* Compare aho vighnavatyah prirthitirtha- and xaAerd v xakd Repub. 435¢, 497 p.
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Of these [considerations], first of all, injury, since it is done or caused
to be done or approved, is three-fold. Moreover, each of these
is three-fold, in so far as there is greed [such as] desire for the
meat or for the skin, or in so far as there is anger as when a man
thinks he has been ‘hurt by that man’, or in so far as there
is infatuation as when a man thinks [that what he is doing] ¢ will
be merit for me’. Again, since greed and anger and infatuation are
three-fold as being mild and moderate and vehement, there are
thus seven-and-twenty varieties of injuries. Yet again, since
[these are] gentle and moderate and extreme [these are] three-
fold as follows, gently mild and moderately mild and keenly mild ;
similarly, gently. moderate and moderately moderate and keenly
moderate ; likewise, gently keen and moderately keen and vehe-
mently keen. Thus injury is of one-and-eighty varieties. It is,
however, innumerable because of the varieties due to specifications
(niyama) and to options (nikalpa) and to aggregations (samuccaya),
due to the fact that the varieties?® of those-who-breathe-the-breath-
of-life are innumerable. In the same manner {the classification] is
to be applied to falsehood and to the other [crimes]. Now since
these perverse considerations have endless consequences in pain
and in lack of thinking, one should cultivate their opposites. [In
other words], there is a cultivation of those things the endless
consequences of which are pain and a lack of thinking.—And to
continue, he who commits an injury first of all reduces the strength
of the victim, then causes him pain by falling upon him with
a knife or something of the kind, [and] afterwards even deprives
him of life. 'When once he has taken away [the victim's] strength,
his own animate or inanimate aids? begin to have their strength
dwindle away. As a result of causing pain, he himself experiences
pain in hells and in [the bodies of] animals and of departed spirits
and in other [forms]. As a result of uprooting [the victim] from
life, he himself continues from moment to moment at the very
point of departure from life. And even while wishing for death he

* RighavanandainthePatafijals-Rabusyam with & change in the 9rder of words,
altributes this quotation to Paksila- by the Udyotakdre in the Nyaya-
gvAmin. It is found in Vatsyayana's Varttike (Bibl. Ind. p. 9').

Bhfisya (Vizian. ed. p. 17) ; and gaoted, * See VEcaspati on ii. 15. p. 1143 (Cale. ed.).
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pants laboriously since the fruition? of pain is to be felt in a
fruition which has? a limit [in time]. Furthermore, even if [the
effects of] injury could be somehow done away? by merit, even
then, if he obtained happiness, it would be [on condition
that] his length-of-life be short.—In the same way, so far as
possible, [the classification] is to be applied to lying and to the
other [violations of the abstentions]. Thus pondering on that
same [painful consequence] of perverse considerations, which is
inevitable (anugata) and undesired, the yogin should not devote
his central organ to perverse considerations. As a result of the

cultivation of the opposites, the perverse considerations become
things that may be escaped.

With the intent to describe what the cultivation of the opposites is, he states
the different natures and kinds and causes and properties and results of the con-
trary-considerations, as well as the objects for the meditation on the opposites in
the sutra which begins with the words 84. . ..perverse-considerations and ends
with the words oultivation of their oppositea. He explains [the satra] with
the words, «Of these . .. injury.®» Because the varieties of those-who-breathe-
the-breath-of-life are innumerable, specifications and options and aggregations
are possible with regard to injuries and the other [crimes]), In this situation,
because there is a preponderance of tamas, as a result of wrong living, a lack of
thinking also arises characterized by the four kinds of misconception [ii. 6]. So
it is that these perverse-considerations also result in lack of thinking [as well as
arise out of undifferentiated-consciousness], For the cultivation of their oppo-
gites is precisely [the thought of ] the endless consequences in pain and in lack
of thinking. By virtue of this there is a revulsion from these. Thissame culti-
vation of the opposites he makes clear by the words, «of the victim.» The
victim is some tame animal. &Strength» is the energy which is the cause of the
functional activity of the body. [This] ho first reduces by tying him to a saeri-
ficial post. Forin this way the animal loses his spirit. The rest is very clear.

When [the perverse considerations] become for this [yogin] unsuit-
able for generation, then the power caused by this fact becomes
indicative of the yogin's perfection. For example,

1 The word ripdka is omitted in the Bikaner
and the two Kishmir and several other
good MSS.

* Compare the discussion in ii, 13, especially
p- 127 (Calc. ed.).

24 [u 0.8. 11]

® The better reading is avdpagets. In thig
case, the injury would not be inde-
pendent fruit since it would be cast
away a8 a portion of Lhe sacrifice.
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35. As soon as he is grounded in abstinence from injury, his
presence begets a suspencion of enmity.

[This] occurs on the part of all living creatures.!

The abstentions and observances have been described, and the escape from the
exceptions to these, the perverse considerations, as a result of the cultivation of
the opposites has been described. Now he makes clear the signs indicative of
thorough knowledge of perfection in these various abstentions and observances
which results from practice in these {latter]. By a thorough knowledge of
which aigns [the yogin] accomplishes what is to be done in each particular case
and acts with reference to what is yet to be done, as he says, KWhen . . . for
this [yogin].» 35. As soon a8 he is grounded in abstinence from injury,
his presence begets a suspension of enmity. Even [enemies] whose hostility
is everlasting? like horse and buffalo, mouse and cat, snake and mongoos, in
the presence of the Exalted [yogin] who is grounded in abstinence from injury,
conform themselves to his mind-stuff and renounce altogether their hostility.

36. As soon as he is grounded in abstinence from falsehood,
actions and consequences depend upon him.

If [the yogin] says to a man (:ti), * Be® thou right-living,’ the man
becomes right-living. If he expresses the wish (:t2) ¢ Attain thou
heaven,’ the man attains heaven. What he says (vak) comes true.

356. As soon a8 he is grounded in abstinence from falsehood, aotions and
oonsequenoces have their residence [in him]. Actions mean right-living and
wrong-living ; and consequences of these are such things as heaven and hell,
Dependence upon the sense that these same depend upon him. Having depen-
dence upon him is the abstract state of this [dependence]. Bince such a thing
happens in the case of the Exalted One’s speech, [ he Comment] says that actions
depend upon him by saying «right-living.» He says that consequences depend
upon him by saying «heaven.» &Comes true® signifies that it is not prevented.

37. As soon as he is grounded in abstinence from theft, all
jewels approach him.

From all directions jewels approach to be his.

37. Assoon as he is grounded in abstinence from theft, all jewels approach
him, Easily understood.

! Compare Raghuvaiica ii. 55, xiii. 50, xiv. kiumudi. Compere also Bina's Ka-
79 and Kirata iii. 2. dambari p. 93° (Parab's ed.) and Gakun-
* See Panini ii. 4. 8 with the illustrations tala (Nir. Sag. ed.) p. 23, two lines up.

fromthe Kagikavrtti and theRiddbanta- * Whitney: Grammar 924.
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88. As soon as he is grounded in abstinence from incon-
tinence, he acquires energy.

By the acquisition of which the yogin increases [his] unhindered?
qual’ties. And when he is perfected he is able to transfer [his]
thinking to [his] pupils.

88. As soon as he is grounded in abstinence from incontinenoce, he acquires
energy. Energy [that is] power. By the acquisition of which he increases
[or] accumulates qualities, such as minuteness, which are unhindered [that is]
which have not been hindered. And when perfected he is endowed with the
eight perfections of which the first is [called] ¢2ra* and also by other names
such as Reasoning (#ha). He is able to transfer his thinking which relates to
the aids to yoga to his pupils [or] disciples.

89. As soon a8 he is established in abstinence-from-accept-
ance-of-gifts, a thorough illumination upon the conditions of
birth—

—Becomes-his. ‘Who was I? How was I? Or what [can] this
birth be? Or how [can] this [birth] be? Or what shall we
become? Or how shall we become?’ Such a desire to know his
own condition in former and later and intermediate times becomes
of itself fulfilled® for him. These when he is established in the
abstentions are the perfections.

89. As soon as he is eatablished in abstinence-from-acoeptance-of-gifts, a
thorough illumination upon the conditions of birth. Birth is [coming into]
relation with a body and with sense-organs and the rest which are particularized
as belonging to some class [of beings]. There is a thorough illumination, a
direct perception of tbe conditions [of birth] [or] of what kinds [of birth]. That
is to say, 8 thorough knowledge of a quiescont or uprisen or indeterminable
birth together with its form [of experience]. He desires to know the past in
the words, &' Who was I?'»> He desires to know the different details as to
origin and persistence of this same [birth] in the words, €' How was I?" _He
desires to know what the present birth itself is in the words, €' Or what ?*»
Is the body made directly of elements, or is it nothing but an aggregation of
elements, or is it other than these ? Here also the words ‘ Or how’ might be
pupplied.* Elsewhere this is the actual reading. He desires to know the future
in the words, &« Or what shall we become ?"» Here again the words ‘Or how
are [to be] supplied.* &Such . .. for him.» The former [time] is past time ;

3 Se0 Manu xii. 28. * Sathkhya-kirika li. ® The Vart. says vipigtd bhavati
¢ In the text of Vacaspati katharis 04 apparently was lacking. )
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the later is future ; the intermediate is the present. The existence of the self
in these is a relation with a body and the rest. There isa desire to know this
and from desire comes knowledge according to the maxim, “ He who desires
anything, does that same thing.”

We will speak with regard to observances.

40. As a result of cleanliness there is disgust at one’s own
body and no intercourse with others.

As soon as there is disgust with his own body, he has begun
cleanliness. Seeing the offensiveness of the body,! he is no longer
attached to the body and becomes an ascetic (yati). Moreover
there is no intercourse with others. Perceiving the true nature of
the body, desirous of escaping? even his own body, even after
he has washed it with earth and water and other [substances], not
seeing any purity in the body, how could he have intercourse with
the bodies of others absolutely unhallowed as they are?

40. As a result of cleanliness, there is disgust at one’s own body and no
intercourse with others. By this [stra] it is told what is indicative of per-

fection in outer cleanliness.

Furthermore [as other results),

41. Purity of satfva and gentleness and singleness-of-intent
and subjugation of the senses and fitness for the sight of the
self—

The word ‘arise’ completes the sentence. As a result of cieanli-
ness there is purity of sattva ; therefrom [it acquires] gentleness ;
from this [it acquires] singleness-of-intent ; therefrom [it acquires]
subjugation of the senses ; and from this fitness for the sight of the
self is acquired by the sattva of the thinking-substance. So to
this [last] there is access, as a result of his being established in
cleanliness.

He tells what is indicative of inner perfection by saying &Furthermore.» 4I1.

Purity of saitva and gentleness and singleness-of-intent and subjugation
of the senses and fitness for the sight of the self. When the defilements of

! Compare ii. 5, p. 118° (Calc. ed.). * See Linga Pur. viii. 32-33.
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mind-stuff are washed away, the mind-stuff comes-forth-to-sight undefiled. And
as & result of freedom from defilement there is gentleness [or] transparency of
sattva. In the transparent [sattva] there is singleness-of-intent. Therefrom,
by the subdual of the central-organ, there results the subdual of the sense-
organs which are dependent on the central-organ. After that the sattva of the
thinking-substance becomes fit for the sight of the self.

42. As g result of contentment there is an acquisition of
superlative pleasure.

And in this sense it has been said,! “ What constitutes the
pleasure of love in this world and what the supreme pleasure of

heaven are both not to be compared with the sixteenth part of the
pleasure of dwindled craving (trsna).”

42. As a result of contentment there is an acquisition of superlative
pleasure. Superlative is that beyond which nothing more excellent exists. As
was said by Yayati? when he conferred youth upon his [father] Puru, “ The
wise man, casting entirely away that craving which is hard for the strong-
willed to cast off and which even in the aged ages not, is filled quite full

with pleasure and nothing else.” This same he shows by the words beginning
&What constitutes the pleasure of love.»

43 Perfection in the body and in the organs after impurity
has dwindled as a resglt of self-castigation.

Self-castigation in the very act of completing itself destroys the
defilement from the covering of impurity. As a result of the
removal of the defilement of the covering of this [impurity] there
is perfection of the body, such as atomization [iii. 46]; likewise per-
fection of the organs, such as hearing and seeing at a distance [that
is, telepathy]. '
He tells what is indicative of perfection of self-castigation. 43. Perfeotion
in tbe body and in the organs after impurity has dwindled as & result
of self-cestigation. Whatever covering has the characteristics of impurity, has
the qualities and so on which are effects of the tamas. «Such as atomization®
would be greatness or lightness or getting [to any place]. Easy.

1 MBh. Gantiparvan 174. 46 and Vayu Pur. % Vispu Pur. iv. 10. 12 and Viayu Pur.
xciii. 101 and Lifiga Pur. lxvii, 23 xciii. 99 and L_i'ng-n.l Pur. lxvii, 20.
Compare Bhartrbari'Viir. Cat. 49 and Compare also MBh. i, 89-91 = 8577 &,
Dhvanyiloke, p. 176 (Kavyamilg ed.).
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44. As a result of study there is communion with the chosen
deity.

Gods and sages and perfected men come within the range of vision
of [the yogin] who has the disposition to study; and are helpful
to his work.

He tells what is indicative of perfection in study. 44. As a result of study
there is communion with the chosen deity. Easy.

45. Perfection of conoentration as a result of devotion to the
Igvara.

One whose whole nature is surrendered! to the Igvara has perfec-
tion of concentration. By which [concentration] he knows as the
thing really is (avitatham) all that he desires to know, in other
places and in other bodies and in other times. Thereafter his
insight sees into things as they are (yathabhatam).

45. Perfection of concentration . . . of devotion to the Igvara. And it
should not be urged that if, only as a result of devotion to the Igvara, concentra-
tion conscious [of objects] has its perfection, there is no need of the seven [other]
aids. Because these [seven] by subsidiary activity, both seen and unseen, are
of service to the perfection of devotion to the Igvara, and at the same time
to perfection of concentration conscious [of objects]. Just as by a separation
of correlations? curds fulfil the purposes of the sacrifice and also fulfil the
purposes of men. Thus if this is so, [one should not say) that fixed-attention
and contemplation and concentration are not the immediate® aids [to yoga].
Because it is clear that these [three] (asya) are immediate aids, in so far as
for the perfection of [concentration] conscious [of an object] these [three]
have the same object as [concentration] conscious [of an objeoct], whereas the
other aids [which have the Igvara as object] have an object which is not this.
For the devotion to the Igvara has also the Igvara as its objeot, and has
not as its object that which is to be consciously known. Accordingly this is
a mediate aid. Thus all is cleared up.—The words &sees intoX are intended
to show the etymology of the word «insight.»

! Beeii. 1. to a thing is the antarasiga of it *. Thus
* See Jiimini Mim&hs3-sitra iv. 8, 5. 2. devotion to the Igvarn is the last cause
* Bilarime defines antarasiga by the words of the effect (antarafigasadhana) of

*whatever happens imraediately next concentration conacious of an object.
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The abstentions and observances together with their perfections
have been described. We have the following to say of the postures®
and the other [aids to yoga]. In this[sitra, it is said}—

46. Stable-and-easy posture.

Tor example, the lotus-posture and the hero-posture and the decent-
posture and the mystic-diagram and the staff-posture and [the
posture] with the rest and the bedstead, the seated curlew and the
seated elephant and the seated camel, the even arrangement, the
stable-and-easy—also called, as-is-easiest—and others of the same

kind.

He introduces the next satra with the words «The abstentions and observances
have been described. We have the following to say of the postures and the
other [aids to yoga].» In this [sntra, it is said] 46. Stable-and-easy posture.
Stable means motionless, That posture which is easy, which brings ease is
the one intended by the satra. The word dsana means either that whereon
a man sits [that is, a seat] or the manner in which he sits [that is, a posture).
The lotus-posture is well known.—A man settled down (sthilasya) rssts one
foot on the ground and the other is placed over the partially contracted knee,
—this is heru-posture. — Bringing the soles of his feet near to each other
close to the scrotum, he should make a hollow of his hands and place them
over it in the shape of a tortoise,—this is the decent-posture.—Inserting
the contracted left foot into the space between the right shin and thigh and
ingerting the contracted aight foot into the space between the left
shin and thigh,—that is the mystic diagram.—Sitting down with the great.
toes placed together and with ankles placed together and stretching out upon
the ground shins and thighs and feet placed together, let him practise the
staff-posture.—Because there is a use of the yogic table® (yoga-patfaka), this is
[the posture] with the rest.—Lying down with the arms stretched around the
kneos is the bedstead.—The ourlew and the other seats may be understood by
actually seeing a curlew and the other animals seated. — The two feet are
contracted and pressed against each other at the heels and at the tips of

1 Lifiga Pur. viii, 87-90. of this book, and there is a vast
* An illustration of this by a native hand number of fantastic and repellent
is given in Richard Schmidt's Fakire additions.

und Fakirthum, to face p. 12; hero- * Balarima eays that this yogic table ig

posture faces p. 28; decent-posture
faces p. 16, but diverges from this de-
ecriptioninitsdetails; mystic-disyram
faces p. 24. The order of the illustra-
tions does not correspond to the order

a specisl kind of support for the arms
of a yogin who is about to practise
concentration. It is made of wooa
and is well known among wuddsin by
the name of ‘ changan .
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the feet,—this is the even arrangement. — That arrangement in which one
finds entire (sidliyati) stability and ease,—this is the posture that is stable-and-
easy. This is the one from among these [postures] which is approved by the
Exalted Author of the sniras. An elaboration of this is given in the words,
«as-is-easiest.’

47. By relaxation of effort or by a [mental] state-of-balance
with reference to Ananta—

—[A posture] results. With these words the sentence is com-
pleted. When efforts cease the posture is completed, so that there
is no agitation of the body. Or the mind-stuff comes into a
balanced-state with reference to Ananta! and produces the
posture.

Having stated what the postures are, he tells what are the means of attaining
them. 47. By relaxation of effort or by a [mental] state-of-balanoce with
reference to Ananta. A natural effort sustaining the body is not the cause
of this kind of posture which is to be taught as an aid to yoga. For if its
cause were such, the preaching of it would be purposeless in that it could
be naturally perfected. Therefore this natural effort does not accomplish this
kind of posture which js to be taught and is contrary [to it]. For in so far
as this [natural posture] is the cause of an arbitrarily chosen posture it is
the destroyer of the specific kind of posture. Consequently a man, practising
the specific posture as taught, should resort to an effort which consists in the
relaxation of the natural effort. Otherwise the posture taught canuot be
accomplished.—«Or . . . with Ananta,» the Chief of Serpents, who upholds
the globe of the earth upon his thousand very steadfast hoods,—[with him])
the mind-stuff comes into a balanced state and produces the posture.

48. Thereafter he is unassailed by extremes.

As a result of mastering the postures he is not overcome by the
extremes, by cold and heat and by the other [extremes].

He tells what is indicative of complete mastery of postures by saying 48. There-
after he is unassailed by extremes. The Comment explains itself by a mere
reading. Posture is also described in the Vishnu Purina [vi. 7. 89], “ Having

assumed a posture so as to possess the excellences of the decent-posture and
the other [postures].”

! Compare Bh. Gitd x. 28. Ananta is Vasuki, the Lord of Serpents. See also MBh.
i 85. 5 fT.
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49. When there is this [stability of posture], the restraint of
breath cutting cff the flow of inspiration and expiration
[follows].

After the mastery! of posture [follows the restraint of the
breath]. Inspiration is the sipping in of the outer wind ; expira-
tion is the expulsion of the abdominal wind. Restraint of the

breath is the cutting off of the flow of these two, the absence of
both kinds.

After describing [postures), he shows that these precede restraint of the breath
and tells the distinguishing characteristic of this [restraint of the breath].
40. When there is this [stability of posture], the restraint of breath cutting
off the flow of inspiration and expiration [follows]. In the case of emission
(recaka) and inhalation ( pitraka) and suspension (kumbhaka), the words «the cut-
ting off of the flow of inspiration and expiration® give the general character-
istic of restraint of the breath. To explain: when in inhalation the outer wind
sipped in is held inside, there is a break in the flow of inspiration and expiration ;
again when in emission the abdominal wind forced out is held outside, there ia
also a break in the flow of inspiration and expiration. Similarly in the case of

suspension also. This same is said by the Comment in the words «After the
subjugation of posture.®»

‘But this [restraint of breath] is,

50. External or internal or suppressed in fluctuation and is
regulated® in place ahd time and number and is protracted
and subtile.

It is external in case there is no flow [of breath] after expiration;
it is internal in case there is no flow [of breath] after inspiration ;
it is the third [or] suppressed in fluctuation in case there is no
[flow] of either kind [neither of expiration nor inspiration), as the
result of a single effort [to suppress both], just as water dropped
upon a very-hot stone shrivels up wherever it falls, so both at once
cease to be. And each of these three is regulated in space ; {each]
deals with a certain amount of space. [Each] is regulated in time ;
in other words, defined by a limitation to a certain number of
moments. [Each] is regulated in number; the first rising up [of
the vital current from the navel to the palate is measured] by so

! Many MS8S, omit this word jays and read saty asane.
* The Virttike eays pardrsto nirpito niyamito.
25 [-. o.m. 11]
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many inspirations and expirations. In the same manner, the
second rising up of the checked [vital current] is measured by so
many inspirations and expirations. Likewige the third. Similarly
it is gentle [in method]; similarly it is moderate ; similarly it is
keen. Thus it is regulated by number. So then, practised in
these ways, [it becomes] protracted and subtile.

He introduces the sutra which gives the characteristies of the three partioular
restraints of the breath by saying, «But this.» The satra begins with the word
850. External and ends with the word subtile. The words «in fluctuation®»
are connected with each [of the three]. He refers to emission (recaka) when he
says «In case... expiration.» He refers to inhalation (praka) when he says
«In case. .. inspiration.» He refers to suspension (kumbhaka) when he says
&the third.» This same he makes clear when he says «in case . . . of either
kind.» When by only one effort of retention there results an absence of both
inspiration and expiration, and when there is not, as before, an effort to prolong
a long stream of efforts of emission ; but, on the other hand, just as water thrown
upon a very-hot stone dries altogether and shrivels up wherever it falls, go this
wind, whose nature it is to flow, when its action is restricted by a mighty effort
of retention, becomes subtilized and remasins in the body. [Suspension] does
not inhale and so is not inhalation ; does not emit and so is not emission. The
words «deals with a certain amount of space® means as measured by a span, [the
space between the outstretched tips of the thumb and the forefinger), by a vitasti
[from the extended thumb to the tip of the little finger], or by a hand. And
it is inferred as being external [in so far as it causes] motion in a blade of grass
or a piece of cotton in a windless spot. Similarly if internal, it begins at the
sole of the foot and extends to the head. And it is inferred by [an internal]
touch light aa that of an ant [moving on the body]. A moment is one quarter
of the time required for the act of winking. [The wind] is defined by the limi-
tation of a certain number of these [moments]. An instant (maird) is the time
limited by spapping thumb and forefinger after having three times rubbed one’s
own knee-pan with the hand. The first rising up (udghadta) measured by thirty-
gix such inatants is called slow. The same [udghdata] when doubled is moderate.
The same tripled, called the third, is keen. This same restraint of the breath
he describes as being regulated by number in the words €by number.» The
time for snapping thumb and forefinger as described is equal to the time defined
by the action of inhalation and exhalation of & man in good health.! The rising
up® which has been made the object of the action of the first rising-up is eon-
quered [and] mastered [and] checked. It is intended [by these measures of

' The meaning of the word svastha might elaborated at length in most of the
algo be ‘atease’ or ‘ motionless’. later books of decadent yoga. Com-
* See KGrma Pur. ii. 11. This process is pure also Viyu Pur, v. 78-81.
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instants to indicate] the time of a certain number of moments. [And this time
is equal to] & certain number of inspirations and expirations. Thus there is a
slight difference [between the two kinds of measures, between the matra and the
ingpirations and expirations]. This same [restraint of breath] when practised
day by day, [increasing gradually] by a day [at a time] or by a fortnight or by
a month becomes, in so far ag-it is made to cover an increasing number of places
or of times, protracted. And in so far as it is reached by a concentration uf the
most extreme delicacy it is said to be subtile, but not in so far as it is weak.

61. The fourth [restraint of the breath] transcends the ex-
ternal and the internal object.

The external object regulated in place and time and number is
transcended ; the internal object regulated in the same way is
transcended ; in both kinds of cases [restraint] is protracted and
subtile. Following after these there is no flow of either kind.
This is the fourth restraint of breath. Now the third restraint of
breath is without regard to objects, has no flow [of breath], is
begun once only, is regulated in place and time and number, and
is protracted and subtile. But the fourth,! because, in consequence
of its mastery of the stages in order, it has made out the objects
-of both expiration and inspiration, after transcending both [ex-
ternal and internal objects], is without flow and is the <fourthy
restraint of breath. This is the distinction.

Thus the three particular restraints of breath have been characterized. The
fourth he characterizes with the words 51. The fourth [restraint of the breath]
transcends the external and the internal object. [The Comment] explains
[the sntra] in the words «place and time and number.» Transcended means
cast down because its form has been mastered by practice. It is alao protracted
and subtile. Similarly, «Followihg after these® means the restraint of breath
which has external and internal objects and which follows after knowledge of
place and time and number. The fourth does not, like the third, arise by a
single effort and instantly: But while in practice and after having reached the
various stages according as it succeeds in one stage after another it proceeds ag
he says «inconsequence of its mastery of the stages.’» It is objected, ‘In the
repressed fluctuation also there is no flow of either. What then is [its] dis-
tinction from this [fourth]?’ In reply he says, the third.» The third does
not follow after any regard paid to [objects] and is completed by a single effort.

! See Liiga Pur. viil. 111,
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But the fourth is preceded by the regard paid to objects and has to be completed
by many efforts. This is the distinction. The object of these two, the inhala-
tion and the emission, is not considered ; but this [object] is regarded in respect
of place and time and number. This is the meaning,

52. As a result of this the covering of the light dwindles
away.

In the case of the yogin who is practising restraints of breath, the
karma capable of covering discriminative thinking dwindles away.
‘What this is they tell in the words, “ Having covered the sattva
which is disposed to light with delusion (indrajale) made of infatu-
ation, [undifferentiated-consciousness] assigns the same [obscured
form] to deeds which are not' to be done.” Therefore by practising
restraint of breath his karma which covers the light, together with
its bondage to the round-of-rebirth, becomes powerless. And from
moment to moment it dwindles away. And in this sense it has
been said, “ There is no self-castigation higher than restraint of

breath ; from it comes purity from defilement and the clear shining
of thought.”

He describes the subsidiary. purpose [served by] restraint of breath. 6532. As a
result of this the covering of the light dwindles away. The covering is that by
which the saftva of the thinking-substance is covered, in other words, hindrances
and evil. He explains the sutra] in the words «restraints of breath.» Thinking
(jfidna) is that by which anything is thought. It is the light of the sattva of the
thinking-substance. Discriminative thinking is the thinking of discrimination.
For this [hindrance), since it covers discriminative thinking, is called the coverer
(avaraniya) according [to the satra of Panini iii. 4. 68 which says that] bhavya
and geya and pravacaniya and similar forms have been shown to be used as
exceptional forms in the sense of agent, just as for instance the words kopaniya
and rajijaniya. So here also the affix of the future passive participle is used to
denote the agent. The word «karma®» connotes the merit which results from it
and the hindrance which is the cause of it. On this same point he states that
there is a concurrence of opinion with those who have the tradition (@gamin)
in the words «What this is they tell.» Extreme infatuation is passion.
Undifferentiated-consciousness (avidya) too, which is inseparable from it, is also
to be understood by this word. A deed «not to be doney» is wrong-living. An
objector asks, ‘ If restiaint of the breath causes evil to dwindle, what need is
there of self-castigation?’ In reply to this he says &becomes powerless.»
It does not dwindle away entirely. Therefore to make it dwindle away altogether
self-castigation is needed. On this point also he states that there is a concurrence
of opinion with those who have the tradition (@gamin) by saying €And in this
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sense it has been said.» Manu also [vi. 72] says, ‘‘ By restraints of breath one
ghould burn up defects.” And that restraint of breath is also an aid to yoga
is also stated! by the Vishnu Purana [vi. 7. 40-1], * But restraint of breath
which masters by practice the wind called breath is to be recognized as being
geoded and as seedless. 'When the two winds, breath (prane) and out-breath
(apans) have overcome each other, that is two-fold. The third is the result of
a subdual of these two.”

Furthermore,

53. For fixed attentions also the central organ becomes fit.
Merely in consequence of practice in restraint of breath [the
central organ becomes fit for fixed attentions] in accordance with
the statement [i. 34], “ Or [he gains stability] by expulsion and
retention of breath.” _

Furthermore, 3. For fixed attentions also the central organ becomes fit,

For restraint of breath steadies the central organ and makes it fit for fixed
attentions.

Now what 1s the withdrawal of the senses?

54. The withdrawal of the senses is as it were the imitation
of the mind-stuff itself on the part of the organs by dis-
joining themselves from their objects.

When there is no conjunction with their own objects, the organs
in imitation of the mind-stuff, as it is in itself, become, as it were,
restricted. When the mind-stuff is restricted, like the mind-stuff
they become restricted ; and do not, like the subjugation of the
senses, require any further aid. Just as when the king-bee * flies
up, the bees fly up after him; and when he settles down, they
gettle down after him. So when the mind-stuff is restricted, the
organs are restricted. This then is the withdrawal of the senses.
The [yogin] being refined in this way by means of sbstentions and other
[aids], begins, for the eake [of attaining] constraint, the withdrawal of the
senses. In order to introduce the sitra giving its distinguishing characteristic
he asks the question, Now ?» The sntra begins with the word B4. ... them-
selves and ends with the words withdrawal of the senses. The mind-stuff
also is not in contact with the {various kinds of things], sounds and so forth,

1 Compare Naradiya Pur. xlvii. 16-17.
2 Compare Pragna Up. ii. 4. Repented below iii. 38. This is what we cnll queen-bee.
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which bring about infatuation and attachment and anger. And beeause it is not
in contact with them, the eye and the other organs are not in contact. This is
what is called the imitation of the mind-stuff by the senses. Because, as the
mind-stuff settles down upon an entity, the organs of this [mind-stuff] cannot be
said to imitate the mind, since their object is always external,—therefore he
says «in imitation ... as it were.» [In the compound beginning] with the
word «their own (sva)» he shows by the locative case [in the word abhdve] that
the reason why the mind-stuff is imitated is because of the property common [to
the mind-stuff and to the organs], namely, the disjunction from their own objects
of sense. He olaborates [the meaning of] the imitation by saying «when the
mind-stuff is restricted.» The similarity is that the effort which causes the
restriction of both is similar, Here he gives a simile ! by saying «Just as when
the king-bee.®» He applies [the simile] to the thing illustrated by saying «So.»
On this point also [he quotes] a sentence from the Vishnu Purana® [vi 7. 48),
“ A man skilled in yoga, having restrained the organs attached to [the various
things], sound and so forth, should make them imitate the mind-stuff, in that
he is intent upon the withdrawal of the senses.” And the motive for this is
shown in the same place [vi. 7. 44], “In the case of men who have become
motionless, the result of that [withdrawal] is perfect mastery of the organs. A
yogin with unmastered [organs] cannot accomplish yoga.”

55. As a result of this [withdrawal] there is complete mastery
of the organs.

There are some who think 1. that the mastery of the organs is
a lack of desire for the various things sounds and so forth.
Longing (vyasana) is attachment in the sense that it puts him
a long way from (vy-asyat?) a good. 2. [Others think that] unfor-
bidden experience is legitimate. 3. Others, that there may be
conjunction [of the organs] with the [various things] sounds and
so forth as one desires. 4. Others think that there is a subjuga-
tion of the senses when there is no passion or aversion after the
thinking of the various things is without pleasure or pain. 5. Jaigi-
savya thinks that it is refusal to perceive [the various things
beginning with sound] as a result of the mind-stuff’s singleness-of-
intent. And as a result of this, when [the yogin's] mind-stuff is
restricted, the organs are restricted, [and] there is not as in the
case of the subjugation of the other organs, any further need of

! Compare iii. 38, * See also Naradiya Pur. lxvii. 19-20.
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means performed with effort. But this mastery whioh is this
singleness-of-intent is the complete [mastery].

The satra is explanatory of this [mastery]. 55. As @ result of this [with.
drawal) there is complete mastery of the organs. An objeotor asks, ‘Are
there other and incomplete masteries in comparison with which this may be
called complete?’ Undoubtedly, [he says in reply]. He shows what these are
in the words &the various things beginning with sound.» He elaborates the
same by saying &deaire.» Deaire is passion, attachment. According to what
derivation? It is that which rejects him [or] throws him. away from a good.
‘When there is none of this, there is absence of desire, in other words, mastery.
2. He deacribes yet another [incomplete] mastery in the words unforbidden.®»
That devotion to things which i8 not forbidden by the Sacred Word and other
[authorities], and the absence of sense activity with regard to those things whioh
are forbidden by these. 8uch is legitimate because it does not depart from the
law. 8. He deacribes yet another [incomplete] mastery in the words &contact
[of the senses] with the. [various things) beginning with sound.» Contact of
the organs with the [various things], sounds and so forth, as one desires. The
meaning is that with regard to matters of enjoymeat he is independent and not
dopendent on enjoyment. 4. He describes yet another [ineomplete] mastery in
the words, «no passion and no hatred.» Some aay that it is a thinking with-
out pleasure or pain, of the [various things), sounds and so forth, by a detached
observer. 6. He describes that mastery which is approved by-the author of the
satras and is also approved by the Supreme Sage, as he says, €as & result of the
mind-stuff’s singleness-of-intent.» Jaigisavya saye that when the mind-stuff
together with the organs is aingle-in-intent, there is no sense-activity with
regard to [various things] beginning with sound. The [commentator] says that
this is the complete mastery in the words, &«But . . . the complete.®» The word
«buty distinguishes it from other masteries. For the other masteries, in so
far as they are in contact with the poisonous enake® (dgitiga) of objects-of-sense
(vizaya), do not escape the possibility of contact with the poison of the hindrances.
For even & man who knows the lore of poisons and who is a perfect master of
serpents does not take a serpent on his lap and quietly go to aleep. This
mastery, on the other hand, from which all intermixture with objects has been
removed, since [in it] there is no distrust, is called complete, as he says, «not
a8 in the oase of the subjugation of the other organs.®» Although, in the case of
oconsciousness of endeavour [ii. 15], when one organ is subdued there is still
need of another effort to conquer the other organs, yet, when the mind-stuff is
restricted, there is no such need of further exertion in order to restriot the
other senses. This is the meaning.

1 +One in which poison is lying ' according to the Gana on Plini vi. 8, 109,
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Here in this Book he has taught the yoga of action and the hindrances to karma
and the fruitions of karma; the painfulness of these [karmas] and also the
[four] divisions: a group of five subjects appertaining to yoga.

Of Patafijali's [Yoga-treatise] the Second Book, entitled Specifi-
cation of the Means of Attainment

Of the Explanation of the Comment on Patafijali’s [Yoga-treatise], whose
Explanation is entitled Clarification of the Entities (7aftva-Vaicdrads), and
which was composed by the Venerable Vacaspatimicre, the Second Book,
called Specification of the Means of ‘Attainment, is finished.




BOOK THIRD

SUPERNORMAL POWERS

o8 {w.0.s. \v]






BOOK THIRD
SUPERNORMAL POWERS

The five indirect aids [to yoga] have been described. Fixed
attention ! is [now] to be described.

. 1, Binding the mind-stuff to a place is ixed-attention.
Binding of the mind-stuff, only in so far as it is a fluctuation, to
the navel or to the heart-lotus or to the light within the head or
to the tip of the nose or to the tip of the tongue or to other? places
of the same kind or to an external object,—this is fixed-aftention.
The First and Second Books deseribed Concentration and the means thereto. In
the Third Book the supernormal powers are to be desoribed which are reasons
for propagation of belief and which are favourable to this [concentration and
jts means]. These supernormal powers are to be accomplished by constraints
(sathyams). And constraint is the combination of fixed-attention and of con-
templation and of concentration. So inasmuch as these [three] are the means of
acoomplishing the supernormal powers, we have here a mention of these three,
in order to make known the particular quality of each as being direct aids to
yogs and as contrasted with the five which are indireot aide. And with
regard to these [three], fixed-attention and contemplation and concentration
are in the relation of cause to effect, and the serial order! [of causes and
effects] is specified. Therefore this order is followed in the order of the state.
ments. Accordingly, fixed-attention is the first to be characterized. So he says
1. Binding the mind-stuff to a place is fixed-attention. He describes a
place belonging to one's eelf by the words &to the navel» By the worda
&other places of the same kind» we must understand the palate and so forth,
The binding is & relation. He describag an external place by the words «or
to an external.®» And with an external object the mind-stuff as such cannot
have a relation. 8o it is said, &only in so far as it is & fluctuation,» in other
words, only so far as it is a perception. On this point also there is a Puripa,*
« Having mastered his breath by restraint of breath and his organs by with-

! Bee also ii.20 and 58, 1. 856 (Kiethorn's ed.) and frequéntly,
s Compare Maitr Upan. vi. 20 and Garugs ¢ Vishpu Pur. vi. 7. 46 and N&radiya Pur.
Pur, ccxxvi. 2L 1xvil, 81,

» Compare Patafijali: Mah&bhiyys I. 225°%;
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drawal of the senses, he should make a localization of the mind-stuff upon aome
auspicious support.” Auspicious supports are external, Hiranyagarbba and
Vasava and Prajapati and so forth. And this has also been said,* * The incarnate
form of the Exalted One leaves one without desire for any [other] support,
This should be understood to be fixed-attention, when the mind-stuff is fixed
upon this form. And what this incarnate form of Hari, on which one should
ponder, let that be heard by thee, O Ruler of Men. Fixed-attention is not
possible without something on which to fix it. His face is calm, his eye like the
lovely lotus petal, his cheek is beautiful, the expanse of his bread forehead is
resplendent [with the light of thought), the charming ornament of the esr-ring
is placed under the lobes of his enrs which are equal in eize, his neck is [ marked
with three lines] like a shell of the sea, his great broad chest is marked with
the Crivatea, his belly has a deep navel and broken folds, he has eight long
arms or, a8 Vishnu, four arms, his thighs and legs are evenly placed, his excel-
lent ? lotus feet [are arranged] as a mystic diagram. He is like Brahma with a
stainless yellow garment, and is adorned with a diadem and with charming
armlets and bracelets ; he has arfiga [ Vishnu's bow] and the discus and the
mace and the sword and the conch and the rosary—upon him, Vishnu, let
the yogin ponder; and, lost in him, concentrate his own mind until,
O King, the fixed-attention becomes firmly fixed upon him only. While per-
forming this or while doing, as he wills, some other action wherein his mind
does not wander, he should then deem this [fixed-attention] to be perfected.”

2. Focusedness of the presented idea upon that place is
contemplation.

The focusedness of the presented idea upon the object to be
contemplated? in that place, in other words,the stream [of presented
ideas] of like quality unaffected by any other presented idea.

He characterizes the contemplation which is to be effected by fixed-attention.
2. Focusedness of the presented idea upon that place is contemplation.
Focusedness is singleness-of-intent, The Comment is easy. On this point
zlso there is a Purina,* “ An uninterrupted succession of presented-ideas single-
in-intent upon His form without desire for anything else, that, O King, ia
contemplatio. It is brought about by the first six aids [to yoga).”

3. This same [contemplation], shining forth [in consocious-

" ness] as the intended object and nothing more, and, as it

were, emptied of itself, is concentration. .
When the contemplation only shines forth [in consciousness] in the

} Vishpu Pur. vi. 7. 77-85 and Naradiya 2 See Garuda Pur. ccxxxv. 28, 28,
Pur. 1xvii. 54-62. ¢ Vishpu Pur. vi, 7. 89

? Rendicg vara, not kara.
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form of the object-to-be-contemplated and [so] is, as it were, empty
of itself, in so far as it becom-s identical with the presented-idea
as such, then, by fusing [itself] with the nature of the object-to-
be-contemplated, it is said to be concentration.

He gives the characteristic of concentration which is to be attained by concen-
tration {in the sntra] 8. This same [ocontemplation].. .. concentration.
He explains [the stotra] in the words, &the contemplation only.®» The words
«&shines forth [in consciousness] in the form of the object-to-be-contem-
plated» signify that it shines forth in the form of the object-to-be-contermplated
and not in the form of the contemplation. That is why he says, €empty.»
An objector asks, ‘If it be empty, how could the object-to-be-contemplated
appear?’ In reply he says, «as it were.» He gives the reason for the same
in the words, «by fusing [itself] with the nature of the object-to-be-con-
templated.» On this point algo there is a Puriina,! ‘ The knowing of thig
same [Vishnu] as he is when free from two-termed-relations (kalpana) is a
completion of the contemplation by the eeuiral-organ,—this is termed con-
centration.” A two-termed-relation (kalpand) is a distinction beiween the
contemplation and the object-to-be-contemplated. Concentration is free from
this. This is the meaning. Kegidhvaja after having described to Khandikya
the eight aids to yogs, sums them up by saying,” ‘' The soul (ksetrajiia) has
the means. Thinking is the means. It is inanimate. When [thinking] has
completed its task of release, it has done what it had to do and ceases.”

These same three, fized-attention and contemplation and con-
centration, in one are constraint.
4. The three in one are constraint.
When having a single object the three means are called constraint.
So the technical ierm [now laid down] in this system for these
three is constraint.
These three, fixed-attention and contemplation and concentration, are used in
many places [as one]. It would be laboured to enunciate [each time] their
respective technical terms. So for brevity's sake he introduces a satra
which [lays down] a technical term (paribhasa-sitra) by eaying «These same.»
4. The three in one are constraint. He explaina [the sutra] by saying € When
having a single object.» He removes a doubt as to whether [these three]
are the [naturally] expressed meaning [of the word consiraint] by saying
«for these three.» The system (tantra) is that suthoritative-book (;astra)
by which yogs is systematized or expounded. &In this system®» means in
! Vishpa Pur. vi. 7. 90 and Naradiya Par. lxvii. 67.
' Vishpu Pur. vi. 7. §2 and Niradiye Pur. lxvii. 69,
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what belongs to this [system]. And the passages [where the word] constraint
[is used] are such as [iii 18], ‘“As a result of constraint upon the three
mutations,”

6. &5 a result of mastering this constraint, there follows
the shining forth of insight.

Ae a result of mastering this constraint there follows the shining
ferth of concentrated insight.! Just in proportion as constraint
enters the stable state, in that proportion the concentrated insight
becomes clear. _ N
Heo mentions the result of success in constraind, for which the means-ofs
attainment is practice, by saying, 8. As a result of mastering this oon-
straint, there follows the shining forth of imsight, The shining forth of
insight is due to the fact that it remains in the clear stream of [the yogin who
is] not overcome by other ideas, The Comment is easy.

6. Its application is by stages.
The application ? of it, that is, the constraint is to that stage which
is next the stage already mastered. For by overleaping the next
stage without having first mastered the lower stage, [the yogin]
does not gain constraint in the highest® stages. If he did not
[gain that constraint], how could he gain the shining forth of
insight? Again, the constraint of one who by the grace of the
Igvara has gained a hlgher stage does not apply to such things as
the mind-stuff’s thinking ¢ in .other persons who are on the lower
stages. Why isthis? Since the purpose of this has been obtained
from elsewhere. Yogn is itself the only spiritual guide [which can
show] that thie stage is next to that stage. How is this ? Because
it has been said to be thus,
By yoga, yogas must be known,
Yoga increaseth yoga's store.
He who for yoga care hath shown
In yoga rests for evermore.
3 Bee also i 35’1, 80¢; i. 42, p.88°; i. 44, " A good illustration is fo.nnd 'in Bhag.
p. 94'; i. 49-51, pp. 1007, 101” 102' Pur. ii 2, in which Vipgu is adored

108"; iv. 28, p.BOBS. In this system pro- from his feet up to his smile,
JA4is paychological rather than ethical. 8 Compare ii, 27. ¢ Bee iii, i9.
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But when applied, in what cases can this constraint have these results? In
reply he says, 6. Its application is by stages. The author of the Comment
particularizes [the meaning of the word] stage by saying, &of it.» Its appli-
oation is to that state as yet unmastered which is next to the stage [already]
mastered. When the reflective concentration, whose object is coarse, is
mastered by constraint, the [next] application of constraint is to super-reflective
concentration which has not yet been masteread. When this too is mastersd.
the application [of the restraint] is to deliberative [concentration). Bimilarly,
[when this is mastered], the application is to super-deliberative {concentraticn).
Hence in the Purins,! when the balanced-state the object of which is coarse is
perfocted, then there ia later introduced that concentration the object of which is
subtile, in that the various weapons and ornaments are removed : “ Then the
wise man should ponder upon the serene form of the Exalted One, without ita
conch-shell and mace and discus and Qarfiga, but having its atring of beads.
‘When the flxed-attention has become stable upon this form, then he should keep
in mind the form without the ornaments, especially the diadem and the armlets.
The wise man should make the god to have only one limb and [should think]
+Y gm he’. Then after that he should devote himself to thought of ‘I’ But
why aftor having mastered & lower stage does he master a higher stage?
[And] why is there not a reverge process ? In reply to this he says, &without
baving first subjugated the lower stage, [the yogin]does not.» For a man pro-
coeding to the Ganges from (ilahrada does not reach the Ganges unless he first
get to the Meghavana. &Again of one who by the grace of the Igvara has gained
a higher stage®—why does he say thia? Because the purpose of this, the
sucoess in the higher stage which comes next, hasnbeen obtained from elsewhero,
that is, from the devotion to the Igvara. For when an act has its action finished,
then a means-of-attaining, which does not produce anything in particular, falls
outside the function of [what can be called] a means. The objsctor says, ‘ This
may be true. It is known in a genersl way (agamatal) what the different
subordinated stages are. But how is there a knowledge of which comes after
the other?’ In ‘reply to this he says, &this stage.®» Yoga which has been
previously mastered is the reason for proceeding to the thinking of the yoga
which comes after. This passage is to be understood by supposing that a state
is equivalent to [a yoga which] contains a state.

7. The three are direot aids in comparison with the previous
[five). _

The same three, fixed-attention and contemplation and concentra-
tion, are direct aids to conscious concentration in comparison with
the previous means, the five ® beginning with the abstentious.

1 Vishpu Pur. vi. 7. 86-88 and N&radiya Pur. lzvii, 88-65.
! Reading yamddibhyah paflcabhyah.
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But why is constraint applied in various places, and not the other five sidg
to yoga, although all without distinction are aids to yoga? In reply he says,
7. The three are direct aids in comparison with the previous [five]. These
three means-of-attainment, inasmuch as their object is the same as [the object of
the yoga] to be accomplished, are direct aids. But abstentions and the other
[four] are not so. They are therefore indirect aids. These three means-of-
attainment are direct aids cnly with reference to [yoga] conscioun [of objects],
but not to [yoga] not conscious [of an object]. For since [yoga)] not eonscious
[of an object] is seedless [and has no object], it does not have the same object as
these [three]. And since after these have been restrioted for a long time, [uncon-
scious yoga] arises subsequent to the higher passionlessness consisting in the
undisturbed calm of perception, another name of which is the higher limit of
conscious [yoga]. So he says, «The same three.»

8. Even these [three] are indirect aids to seedless [concen-
tration].

Even these, the three direct means-of-attainment, are indirect aids to
seedless yoga. Why is this? Since this latter occurs even when
these are absent.

8. Even these [three] are indirect aids to seedless [concentration]. Hence
that which determines the relation of direct aid to this is sameness of objects and
not a mere sequence. For this [sequence]in so far as it might exist in the case of
devotion to the Igvara, which is an indirect aid, would make the application [of
direct aid] too wide (vyabhicara). If this is established, even this over-wideness
of the characterization which would include mere sequence could not apply to this
[constraint]. Therefore it isstill less probable that [this] constraint would be a
direct aid to [concentration] not conscious [of an object]. To show that this is
so it is said, «Since this latter occurs even when these are absent.®

Now since during the restricted moments of the mind-stuff the
changes of the aspects (guna) are unstable,! of what sort at those
times is the mutation of the mind-stuff?

9. When there is a becoming invisible of the subliminal-
impression of emergence® and a becoming visible of the

! This again is apparently a portion cf the p. 185" ; iii.13,p.204%; iv. 15, p, 298
fragment of Pa%cagikha quoted in Compare for use of word ortta in the
ii. 15 (p. 185" of theCalcntta text), to sense of ‘behaviour' ii. 88, p. 177°
be placed before fragment 11 of Garbe. (Calc. ed.).

The phrase is also found at ii. 15, ? Reading abhibhavaprddurbhdcdu.
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subliminal-impression of restriction, the mutation of re-

striction is inseparably connected with mind-stuff in its
period of restriotion.

The subliminal-impressions of emergence are external-aspects
(dharma) of mind-stuff; since they do not consist of presented-
ideas they are not restricted when presented-ideas are restricted.
The subliminal-impressions of restriction are also external-aspects of
mind-stuff. <When these two [states of mind-stuff ] become visible
or become invisible,y [that is when] the subliminal-impressions of
emergence are withdrawing and the subliminal-impressions of re-
striction are being brought into place. The period of restriction is
inseparably connected with the mind-stuff. Accordingly the muta-
tion of restriction is this periodicalteration of subliminal-impressions
of a single mind-stuff, because then the mind-stuff has nothing but

subliminal-impressions, as has been explained [i. 18] with reference
to the concentration of restriction.

With the intent to give information here about the three mutations which are to
be made use of in the sitra [iii. 16], ‘“ As a result of constraint upon the three
mutations,” he asks, incidentally to the topic of seedless [concentration), &«Now ?»
" In the case of emergence nnd of yoga conscious [of objects), since there is an ex-
perience of an accumulation of various very clear mutations, there has been no
introduction of the question. But in the case of restriction the mutation is not
experienced. Furthermore it cannot be said that because it is not experienced
it does not exist. For inasmuch as mind-stuff is made up of three aspects
(guna), and since also the changes of the aspects are unstable, an absence of
mutation even for a moment is impossible. The answer to the question is the
satra 9. ... emergence....mutation of restriction .. .. In comparison with
concentration unconscious [ of any object] conscious concentration is emergence.
Restriction is that which restricts. It is the undisturbed calm?® of perception
{and it is also] the higher passionlessness. There is a becoming visible and a
becoming invisible of these two subliminal impressions of emergence and the
subliminal impression of restriction, that is to say, the becoming invisible of the
subliminal-impression of emergence and the becoming visible of the subliminal-
impression of restriction. The mind-stuff ‘vhich is the substance in the period
of restriction, that is, on the occasion of restiiction, is inseparably connected with

1 Thie does not refer to samadhi in general, is an undisturbed succession of clarified
but only to the concertiated insight samskdra. Seealsoi. 18, p. 47¢; ii. 27
(prajfia) described in i. 47-48, which p- 166 (Calc. ed.); also: 51 and th.;
ie without influence from objects and sitras iii. 9-15.

27 (... 1)
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both of these states. For the mind-stuff as substance, whether in the consoious
or unconscious state, does not differ in itself in so far as subliminal impres.
sions become visible or become invisible [within it]. An objeotor says, ‘ Just as
later hindrances based upon undifferentiated-consciousness (avidys) cease when
undifferentiated-consciousness ceases, and consequently there is no need of further
special effort to repress them, so the subliminal-impressions based upon ideas of
emergence may cease at the very moment of the cessation of the emergence. And
therefore for the repression of them there should be no need of the subliminal-
impressions of restriction.” With this in view he says, «The subliminal-impres.
sions of emergence.’» The cessation of a cause in general is not a reason for the
cessation of the effect. 8o that even if the weaver cease.to be, there need be no
cessation of the cloth. But with the cessation of that cause which is constitutive
of the nature of the effect, there is a cessation of the effect, Now the other
hindrances have been said to consist of undifferentiated-consciousness (avidyd).
80 with the cessation of that undifferentiated-consciousness it is right that these
[hindrances] should cease. But the subliminal-impressions whose essence is
presented-ideas are not such. For even if the idea be restricted for a long time,
we observe & connecting recollection at the present time, Therefore even if the
presei\ted-ideas are repressed (nivreti), still an accumulation of subliminal-impres-
sions of restriotion must be resorted to in order to repress these [subliminal-
impressions from presented-ideas]. This is the meaning., The rest is easy.

10. This! [mind-stuff] flows peacefully by reason of the
subliminal-impresasion.

By reason of the subliminal-impression of restriction, the peacetul
flow of the mind-stuff requires dexterity in the application of the
subliminal-impressions of restriction. When these? subliminal-
impressions become weak, the subliminal-impression which has
external aspects of restriction is overwhelmed by the subliminal-
impression which has external aspects of emergence.

But if there be an overwhelming (ablibhava) of the emergent subliminal-impres-
sions in all respects, of what sort is the mutation with a powerful subliminal-
impression of restriction? In reply to this he says, 10. This [mind-stuff]
flows peacefully by reason of the subliminal-impression. Calm flowing is a
flowing of & succession of restrictions only undefiled by the subliminal impres-
sions of emergence. Why is dexterity of subliminal impressions needed, but
not ordinary subliminal-impressions? In answer to this he says, &When these

! The efitra is an instancoe of dharma- nirodha. If the variant ndbhibhidyate
parindma, ne expluined in the Com- be accepted, ta¢t must refer, as Vica:
ment on iii. 13. spati points out, to vywutthdna.

+ In the text ws received, tat refers to
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subliminal-impressions become weak.» The word &these {tat)» refers back to
restriction. But those who have the reading ‘are not overwhelmed’ would
refer by the word &these (fad-a)» to emergenoe.

11. The! mutation of conocentration is the dwindling of
dispersiveness and the uprisal of singleness-of-intent
belonging to the mind-stuff.

Dispersiveness? is an external-aspect of the mind-stuff. Single-
ness-of-intent is an external-aspect of the mind-stuff. The
dwindling of dispersiveness means that it disappears ; the uprisal
of singleness-of-intent means that it becomes apparent. The
mind-stuff is inseparably connected with both of these as the
substance [in which they inhere]. This same mind-stuff being
inseparably connected with these two external-aspects which
belong to itself,—the passing away [of the distributiveness]and
the coming forth [of the singleness-of-intent],—becomes concen-
trated. This is the mutation of concentration

He shows what the state of the mind-stuff is in the mutation of concentration
consoious [of objects]. 11. ... dispersiveness . ... mutation of concentration.
Dispersiveness is distractedness. Being existent® it does not (san na) cease to
be. Dwindling is disappearing, Because a non-existent does not arise [in con-
gciousness ], an uprisal is a becoming apparent. Themind-stuff which is insepar-
ably connected with the passing away of dispersiveness and the coming forth
of eingleneas-of-intent, whiclr are its external-aspects—the dispersiveness having
the passing away and the singleness-of-intent having the coming forth—this

mind-stuff is concentrating itself, that is, is becoming qualified as having a
concentration which is to be attained in successive stepa.

12. Then' again when the quiescent and the uprisen pre-
sented ideas are similar’ [in respect of having a single
objeot], the mind-stuff has a mutation single-in-intent,.

The quiescent is & previous presented ides of one whose mind-stuff

is concentrated ; the uprisen is a later presented-idea of the same

! The sltra is an instance of laksapa- ¢ According to the scheme of iii. 13 this

porindma, as explained in iii. 18, would appear to be an instance of
1 Bee iv. 23. avasthd-parinima.
« If the reading be #d na, the translation * The Maniprabha explains the word ¢ g]ike’
would be simpler, ‘It does not cease (tvlya) by adding ekavisayatvena.

to be.
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kind as this [previous presented-idea). But the mind-stuff of
concentration is likewise inseparably connected with both. This
is so until the breaking down of the concentration. This same
mutation of singleness-in-intent belongs to the mind-stuff in which
it resides (dharminah).

12. Then .., s mutation... Then again, that is, when the serial order of
the states of concentration is completed, the quiescent and the uprisen [that is]
the past and the present are similar-presented-ideas, that is, similar and presented-
ideas. But the similarity is a result of the singleness-in-intent. The words
«of one whose mind-stuff is concentrated» indicate that the concentration is
completed. * The words «This is 50 mean that it is single-in-intent. He tells
what the limit of this is by saying «until the breaking down of the concentra.
tion» [that is] until there is a falling [of the concentration).

138. Thus, with regard to elements and to organs, mutations
of external-aspect and of time-variation and of intenmsity
have been enumerated. ,

<Thus,» by the already (iii. 9) described mutations of mind-stuff in
external-aspect and in time-variation and in intensity. The muta-
tion of external-aspect in elements and organs, the mutation of
time-variation and the mutation of intensity are to be understood
as having been described. Of these [three] the mutation of ex-
ternal-aspect takes place in the substance and is the becoming
invisible of the external aspect of emergence and the becoming
visible of the external aspect of restriction. And the mutation
of time-variation is the restriction having the three time-variations,
[that is,] connected with the three time-forms (adhvan). This
[restriction), one may say, puts aside the first tin.e-form whose
time-variation is yet to come, and passes into the present time-
variation, without however passing out of its state as external-
aspect. But in this [condition] it hecomes manifest as being what
it is. This is its second time-form. And it is not completely
severed from past or from future time-variations.—Likewise
emergence has the three time-variations; it is connected with the
three time-forms. Having put aside the present time-variation it
passes over into the past time-variation, without however passing
out of its state as external-aspect. This is its third time-form.
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And it is not completely severed from the future and the present
time-variations. In the same manner, emergence, completing itself
again [as a phenomenalized form}, having put aside the future time-
variation, and not having passed out of its state as external-aspect,
passes into the present time-variation. In which [time], since this
[emergence] manifests itself as it is, it obtains 1its functional.
activity. This is the second time-form of this [emergence]. And
it is not completely released from past and future time-variations,
—In the same way it continues, now restriction, now emergence.—
Similarly the mutation of intensity [is described]. In it, during
the moments of restriction, the subliminal-impressions of restriction
become powerful and the subliminal-impressions of emergence
become weak. This then is the external-aspects’ mutation of
intensity. In these cases the substance has a mutation in its
external-aspects ; the external-aspects have mutation in time-varia-
tions ; and the time-variations also have mutation in intensities.
Consequently the changes of the aspects (guna) do not remain,
even for a moment, devoid of mutations of external-aspect and of
time-variation and of intensity. For (ca) the changes of the aspects
(guna) are unstable.! And we say [hereafter in this sitra] that it
is of the very nature of the aspects to cause activity.—Thus we
have to understand the three-fold mutation [of external-aspect and
of time-variation and of intensity] in the case of elements and
organs, because there is the distinction between the substance and
the external-aspects. But in the strict sense there is but a single
mutation. For the external-aspect is nothing more than the sub-
stance itself. Since it is merely an evolved form of the substance
amplified in the form of an external-aspect. In such cases there
ia within the substance an alteration of the condition of the present
external-aspect with regard to past and future and present time-
forms. There is no alteration of the matter. Just as by dividing
a plate of gold there is an alteration of its condition, in so far as it
is altered ; [but] there is no alteration of the gold. An opponent’
objects as follows, ‘A substance is nothing over and above the

! Once more this appears to be quoted from fragment 11 of Paficagikha in its completer
form. Compare above, p. 134, note, and p. 208, note.
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external-aspects [which as Rroperties depe.nd upon it}. For [a su.b-
stance] cannot pass beyond its [own] previous existence. If, again,
[substance] were & something present inall its external.-aap_ects, but
different from them, then it woulc} come to be known! (viparvarteta)
as o something itself absolutely unchanged, a.lthox’Jgh conn?ct,ed'
with a series of changes [in th.e externa.l-?spect,s]. But this, [he
replies, involves] no weakness [in our pOBlthI'l]. [And] why'[not]?
Because we do not maintain an absolute ® unity. A [The fa,c-t‘ is t:ha.t.
all] this world passes out of the atate of a phenomgnn.hzed
[individual] form.¢ And this we say because [we are bound -to]
deny that [the world] is permanent (in th.e Bense oi: not entering
into mutations]. Agein [the world of things] continues to exist
even after it has passed out [of phenon'nepah.zed mdmdu.al existence),
For [we are obliged] to deny its a.nmh.ﬂatlon. On being refunde.d
[into its primary cause by the dissolution of the coarse eler.nents,].lt
[the world takes on] a subtile form. And by reason of this Pubttle
form it becomes unapperceived. An externa.l-a.spect.e in the
mutation of time-variation exists really in [all three_] tune-'for.ms.
(It is said to be] past [that is] having the past blme-va.nat':lon,
though not completely severed from future and.presen}:. time-
variations. [So too it is said to be] future [that is] having the
future time-variation, though not completely severed from present
and past time-variations. [So also it is said to be] present [that
is] having & present time-variation, though not completely severed
from past and future time-variations. Take the case of a man
enamoured of one particular woman—he has not thereby lost his
sexual feeling for the rest of women-folk. Here the difficulty is

' Compare abhidhdna-gakti-parisrtta iii. 17,
p. 228! (Calc. ed.). . .
* The word viparivartets implies a series

MahabhBsya 1. 180°, 207'%, 208® (Kiel-
horn).

of changes in some subordinate and
additional thing, or some added pro-
pertyin the unchanged thing. Compare
parivartanam in Surva-darcana-sath-
graha (Anandigrama Sanskrit Series),
page 8, line 8 from below.

* This word is discumsed in PataBjali:

¢ This vyakti is the condition of the thing
when e0 changed as to be manifest to
our conscioneness, that is, when we
can observe the effects it bringsabout.

® In the Yoga system the dharma is real;
in the Vedanta it is unreal (vivarta),
The dharma is constantly changing
into another thing; but involves the
concept of permanence.
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brought forward by others * that since all three time-variations are
[thus said to be] connected with everything that is in the mutation
of time-variation, it must follow (prdpnoti) that the time-forms are
confounded.” We meet this objection thus (tasya parihdra). What
is termed the common nature of things as external-aspects cannot
be brought into existence [at our pleasure]. The common nature
[as external aspect] exists [independently] and therefore in regard
to it the distinctions of time-variations must be maintained. Thus
it must not be said that the common nature of this or that thing
exists only in the present time. Because if this were so, the mind-
stuff could never become subject to passion [for a certain object].
For anger [against some other object being by supposition now
present in the mind-stuff], desire would not move actively forth.
Moreover it is not possible for the three time-variations to belong
simultaneously to one and the same [individual] phenomenalized
form. But what is possible is the presentation (bAdva) in successive
times of its phenomenal ! [form] by the operation of the conditions-
which-phenomenalize (vyafijaka) it. Thus it has been said,? “ The
[outer] forms [when developed to] a high degree and the [inner]
fluctuations [when developed to] a high degree oppose each other ;
but the generic forms co-operate with [these when developed to]
a high degree.” Hence [time-variations] are not confounded. To
take an example. When we say absolutely (eva) that passion for
a certain thing has shown itself, [we do not mean] that at that
time [passion] for another object is non-existent; [but we mean
that passion for another object] continues to be present [in the
mind-stuff] though in a generic [unphenomenalized] form. Hence it
[the passion] for that [other object] exists at that time (tada tatra
tasya bhava). A similar [explanation can be given] in the case of
time-variation [also]. The three time-forms do not belong to the
substance but to the external-aspects. These [external-aspects]
have a time-variation or do not have a time-variation. And as
entering into various intensities are known by different names
[which imply] an alteration of intensity but not of matter. Thus

' Compare i. 11, p. 37 (Calc. ed.). .
3 Compare ii. 15, p. 136! (Calc. ed.) and the pamllels given there.
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the same stroke is termed one! in the unit-place and ten in the
ten's place and a hundred in the hundred’s place. So too the same
woman is called a mother and a daughter and a sxster Some
persons have objected ‘ that in the case of a thing which mutates in
intensity [the substance of the thing] must logically be held to be
(prasaniga) absolutely permanent. How is this? On the ground
that it is functional activity ? of the thing which determines the
[special] time-form of the thing. Thus a thing is said to be a future
thing when it is not exerting its own activity, and a present thing
when it is thus active, and a past thing when it has ceased from
activity. Hence, say these persons, it follows that substance and
external-aspect and time-variation and intensity are all absolutely
permanent.” But that [alleged] weakness, [v.e say], does not exist
[in our position]; for we hold that although a substrate (gunin) is
permanent, its aspects (guna) suffer a variety of antagonisms.
Just as any arrangement of parts, (samsthdna) [which are coarse
elements,] is only an external.aspect of the imperishable subtile
elements, sound and the rest, and has a beginning and an end, so
the resoluble [into primary matter] is only an external-aspect of
the imperishable aspects (guna), the sattva and the others, and
has a beginning and an end, and to it [and to the rest] the term
evolved-form (vikdra) is applied. The following serves as an
illustration. 1. The substance clay passes from its external-aspect
in the form of a round lump of clay into another external-aspect.
And thus as an external-aspect enters into mutation in the
form of a water-jar. 2. The water-jar-form putting aside its future
time-variation assumes its present time-variation; here is the
mutation as time-variation. 3. The water-jar is every moment
undergoing oldness and newness [in its parts] and thus passes
through mutations of intensity. Thus the substance also has
another external-aspect, which is, the intensity ; and the external-

! Contrary to Mr.G. R. Kaye's opinion the Mihira (born 505 near Ujjain) in his
following passages showthat the place- Paficasiddhfintika (ed. Thibaut, 1888),
system of decimale was known as early p. XxX.
uthesixthcenturyA.D. SeeAryabhata ? The point 1is that the thing is neither
(born 476 A.p.) in his Aryabhba{iya produced nor destroyed, but is its

(ed. Kern, 1874), p. x and 3%%; Varihn nctivity.
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aspect has also another time-variation, which is, the intensity.
There is therefore only one [kind of a] mutation of matter, though
variously described [by us]. The same explanation is applicable
to other things® also. The mutations of external-aspect and of
time-variation and of intensity [as here described] do not transcend
the substance ? as such. Hence there is only one kind of a muta-
tion which includes all those varieties we have described.? What
then is a mutation ? It is the rise of another external-aspect in

a permanent matter after an earlier external-aspect has been
repressed.

As being relevant to the discussion and as being useful to further discussion
he gives the divisions of the mutations of elements and of organs in the sutra
13, Thus ... enumerated. He explains [the s0t"a] by saying «Thus.» An
objector aske, ‘It is only the mind-stuff that has been described as being in
mutation, not its various kinds, the mutation of external-aspect and of time-
variation and of intensity. So how can this [that has been said] be extended
by analogy ¢ to these latter?’ In reply to this he says, €of emergence and of
restriction.» Although the words externsl-aspect and time-variation and inten-
sity have not been previously mentioned, it is not however true that the mutations
of external-aspect and of time-variation and of intensity have not been described.
_This is the point in brief.—To continue. The mutation of external-aspect has
been described in the words of this satra [iii. 9], ‘‘subliminal-impression
of emergence . . . subliminal-impression of restriction.” And in showing this
mutation of external-aspect; he has at the same time indicated the mutation of
time-variation, which has its locus in the external-aspect, as he says in the
words, «the mutation of time-variation.» A time-variation (laksana) is that
by which a kind of time is characterized. For, characterized by this, a thing is
distinguished from other things with other times connected with them. The
expression, «the restriction having three time-variations®» has its explanation
in the words «connected with the three time-forms.®» The word «time-form»
is on expression for time. «This [restriction], one may say, puts aside the first
time-form whose time-variation is yet to come.» Does it then go beyond its
state as an external-aspect possessing a time-form? No, he saya. &Without
however passing out of its state as external-aspect.”» That very mutation which
was yet to come is now present ; but the restriction [which was yet to come]

1 This would epply to the whole xdapos. upon the dharmin which remains un-
3 The mutations do not differ from the changed amid change,
substance, but are the conditions for ¢ The words atidega, anudega, and ddegs are
the self-identity of the substance. discussed in Patafijali's Muhabhisys
3 For the reason that all change depende on i. 1. 56, viirt. 1, p. 133 foot (Kiel-
horn’s ed.).
28 [u.o.l n]
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does not [now] cease to be a restriction, This is the meaning.—Now comes his
explanation of the present in the words «in which condition it becomes manifest
a8 being what it is» in other words, in its nature® as producing certain effects
peculiar to it. &A manifestation’ is a moving actively forth. This is. its
second time-form as compared to its first time-form which was yet to come.
An objector says, ‘ This may be so. But if one has reached the present after
having put aside the future time-form, and after having put aside this [present] he
is to reach the past, then Sir, there would be a creation and destruction of [these]
time-forms. And this is not a desired result. For nothing is made to grow out
of a.non-existent, nor is an existent ever destroyed.’” In reply to this he says
«And it is not.» The meaning is that he is not disconnected fror the future
and the past time-forms, inasmuch as they persist in their generic form. Having
shown that the future restriction has a present time-variation, he shows that the
present emergence has a past, its third form, by saying, €In the same way,
emergence.) So then is the restriction alone future, and is the emergence not
[future]? No. Ashesays, €Inthe same manner, now emergence.» So there
is a re-existence as regards the generic form of emergence, but not as regards the
[individual | phenomenaliged form. For the past does not exist again.—Manifesta-
tion of itself, as it is, is the same as the fact that that which is able to produce
effects becomes visible. This mutation of time-variation, as described, recurs again
and again in things of this kind, as he says, «In the same way .. now.»—He
describes the mutation of intensity, which has only been pointed out by the
mutation of external-aspect, by saying, «Similarly, . . . intensity.® In the case
of external-aspects, the time-form of which is present, the intensity is equiva-
lent to the presence or absence of power. And the mutation is the gradation of
this [intensity] from moment to moment. He concludes this discussion by
the words «In these cases.’» He specifies the various mutations as having a
variety of relations® in accordance® with the teaching of the system, as he says
«In these cases the substance.’» Then is this mutation of the aspects (guna)
occasional ? The reply is, No. As he says «Consequently.®» But why is this
mutation perpetusl? In reply he says &For (ca). .. unstable.» The word
«For (ca)®» is in the sense of cause. The «changes» are the behaviour (pracira).
Why is it just 80? In reply he says «that which constitutes the aspects (quna)>»
«Is said to be) later in this same [satra].—So this three-fold mutation of mind-
stuff also is expounded by the author of the satras with regard to elements and
organs as he says «Thua®» This three-fold mutation is the result of the distine-
tion between substance and external-aspects; it is based upon the distinetion
between the substance and the external-aspects. So we have ({atra) a mutation

! The thing is what it is (ré8¢ ) because is & thing in relation. .
the mutation is fulfilling & purpose. * Referring to the Paficagikha's calar ca
This is the essence of any individual gunatrttam, which is not, however,
form. here expressly attributed to him. Com-

* A sambandha is a relation ; a sambandhin pare p. 213, note 1.
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such 48 & cow or a water-jar as an external-aspect of the substances earth and
other elements. And the external-aspects have mutations of time-variation such
as past and future and present. Again the cow or other [animal] changed into
its present time-variation has mutations of intensity, such as childhood and bey-
hood and youth and old age. And thewater-jar or other [thing] bas its mutation of
intensity, such as newness or oldness.—Similarly organs, which are substances,
have external aspects, which are the seeing of blue or of other colours. The
external aspect has the present and the other time-variations. The time-variation
which has the seeing of a jewel or some other [thing] has a mutation of intensity,
such as the clearness or lack of clearness [of the seeing]. This mutation, thus
described, of elements and of organs, is to be understood as being based upon
the distinction between the substance and its external-aspects and time-variations
and intensities. But as referring to the.lack of distinction between them, it is
mentijoned when he says «But in the strict sense.» The word «but» differen-
tiates this from the view that they are distinct. The absolute reality of this
[mutation] is asserted, but [the absolute reality] of the other [three-fold] muta-
tion is not denied. 'Why? «For the external-aspect is nothing more than the
substance itself.» An objector says, ‘ If the external-aspect is merely an evolved
form of the substance, how then should the idea prevail in the world that there
is no confusion in the case of these [three] mutations ?’ In reply to this he says,
«in the form of an external-aspect.®» The word «external-aspect® is here equiva-
lent to external-aspect and to time-variation and to intensity. It isthe substance
that enters into evolved-forms through the medium of these. So the [evolved-
form) is one and is also not confused with ([another]. Because [the
external-aspects] the medium of this [substance], although not distinct from the
substance, are not confused with each other. An objector says, * If the external-
a_gpect,g are not distinet from the substance, and if the time-forms of the substance
are distinct, then since the external-aspects arenot different from the substance,
the external-aspects would be like a substance.’” To which he replies, €In
such cases . .. of the . .. external-aspect.» The «&state means a particular
arrangement-of-parts.! Just as a plate of gold® or of some other substance
inay receive 8 partioular name and [be called] a necklace or a svastika, [s0] there
is an alteration only as [concerns the form of the ornaments], but the matter
gold does not become something not gold, because there is no absolute distinction
[between the substance and the external-aspect]. This is the intention of what
he is about to say. He brings forward a Buddhist, who holds the doctrine of
the absolute unity [of substance and of external-aspect], by saying, €An opponent
objects as follows,» ‘For the necklace and other things thus coming into
exiatence are external-aspects only and are real in the strict sense. But there is
no such thing called “gold”, some one thing present in many external-aspeots [and
yet different from them]. But if it be assumed that the matter persists even in

3 Compare i. 43, p. 90! (Calc. ed.) and the parallels given there.
* Bee ii, 28, p. 170* (Calc. ed.).
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the external-aspects which are ceasing to be, then [the matter], like the Power
of Intellect (citi), would not enter into mutations, but would continue existing
absolutely unchanged. The continued existence in another form means the
throwing away of its own form as consisting of mutations and the exchange of
this for another, the absolutely changeless, Just as the Power of Intellect (cits),
although the aspects divide themselves into one alteration after another, does
not relapse from its own self and remains absolutely unchanged, eo likewise
gold, &c., would remain absolutely unchanged,—a proposition which you do not
admit. So matter is something not different froin its external-aspects.” This ob-
Jection he refutes by saying «this, [he replies,involves] no weakness.» K Why?»
«Because we do not maintain an absolute unity.®» Had we to admit the absolute
Permanence of matter, as of the Power of Intellect! (citi), then we should have
lain open to this taunt. 'Wo, however, do not take our stand upon the doctrine
of absolute permanence. On the contrary, we say that all thess three worlds,
end not merely ma!ter, pass out of their phenomenalized individual forms, as pra-
ducing effects fulfilling a purpose. Why? &For [we are bound to] deny that
[the world] is permanent,» on the ground of a source-of-valid-idess. For if the
water-jar were not to pass out of its [individunl] phenomenalized form, then ever
though reduced to the condition of potsherds or of broken bits, it would be as
before clearly apperceived as & water-jar and it would have to fulfil the purposes
[of a water-jar]. [But this cannot be.] Consequently the three worlds are not
permanent. ‘Very well then, suppose that [the jar] does not exist permanently
in so far as it is not apperceived and does not fulfil the purposes of a water-jar,
because like the sky-lotus it is illusory (tuccka).” In reply to this he says, even
after it has passed out.» It is not absolutely illusory existence, 8o that it would
be absolutely impermanent. Why? Because [we are obliged] to deny its
annihilation, on the ground of & source-of-valid-ideas. To explain. Whatever is )
illusory existence, cannot be apperceived or produce effects, quite as in the case
of the sky-lotus. Whereas these three worlds are from time to time apperceived
and do produce effects, [and so are not absolutely illusory existences]. Similarly
we should cite as illustrations proving existence (sattvahetu) (a) capacity for rising
into consciousness, (b) materiality, (¢) fitneas for external-aspects and time-varia-
tions and intensities and others, [which proofs] are wanting in the case of the
sky-lotus or the man's horns, which are absolutely illusory existences. Similarly
[the jar] is not absolutely permanent so that it would be absolutely permanent like
the Power of Intellect (citi), but on the contrary it is [only] in some respects
permanent, And thus it is established that it enters into mutations. So we
must understand that, in the states of the lump of clay and of the following
states, the effects such as the water-jar, which are yet to come, have an existence.
The objector says, ‘ This may be true. But if an effect even after it has passed
out [of individual phenomenalized existence] exists, why is it not apperceived ?
The reply is, €On being refunded.» «Refunded® [that is] resolved into its own
3 Rending eitigakter,
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cause. «A subtile form>» [that is] one not capable of being seen. And hence
there is no apperception of it.—Having thus substantiated the mutation of
external-aspect, he substantiates the mutation of time-variation also, in so far as
they are inseparably connected with each other, by saying, €in the mutation of
time-variation,» The meaning is that each time-variation is inseparably con-
nected with the two others. The objector says, ‘ When one time-variation is in
connexion, other time-variations arenot perceived. How then{are these]connected
with the former?’ In reply he says, «Take the case of aman.®» For an absence
of experience does not do away with that which is established by the spurce-of-a-
valid-idea. For the very fact that this [time-variation] has been made to rise
[in consciousness], is the source-of-the-valid-idea for the real existence of these
[other time-variations], because a non-existent thirg, such as a man’s horns,
cannot be made to rise in consciousness. He eets up the objection uttered by
another when he says, KHere . . . in the mutation of time-variation.» ‘If when
an external-aspect is present, it is at the sawe time past and future, then all the
three time-forms would be confounded. And if the time-forms are to be in
successive times, then it would follow that the production of the non-existent
[becomes possible]l.” He meets the objection with the words, «We meet this
objection thus.»  For the existence of external-aspects in the present only
is established by experience. From this it follows that [external-aspects are]
in relation to earlier and to later time. [Why does it follow ?] Because of
course & non-existent does not come into being, nor is an existent annijhilated,
as he says, €Because if this were so, the mind-stuff could never.’» For the
- mind-stuff at a time following after anger, is experienced as having the external-

aspect of passion. And if passion did not exist at the time of anger, in so far as
[pession] was [at that time) future, how then could [passion] rise into conscious-
ness? And if it should not rise in consciousness, how could it be experienced ?
The objector continues,] ¢ Even if this be granted, why would there not still be
confusion of time-forms?' The question is [contained in the phrase,] «Moreover
it is not possible.®» ‘What (kim) cause is there for not confounding [the time-
forms]?’ And (ca) is used in the sense of ‘but’. The answer is given in the
words, &the three.» The three time-variations cannot possibly exist simul.
taneously. In what? In one fluctuation of mind-stuff. But in successive
times it is possible for each one of the time-variations to exist in its phenomenal
[form] by the operation of the conditions which phenomenalize it [the time.
variation]. Bince the discussion of the time-variations depends upon the things.
which-have-time-variations, therefore the time-variations, in so far as they have
the form of the things-which-have-time-variations, belong to [or have the same
nature as (fad-vattd)] these, that is, the things-which-have-time-variations,
On this same point he states his concurrence of opinion with Paficagikhg
tho Master by eaying &it has been said.» This has been explained! before,
He brings the discussion to a close by the word «Hence.» The time-forms are

' ii. 15, p. 185" (Calr. ed.).
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not confounded in 8o far as external-aspects which are opposed to each other, for
instance, those that have become visible and those that bave become invisible,
are refunded into [their own causes]. He givesan illustration in the words «To
take an example.®» Previously it was shown that anger must be thought to be
in relation with passion. Now a passion referring to one object is shown to
be in relation to a passion referring to another object. He takes up the subject
referred to in the illustration by saying, «A similar [explanation] in the case of
time-variation.® An objector says, ‘ Even when it is assumed that [the mutations]
are not absolutely distinct, the distinction may yet exist. So when the external-
aspect or the time-variation or the intensity alters, the substancs, in that it is not
distinct from tl em, should also alter. And it is just this that we do not accept,
because it is contrary to the experience that the [permanont] substance is in-
separably connected [with its own states which are impermanent].’ In reply to
this he says, €The three time-forms do not belong to the substance.’ Because it
is the external-aspects, which are distinct from it, that have the three time-forma,
That it is the external-gspects which are connected with the three time-forms is
made clear by the words, «These [external-aspects]» &Have a time-variation®»
means manifested [that is] present. «Do not have a time-variation’» means un-
manifested [that is] future or past. Of these [two], those-that-have-a-time-varia.
tion, when they attain to the various intensities, either to powerfulness or to
weankness, are referred to as being different® from other intenasities, but not from
other matter. The word Kintensity® is here used in the sense of external-
aspect and of time-variation and of intensity. What he means to say is this:
Now it is experience alone which determines the difference or the absence of
difierence between the substance and the external-aspects and the other [muta.
tions]. Since the external-aspects and the rest are not absolutely identical with
the substance, to the extent that the common nature of the external-aspect and
of the other [mutations] should have the form of the substance. Nor is there
absolute difference, to the extent that the common nature of external-aspects
should be [as different as] horses and cows. Experience moreuver although
not establishing the fact that there is absolute [identity or difference], does
show the substance as one® and as persisting in the external-aspects and other
[mutations] which have the quality of coming into and of passing out of experience,
and it does exclude the external-aspects from each other.. [All] this is experienced
by every one. So we conform ourselves to this experience. We are not at
liberty to throw it away, and to dispose of the experiences of the external-aspects
as we like. On this same point he gives an example from ordinary life in the
words, KThus the same stroke.» Just as the stroke, which in itself is precisely
the same, in relation to the various positions is called a hundred and other
names, 8o the substance, which in itself is precisely the same, is repeatedly
given & name in accordance with the alteration of its extérnsl-aspect and its
! Reading anyatvena.
? Thus the bauddha theory p. 205¢ (Cale. ed.) is partially conceded.
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time-variation and its intensity. This is the meaning. To illustrate the matter
he gives another simile in the words, «So too the same woman.» At this point
he raises an objection, made by an opponent, by saying, intensity. When
there is a mutation of intensity, [that is] a mutation of external-aspect and of
time-variation and of intensity, one would be involved in a fault with regard to
the absolute [permanence] of the substance and of the external-aspect and of the
time-variation and of the intensity. He asks, KHow ?» [The objector] gives the
answer in the words, «On the ground that the functional-activity . . . the time-
form.» For wecan seethat the functional-activity of that which is future in its
time-form as belonging to curds is present as belonging to milk, because [the
functional activity of the future] is shut off by this [functional-activity of the
present]. For this reason when the external-aspect which has the time-variation
(laksana) of the curds, although existent in the milk, does not exert its own
functional-activity, then the undertaking of the business [of the effects to be
accomplished] by curdling and the other [changes), is called future. And it is
called present when it is thus active ; and past when it has done the business
of curdling and the other [changes] and stopped. To this extent then it
must follow that the substance and the external-aspects and the time-variations
and the intensities, although persisting in all three times, are absolutely [per-
manent]. For permanence is existence at all times. And in [these] four cases,
whether they exist at all times or do not exist [at all times], there is no produec-
tion.! This much only is the time-variation (laksaza) of the absolutely permanent.
And in the case of the Power of Intellect (citi-cakts) also, which is absolutely
permanent, th.re is no other special feature. This is the point. He meets the
objection in the words «But that [alleged] weakness does not exist.®» There is
no weakness there. Why? Because although the substrate (guzin) is permsnent,
the aspects (guza) suffer antagonisms,? the one of [the aspects] being capable of
being overcome and the others of overcoming. This is their variety. What he
means to say is this: Although there is existence at all times in the case of all
four, still, in so far asthere is a variety in the antagonisms of the aspects (guna),
in that the various evolved-forms of which this [variety] consists become visible
or invisible, and in so far as they enter into mutations, there is no absolute
[permsnence]. Whereas in the case of the Power of Intellect (citi-gakti) there is
no becoming visible or becoming invisible of evolved-forms which belong to itself.
Thus [this] is absolutely permanent. As they say,’ “ The learned call that perma-
nent the nature of which does not perish.” That this variety of antagonisms is
the cause of the variety of the evolved forms in the case of both the evolving-

substance and the evolved-substance is shown by the words, €Just as.» Just
1 If it is to exist at all times, then, like the * This word pimarda occurs once only in the
citigakti, it could not be produced. Or Bhagya. But Vacaspati uses it four
if it is not to exist at any time, then, times besides this, i. 2, p. 11%; iij, 13,
like the horns of a man, it could not pp. 209, 210% °(Calc ed)

be produced. Thie is Balardma's gloss. * Compare MBh. xii. 318. 102 (= 11826).
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as the arrangement of parts,’ as distinguished (laksana) by being a mutation of
earth and of other [coarse elements], is itself merely an external aspect and hasa
beginning and an end, in that it becomes invisible,—[s0) «sound and the rest,
the subtile elements sound and touch and colour and taste and smell, are not
perishable as compared with their own products, and do not, like them, become
invisible. He shows how this is in the case of the evolving-matter by the
words, «so the resoluble.» &To it the term evolved-form (vikdra) is applied.®
But the Power of Thought (citi-cakti) is not subject to this kind of evolution of
form. This is the point.—Having thus taken up by way of illustration both
the evolved-matter and the evolving-cause, which are well enough known to
thinking persons, he takes up in the case of the evolved-matter only, which is
well enough known to the popular [mind), the variety of the antagonisms of the
aspects (guna) which leads to variety in the mutations of external-aspect and of
time-variation and of intensity, by saying, «The following serves as an illustra-
tion.» There is no necessity that the mutation of intensity should belong to
time-variations only. For all [three], external-aspect and time-vari_tion and
intensity, are expressed by the word ‘intensity’. Therefore the one [kind of]
mutation is intensity which is common to all. Accordingly he says, «Thus the
substance only.®» He gives the distinguishing-characteristic of the mutation
which includes [all] by saying, «in a permanent.”» The word ‘ external-aapect’
is an expression for external-aspect and for time-variation and for intenasity, in
o far as it is that in which they inhere,

Among these [mutations},

14. A substance conforms itself to quiescent and uprisen
and indeterminable external-aspects,

An external aspect® is [to speak precisely] only a power of the
substance as limited by its pre-established harmony 2 [with regerd
to effects]. And it is known as an actual existence, of which the
existence is inferred by the kind of ettect which it generates, as

! Vacaspati uses sarhsthdna as the equiva- 3 The same entity, regarded from the side

lent to samnivega iii. 26, p. 2887, and iv. of permanencs, is a mutation (pari-
13, p. 291", It isapplied only to collec- nama) ; from the side of change ie an
tions of mahdbhita ; and is sometimes external aspect.
notdifferentfromexternal form (mérti), ¥ The word yogyatd is used in the sutrs
iii. 58, p. 272!, and iii. 18, p. 210%; or ii, 58. The word yegyaiva 1s in the
again, the parts of graine, iii. 18, siitre ii. 41 and in the Bhagya, p. 1821
p- 2054, iii. 15, p. 216°; or the parts of (Calc. ed.). Vacaspati uses it five
words, iii. 17, p. 222'9; o1 of thelimbs times : ii. 8, p. 116%; ii. 28, p. 157¢;
of birds, ii. 46, p. 185'°. Sec also ii. 28, 1i, 32, p. 176'; iii. 14, p. 2111013,

p- 170", and iii. 28, p. 289° (Calc. ed.).
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one or another [form] of the single [substance]. Of these [forms]
that is called present, if it be that the external-aspect is passing
through [the state] of its peculiar functional-activity. Thisis different
from the other external-aspects both the quiescent and the indeter-
minable [states]. But when it has rejoined its general [or latent]
form, then how could that external-aspect be distinguished from
any other, since it is then of the very nature of the substance itself?
There are, as every one knows, three of these external-aspects
within the substance, the quiescent and the uprisen and the indeter-
minable. Of these the quiescent are those that have come to rest by
finishing their functional-activity. The uprisen are those in active

function; and these [uprisen] are immediately-contiguous (sam-
anantara) to the future time-variation. While the past come after
the present. Why do not the present come after the past? Because
there is no relation of antecedent and consequent [between them].
The relation of antecedent and consequent in the case of the future
and the present ! is not the same as [this relation]in the case of the
past ? [and of the present]. Therefore there is [no later external-
aspect] immediately contiguous to the past. Consequently the
future only is immediately contiguous [as being antecedent] to the
present.—Now the indeterminable [external-aspects], what are
they? Everything containing the essence of everything. Upon
which it has been said, “ That which in the various forms 3 of taste
and other [subtile elements] contains the mutations of [the coarse
elements of] water and of earth is found in plants ; likewise [that
which is mutable] in plants is found in animals, and of animals in
plants.” In this sense, in so far as the common nature is not
destroyed, we use the term ‘everything contains the essence f
everything.’ Still, because of connexion with place and time and
form* and cause, the external-aspects do not of course manifest
themselves at the same time.! That which passes through s

3 The Virttika says that this is prégabhdva.

® In this case there ia pragdhovansa.

8 Compare Vacaspati's quotation iv. 13,
p- 291° from the Vayu Pur,; and also
Yogavasista, Utpattiprakarana 78.

¢ The word ripa is used for colour and form ;

the word dkdra for form when a dis-
29 [n.o.n. 17)

crimination is made. The contrast
between the two is similar to the
Cartesian use of ‘ clear' and ‘distinct.’
 The Bikaner MS. and the text of Bodas

(Bom. Sanskrit Ser.), p. 134%, both read
upabandhat.
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succession of these external-aspects, whether manifested or unmani-
fested, and which has as its essence the generic form and the
particular,' and which is present-in.all-but-different-from-them 2
(anvayin),—that is a substance. .But the [Yogacira] who holds
that this world is nothing but external-aspects without [a sub-
stance] present-in-all-but-different-from-thein,—for him there would
be no experience. Why would this be so? [The reply is,] how
could one consciousness of a subject-of-experience (bhokrtvena) be
held respounsible for a deed done by another consciousness? And
there would also be no memory of this[consciousness]. For there is
no such thing as recollection by one consciousness of something seen
by another [consciousness]. And it is the substance permanently
present-in-all-but-different-from-them which, upon the recognition
of a thing is recognized as pa.rbicipating in the alteration of the
external-aspect. Consequently it is not true that [this world] is
nothmg more than external-aspects without [a substance] present-
in-all-but-different-from-them.

He gives the distinguishing-characteristic of this substance to which the three-
fold mutation belongs by the sdtra. 14. Among these [mutations] a substance
conforms itself to quiescent and uprisen and indeterminable external-
aspects. A substance (dharmin) is a thing that has external-aspects (dharma). .
And because, unless one knows the external-aspects, one cannot know the
substance, he makes known what the external-aspect is in the word &pre-
established-harmony.» «The substance® means a material object such as clay.
«Only a power® [that is] the power of producing the dust and the lump of
clay and the water-jar. This is the external-aspect,® in so far-as these are
contained in this [substance] in an unphenomenalized state. This is the point.
An objector says, ‘ In so far as these exist therein in an unphenomenalized state
they may become visible from within it, but how can the capacity to fetch
water [in the jar] and similar [ purposeful acts], which could not have been got out
of their cause [the clay], be obtained by them [that is, the finished products]?*
In reply to this he says, «as limited by its pre-established-harmony.» The
power to produce the water-jar is defined as being pre-established-harmony for
things which fetch water. Hence the power to fetch water and the other
[ purposeful] acts are also obtained by the water-jars and other things from their
own cause only. Thus [the capacity to fetch water] is not accidental [with

1 Compare i.7, p. 214, and iii. 44, p. 2577 " Bee also i 45, p. 96¢; il 18, p. 205° ;
(Calc. ed.). iii. 44, p. 257° (Cale. ed.).
* Reading dharmah.
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regard to the substance]. This is the point.—There is anotler interpretation.

One might be asked, ‘ What are substances?” The.reply is, €of the substance

as limited by its pre-established-harmony.®> One might be asked, ‘ What is

an external-aspect?’ The reply is, «An external-aspect is only a power.'»

The meaning is that an external-aspect is only a pre-established-harmony

belonging to these [substances]. Hence it is proven that the thing which has

this [external-aspect] is the substance. Thus it becomes clear.—He describes
the source-of-the-valid-idea [which proves] the real existence of these [extérnal.

aspects] in the words, KAnd it ... is inferred by the kind of effect which it
generates.®» Of the single substance in one or anolher form as dust or as a
lump of clay or as a water-jar. This is the meaning. And it differs because
there are evidently different effects. This is another way of putting it (iti
yavat). It is observed {or] apperceived. With regard to these [external-aspects]
he describes the difference between the lump of clay, which strikes upon [the
thinking substance of] experience and is present, and the quiescent state of the
clay as dust, and the indeterminable state of the clay as water-jar by saying «Of
these [forms] that is called present.» TIf there be no difference, then the dust
and the water-jar would have their functional-activity co-extensive with that of
the lump of clay. This is the point. - But in the case of the unphenomenalized
lump of clay, the establishment of the difference, as stated ahove, is impossible.
(This] he says in the words, «But when.» What (then] is this [difference] ?
By establishment of what difference will there be a differentiation ? Having
thus mentioned that there is [this] establishment of a difference between the
external-aspects, he analyses this difference in the words, «There are, as every
one knows.» The word &uprisen» means present. He now deduces the
priority and.the sequence of-the time-forms in the words, €And these.» A
question is raised in the words, KWhy does not?» ‘For what reason does not
the present come after the past 2’  This is the meaning. - The reason is, «There
is no relation of antecedent and consequent [between them).» By speaking ~f
the object [that is, absence of antecedence and consequence] he indicates that
which contains as its object [the absence of antecedence and consequence],
that is to say, the non-apperception [of this object]. He shows what this same
non-apperception is, in so far as its properties are opposite to those of appercep-
tion, in the words, «in the case of the future and the present.» He brings the
discussion to a close with the word, «Consequently.» Consequently (tas)
means for this reason. The future only is immediately contiguous as being
antecedent to the present; but the past is not. The present is immediately
contiguous to the past as being antecedent to it ; but the indeterminable is not,
Therefore it is established that the youngest of the time-forms is the past. Ap
objector says, “ This may be true. The uprisen and the past may be surmised

1 Compare the passage at the end of the intensified. It is an external-aspect of
Explanation of iii. 15, “Pnwer also is the mind and it is inferred only hy the
a subtile state of effects that are expericnce of its coarse efleels.”



iii. 14—]  Book III. Supernormal Powers or Vibhit: (228

to be those external-aspects which are in experience and those which have been
e;perienced. But external-states which are indeterminable cannot, in so far as
they are indeterminable, be surmised.” With this in mind he asks, «Now... ?»
What are the indeterminables? In what things do we look® for them? To
this the answer is in the words «Everything containing the essence of every-
thing, Upon which it has been said.» This is made consistent in the words,
«...of water and of earth.» For, in the case of water which contains [the
subtile elements of] taste and colour and touch and sound, and in the case of
earth which contains odour and taste and colour and touch and sound, various
forms containing the mutations are observed as perceived in the taste and other
[subtile elements] which are found in the root and fruit and blossoms and foliage
and in the other parts of trees and creepers and shrubs. This cannot be a
mutation of earth which is not of o similar esseace, or of water which is not of a
like kind. For, as it has already 2 been consistently stated, there can be no pro-
duction of that which does not already exist. Similarly in the case of animals,
human beings and beasts tame or wild, various tastes, &c., are observed coming
from mutations of plants. For these [human beings and other animals] in eating
the fruits [and leaves] and s0 on acquire a rich variety of forms, &c. In thesame
way, ‘plants are observed to have a variety of forms coming from the mutations of
animals. For it is known that pomegranates become as large as coco-nuts when
sprinkled with blood. He brings the discussion to a close with the words,
«In this sense.» Thus everything, earth and water and all, contains all tastes
and other [subtile elements]. He gives the reason for this in the words, «in so
for as the common nature is not destroyed.» Because, in so far it is
recognized everywhere, that-which-is-asserted (jdti) of the common nature

earth and of water is not destroyed. An objector says, ‘If everything
contains the essence of everything, then, Sir, since everything everywhere is
always in every part close at hand, there would be a manifestation of oll existences
whatsoever at oneand the same time. For an effect whose cause, lacking nothing,
is closent hand, ought not longto delay.” With this in mind he says, Kwith place
and time.»» Although everything containing the essence of everything is a cause
[of everything], still there has to be [a manifestation] 1. of that [particular]
place which belongs to a [particular] effect [of this cause]. For instance,
Kashmir is the place of the saffron-plant. Because although these [causes]
oxist in Pafcala and other countries, there is no coming actively forth ® [of the
plant]. Accordingly there is no manifestation of the saffron-plant in a place
such ms Paiicala, 2. Likewise during the hot season, since no rain moves
nctively forth, there is no manifestation of rice-plants. 8. Similarly a doe

! Reading samiksamahe. spati it is the equivalent of abhioyakti
% Compare ii. 19, p. 148°; iii. 11, p. 201%; and occurs ii. 4, p. 1117; iii. 13, p. 208! ;
iii. 13, pp. 206", 207?; and asato iii. 14, p. 214%. Bilariima glosses the
‘nupajanandt, ii. 15, p. 132 word vidyamdnatd doirbhdva iti, p. 214,
3 The word samuddcdra occurs once only in note 3 (Calc. ed.).

the Bhi:ya iii. 13, p. 207°. In Viaen-
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does not give birth to a human being, because in her the human form does not
develop. 4. In the same way, a non-meritorious person does not experience
anything like pleasure, because in him no meritorious cause moves actively
forth. Therefore because of connexion [or] separation by place or time or
form or cause, things [that is] forms of being do not manifest themselves !
at the same time.—Having thus given a classification to the external-aspects,
he shows that the substauce is present-in-all-but-different-from-them by saying,
& .. which...of these.. » The generic-form is the substance as such; the
particular is the external-aspect. The meaning is that its easence is of both
these kinds.—Having thus shown that the substance which is established by
experience is present-in-all-but-different-from-them, he reminds the Annihila-
tionist (vdindgika), who does not assent to this and who assents to the theory
of & momentary mind-stuff made of consciousness only, of the undesired
contingency previously [i. 82] mentioned, and he does so in the words, «But
the [Yogacara]l» [Also in the words] €And ... upon the recognition of a
thing.» For a thing observed by Devadatta is not recognized by Yajiiadatta.
Accordingly it is he who experiences that also recognizes.

15. The order of the sequence (krama) is the reason for the
order of the mutations.

If it be possible? that a single substance has only a single muta-
tion, then the order of the sequence is the cause of the order of the
mutation. One finds, for example, clay in the form of dust, clay
in the form of a lump, clay in the form of a water-jar, clay in the
form of potsherds [and] clay in the form of small bits. It is in this
sense that there is a sequence. 1. Whenever one external-aspect is
immediately-contiguous to another external-aspect, it is [then in]
sequence with it.. The lump of [clay] falls away and the water-jar
comes into existence. It is in such cases that a sequence in the
mutation of external-aspects occurs. 2. There is a sequence in the
mutation of time-variations. By reason of there being a future [time-
variation] of the water-jar, there is a sequence [to it in the] present
[time-variation]. Likewise by reason of there being a present [time-
variation] of the lump [of clay], there is a sequence [to it in the]

! Reading with Bikaner MS. dtmandn, possible, The forn wonld be used gg

$ Reading prasakte, which representa this equivalent to a verbal form in .yq
system. But if the reading be pra- according to Pin. i. 4. 31 with Siddh.
sakteh (Kashmir MS. and Gufigidhara Eaum. (Nir. Siig,, ed. 1904), p. 144, last
Shietri's MS.), then the word would linc.

be used ns indicating thut Lhis is not
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past [time-variation]. There is no sequence for the past. Why is
this? When there is a relation of antecedent and sequent there
is an immediate contiguity. But this relation does not occur in
the case of the past. Consequently there is a sequence for two
time-variations only. 3. There is none the less a sequence in the
mutations of intensity, as when the oldness of a brand-new water-
jar becomes evident first on its rim ! (prante), and then manifesting
itself in a sequence which conforms to the succession of moments,
[finally] reaches a complete [individual] phenomenal [form]. This
then is the third mutation and it is other than the external-aspect
and the time-variation. These same sequences become what they are,
so long as the distinction between the substance and the external-
aspect holds. For the external-aspect as such also can become the
substance in so far as another external-aspect is concerned. But
since, strictly speaking, this same substance can be nameéd external-
aspeet by virtue of attributing to it an identity with the substance,
therefore this sequence shines forth in consciousness as a unit only.
The external-aspects of the mind-stuff are of two kinds, those
that are perceived and those that are unperceived. Of these
two, the perceived have as their essence presented-ideas; those
that are unperceived have as their essence real-things (vastu) only.
These latter are moreover just seven; by inference the existence
of [these external-aspects] as real things only is brought within
reach. “ Restriction * and right-living and subliminal-impressions
and mutations and vitality and movement and power are external-
aspects of mind -stuff excluded from sight.”

15. The order of the sequence (krama) is the reason for the order of the
mutations. [A question isstated for discuasion.] ‘ Does one substance have only
one mutation characterized (laksana) by external-aspect and time-variation (laksazna)
and intensity? Or does it have many mutations cbaracterized by external-
aspect and time-variation and intensity ? Of these two which seems plausible ?
[The answer of the objector is, | because the substance is one, the mutation is
only one. For{rom a cause, which as such is one, there ought not to be a diversity

of effects, because that diversity would have to be the result of chance.” If this
be taken so, the reply is given. As a result of the order of the sequence

! In making a jar the rim is moulded firet. tha author of the Comment. Compare
? This scems to be n mnemonic verse by iii. 18, p. 230¢ (Calc. ed.).
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there is an order of the mutations. Both ordinary men and men of trained
minds search aut with their own eyes, in clay which is one, a sequential
succession of mutating form of dust and lump and water-jar and potsherds and
small bits. And the immediate succession between the dust and the lump is
one thing; and that between the lump and the water-jar is another; and
that between the water-jar and the potsherds is another; and that between the
potsherds and the small bits is another. Whatever is sequent with respect
to the one is antecedent with respect to the other. This same difference of
sequences, since it does not correspond to a single mutation, leads one to
conclude that there are different mutations. Moreover the clay, although a
single subsatance, undergoes a succession of mutations in sequences following
the sequence of contact (samavadhana) with various co-operating causes which
fall one after another into the sequence, and does not leave it [ the succession
of mutations] to chance. And as in the case of the order of the mutation of
the external-aspects, so the reason for the order of the mutation of time-variations
and for the order of the mutation of intensities is of the same kind as the order
of the sequence. All this is made luminous in the words of the Comment, «a
single substance.®» On the assumption that there is an identity between the
sequence and that which is in the sequence, it is said that this is its sequence, in
the words, There is none the less a sequence in the mutations of intensity.»
For it is thus when rice-grains, carefully guarded in a granary~by a miser, after
very many years become reduced to atoms, in that the arrangement of thu parts
[of the grain] is likely to crumble even at a touch of the hand. Such a
[condition] would not result so suddenly (akasmdt) in the case of brand-new
rice-graina  Therefore in the sequence of successive moments this fact {that they
are reduced to atoms] is seen to characterize those [grains] which have gotten
into the sequence of very large and less large and large and minute and more
minute and very minute. This same order in the sequence does depend upon the
distinction between the substance and the external-aspects, as he says, «These
same sequences.”® Extended from the evolved-effect and up to resoluble {primary
matter] there is this contingent relation of substance and external-aspects.
Even [coarso elements] such as earth are external-aspeols as compared with
subtile elements, as he says, «the external-aspect also.» Because unresoluble
[primary matter] is, strictly speaking, the only substance, it is usual to
attribute identity to it. &By virtue of (taddvarena)» [that is] by virtue of
having & common locus the substance would itself be an external-aspect. For
this very reason there would be only one mutation, that of the substance, since
external-aspects and time-variations and intensities have entered into the sub-
stance itself If this is so, it is almost equivalent to saying that the substance
is far-removed from being absolutely permanent.—While discussing the mutations
of thp external-aspects he also states the diversity in the kinds of externa].
aspects of the mind-stuff by saying «of the mind-stuff.» &Perceived®» means
direct perceptions ; &unperceived’» means indirect perceptions. Of these two,
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those whose essence is presented-idens are sources-of-valid-ideas and passions
and the like. By the words «real things only» he refers to the non-illuminating
character [of things}. An objector says, ‘This may be so. But if unperceived,
they surely do mot exist.” In reply to this he says «by inference.» These
[external aspects] are so described whose existence as real things only is brought
within reach by inference. The word inference (anu-mana) means the proof (imana)
which comes after (anu), and, as having the same nature, verbal-communication
is also [included in the term]. He brings together in a memorial-verse the
seven unperceived external-aspects by saying, €Restriction.» 1. The restriction
of fluctuations is the unconscious stage [i. 51] of the mind-stuff. We come
to a knowledge of it by verbal-communication and by inference as being-a
state in which subliminal-impressions slone remain. 2. The word «right-
living® is meant to include merit and demerit. Elsewhere the reading is ‘ karma’.
In this case also merit and demerit produced by this [right-living] wonld have to
be understood. And these are known either by verbal-communicatior or by
inference based upon a knowledge from an experience of pleasure or of pain.
8. But «subliminal-impression®» is inferred from memory. 4. Likewise,
since the aspects (gura) are three, the changes of the aspects of the mind-
stuff are unstable, and so «mutation®® from moment to moment is inferred.
5. Similarly «vitality®» which.is a kind of effort to sustain the breath. And
gsince it is not known [to the mind], this external-aspect is inferred from
oxpiration and inspiration. 6. Likewise €movement®» of the mind (cefas) is
activity, in accordance with its activity in conmexion with the various senses
and portions of the body, and this [activity] also is inferred from the
connexion with it [that is, the mind]. 7. Similarly &power®»' also is a
subtjle state of effects that are intensified. It is an external-aspect of the
mind and it is inferred only by experience of its coarse effects.

From here on the field-of-operation for the constraint [reached] by
the yogin who has acquired all the means for the attainment of
the desired object is discussed.

18. As a result of constraint upon the three mutations |there
follows] the knowledge of the past and the future.

Yogins acquire knowledge of the past and of the future as a result
of constraint vpon the mutations of external-aspects and of time-
variations and of intensities. Fixed-attention and contemplation
and concentration, three in one, has been called [iii. 4] constraint.
By this [constraint] the three mutations directly experienced

! Compare ii. 14, p. 211'? (Calc. ed.).
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produce knowledge of the pasc ana of the future in these [three
mutations].

From this point up to the end of the [third] Book the field-of-operation for the
constraint and the supernormal powers indicative of the mastery over objects
will be desoribed. Here we have firat discussed as the field-of-operation for
constraint, for that yogin who has appropriated to himself all the aids to
yogs, just those three mutations which have been deacribed in detail. This
is in the words, 1. As a result of constraint upon the three mutations
there follows the knowledge of the past and of the future. An objector
asks, * Direct-experience ocours only where there is constraint. How then
can constraint upon the three mutations directly-experience the past and the
future?’ In reply to this hesays, «By this [constraint].» When the three
mutations ace brought under direct-experience by this [constraint], those [time-
variations] of the past and the future, inseparably-connected-with-the-muta-
tions-yet-different-from-them, become the objects of [intuitive ] knowledge. And
the direct-experience of the three mutations itself has as its essence the direct-
experionce of the past and the future which are included in [the three

mutations]. Thus there is no difference of objects in the two cases of the
oonstraint and of the direct-experience.

17. Word and intended-object and presented-idea are con-
fused because they are-erroneously identified with each
other. By constraint upon the distinctions between them
[there arises the intuitive] knowledge (yfiana) of the cries of
all living beings.

With regard to these [three,] voice has its function [in uttering]
only the [sounds of] syllables. And the organ-of-hearing has as its
object only that [emission of air] which has been mutated into
a sound [by a contact with the eight places of articulation belong-
ing to the vocal orgun]. But it is a mental-process (buddhs) that
ps the word [as significant sound] by seizing ! the letter-sounds
each in turn and binding them together [into one word]. Sounds-
of-syllables (varna) do not naturally® aid each other, for they
1 This same point is much more elaborately of the real jewel does not shine out clear
discussed by Vilcaspati in his Tuttva- at the first sight, but shines out in its
bindu (Benares, 1892), on page 10 at fullness in'the finai idea, the resultant
the top, and also p. 3% of several impressions,— 8o the soundg
* The question ie whether the v.unds onme tingly do mako the prototype manifest
by one or collectively make the proto- but do not immediately make the pro:
type (sphota) manifest. The reply scems totype in its perfection manifest.

to be that just as the full knowledge
30 [LEXTRY
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cannot coexist at the same time. Not having attained-to-the-
unity-of a word and not having [conveyed a definite meaning], they
become audible (dvis) and they become inaudible (tiras). Hence it
is said that individually [letter-sounds] lack the nature of a word.
On the other hand the [sounds of the] syllables one by one may
be said to have the essence of a word ! as being filled (pracita) with
the power to furnish expressions for everything through their asso-
ciation with other {sounds of ] syllables which also co-operate [in this
result]. And so they seem to pass into a multiplicity ? of [word]}-
forms. A preceding [sound of a syllable] is mentally determined
by the following and the following by the preceding to become-a-
distinct-and-separate word. Thus a group of [sounds of] syllables
follows in a sequence [of utterance] and is assigned by conventional
usage to a [single] intended-object (artha). Hence though com-
petent to indicate a great-number-of-things (sarva), a certain
number of these [sounds of syllables], whatever that number may
be, makes [but the one] object clear [to consciousness]. For example,
g-o-h indicate [only that] thing [known as ‘cow '] with its dewlap
and other specific features. Hence [also] the unity, which the
mental-process makes known out of these [many sounds of
syllables], determined as these are by conventional-usage by a
- single intended-object and seized and bound together into a fixed
sequence of sounds, is the word. This unity [termed] a word is
in every case the object of a single® mental-process and requires
a single [distinct] effort [of the organs of articulation]. It is a
thing not having parts, and not having a sequence * [of parts].
It does not consist of [sounds of] syllables. It is a thing of the
mind, and is brought into its function by means of the presented-
idea [which we retain] of the final syllable-sound [in a group of these
sounds]. If a man wish to convey information to another, he must
express himself by these same syllable-sounds to which the others
must listen. This use of speech to which no beginning [can be

! Compare Tattva Bindu, p. 67 (Ben. ed.).  ® That is, & separate and distinct mental

* A universe of meanings attached to one process.
word. Thbe concept vaigraripyam is ¢ Compare Patafljali Mahabh, (Kielhorn),
approached by Vacaspatimigra in 1.6, 78; 4 75%; i, 112%; ii, 128',and

Sk, Tatt. Kium, on Kiirik xv. elsewhere.
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assigned]permeates the thinking-substance of the ordinarymanwith
subconscious-impressions [which come from the syllable-sounds].
Thus as & result of common understanding (sampratipatts) [the
word] is thought to be something real in itself. It is owing to our
knowing what this [word] means in accordance with conventional-
usage that we attempt to divide it [into sounds of syllables]. Thus
we say that the seizing-in-turn-and-binding-together of this or
that number of [sounds of] syllables in soine such kind [of fixed
sequence] is a word expressive of a single intended-object. But
conventional-usage is essentially [what has been handed down] by
the memory [of man]. It is a kind of erroneous identification
of the word and the thing signified. So that there is a confusion
of the word with the intended-object, and of the intended-object
with the word. Here we see_how conventional usage is a
kind of erroneous identification of each with the other based
upon memory. Thus it is that these [three], the word ‘cow’ and
the intended-object ‘cow’and the presented-idea ‘cow’, get con-
fused, because erroneously identified with one another. But he
who recognizes these three as quite distinct is the knower of all.
Furthermore, every word has the power ' to express a [complete]
gentence. Thus when we utter the word ‘tree’, we imply that it
exists. For no intended'-object of a word can lack existence.
Similarly no action expressed [by a verb] is possible without the
means-of-attaining [the action]. And so when we utter the word
« cook-s’, certain relations which are later expressly mentioned? are
supplied to specify the meaning [by excluding other relations).
Thus we meéntion the man Chaitra as the agent,® rice as the object,*
and fire as the means® of the action [expressed by the verb * cook '].
We observe also that words are so constructed as to give the
meaning of the sentence ; thus a ‘ Reader’® is ‘one who recites
Vedas’; thusif wesay ‘lives’, we mean [that he] ‘ keeps the breath
of life; [And conversely] in this sentence there is a manifestation

1 The vikyagakti is discussed in the Tattva 3 Pun. i. 4. 54 kartp.
Bindu, p. 16 (Benares ed.). ¢ Pin. i. 4. 49 karma.
s Inaccordance with Pataiijali Mah&bhisys ® Piig. i. 4. 42 baran«,

on i. 3. 45, vart. 4; Kielhorn, i, 218% ¢ Pap. v. 2, 84,
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of the meaning of words. But to determine whether a particular
word denotes an action [described by a verb] or some relation
[therewith, we must withdraw it from the sentence] and analyse
its formation by making distinctions. Without such an [analysis]
many a word such as bhavats or agvah or ajdpayah’ would remain
ambiguous, because as regards its outer form it might be analysed
either as a noun or as a verb (@thydta). There is a distinction
between these words and intended-objects and presented-ideas.
To illustrate this [distinction].. ¢The palace whitens’; here the
.action [of a verb] is meant. ‘The white palace’; here a relation is
meant, [that of the quality white with the action or process which
produced it] The word is in essence both an action [denoted
by a verb] and & relation, and the termination [at the end of the
word] conveys these meanings of [action and of relation]. But why
is this 80? Because this [process of whitening] is identified with
that, [its result, the quality white]; so that in conventional-usage
the presented-idea [of these objects seems to be] one and the same.
But the white intended-object is that which becomes the thing
upon which the word and the presented-idea depend. Xor this
[intended-object] by reason of its own intensities passes-through-
evolved-forms and does not correspend to the word nor to the mental-
process [which are unchanging in themselves]. Similarly the word
and similarly the presented-idea do not correspond the one with
the other. The word [changes] in one way; the intended-object
in another way ; and the presented-idea in another way. Thus
there is a distinction. And so it bappens that by constraint upon
this distinction a yogin attains [intuitive] knowledge of the cries
of all creatures.
Here i3 another field-of-operation for constraint stated in satra 17. Word . . .
knowledge ... In this [sotra] while his intention is to explain 8 word as an
expreesion of meaning, he describes first of all the object of the funotional-
activity of the vocal-organ by saying «In this [s0tra].» The «voice® is the
organ of voice ; it is that which phenomenalizes [the sounds of the] syllables
sud it has sight places of articulation. As is said [in the Ciksa 18], “ There
are eight places of articulation of the [sounds of the] syllables, the chest and the
throat and the head and the root of the tongue and the teeth and the nose and

! Whitney : Grammar, 2nd ed., 1042, L
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the lips and the palate.” This vocal organ has its function only in {uttering the
gounds of the] syllables as they are known to ordinary sense-perception, and not
a8 expressive of meanings. He explains the object of the functional-activity of
the organ of hearing in the words «the organ-of-hearing.®» The organ-of-hearing,
however, has that only as its object which is mutated in the form of a particular
[sound of a] syllable, which has as its essemce a particular mutation of an
emission-of-air (uddna) subjected-to-contact (abhighatin) with [the various places-
of-articulation] belonging to the vocal organ. But its object is not a word-
expressing-a-meaning. This is what he wishes-to-say (ity artha). He distinguishes
the word-expressing-a-meaning from the [sounds of the] syllables as known to
ordinary sense-perception, by saying «the word [as significant sound]» Butit
is the mental-process that grasps the word as expressing-meaning by seizing the
Jetter-sounds each in turn (anx) and binding them together [into one word).
Having grasped the letter-sounds (ndda) as [the sounds of] syllables (varra) one
by one as they are known in sense-perception, it binds them in turn [that is]
sfterwards so that they are made to change into a unity and we can say g-o-h
[that is to say] ome word. By this [mental-process] the word is grasped.
Although each of the preceding mental-processes [ by stages] brings each word,
[so long as it] has the form of the [sounds of] syllables, into consciousness,
gtill the word [expressing meaning] does not clearly lie [before us]. But at the
last mental-act (vijiana) it becomes clear. Thus it is said «a mental-process
(buddhi) grasps the word [as significant sound] by seizing the letter-sounds each
in turn and binding them together [into one word].» To [the Mrimahsaka] who
maintains that the [sounds of the] syllables in themselves express a meaning, in
that & word cannot be discerned as one because the {sounds] are heterogeneous,
he replies «the (sounds of the] syllables.» Now these [sounds of the] syllables
must either 1. each singly (pratyeka) arouss the idea (dhi) having a word expreasing
meaning as its content, like 8 row of pegs’ upon which a bag-of-netted-cords is
hung ; or 2. in combination (sa/hhata) like the stones which when together hold
the pot. Not, in any ¢ase, 1. the first alternative, because from the single[sound
of a syllable] the sense-perception of the thing does not rise in cousciou;nesa ;
or because if it did proceed from a single one, the second and the third need nol':
have been uttered. For when an action is completed, a means-of-attaining (that
action] which adds nothing new cannot be counted as (nydyatipata) a means.of-
attaining. Therefore 2. the second [alternative] remains. For the stones in comn-
bination can hold up the pot, because they are there at the same time, But the
[sounds of the) syllables cannot be simultaneous. Accordingly, since it cannot
be that aid is reciprocally given and received, they cannot by being together
arouse the idea of the meaning. These [sounds of syllables] not attaining by
themselves to a s'ngle special word and therefore not conveying {the Weaning),
become now saudible (2vis) and now inaudible (tiras). Like the iron rods (of

} This phiuse in wlmosl the same worde occurs in Vicaspal's Tuttva Bindu, p, 51,
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tripod which co-operate to hold a vessel] they are not, as being each by itself,
termed a word. If, however, the [sounds of the] syllables were to attain to a
word as a unit by being [each by itself] identical with the word, then the defect
mentioned before would not apply, as he says €On the other hand the [suunds of
the] syllables one by onemaybe said to have the essence of aword. »—«Being filled
with the power to furnish expressions for everything [means] having anaccumu-
lation of a great number of powers to indicate [things]. For the letter ‘g’ occurs
in words like gau and gara and gaura and naga expressing various meanings such
as, for instance, the common-nature-of-cows. Thus [this letter] has the power to
express this or that [meaning). Likewise the letter ‘o’ occurs in words like
somal and ¢oci} in words denoting the I¢vars as the object-intended. This is to be
said mutaiis mutandis with regard to all [the letters]. Furthermore the [sound of
a] syllable such as ‘g’ which co-operates' [in one set of cases), is the very same
which is associated [and] connected with [the sound of] another syllable such as
‘0’ These [sounds of the] syllables which have been so described are a general
condition (bhdva) or state, Therefore they seem to pass into a multiplicity of forma
[or] & plurality. But it does not actuslly pass into a plurality just because of
(its own peculiar] state.—The «preceding® [sound of a] syllable, the letter ‘g’
by association with the following letter ‘o’ is thus distinguished from words like
gana; and the following letter ‘o’ by association with the letter ‘g’ is dis-
tinguished from words like goci4 and thus becomes determined in the mental-
process which seizes each in turn and binds them together to become a distinct-
and-separate word-expressive-of-the-meaning (vdcaka) of the common-nature-of-
the-cow, [to become] the word-prototype of the word ‘cow’. The connexion of
ideas is this, [This happens in this way] because the presented-idea of the thing
cannot be effected by successive [sounds of ] syllables which do not occur [inaword]
in a fixed sequence. Nor, when-heaven or the highest sacrificial-merit (apurea)
is to be nrought to pass, is it proper to say that just as sacrifices such ‘as the
Agneya?® co-operate (sihitya) by means of punﬁcatlona (sazhskara), 8o the [sounds
of the] syllables [by means of subliminal-impressions (samskdra)) co-operate in the
production of the mental-process of the thing. [Itisnot propertosay thlﬂ,] because
the argument breaks down when we apply the method of altemtlves (vikalpa).

Burely this subliminal-impression (sarmskdra) produced by the experience of [the
sounds of the] syllables is either the one which generates memory, or it is the
other, which is called sacrificial-merit * (ap@irva) and is likened to the purification
(sariskara) by the Agneya and eimilar [sacrifices]. Now first of all the second

! Discussed at length on p. 8 of the Tattva sfter the new moon. All eix have the
Bindu (Benares ed.). name of dargapRrpamdsaydga,

? Bixescrificesnre performed intwogroups, ' Compare the discussion of the sphota as
three without a brenk in the groups. analogous to the sacrifice in QRatra
Three on the first day after the full Diplkai. 1. 5, p. 68; i. 2, 10, p. 127,
moon, the Agneya, the.Upafgu, the 8ee also Tattva Bindu, p. 8. On the
Agnistomn ; three ydga on the Avst day intermixture of apirva seo Clst. Dip.

i 1. 8, p. 200.
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[of these alternatives] cannot [be admitted], because. of the difficulties in the
assumption. It must be assumed that this [purification] is the very same as
that which follows (pirva) sacrificial-merit. Whereas this [word-type] which is
one cannot be produced by experiences of [sounds of] syllables in sequences.
Since we should have to assume [the existence] of many subsidiary purifications
(sarhskara) each of the same kind [as the others]. It is this that is the difficulty.
Furthermore so long as we do not know that this purification serves as a cause
to make the intended-object known, it cannot be accepted as serving to produce
this [meaning]. For a relation which is not known to serve the purpose of pre-
genting the intended-object, cannot be accepted as serving [ that purpose]l. And,
as for the subliminal-impression which is inferred from the memory which is its
result, it is restricted [i. 11] to that object, namely, the experience which was
its cause. And it is therefore not in o position fo arouse a subliminal-impres-
sion which has something else, [namely, the presentation of the intended-object of
that experience] as its object. For if this were so, any one having experienced
any one object, would be able to know any [other] object. And itis not right to
gay that [sounds of] syllables which arise in the mirror of sucha memory as takea
ite origin in the sum-total (pinda) of subliminal-impressions—produced by the
experience of each syllable singly—can express meaning [because the sounds of
the syllables] are recognized as belonging together. For that would involve-the-
conclusion that the idea of the intended object could be produced indiscriminately
(avigesena), whether the [sounds of the syllables] be experienced in a sequence or
out of a sequence or in reversed sequence. And it cannot be that this knowledge
from memory can bring before itself (gocarayitum) that succession of sounds of
syllables which was active ip the previous experience. Hence in so far as it is
not possible from the [sounds of the] syllables to have the presentation of the
intended-object, ‘it must be supposed that there is an experience® of the word as
being single which could give rise to [the presentation of the intended-object?)

The same objection, moreover, doea not apply with reference to the word. Fo;-
the word is' phenomenalized by [sounds of] syllables only when single and differ-
ing according to the difference® in the effort [of articulation]. And inaamuah
as the words are alike in so far as they are produced through the action of th

like places [of articulation] by sounds which are the conditions-whioh-phen:
menalize the various words each unlike the other, [the sounds] do make a word
similar [to other words]. This word [go] is similar to other words which have
the ‘ g’ sound, but in other respects it is dissimilar, since their dissimilarities
are different in so far as the various other [syllubles) are associated [with this
syllable]. Because of [this] peculiarity of this [word), although it is one, and

! Bo his .pqaitio.n i this. The sphots ism ® The word sva evidently refers to th
subliminalimpression in the buddhi. bracketed phrase. °
The buddhi forms the intended-object * See Patafijali: MuhZbhigys on i

g : n i, 1,
under the influence of the sphofa. vart. 2, vol. i, p. 81; also on viili. 2'
48, vol. iii, p. 488 (Kielhorn). )
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altogether a unit (anavayara), still the sounds-of-the-syllables make it appear as

a collection (sarayara) and not as a unit. Just as a face, although it is one, with

a definite colour and dimensiory'and look, is made to appear, by [reflection in]a

gem' or a sword-blade or a mirror, to he more than one and as having more

than one colour and dimension and look. But this is not so in the strict

sense. Whereas the [sounds of the] syllables are parts of the partless word and

are formed of the similarities and peculiarities.

Therefore the mental-process (buddhi) of this [word), in the case of a particular

word, supports itself upon the word-prototype (sphofa) which is undivided and

partless, although it-seems to be divided and seems to have parts. Therefore

a part, the letter ‘g’ "of one particular word-prototype, the word ‘go’ cannot

cause that [namely, the partless prototype] of which it [the ‘g'] is part to come

forth, because of the similarity of this word-prototype with that of words like

gaura. - Therefore when made special-and-distinet by the letter ‘o’, it is able to

cause that of which it is a part, [namely the word-prototype ‘ go’,] to come forth.

Similarly the part which is the letter ‘o’ is also not able, because of its similarity
with words like gocif, to cause that of which it is & part, namely the word-prototype
¢go’, to come forth. So when made special-and-distinct by the letter ‘g’, it is
able to cause [its own prototype] to come forth. And although [these two ‘g’
and ‘o’] do not naturally belong together, still through [their] subliminal-
impressions they do belong together. And thus it is consistent to have the
relation of qualified and qualifier between them. Nor can it be said that the
two subliminal-npressions have each a different object, since the experiences
whose objects were the two parts, and also the two subliminal-impressions
which result from the experiences, have one word as their object. The word
moreover is not distinctly (avyakia) experienced when only part of it is experienced.
Whereas it is perceived distinctly by the idea which seizes the [sounds of the)
syllables in turn and binds them together,—[the idea] which is produced by the
subliminal-impreesione which arise from the experience of the parts. This is
the difference. And we find that the first indistinct experience does produce
a distinet experienco by arousing subliminsl-impressions in & sequence [of
degrees of distinctness), just as the presented-idea that the tree when seen from a
distance is green ® (harila), although indistinct, leada to the distinct presented-idea
of the tree. But this kind [of an idea] is imposeible in an experience wherein
the [sounds of the] syllables should represent intended-objects. For surely one
cannot say that the[sounds of the]syllables do each siﬁgly giverise to an indistinet
presented-idea of the intended-object, and-ultimately to a distinct idea, For
distin'ctnes's and indistinctness are restricted to casea of perceptive thinking.
But (in this case] the presentation of the intended-object is to be aroused by the

! The illustration and discussion are given
more fu!ly in the Tativa Bindu, p. 6%
* This remding given in the analogous

passage in the Tuttva Bindu [p. 5%] by
the same’ author seems preferable to
the reading of ‘ elephant ' (hasts).
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syllables, and is not s perception. So if this [unperceived presentation of the
intended-object] is produced by the [sounds of the] syllables, it would be
produced quite clear (sphufa) or it would not be produced at all. But it could
not be unclear, Whereas for the word-prototype you have to assume a clear
or an unclear form in that there is a perception of it made distinot by sounds.
So the case is not analogous [in that the word cannot be perceived unlees the
pounds be distinct, whereas the sounds can be distinctly perceived]. Thus
the [sounds of the] syllables combined in the mental-process which seizes them
in turn and binds them together, and which has its origin in the organ-of-hearing,
—in this, together with the subliminal-impressions generated by experience of
the [Bounds of the] syllables, one by one, become the word-prototype of a aingle
word. If there should bean alteration of the sequence, [then], in so far as there
might not be any special-and-distinet effort [of the organ-of-voice], giving heed
to the fixed order,” which would set in cperation the special-and-distinet
effort that alone can make this [word-prototype] manifest, it woeuld follow that
there would be no manifestation of it at all. In so far as the {sounds of
the] syllables conform to [this] sequence and are determined by being the
conventional-usage for an intended-object they display as their object a word
as-it-is-usually-understood as having parts and as having its determination by
conventional-usage only.—&Whatever that number might bed means two or
three, three or four, five or six. Though competent to indicate a great number
of things, a certain number of these [sounds of] syllables makes but the one
intended-object clear [to consciousness, for example] g-o-h [makes clear to
coneciousness only the one object known as ‘cow’] having its dewlap [and
other specific features]. It might then be said that the [sounds of the]
gyllables only, in so far'as they accord with conventional-usage, have ex-
pressive power, and accordingly there is no so-called word which is & unit.
In reply to this he says, «Hence. .. of these.»—&Into a fixed sequence of
sounde® meAns a sequence caused by sounds.—«Beized and bound together®
are those in whose case the sequence of sounds is of that kind.—&Which the
mental-process makes known» in the sense that it is made known or becomes
clear by reason of the mental-process. Ft has been said, in harmony with tne
view of persons of not very fine imsight, that the ‘g’ and ‘o’ and ‘h°’ are
determined by conventional-usage [as denoting the thing termed ‘cow’].  And
this is so because, in so far ae the ‘g’ and the other [sounds of syllables] are
parts of this [word}, they are identical with it and so express its meaning,
But we are of opinion, that, as any one can see, it is a unity that is called a word
which expresses a meaning. This he makes clear by saying «This unity.»
The connexion [of ideas] is that this unity [termed)s word is by an ordi

mental-process believed [to be made of sounds of syllables]. Why should it be
a upit? In reply to this he says &object of a single mental-procesa.» It ia

! Precisely as there is a fixed sequence without brenk of the several sacrifices,
31 [n.os. n]
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& unit since it is the object of that mental-process which is a unit in form so
that one says ‘g-o-h’ [that is] one word. He shows what it is that makes this
distinct by saying «requires asingledistinct] effort.» The effort [of articulation)
which makes the word r-a-s-n distinet is different in character from that which
makes the word s-a-r-a distinct (vyafijaka). This [effort] moreover is determined
by the result in the form of the manifestation of the word s-a-r-a in that® it
begins [ differently] ; it has a definite succession [of sounds] ; and this is the aingle
[and distinct effort]. This it was which was required. &It is a thing without
parta® because in reality it has no parta These we only assume because of
certain similarities and dissimilarities. Hence also it is «without a sequence
of parts® becauss there it has no definite succession. An objector says, ‘The
(sounds of the] syllables have a definite succession, and they are parts of this
[word]. How then can the word be without parts, and without a sequence of
parts?’ In reply to this he says «It does not consist of [sounds of] syllables.»
For it does not have the [sounds of the] syllables as its parts, On the contrary
the word itself, because of certain similarities and dissimilarities, is generally
assumed to have the form of this or that [sound] and [so] appears in what is
not its real form. For the faces as reflected in a jewel or a sword-blade or
a mirror are not parts of the real face. «It is a thing of the mind®» made known
by the mental-proceas which seizes in turn and binds together [the sounds of
the syllables]. «It is brought before [us]» [or] made an object by the operation
{(vyapara) of the presented-idea of the final [sound of the] syllable,—[by the
operation, that is, of] the subliminal-impression [of the final syllable] together
with the subhmmal-lmprespxons generated by the experience of [sounds of ] the pre-
vious syllables. For it has already (adhastat) been explained that the experience
of the syllables and of the subliminal-i -impressions ariging from them are the
object of the word. The objector says, ‘ This may be so. But if the word-as-
such (pada-tattva) has no parts or sequence or [sounds of]syllables, why is it not
generally assumed to be of such a kind? For a bead of crystal, when overlaid
with a coating of red-dye, does not, when that coating is removed, cease to be
perceived as transparent and white. Therefore the [sounds of the] syllables are
real [parts of the Word).’ In reply to this he says «to another.®» If a man wish
to convey information he must express himself by, he must utter, the very
[sounds of the] syllables to which the hearers must listen. This use of speech,
to which no beginning [can be assigned]), depends upon words consisting of
distinot syllables, And the subconseious-impression produced by it bas also no
beginning. The mental-process of the ordinary man (loka) is permeated [and]
pervaded (vsita) by this [subconscious-impression] and haa to do with a word
constructed of separate [sounds of] syllables. Thus- as a result of usage, by the
congensus of the elders, this word is thought of as something real in itself,
as having reality in the strict sense. What he means to say is this: There is
s certain thing, the limiting-condition, which is in correlation with the thing:
! Does upakramatas mean ‘ which is under consideration’?
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to-be-exposed-to-limiting-conditions (upadheya) and which is sometimes in

correlation snd sometimes out of correlation with it. Such a thing is red-dye.

Now when this is out of correlation, the erystal sbines forth in its natural trans-

parent and white form. And it is quite proper [that the crystal should then

shine forth]. But the presented-idea of the word,—because it is not brought into

[ consciousness] (anutpada) by anything other than the particular sound brought
about by the particulsr effort [of articulation), and in so far as this [presented-
idea] is always turbid with flaws of dissimilarity,—can generate the presented-
idea [of the word] only as being in essence [sounds of] syllables. So how can
there be the ordinary knowledge of a word when divested of its limiting
conditions? As they! say, “Sounds because in themselves alike bring about
false notions; that which makes these [sounds] apperceived is the cause of this
false notion. And for those whose knowledge of words is made known by the
means [which produce it, that is, the sounds of the syllables] there is an
inevitable false notion. This results in an overthrow (bidha) of [all] knowledge
and would cause an unfailing confusion of [all dealings] in the world.”
Because the essence of a word shines out turbid with separate [sounds of ] syllables,
for this reason persons of not very fine insight, deeming the syllables themselves
to be the word, use conventionally these very [sounds of] syllables, which have
taken certain forms, with certain intended-objects, as he says «of this.» This
word, although by nature (djdnatas) a unity, is separated on the basis of the know-
ledge of the conventional-usage [of this word] to suit the purposes of persons
whose insight is not very fine, as if its essence were separate [sounds of ] syllables.
He deacribes this separation of the word into [gounds of] syllables by saying
&this or that number.» Of this or that number [that i8] neither more nor less.
«In some such kind» means a particular continuous sequence. &The seizing in
turn and binding together» means under the influence of a single mental-process.
[This is] & word expressive of a single intended-object, such as a cow. The
objector says, 'If conventional-usage is such & word expressive of a single
intended-object only, then, Bir, there would be an erronecus identification of
word and intended-object.” In reply to this he says €But conventional-usage.»
&Essentislly . . . memary» is that which in itself is memory. For conventional-
usage, merely because you can say that it prevails (kréa), is not sufficient to define
the intended-object; but it must also be remembered. What he means to Bay
is this. In a conventional-usage which makes no difference a difference is
pomehow imagined. [And therefore] the genitive case is used [to denote the
distinotion between the word and the thing).—When one who knows the

' Professor Gafiginkth Jhi has found a Consequently they are not from any
reference to these same verses in the Mimiaiaed work. Pomsibly they may be
Nydyaratnikara, a commentary on the found in the unpublished portions of
GlokavErttikn (Chaukhambha Sans. the Vekyapadiys. I have not found
Series, p. 880). Herein we find them them in tho printed fascicles.

referred to as ediyikarapdir whktom,
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distinction between these [three] merforms constraint upon this [distinction]
he becomes the knower of ell,—has an [intuitive] knowledge of the ories
of all living beings.—Thus having analysed that unit, the word, which is
without parts, although the parts are assumed to be in the [sounds of the]
syllables, he says, with the intent to analyse the sentence, which has an
imaginary division into parts, but which is a unit and has nc parts «Further
more, every word has the power to express a complete] sentence.» The
connexion [of ideas] is this. A word is used o convey information to another.
And the other should have precisely that information conveyed to him which
the words are intended to convey. And these [words]are also capable of giving
that same information which deals with acodptance or [rejection (hana) or
indifference (upeksd)). And they do not deal (tadgocara) with the meaning (artha)
of the word only, but with the rheaning of the sentence. So all words must
subserve the meaning of the sentence. And accordingly the meaning of the
sentence is that of these [words] also. And it is for this reason that whenever
a word is used alone, it is always associated with another word, and the sense
follows from that word, but not from the [first] word used alone. Why?
Because by itself (fanmatrasya) it has no capacity. Thus it is the sentence that
in all cases expresses the words ; but the words do not. However, as forming
parts of this [that is, the sentence], the words also have expresaive power with
respect to the sense of the sentence, just as with respeoct to the word the [sounds
of the] syllables as constituting it have also expressive power. "Thus then just
as each single [sound of 'a] syllable embraces the power to exprees all intended-
objects of words, so also each single word embraces the power t. expreas the
meaning of all sentences. This is what is expressed by the words «Furthermore,
overy word has the power to express a [complete] sentence. Thus when we
utter the word ‘tree’, we imply that it exista.» The meaning is that the word
‘tree’ in conjunction with the implied word ‘is’ leads to the meaning of the
sentence. Therefore as forming part of the sentence, the word *tree ' produces
that meaning (taira vartate). Bus if it be asked why the word ‘is’ is implied,
the reply is «No intended-object can lack existence» For the means for
defining the meanings of words is popularusage® (loka). And this popular-
usage combines the meaning of the word as it is alene with the meaning ‘is’
and in all such cases makes the meaning of a sentence, This same [popular-
usage| is the meaning of a word which cannot lack existence. Hence those?
who know the functions of words have [this] agreement-of-usage (vyavahdra),
‘““Wherever there is no other verb, ‘is’ in the sense of being should be used.”
—Having stated that a nominal-bage ® never lacks its action [expressed by a verb],
he shows that any particular verb is never without a relation by saying €And so

! Compare Patafijali Mahgbhhgya i. 2. 1, bhigys on y. 2. 94.
vart. 2 (Kielhorn's ed., vol. i, p. 217). 3 Discussed in PataMjali Mah&bhagya on
? See also for comparison Patadjali Mahi- i, 2. 45.
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when we utter.» For when we utter the word ‘cook-s’, all relations which are
suitable for association with it are implied. For this reason there is an express
statement of thespecial relations of this [ verb],and the purpose [ of this statement]
is to exclude other [relations]. Thus the meaning of the sentence consists in
nothing but the specializing [of the relations]. Similarly although out of all
relations, a word is found to stand for the meaning of the sentence; and the
sentence is still more potential in the words. So he says KWe observe.» But
this does not mean that words like Reader, which are complete in themselves,
can present a meaning so long as they are not combined with words like ‘is”.
So even in the case of this word [Reader, as completo in itself), the meaning is to
be assumed only in so far as it forms part of a sentence. This is the point. [An
objector] says, ‘This may be true. But if the words by themselves have the
expressive power of the sentence, then there is no further need of the sontence,
since its meaning can be ascertained from them.’” In reply to this he says
& And conversely] in this sentence.» It has been said already that if there be
a desire on the part of the speaker to convey information, the meaning of [his)
words is not understood from the words alone, so long as these words ara not
brought into combination with other words. So then supposing the words
to be separated from the sentence, a part of it, the relation or the verb, is to be
explained by analysing [and] enumerating these [words], by allotting the shares
to this word, the bases (pratyaya) and so on. ‘But why is so much trouble taken
to go through this account [of the analysis of words]?’ Inreply to this he says
«Without such [an analysis].®» Because of the similarity of noun and verb in
such cases' as, ‘A water-jar is (bhavati) there’ and ‘O Lady (bhavati), give an
alms’and ‘ While Your Honour (bharati) is standing’? ; or similarly in such cases
as ‘Thou didst go® {agtas)’ snd ‘ The horse (agvas) walks’; orsimilarly in such
cages as ‘Goat’s milk(aja-payas) drink thou’ and ‘Thou didst conquer (ajipuyas)the
foec,’ —because there is a likeness [in the form]of the verb and of the noun, it
is amb.guous whether the words might be analysed as nouns or as verbs. And
when there is no such accounting [for the form of the word, and because] when
withdrawn [from the sentence] it cannot be known [whether it is a noun or
a verb], how can it be analysed as a noun or as a verb?* Therefore the words
should be withdrawn from the sentence and analysed. Bub by a mere accounting
[for the form of the word] there is not strictly spesking a distinction of the
words [from the intended-objects and the presented-ideas]. Having thus treated
the [different] kinds of words etymologically, he has the intention of telling
that [in reality] there is no confusion between words and intended-objects and

1 It would appear that Vacaspatimi¢ra is gréater elaboration in another work
referring to Gloka-varttika iv. 191. by Vicaspatimigra called Tattvabindu
? Or possibly, ‘ Something is standing upon (Benares, reprinted from the Pandit,
Your Honour (bhavati). 1893). This particular passage occurs
3 Or ‘swell’, from root gvi or ¢va. on p. 15 of that test.

¢ This whole subject is discussed with much
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presented-ideas which had got into confusion as a result of conventional-usage
[which erroneously identifies one with the other], and proceeds to say «There is
8 distinction between these words and intended-objects and presented-ideas.»
«To illustrate this [distinction). *The palace whitens’; here [the word']
means the action [of a verb].» For here it is quite clear that this action
‘grows white’, which is of a kind yet to be completed and which takes place
by a succession [of acts], is different from the action ‘white’, which is of the
completed kind. And even in those cases where both the word and the in-
tended-object are of a completed kind, there also the word is different from the
intended-object, as he says «‘The white palace’; here a relation is meant.»
Here® there is no case-ending expressing relation because this is expressed [by
the nominative case according to Phnini ii. 8. 1).—He makes the distinction
between the intended-object [and the word] by saying, in easence both an action
[denoted by a verb) and a relation . . . the intended-object of which.» The
meaning is that the intended-object of both these words is in essence an action
[denoted by a verb] and it is in essence a relation.—He makes the distinction
between the presented-ides [and the word] by saying «and the presented-idea.»
The word «and» shows that the words «the intended-object of which i this [the
action and relation]» are to be supplied. The word &this» is to be understood
(sarhbadhyate) as in subordination to another word [in & possessive compound). It
is so-described as being that of which the intended-object is in essence an action
[denoted by a verb] and a relation because they are understood as alike. An
objector asks ‘Since words and intended-objects and presented-ideas are confused,
how can there be any distinction between them ?* With this in mind he asks
&But whyis this 50 ?> He gives the answer by saying «Because this [process]
is identified with that, [its result, the quality white].» The presented-idea
which identifies them is limited by conventional-usage [which erroneously
identifies them with each other]. But this presented-ides has no basis in
fact. The word conventional-usage is in the locative case. This shows that
conventional-usage is the cause [of the presented-idea which fails to distinguish
the act of whitening and the quality white]. He states what the Yeal faot is
in the words «But the white intended-object is that which.» Intensity such
a8 newness or oldness. «Correspondy [that is] be confuspd. Thus by the yogin's
constraint upon the distinctions [he knows) the cries of all living beings, tame
and wild animals, creeping things, birds and the rest, even the unphenomenalized
speech among them and the intended-objects [denoted by these cries] and
the presented-idess of them. So in this case constraint performed upon the
presented-ideas of the things-expressed by the utterances of human buings is
performed upon these [objects and words] also, since they are comparate, Thus

1 Vigupgti.mic;m seems to have read pabdah belonging to Gatigddbara Shastri.
in hl_a text of the Comment. Andthis 2 Compare the phrase ¢refo 'gro in Tattva
reading is also in tho excellont MS. Bindu, p. 16™.
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it is established that the yogin has [intuitive] knowledge of these cries and of
- the objects intended by them and of the presented-idea of them.

18. As a result of direct-perception of subliminal impressions
there is [intuitive] knowledge of previous births.

Those subliminal-impressions are of course of two kinds. 1. The
causes of memory and of the hindrances in the form of subconscious
impressions ; 2. the causes of fruition in the form of right-living
and wrong-living. These subliminal-impressions formed in previous
births are, like mutation and movement and restriction and power
and vitality and right-living, unperceived external-aspects of mind-
stwf [iii. 15]. Constraint upon these is sufficient for direct-perception
of subliminal-impressions. Moreover there is no direct experience of
these, unless there be experience of place and time and cause. It is
thus, therefore, as a result of [intuitive] knowledge of subliminal-
impressions that the knowledge of previous births arises [in the
mind] of the yogin. Precisely as in other cases there is also, as
a result of the direct-perception of subliminal-impressions, a con-
sciousness (samvedana) of the births of others. On this point this
tale is handed down.  To the Exalted Jaigisavya, who as a result
of direct-perception of subliminal-impressions beheld the sequence of
his birth-mutations in ten great creat’ve-periods, the knowledge born
of discrimination became visible. Then to him spake the Exalted
Avatya who had assumed a [coarse] body [for the purposes of this
speech]. ‘In ten great creative-periods, forasmuch as the sattra
of [thy] thinking-substance is unsuppressed [by rajas and tamas] in
congequence of spotlessness, thou beholdest the pain caused by
birth in hells and in the bodies of brutes; coming into existence
over and over again among gods and human beings, which hast
thou apperceived to be more, pleasure or pain?’ Jaigisavya:?
spake to the Exalted Avatya. ‘In ten great creative-periods;
forasmuch as the sattva of [my] thinking-substance is unsuppressed
[by rajas and tamas] in consequence of spotlessness, I behold the

1 See also ii. 55, p. 1927, and Agvaghosa's Mondschein d. San.khya-Wubrheit.
Buddhacarita xii. Compare GQarbe: p. 35; nnd Garbe: Aniruddhba, p. vii.
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pain caused by birth in hells and in the bodies of brutes; coming
into existence over and over again among gods and human beings
thisItrow. Whatever [pleasure] have passed through, all® this is
nothing but pain.’ The Exalted Avatya spake thus. ‘Are Your
Worship's mastery * over the primary-cause and the pleasure of
bliss ineffable,—are these also to be counted as pain ?’ The Exalted
Jaigisavya spake : ‘ This can be called the pleasure of bliss ineffable
only in comparison ® with pleasure from objects of sense ; but it is
nothing but pain in comparison with Isolation. Because this [bliss
ineffable] is an external-aspect of the sattva of the thinking-
substance and [so] has the three aspects (guna), and because a pre-
sented-idea of anything having the three aspects is gounted as
something to be thrown aside, the thread of desire [in the bliss
ineffable] is of the nature of pain. But by the removal of the
anguish of the pain of desire, this pleasyre [of bliss ineffable] is
undisturbed-calm,* uninhibited, favourable in the eyes of all.’'”

18. As 8 result of direct-perception of subliminal-impressions there is
[intuitive] knowledge of previous births.

For the subliminal-impressions which are produced by knowledge are the causes
of memory, whereas the subliminal-impressions produced by undifferentiated-
consciousness are the causes of the hindrances which begin with undifferentiated-
consciousness. As to the causes-of fruition. Fruition is [ii. 13] birth and
length-of-life and kind-of-enjoyment.. The causes of it are the kinds of right.
living and wrong-living. The subliminal-impressions put together in previous
births are completed by their own peculiar causes. Justasa curry (vyaiijana) is put
together(sa/iskrta)| by combining many undistinguished things]so it follows that it
has been made.  Mutation snd movement and restriction and power and vitality
nre external-aspects of the mind-stuff. Likewise, the unperceived [subliminal-im-
pressions] are external-aspects of the mind-stuff. Constraint upon these together
with their attachments [of place and time and cause], whether they are some-
thing heard or inferred, is adequate to bring to pass direct perception of both
kinds of subliminal impressions. And if it be asked how there can be direct per-
cpptxon of previous births, even if it be possikle to have direct perception of these
[subliminal-impressions in place, time and cnuse] through constraint, he replies
«Moreover thereisno . . . of place.» «Cuused is the previous body, the organs
and the rest. Direct-perception of subliminal-impressions, with their adjuncts,®
' Compare ii. 15. * See iv. 29, p. 3135 (Calc. ed.).

? Sce Aniruddha on Stiiskhyn-stitrn v. 82, * Bilarima mentions as instances of at-

? Compare Aniruddha on Saihkhva-eitra tachments, mother and father or birth
p. 38 or country or city or time.
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necessarily involves the direct-perception of such things as births. This
is the meaning. The constraint with respect to one’s own subliminal-
impressions he extends by analogy to those of others also in the words «Precisely
as in other cases also.» With this in view he introduces as an aid to faith the
dislogue between Jaiglsavya and Avatys, who had passed through the experience,
by saying «On this point this tale is handed down.>> A great creative-period is
a great mundane cycle. By the words &who had assumed a [coarse] body» the
perfection of a created body ' is described. Spotless is brilliant ; that from which
the stains of rajas and tamas have been removed. Mastery over the primary
cause means power. By having this [power] and by creating movements in the
primary-cause he gives to any one that kind of perfection of body or of organs
which he wishes to confer upon him ; and further having created his own bodies
and organs by thousands he roves through air and sky and earth at will. Bligs
(santosa) is the dwindling of desire and the external-aspect of undisturbed calm
belonging to the sattva of the thinking-substance,

19. [As a result of constraint] upon a presented-idea [there
arises intuitive] knowledge of the mind-stuff of another.

As a result of constraint upon a presented-idea, in consequence of
the direct-perception of the presented-idea, there arises the [in-
tuitive] knowledge of the mind-stuff of another.

10. [As a result of oonstraint] upon a presented-ides [there arises intuitive
knowledge of the mind-stuff of another.

&As s result of> direct-perception of the presented-idea, [that is] of mind-stuff
in genersl of another.

90.2 But [the intuitive knowledge of the presented-idea of
another] does not have that [idea] together with that upon
whioh it depends [as its object], since that upon which it
depends is not-in-the-fleld [of consciousness].

The yogin knows that the presented-idea is affected. But he does
not know that it is affected in dependence upon [this or] that
[object]. When the presented-idea of another [person] is in de-

ndence upon something, this [object) does not become something
upon which the mind-stuff of the yogin depends. But it is the
other's presented-idea only upon which the yogin'’s mind-stuff
comes to depend.

1 For the word nirmdna see Garbe: and consequently the numbering of
Festgruss an Roth, p. 78% the remaining siitrus of the third part
' This sttia is omitted by Vijfiana Bhiksu of Yogn-viirttika is at fault.

32 (m-0-8. 1]
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Just as the direct-perception of subliminal-impressions implies the direct-percep-
tion of previous births and of the adjuncts to these, so the direct-percoption of
another’s mind-stuff might imply the direct-perception of that upon which that
[mind-stuff] depends. To this conclusion (prapta) he says 20. But[theintuitive
knowledge of the presented-ides of another] doos not have that [idea]
together with that upon whioh it depends [as its object], since that upon
which it depends is not-in-the-fleld [of consciousness]. ~That constraint
[ii. 19] has for its object the subliminal-impressions with their adjuncts®; but
this has as its object the other's mind:stuff and nothing more. This is what he
means to say.

21. As a result of constraint upon the [outer] form of the
body, when its power to be known is stopped, then as a con-
sequence of the disjunction of the light and of the eye there
follows indiscernibility [of the yogin’s body].

As a result of constraint upon the form of the body, [the yogin]
inhibits that [imperceptible] power by which [the coarse and
external] is known. When its power to be known is stopped, as
& consequence of the disjunction of the light [that is, of the other
person, the observer] and of the eye [that is, the organ), in-
discernibility of the yogin is produced. In this way it must be
understood that indiscernibility to sound and to other objects of
sense has also been described.

21. ... pody . .. indiscernibility.

A body has its essence in the five [coarse elements]. And as having form it
comes under the eye. For as having form the body and the colour of the body
pass through the experience of being the object-of-the-action of the process-of-
knowing by the eye. Thus when the yogin performs a special kind of con-
straint upon the [external] form, then the power of being known, which belongs
to the colour and which is the source of the direct-perception of a body baving
form, is stopped. Therefore when the power to be known is stopped, the yogin
becomes indiscernible. In other words, the body of the yogin does not become
the object of the thinking [coming from] the eye. The meaning is that when
this is done, indiscernibility is the cause.—«In this way.» When as a result
of constraint upon sound or touch or taste or small with reference to the body
the power of these [four objects of sense] to be known is stopped, and when there
is no connexion between the light [that is, of the other person, the observer] and
the [other’s] organ-of-hearing or of touch or of taste or of smell,—then [the yogin]
becomes indiscernible to these {organs]. Such, mutatis mutandis, is the mean-
ing of the sntra.

! Those BilarAma has defined in his note (5) on p. 230% (Cale. ed.).
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22. Advancing and not-advancing is karma; as a result of
constraint. upon this [two-fold karma] or from the signs of
death [there arises an intuitive] knowledge of the latter end.
Karma having its fruition in length-of-life is of two kinds, the
advancing! and the not-advancing. Of the two, 1. just as a wet
cloth spread-out dries in a shorter time, so is advancing karma ;
2. and just as the same [cloth] rolled into a ball becomes dry
a long time after, so is not-advancing [karma] 1. Advancing
karma is also like fire set in dry ? grass, which spreads on all sides
with the breeze, and burns in the briefest time. 2. And just as
the same fire, put bit by bit into a pile of grass, burns a long time
after, so is not-advancing [karma). This is the karma having [its
limit in] a single existence and causing the length-of-life, of two
kinds, the advancing and the not-advancing. As a result of
constraint upon this there is [intuitive] knowledge of the latter
end, of the decease.—Or from the signs of death [there arises an
intuitive] knowledge of the latter end> A sign-of-death? is of
three kinds, that pertaining to self and that pertaining to [other]
creatures and that pertaining to divine beings. Of these [three],
a sign-of-death 1. pertaining to one's self [would occur when] one
with stopped ? ears does not hear the sound [of the vital spirits]
within one’s own body ; or when one with closed eyes does not see
the inner light. Likewise 2. a sign pertaining to other creatures
[would occur when] one sees the Men of Yama, [or] when one sees
unexpectedly the Fathers, the Departed. Similarly 3. [a sign]

ertaining to divine beings [would occur when] one sees heaven or
the Siddhas unexpectedly, or when everything is reversed. By
this [sign] also he perceives that the latter end is near at hand.

23, Advancing...or... And karma having its fruition in length-of-life
is of two kinds, the advancing and the not-advan¢ing. Now that karma which
haes [its limit] in a single existence and which is the source of birth and of
length-of-life and of kind-of-enjoymeni; has a fruition in length-of-life. 1. And
this is ready to afford the kind-of-enjoyment without the delay of even a very

3 This word occurs here only in the Bbasyan 3 Compare Markandeya Pur. xl. 1 Y.
and in Vacaspati. Linga Pur. xci. 1-36.
2 Umiasviti's Tattvadhigama-sitra ii. 52. Mahabh&rata xii. 317 18 /.
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short time. It has afforded much of the kind-of-enjoyment and only a little of
its fruit remains. Its functional-activity continues only because it is imppasible
for it to have its fruition suddenly in one body ; therefore it delays. This is
advancing [karma). The advance is the functional-activity ; the [karms] is con-
nected with this [functional-activity]. 2. The same karma, when it affords little
fruit and requires time for this, and when, engaged in affording fruit, its functional-
activity is intermittent and slow, is not-advancing., This same is made clear in
two similes with the words €Of these 1. just as.®> On the same point for greater
clearness he gives another simile in the words «2. Or just as fire.»—The final-
end is the great mundane-dissolution. As compared with this, death is the latter
end. As a result of constraint upon the right-living and wrong-living in that
karma, [there follows intuitive] knowledgs of the latter end. And as s result
of this the yogin, knowing his own karma which is advancing, and having
created many bodies for himself, experiences suddenly the fruit [of karma) and
dies whén he wills, Incidentally [the author] says «Or {the intuitive knowledge
of the latter end] is the résult of the signs-of-death.® Bigns-of-death (arisfa) are
things which terrify such as the enemy (ari). The indications of death are of
three kinds.—&Or when everything is reversed® [Lhat is] even when there is no
jugglery, villages and cities he deams to be heaven, and the world of only human
beings to be a world of divine beings.

23. [As a result of constraint] upon friendliness.and other
[sentiments there arises] powers [of friendliness]. ‘
Friendliness! and compassion and joy are the three sentiments.
As to these [three), by feeling friendliness for living beings who
are in happiness he discovers the power of friendliness ; by feeling
compassion for those in pain he discovers the power of compassion ;
by feeling joy for those who are disposed to merit he discovers the
power of joy. As a result of the sentiments there arises the con-
straint which is concentration, and from it there arise powers of
unfailing energy. Indifference, however, for those disposed to evil
is not one [of these practised] sentiments. And therefore there is
no concentration upon it. For this reason, since it is impossible
to perform constraint upon it, there is no power resulting from
indifference

23. [As & ru.u't of constraint] upon friendliness and other [sentiments
there arise] powers | of friendliness].

By constraint upon friendliness and other [sentiments] he gains powers of
friendliness and other powers. Of these three us a result of the sentiment

T Scei. 33.
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of friendliness there arises [in him] that kind of gower by which he makes
everybody happy. As a result of this he is kindly to all. Similarly through
the power résulting from compassion he delivers living beings from pain and
from the causes of pain. Likewise through the power of joy he imparts the
detached-attitude to everybody. He states what will be of assistance in what
will be said, namely, that sentiments cause eoncentration, as he says «As a result
of the sentiments there arises the eonstraint which is concentration. Although
constraint is the three, fixed-attention and contemplation and concentration and
not concentration alone, still sineo constraint follows as an effect after concentra-
tion, and since concentration is the dominant of the three, concentration is
figuratively used for constraint.—Some manuscripts read ‘ The sentiments are
concentration.” In this case we must suppose that the sentiments and concentra-
tion, as being parts of the. whole which is constraint, serve as causes of the
constraint. «Energy» is exertion. By its means a man who has the powers of
friendliness, &c., towards persons in happiness, &c., becomes unfailing'in his
exertion when things are to be done for others. Indifference is the detached
attitude. In this case there is no sentiment. Nor is there anything that might
arise [out of it] as in the case of those who are in happiness.

24. [As a result of constraint] upon powers [there arise]
powers like those of an elephant.

As a result of constraint upon the power of an elephant one has
the power of an elephant. As a result of constraint upon the
power of Viinateya [the Garuda bird] one has the power of
Vainateya. As a result of constraint upon the power of the wind
one has the power of the wind. And so forth in the same way.

a4. [As s result of constraint] upon powers [there arise] powers like those
of an elephant. He gains the power of that upon which [he exercises |
constraint.

25. A8 a result of casting the light of a sense-activity [there
arises the intuitive] kmowledge of the subtile and the con-
cealed and the obscure.

The yogin by casting the light of that sense-activity of the central
organ which is called luminous [i. 36] upon an object whether
subtile ! or concealed or obscure has access to that object.

25. . . . Bense-activity . . . intuitive knowledge. Casting [his mind] with
constraint upon a subtile or concealed or obscure intended-object he has access
to that intended-object.

! Compare Sarkhya-kirikd vii
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26. As a result of constraint upon the sun [there arises the
intuitive] knowledge of the cosmic-spaces (bhuvana).

The enumeration of these [cosmic-spaces]: there ars seven worlds.
Among them, 1. starting from the Avici [nadir] and extending up
to the summit of Meru is the Earth-world (bha-loka); 2. beginning
from the summit of Meru and going as far as the Pole-star
(dhruva), the world of Intermediate Space diversified by planets
and asterisms and stars. Beyond that is the five-fold Heaven-
world (svar-loka) : 3. the world of Mahendra, the third world ;

. the Mahar world of Prajé.pa.ti the fourth world ; the three-fold
world of Brahma, that is, 6. the Jana-world and 6. the Tapas-
world and 7. the Satya-wor]d !

“The world-of-Brahma in its three stages,

Below it the worla-of-Prajapati, the Great [world),
And [below it] Mahendra’s [world]: [these five] are called
* Heaven (svar).
In the sky [of Intermediate-Space] are the stars; on earth,
the creatures.”

Thus saith the Summary-Stanza.? Rising in a series above Avici
there are six regions (bhams) of the Great-Hell (mahd-naraka), sup-
ported [respectively] by solid-matter, by~ water, by fire, by wind,
by air, and by darkness, namely, the Mahdkila, the Ambariga, the
Raurava, the Maharaurava, the Kilasiitra, and the Andhatimisra,
wherein living creatures, having been allotted a long and grievous
length-of-life, feeling the misery incurred as the result of their
own karma, are born. Next, the seven lower-worlds (pdtdla), with
the names Ma.hitala,, Kasitala, Atala, Sutala, Vitala, Talitala, and
Pitala, and as the eighth this earth ? with its seven lands (dvipa),
and in the midst of it, the golden King of Mountains, Sumeru.
Its peaks on the four sides are made of gems of silver, of lapis

* Compare VP. ii. 4 97,

i (1. ¢ .
{Bra.hm;- ; ¢ 'Pit): ® For a very valuable collection of parallel
1 Svar (5 :ml:& material in the Epic see Hopkins:
4. Mahar Prijapatya Mythological Aspects, JAOS, 1910,
3. Mahendra
2. Antariksa

1. Bha
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lazuli, of crystal, and of gold. By reason [of the reflection] of
the brilliant colour of the lapis lazuli, the southern quarter
of the sky is the deep blue of the petal of the blue-lotus; the
easlern is white; the western is translucent ; the northern is like
the golden amaranth. And on its southern slope is the Rose-Apple
tree, from which this land is called the Land of the Rose-Apple.
As the sun moves forward, day and night,! as it were fast bound to
him,! revolve ? [about Sumeru]. North of this [Sumeru] are three
mountains, blue-and-white-peaked, two thousand yojanas in extent.
Between these, three zones (varga), nine thousand yojanas each,
called 1. Ramanaka, 2. Hiranmaya, and 3. the Northern?® Kurus.
On the south, the [mountains] of Nigsadha, of the Goldhorn, and
of the Snow-crags, two thousand yojanas in extent. Between
these, three zones of nine thousand [yojanas] each, called 4. the
Harivarsha, 5. Kimpurusa, 6. Bharata. On the East of Sumeruy,
[the countries of] 7. Bhadrigva, bounded by the Mailyavat
[mountains]; on the West, |the countries of] 8. Ketumala, bounded
by the Gandhamidana [mountains] In the middle, the zone of
9. Ilavrta.—This same [Land of the Rose-Apple], a hundred
thousand yojanas in extent, stretches in each direction from
Sumeru for half this distance. Now the Land of the Rose-Apple,
a hundred thousand yojanas in extent, is encompassed by a girdle-
shaped sea of salt the double thereof. And then {there are] the
lands of Gaka, Kuga, Krauiica, Calmala, Magadha, and Pugkara, each
double the preceding, fringed with marvellous hills, and the Seven
Seas, [flat] like & pile of mustard seeds, with their waters of Sugar-
cane-juice, of Spirits, of Butter, of Curds, of Cream, of Milk, and of
Treacle. [These lands] encompassed by the Seven Seas and girdle-
shaped and encircled by the Lokiloka Mountains [are] estimated
at five hundred millions of yojanas [in extent]. This whole well-
founded configuration stretches out in the midmost part of the
[World] Egg. And the Egg is a minute fragment of the primary-
cause, like a firefly in the sky. 1. Here, in the lower world, in

1 Siddbanta K&umudi on v. 4. 77 (Nir. Sig. vi. 7. 1ff. and discuased by Jacobi in

ed., 1904, p. 208"). the article on the Abode of the Blest
* Juet 8o Raghuvanga vii, 24, (Hastinge : Cyclopaedin of Rel. and
* Described in Riam. iv. 43 und Mahi Bb. Ethics, I1. €982),
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the sea, in these mountains, groups of gods have their abode,
Asuras, Gandharvas, Kinnaras, Kimpurugas, Yaksas, Raksasas,
Bhiitas, Pretas, Pigacas, Apasmarakas, Apsarases, Brahmaraksasas,
Kiismandas, Vinayakas. In all the lands meritorious gods and
human beings [have their abode]. Sumeru is the pleasure-ground
of the thirty{three] [gods]. In it are the pleasure-grounds, Migra-
vana, Nandana, Caitraratha, and Sumanasa. Sudharma is the gods’
assembly-hall. Sudargana is their castle. Vaijayanta is their palace.
2. The planets and asterisms and stars, fastened to the pole-star,
have their courses ! regulated by the steady impulsion of the wind,
and arranged at different points above * Sumeru move round about
it. 3. They who dwell in [the world of] Mahendra are six groups
of gods, the Thirty-three, the Agnigvittas, the Yamyas, the Tusitas,
the Aparinirmita-vaga-vartins, and the Parinirmita-vaca-vartins.
All [these] fulfil their desires and are endowed with atomization and
the other powers. They live for a mundane period ; they are goodly
to behold and they delight in love. Their bodies are not caused
[by parents]. Their retinue is made of incomparable and not
prudish Apsarases. 4. In the Great world of Prajapati there is
a five-fold group of gods, the Kumudas, the Rbhus, the Pratar-
danas, the Afijanabhas, and the Pracitabhas. These have the
mastery over the great elements; their food is contemplation ;
their lives are for a thousand mundane periods. 5. In the first of
the worlds-of-Brahma, in the Jana?® world, there is a four-fold
group of gods, the Brahmapurohitas, the Brahmakayikas, the
Brahmamaliakayikas, and the Amaras. These have the mastery
over the elements and the organs. 6. In the second [of the
worlds-of-Brahma), in the Tapas-world, there is a three-fold group
of gods, the Abhasvaras,* the Mahibhasvaras, and the Satyama-
habhasvaras. These have the mastery over the elements and the
' They are driven by the wind, as cows are  * Compare Vign. Pur. {i. 12 and UmBsviiti
driven by the ploughman in a circle Tattvadhig. Sat. iv. 14.

around the threshing-post. Fastened ° Vijiigna Bhikgu reads Janar.
by wind-ropes to the pole-atar, accord- ¢ Reading @ibhas®. The name indicates

ing to Maitri Up. i. 4. For the astro- that they are self-luminous. An in-
nomy see 8iirya Siddhants ii. 1 ; for the structive article upon them by Pro-
simile, see Cakuntald vii. 6, and G. A. fesscr Jacobi is found in Haetings:
Grierson: Behar Peasant Life, § 889, Cyecl. of Rel. and Ethics, 1. 202,

with the illustration.
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organs and evolving-matter. Each lives twice as long as the
previous [group]; their food is contemplation; their lives are
chaste (ardhvaretas). Upwards there is no impediment to their
thinking and in regions below there is no object obscure to their
thought. 7. Inthe third [world] of Brahma, in the Satya-world,
there are four groups of gods, the Acyutas, the Cuddhanivasas, the
Satyibhas, and the Samjfiasarhjiiins. By them no laying down
foundations for a dwelling is made ; they are grounded in them-
selves and placed one above the other; they have the mastery over
the primary cause and live as long as there are creations. Of
these [four] the Acyutas delight in deliberative contemplation ;
the Quddhanivasas delight in reflective contemplation; the Satya-
bhas delight in contemplation where there is nothing but joy;
and the Samjfidsarhjfiins delight in contemplation where there is
the feeling of personality and nothing more. These also remain in
the three worlds! These seven worlds are all without exceptions
worlds of the Brahman. But the discarnate and those [whose
bodies] are resolved into primary matter exist in the state of
release and are not placed in the worlds, By performing constraint
upon the door of the sun? the yogin should directly perceive [all]
this. Then also upon other [objects than upon the sun]. Thusto
this extent he should practise, until all this is seen.

26. As a result of constraint upon the sun [there arises the intuitive]
knowledge of the oosmic-spaces (bkuvana).

Up to the polestar from the summit of Meru in this world. Thus in this way
from here up to the end of the Summary-Stanza (samgraka-gloka) the seven worlds *
are briefly described. He describes them in detail in the words € Among them. , .
above Avici.» The word «solid-matter®® means earth. [The word] «region®
means a place [but not a hell]. These great hells must be understood to be
accompauied by several lesser hells. These same are brought together under
other names in the words, «Mahakala.®» As the sun moves forward, day and
night, revolve [rLout Sumeru), as it were fast bound to him. The meaning is
that night is in that part of it which the sun leaves ; and day is in that part which
the sun shines upon. He gives the extent of the whole Land of the Ross-Apple

1 In the World-Egg. They cre notreleased. * On this whole subject see Jacebi's article

* This seems to be the entrarce to the on the Abo_de of the I}lgst in Haatin_gl:
world of Brahma. Compure M&itri Up. Cyclopaedia of Religion and Ethics,
vi. 80 (sdwram dodram) and Mundeka vol. Ui, p. 898,

Up.i. 2. 11 and Chiindog. Up. v. 19. 2.
33 {m.0.8, 17]
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in thewords «This same [Land of the Rose-Apple], s hundred thousand yojanas.»
What kind of a hundred thousand yojanas? In reply he says «It stretches out
in each direction from Sumeru for half this distance.» «For half» would be
fifty thousand yojanas. «Itstretches out®» [smounts to] is comprehended, in-
asmuch as Sumery occupies the middle of it. The Seven Seas, each like piles
of mustard seeds, are each double (the preceding]. This is the connexion [of
the sentence]. Just as a pile of mustard-seed is not heaped like a pile of rice-
grains, nor quite (flat] like the earth, so are those seas. This is the meaning.
Islands are fringed with marvellous hills, so that one could say that they seem
to have fringes of marvellous hills. All this circuit of the earth, encompassed
by garlands of lands and forests and mountains and cities and oceans, and
encircled by the Lokaloka Mountains, extends, is comprehended, in the midst of
the Egg of Brahma. «This well-founded configuration® means that it is that
whose arrangement [is well-founded]. He now tells who they are that dwell
there in the words «Here, in the lower-world.» He describes the arrangement
of Sumeru in the words, «Sumeru is»—Thus having described the Earth-
world specifically, he describes specifically the world of Intermediate Space with
the words «The planets.» The «impulsion» is the functional activity.—Heshows
the Heaven-world in the words «They who dwell [in the world of ] Mahendra.»
8. «Groups of gods» are kinds of gods. He also describes the perfection of the
form of the six groups of gods by saying «All [these] fulfil their desires.®» All
objects yield to them even at nothing more than a desire. «Goodly to behold»
(that is] to be worshipped. They delight in love [that is} are fond of sexual
pleasure. Their bodies are not caused by parents, [but] quite without cause,
without union of parents, they obtain a supernal body from atoms thoroughly
purified ! by peculiar merit. 4. He describes the Mahar-world in the words, €In
the Great.» These have the mastery over the great eloments. Whatever they
like the great elements confer upon them. And the great elements remain in
this or that arrangement as they desire. «Their food is contemplation’®® means
that they are sated with contemplation merely and are nourished[thereby]. 5. He
describes the Jana-world with the words €In the first.» In accordanco with the
order of {he worlds as described «they have the mastery over the elements and
the organe.» Earth and the other elements, and the organ-of-hearing and
the o.thor organs are employed just as they choose to employ them. 6. He
desoribes, in accordance with the order already described, the second [world] of
Brahma in the words «In the second.» &These have the mastery over the
elements and the organs and evolving-matter.» Evolving-matter (praksti) is the
fivefine elements, Over these they have the mastery, For at their wish the subtile

! This isan allusion o the story of Dadhici, Indra took his body and made it .into
whose body was the very essence of & thunderbolt (vi. 10. 12). The
knozvledge and of conraen of nusterities thunderbolt becomes energized with
(Bhag. Pur. vi, g, 51-54). While ab- the snge's austerities (Dadhices tapaga

sorbed in Yoga he was unaware thal tejitah ~i. 11, 20).
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elements actually enter into mutations in the form of bodies. Sosay those who
have the tradition. «Twice as long as the previous.» The Mahabhasvaras have
double as long a life as the Abhisvaras; and the Satyamahabhasvaras have
double as long a life as these latter. «Upwards.» Upwards in the Satya-world
there is no impediment to their thinking. But from Aviei right up to the
Tapas-world they discern all subtile and concealed or other things. This is the
meaning. 7. He descnbes the third world of Brahma in the words «In the
third.» They are so 'described by whom the laying down of a dwelling or
house has not been made. Just because they have nothing to hold them, they
are grounded in themselves. They are such as are grounded in their own bodies.
They have the mastery over the primary cause; at their wish the sattva and
rajas and tamas come into activity. «They live as long as the creation,» as
it is handed down in the Sacred Word,' “All these having perfected their
souls, together® with Brahma enter, when the reversal-of-creation ( pratisarncara)
is reached at the end of the highest [world), into the highest state.” Having
thus stated the common qualities of these four groups of gods, he describes
their special qualities by taking them up in detail with the words, €Of these
[four]l®» The gods called Acyuta take delight in contemplation upon coarse
objects. 'With this they are satisfied. The gods called Cuddhanivasa take
delight in contemplation upon subtile objects. With this they are satisfied.
The gods called Satyabhas take delight in contemplation upon the organs® as
objects. 'With this they are satisfied. The gods called Sarnjfiasarhjfiins take
delight in contemplation upon the feeling of personality and nothing more.
‘With this they are satisfied. All these have recourse to concentration conscious
[of objects]. And if it be asked why there is no mention here, among [these)
worlds, of those who have given themselves to concentration not conscious [of
an object], those namely who are discarnate and those [ whose bodies] are resolved
into primary matter, the reply is KBut the discarnate and those [whose bodies]
are resolved into primary matter.» ~For those whose thinking-substance is in
fluctuation, and to whom objects are shown, carry on worldly affairs and remain
in the world. But the discarnate* and those [whose bodies] are resolved into
primary matter, although they have a task to perform, do not so remain.
This is the meaning.—All this, with the exception of the Satya-world and as
far [down] as to Avrei, is directly perceptible to the yogin. «Upon the door
of the sun® means upon the tube called Susumna. And inasmuch as, even
with such an extent [of constraint], direct perception of [all] this doces not
occur, he says «Then.» 'Then also upon other [objects], that is, also upon
objects other than the Susumna taught by the professor of yoga, until all this
world is seen. For the saltva of the thinking-substance is by its own nature
capable of illumining the whole [world]. But when covered by the defilement
' Contrast with VEyu PurEna ci. 85. nendnandinugatam i.41 of Vacaspati's

3 Compare Bh. Git& viii. 18. comment, p. 86’ (Calc. ed.).
8 Compare bahikkaranam ivdpannam iti, tad ¢ Sce i. 19,
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of tamas it illumines only that portion which is laid bare by rajas. It illumines
the cosmic space laid bare by the constraint upon the door of the sun. But
this does not apply similarly in other cases also, Since constraint upon this
[cosmic space] has pover to lay only so much bare. Thus all is ¢leared up.

27. [As a result of constraint] upon the moon [there arises
the intuitive] knowledge of the arrangement of the stars.

By performing constraint upon the moon he would discern the
arrangement of the stars.

28. [As a result of constraint] upon the pole-star [there arises
the intuitive] knowledge of their’ movements.

Then by performing constraint upon the pole-star he would know
the movements of the stars. By constraint upon heavenly cars,
[for example, the chariot of the sun], he would discern them.

29. [As a result of constraint] upon the wheel of the navel
[there arises the intuitive] knowledge of the arrangement of
the body.

By performing constraint upon the wheel! of the navel he would
discern the arrangement of the body. The humours are three,
wind and bile and phlegm. The [corporeal] elements? (dhatw)
are seven, skin and blood and flesh and sinew and bone and
marrow and semen. Here (esa) the mention is such that the pre-
ceding element is in each case exterior to that next preceding.

30. [As a result of constraint] upon the well of the throat
[there follows] the cessation of hunger and of thirst.

Below the tongue there is a cord ; below that is the throat; below
that the well. As a result of concentration upon that, hunger and
thirst do not torment.

' Compare H. Waltar: Hathayogapradi- ? Compare i. 80, p. 67 (Calc. ed.). By
2ik&, pp. xiii-xiv. adding préng and dtman the list is in-
creased to nine.
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31. [As a result of constraint] upon the tortoise-tube [there
follows] motionlessness [of the mind-stuff].

Below the well there is, within the chest, a tube in shape like
a tortoise. By performing constraint upon this, the yogin gains
a motionless state like that of a serpent or of a guana.! '

Whenever the yogin desires to know one thing or another, he should perform
constraint upon that. Thus constraint which leads to the ceasation of hunger
and of thirst, and which leads to motionlessness, is taught by the words of the
Sttra and is explained by the Comment with an explanation which is & [mere
matter of ] reading, So it is not explained [here].

32. [As a result of constraint] upon the radiance in the head
[there follows] the sight of the 8iddhas.

Within an aperture in the skull there is a resplendent radiance.:
As a result of constraint upon this [radiance there follows] the
sight of the Siddhas roving in the spaces between the sky 3 and
the earth.

32. [As a result of constraint] upon the radiance in the head [there
follows] the sight of the Biddhas.

The worde <in the head) imply the tube (nidi) called Susumna,—constraint
upon> that, he means.

33. Or as a result of vividness (pratibka) [the yogin discerns]
all.

The so-called vividness is the deliverert (tégraka). This is the
preliminary form of the [intuitive] knowledge derived from
discrimination. Just as the light at dawn [precedes] the sun.
In this other way (tena vd) the yogin knows all ? at the rise of the
vivid [intuitive] knowledge.

83. Or as & result of vividness (pratibha) [the yogin discernsa) all.

Vivid-light [that i8] self-cogitation (wha). This develops into vividness. For in
the case of one who practises a constraint which leads to the Elevation (prasasm.

1 These two animals exemplify the rigidity, * Compare Mabanitiyana Up. xi. 10-12.
and not as Vijfidna Bhikgu says, the ? Pan. iv. 2. 82.
convoluted state of the mind-stuff. ¢ See iii. 54.
The word godhdis mentioned in Cowell ¢ See J. H. Leuba: Hallucinations of Light
and Gough's translation of the Sarva- ‘Revue Philosophique, vol. 54, 1902
darganaeafograha, p. 238, . 447). Avnd compare iii. 40. '
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khyana), there results, when he sttains perfection therein, an [.inttfitive]-_know-
ledge due to that self-asserting which is the preliminary indication (lifiga) ?f
the dawning of the Elevation. In this way the yogin discerns all. . And this
(intuitive] knowledge, sinco it serves to bring the Elevation near, delivers from
the round-of-rebirth and so is called the ‘ deliverer’.

34. [As a result of constraint] upon the heart [there arises]
a consciousness of the mind-stuff. .
In this citadel of Brahma ! is the house [of the mind-stuff], a tiny
lotus [of the heart]—{there arises] a discernment of .tha.t. As
a result of constraint upon this [there arises] a consciousness of
the mind-stuff.

34, [As & result of constraint] upon the heart [there arises] s conscious-
ness of the mind-stuff.

The word «heart» is explained in the words. «in the citadel of Brahma.®»
Because it is great (brhat) the self is Brahma. His «citadely, [that is] retreat.
For with reference to this [citadel] he knuis this,—that it is his property. The
caveis a den. That same lotus with downward head is the dwelling of the central-
organ. He gives the reason for this consciousness of the mind-stuff by saying
«a discernment of that.» By constraint upon this he discerns the mind-stuff
with its own peculiar fluctuations.

36. Experience is a presented-idea which fails to distinguish
the sattva and the Self, which are absolutely uncommingled
[in the presented-idea]. Since the sattva exists as object for
another, the [intuitive] knowledge of the Self arises as the
result of constraint upon that which sxists for its own sake.

The sattra of the thinking-substance, with its disposition to
brightness, by mastering the rajas and tamas which are equally
dependent upon the sattva, enters into a mutation as a result of
the presented-idea of the difference between the sattva and the
Self. Therefore the Self, of which we can only say that it is
Intellect (cit7), which is other [than the aspects (guna)], and which
i8 undefiled (cuddha) [by objects], is absolutely contrary in quality
even to the sattva which is mutable. Experience is a presented-
idea which fails to distinguish these two which are absolutely

» Chitnd. Up. viii. 1. 1,
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uncommingled. Because the Self has objects shown to it. This
[same] presented-idea of experience is an object for sight, since
the sattva exists for the sake of another. But as a result of
constraint upon that presented-idea, which is distinguished from
this [sattva), which is Intellect and nothing more, and which is
other [than the aspects (guna)], and which belongs to the Self,—
[as & result of this,] that insight whose object is the Self arises.
The Self is not seen by that presented-idea of the Self whose
essence is the sattva of the thinking-substance. It is the Self
which sees the presented-idea which depends upon its own self.
For in this sense it has! been said, *“ Wherewith, pray, could
one discern the Discerner ?”

86....Sattva . .. [intuitive] knowledge. When, by reason of its being
altogether overwhelmed by rajas and tamas, even the thinking-substance, bright
inform and excéedingly clear though it is, can in its mutation as a discriminative
discernment, be absolutely distinguished from intelligence, how much more eo
then the rgjas and tamas, which are inert (jada) by nature! With this in
mind the author of the Sutras uses the words, <the saltva and the Self.)>
Taking up this same point the author of the Comment &lso says «The sattva
of the thinking-substance, with its disposition to brightness.» Not merely one
whose disposition is to brightness, but one which has entered into a mutation
iri the form of discriminative discernment. Inasmuch as it is altogether
undefiled [by objects] and bright, it is absolutely asimilar to intelligence
(cditanya). 8o there is a commingling, as he implies in the words “equal.»
&Dependent upon sattva®» means a relation without which it cannot exist.
The rajas and famas which are equally dependent upon the saitva are so-called
[in the Comment]. Mastered means overwhelmed. He states that there is
po commingling in the words «Therefore .. . even.» The word ca is here in
the sense of ‘even’. [Contrary in quality] not merely to the rajus and tamas
[but even to the saltva). This is the meaning. The word &mutable® indicates
the quulity contrary to the Self who is immutable. A presented idea which
fails to distinguish, because the thinking-substance, which is serene and eruel
and infatuated, takes the image of the intelligence (cditanya). And so the
gserene and other forms are falsely attributed to the intelligence, just as the
trembling of the clear water which reflects the moon is falsely attributed to
the moon. He gives the reason for the experience in the words «Because the
Self has objects shown to it.» This has been explained more than once! 1f
it be objected that tne saftva of the thinking-substance might be different from

! Brhad-Aran. Up. ii. 4. 14 and iv. 5. 15.  ? For example, i. 4, p. 16; ii. 17, p. 141 ;
and also i iv. 22, p. 306 (Calc. ed.).



ii. 35—} Book III. Supernormal Powers or Vibhit. (264

the Self, bat that experience could not be different from the Self, he replies «This
[same]» This[same] presented-idea of experience is o presented-idea of a kind of
experience belonging to the satfra. Hence as something for the sake of another
experience is an object-for-sight. For the sattva is for the sake of another in that it
is a combination of parts. And because experience is an external-aspect of this
[sattva), it would also be for the sake of another. Furthermore, that other for
whose sake it is, would be the experiencer. His is the experience.—Or [another
explanation]. For experience (bloga) is passing-through (anublave) pleasure or
pain which are felt to be coactive or counteractive. And this [experience]
cannot be conctive or counteractive to itself. Because a fluctuation cannot be
opposed to itself. Therefore experience must be for the sake of something that
is to be made coactive or counteractive, This experiencer is the self. Experience
is an object-for-sight tohim. «But. .. that presented-idea, which is distinguished
from this» which is for the sakeof another. These words [from the Comment]
are explained by supplying the other words in the ablative case  for the sake of
another’. An objector says, ‘This may be true, But if the insight has the
Self for its object, then whew! Sir! the Self becomes the object-for-insight
by the insight! There would surely be other insights, one after the other, and
we should fall into an infinite regress!’ In reply to this he says «The Self
is not.... by that presented-ides of the Self.» The connexion-of-ideas is
this. The Intellect (citi) illumines that which is inert (jada), and that which
is inert does not [illumine] the intellect. The idea presented to the Self has
a8 jts essence that which is not intelligent. How can this [presented-idea)
illumine & being whose essence is intelligence? On the other hand, how
can [the Self], whose essence is intelligence and whose brightness does not
depend upon another, be properly said to illumine that which is inert? When
he says «whose essence is the satfva of the thinking-substance®» he describes
the inertness in so far as there is identity with the non-intelligent form. [We
say that the saftva of the thinking-substance] depends upon the Self to the
extent that it depends on the image of the Self as entered into th- sattva of
the thinking-substance, in the same sense that a person depends upon [his]
fuco reflectoc’ in a mirror [if he wish to sec himself]. [And the saftva is said
to depend upon the Self.] But not [as the objector said], becouse the sattve
of the thinking-substanc illumines the Self. It is the sattva of the thinking-
substance which reflects the Self united with this presented-idea, and which
depends upon the Intelligence (caitanya) which has been mirrored (chaydpanna)
in it [as the intelligence | of the Self. Thus it exists for the sake of the Self.
On this same point he quotes the Sacred Word by susying «For in this sense
it lias been said» by the Igvara «‘ the Discerner.”» The meaning is that [He
is discerned) by no one,
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3@. As a result of this [constraint upon that which exists
for its own sake], there arise vividness and the organ-of-
[supernall-hearing® and the organ-of-[supernall-feeling and
the organ-of-[supernall-sight and the organ-of-[supernal}-
taste and the organ-of-[supernal}-smell.

As a result of vividness, there arises an [intuitive] knowledge of
the subtile or concealed or remote, whether past or future. As

a result of the organ-of-{supernal]-hearing, one hears supernal
gounds ; as & result of the organ-of{supernall}-feeling, one has
access to supernal touch; as a result of the organ-of-[supernal]-
sight, one has the consciousness ? of supernal colour ; as a result of

the organ-of-[supernal}-taste, one has a consciousness of supernal
flavour ; as a result of the organ-of-[supérnal] smell,® one has an

[intuitive] knowledge* of supernal fragrance. These unceasingly
arise.

This rostraint, moreover, upon that which exists for its own sake continues until
the primary cause has fulfilled its peculiar task (kdrya), the [intuitive] knowledge
of the Self. Ho describes all the supernormal powers which [the yogin] receives
before that [intuitive knowledge comes]. 36. As & result of this ... there
arise ... So then it has been asserted that the central-organ and the organ of
hearing and of feeling and of sight and of taste and of smell, which have been
helped by the external-aspects which arise from yuga, are in each single case in
direct causal relation with the supernal sounds and so forth and with the [in-
tuitive] knowledge of vividnegs (pratibha). The five organs, of hearing and so

on, which apperceive supernal sounds and so forth have technical names such as

the organ-of-{supernal]-hearing and the rest. The Comment is easy.

37. In concentration these [supernal activities) are obstacles:
in the emergent state they are perfections (siddhz).

These, the vividness and so forth, arising in the yogin whose
mind-stuff is concentrated, are obstacles, in that they go counter
to the sight which belongs to this [concentrated mind-stuft].

\ This word ¢rioana is from the causative relation to the object.
stem. The Maniprabba (p. 649, Ben. ? CompareHupkins,Yogn-technique,J.\Os
ed.) explains it as being ‘ Lhie organy of (1901), vol. 22, p. 344%, )
knowing supernal sounds and so on'
'(divyﬁmirix gabda ... adindn grahakani).
3 A saivid is a perception with little direct
341 [u.o.l. n]

¢ The word vijiidna is loosely used. It

geems to indicate whatever comes to
consciousnuss,
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[But] arising [in the yogin] whose mind-stuff is emergent, they
are perfections,

Occasionally a man, after beginning constraint upon the self as object, acquires
those perfections which are subsidiary to this, and thinks because of the power
(prabhave) of these [perfections] that he has effected his purpose, and so might
cease the constraint. So [the author] says, 97, In concentration these
[smpernal activities] are obstacles; in the emergent state they are perface
tions (siddhi). For a man whose mind-stuff is emergent thinks highly of these
perfections, just as a man born in misery considers even a small bit of wealth
a pile of wealth. But a yogin whose mind-stuff is concentrated must avoid
these [perfections] even when brought near to him. One who longs for the
final goal of life, the absolute assuagement of the three-fold anguish, how could
he have any affection for those perfections which go counter to [the attainment]
of that [goal]? This is the meaning both of the Sotra and of the Comment.

38. As a result of slackening the causes of bondage and as
a result of the consciousness of the procedure [of the mind-
stuff], the mind-stuff penetrates into the body of another.

By virtue of the latent-deposit of karma in the body, the central-
organ which is changeable and unstable becomes established. This
is bondage. By virtue of concentration there is a slackening of
this karma which is the cause of bondage. And the consciousness
of the procedure [of the mind-stuff] comes only from concentration.
As a result of the dwindling of the bondage of karme, and as
a result of the consciousness of the procedure of his mind-stuff,
the yogin by withdrawing mind-stuff from his own body deposits
it in other bodies. The organs dlso fly after [ii. 54] the mind-
stuff thus deposited. Just! as, for instance, when the king-bee
flies up, the bees fly up after him, so the organs follow after the
mind-stuff in its penetration into the body of another.

After thus stating that power, in the form of [intuitive] knowledge extending
as far as to the sight of the Self, is the result of constraini, he gives, a8 another
result of constraint, power in the form of action. 88. ... The causes of bond.
age . . . penotration. When he says «By virtue of concentration® this means
under 1. the power of the constraint whose object is the causss of bondage. The
word <«concentration® is used [instead of ‘constraint,”) because it is pre-
dominant (in constraiut].—A procedure is that by which something proceeds into

i Compare Pragna Up. ii. 4.
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anothor thing. It means the tubes (nadi) [that is] the paths for the coming and
going of mind-stuff. As a result 2. of constraint upon this passage there is a con-
sciousness of it, And as a result of this [as well as of 1. the constraint upon
the causes of bondage], since the causes of bondage are slackened, it {the mind-
stuff] is not held back by this [yogin]. Although the mind-stuffis not held back
a8 it soars into the upward path, it cannot without impediment pass forth from
his body nor enter into the other’s body. Therefore the passage for this must
also be known.—The organs moreover follow the mind-stuff and settle down in
their respective places in the other's body.

39. As a result of subjugating the Uddna, there is no adhesion
to water or mud or thorns or similar objeots, and [at death]
the upward flight.

The fluctuation of the whole complex of organs which is dis-
tinguished by having the different vitel-forces (prdna) is vitality.!
Its activity is five-fold. Prdna has its course through the mouth
and nose and its fluctuation extends as far as the heart. And
Samdna, since it distributes equally, has its fluctuation from the
navel. Apdna, since it leads down, has its fluctuation as far as
the sole of the foot. Uddna, since it leads up, has its fluctuation
as far as the head. Vydna is pervading. Among these Prdna is
predominant. As a result of subjugating the Uddna there is nc
adhesion to water or mud or thorns or similar objects ; and at the
time of decease there is the upward flight. This [upward flight]
he attains by mastery [of the Uddna].

90. Udana . . . and . . . the upward flight. The Auctuation of the whole
complex of organa is life, The words &distinguished “y having the different
vital-forces (prana)» refer to that [fluctuation) of which the different vital-forces
are the distinotion. The organs have two kinds [of fluctuations), an inner and
an outer. The outer is distinguished by the external-sense (@locana) of colour
and similar sensations. The inner is life. For this is a specisl kind of effort
and it leads to the different activities of the winds (mdruta) which the body
comprehends. Thia effort is common to all the organs. As they aay® “The
fluctuations common to the [inner] organs are the five winds (vdyu), vital-airs
and 8o on.” Becauso they are the distinguishing-characteristic of this [life].

2 Defined as a struggle for life by Vica- 15,p.217%, Tt is mentioned in the list
spati jleanars pradna-dhdrana-prayatna- iii. 18, p. 280 (Cale. ed.).
thedo 'sarmoiditag cittasys dharmab iii. ' SEbkhya-karikad 20.
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The action [or] function of this effort is of five kinds. 1. Prane extends from

the tip of the nose to the heart. 2. Samana is one which evenly distributes as

required in different places the variovs juices which are mutations of food eaten

and drunk. And its locality extends from the heart and to the navel. 8, Apara

is that which leads to the carrying off of urine, faeces, foetus, &c. And its

activity (vrtti) is from the navel and to the sole of the foot. 4, Udana is so-called

because it leads up [that is] leads upwards such things as secretions. And its
activity is from the tip of the nose and to the head. 5. Vydna is one that
pervades [the whole bodyl—Of these thus described Prapa is predominant, since
the Sacred Word ' declares that when that goes forth all goes forth, ‘*Following
the Prasa when 1t goes forth, all the vital-forces (préna) go forth.”—Having thus
explained the differences between the vital-forces (prdna) sith respect to activity
and locality, he leads up to the meaning of the sitra with the words €Asa result
of subjugating the Uddna.»» When constraint has been performed upen the
Udana, [then] as a resuli of its subjugation, [the yogin] is not held back by
water or similar objects. And at the time of decease his upward flight is by the
path? which commences with the flame. As a result of this [constraint] he
attains by mastery to this upward flight. These supernormal powers that result
from constraint upon the vital-forces beginning with Prdna, if there be success in
it, should be understood according to tho differences in the subjugations’ of
activities and of localities [in the bedy].

40. As a result of subjugating the Samdna [there arises] a
radiance.

The yogin who has subjugated the Samdna by causing a pulsation
of the flamnes, becomes radiant.?

40. ...the Samdna .. .s radiance. There is «a pulsation,» a flaming forth
of the flame in the body.

41. As a result of constraint upon the relation between the
organ-of-hearing, and the air (@kiga), [there arises] the
supernal organ-of-hearing.*

For all organs-of-hearing the air is the [physical] basis, and for all
sounds. In which sense it has been said * All® those whose

! Compare Brhad Ar. Up. iv. 4. 8. cluding the ¢dradd MS. instead of
? This is the deraydna. See Brhad Ar. Up ckadega-grutitoarn. One is tempted to
vi. 1. A and 18 and Chand. Up. iv. 15, surmise that there might be another
5-6: Chilnd. Up.v. 10. 1. reading tulya-degya or tulys-degiyo in-
® Compare prabhd bhdskarasys (ii. 13, stead of tulyadega, with & meaning
p. 2435, Culc. ed.). similar to Vicaspati's gloas jatiya. This
4 iii. 51, p. 267? (Calc. ed.). is Paficagikha's twelfth fragment

v Reading ckagrutitearn with siz MSS. in- according to Garbe,
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processes-of-hearing (¢ravana) are in the same place have the same
kind-of-hearing (eka-grutitvam).”* And this [fact that the air is the
locus of sounds] is declared to be the [first] characteristic mark of
air. And the second is that it is not covered ? [by anything more
extensive]. Thus because a thing which is not-limited-in-extent
(amirta) is evidently not covered [by anything], it is also
recognized that air is [all] pervasive. From the perception of
sounds it is inferred that the organ-of-hearing exists. For in the
case of a deaf man and of a man not deaf, the one perceives sound
and the other not. Hence it is the organ-of-hearing only which is
the field of operation for sound.—For the yogin who has performed
constraint upon the relation between the organ-of-hearing and the
air, the supernal * ear begins.

It has already been stated [iii. 86, p. 246!~* Calc. ed.] that as a result of
constraint upon that which exists for its own seske [this would be the mukhya),
there remains a subsidiary [perfection], the organ-of-[supernal}-hearing and other
[organs]. Now the organ-of-[supernal]-hearing and other [organa] result from
the constraint which has the organ-of-[supernal}-hearing and other [organs] as
its sole purpose. 41. ... Organ-of-hearing . . . organ-of-hearing. He
eays that the object of the constraint is the relation between organ-of-hearing
and the air in the relation of the contained to the container, in the words
«For all.» All organs-of-hearing, although made of the personality-substance,
have the air which is [contained in] the hollow-space of the auditory canal as
its [physical] basis. The organ-of-hearing has its seat (ayatana) there. For if we
assist or injure this [auditory canal], we find that the organ-of-hearing has
been assisted or injured. [Air is] also [the physical basis] for sounds which are
causes co-operating with the organ-of-hearing. When & sound is to be heard
as coming from an earthen or other substance, the organ-of-hearing, which is
in the hollow of the auditory canal, presupposes that there is a special
sound residing in the air* (nadbhas) which is its own [that is, the organ’'s]
substance. [That this is so is] clear (drstam) [from analogy] Thus when,
for instance, one wishes to have an external sense (alocana) of smell, which
is contained in this case in earth, by means of the organ-of-smell which is
& co-operating [non-material] cause for -those things which have smell and
[taste] as their [specific] qualities, [we find similarly that the sense of smell

1 The Yogavarttika, p. 287", also suggests sists in & kind of hypernesthetic per-
this reading. . ception of minute sounds, &c., which

3 The word andvaranam in the sense of are like subtile elements (diryatram
ndoriyate anena, Inthe Viarttiku it ie tanmatradiripasiksmagabdadigrahakat-
said to be ‘free space’ (avakd¢a). vam).

* Balarfimn saye that the supernality con- ¢ That is to eny the dkdga.
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requires such a special kind of smell in so far as it is contained in the earthen
thing which contains it]. And it has already been said that the organs of amell
and of taste and of touch and of sight and of hearing, slthough made of the
personality-substance, do have the elements as their locus. For if we assist
or injure the elements, we find that we have assisted or injured the organ-of-
smell or some other of the organs. This same organ-of-hearing, which ia
made of the personality-substance, moreover resembles a piece of iron in
that it is attracted by a magnet-like sound, in the mouth, produced by the
mouth of the speaker, and, by a succession of its own functions (vriti), has the
external sense of the word which has come to the mouth of the speaker. Hence
there are sense-presentations of sounds functioning at different points of space.
(And this sense-presentation],. common to all living-beings, cannot in the
absence of inhibition, be counted as an invalid-source-of-ideas. And in this
sense. there is an utterance by Paficagikhs, ‘‘ All those whose-processes-of-hearing
(¢ravana) are in the same place have the same kind-of-hearing.” Those persons
whose processes-of-hearing are in the same place are those persons, like Chaitra,
whose organs-of-hearing are of that kind. The meaning is that the processes-
of-hearing of all are in the air (@kd¢a). The air, moreover, the locus of the
organs-of-hearing, because it is produced from the fine-element (tanmatra),
whose [specific] quality is sound, has sound as its specific quality.! By which
sound as a co-operating [non-material] ecause it grasps the sounds from earthen
and other substances. Therefore there is for all one species of hearing (grti)
with regard to sound. This is the meaning. Thus then it has been shown
that air is the locus of the organ-of-hearing and that it has sounds as its
[specific] quality.—And this fact that there is one kind of hearing (ekagrutitvarn)
is the [first] characteristic mark of air. For this one kind of hearing is that
condition which phenomenalizes sound. This very thing which is its substrate
(dsraya) is the thing expressed by the word mir. For in the absence of such
8 hearing there is no [individual] phenomenal sound [belonging to earthen
ang other substances]. Moreover such a hearing cannot be a quality (guzna)
of the various [conrse substances]such as earth, because, if it be such, these cannot
be both the thing-to-be-phenomenalized and the conditions-which-phenomenalize.
—And the [second] characteristic mark of air is that it is not covered
[by anything more extensive] If there were no air, the things not-limited-
in-extent would be pressed together and could not be separated even by
needles. And so a8 a result everything would be covered by everything.
And it cannot be said that the not being covered [by anything] is merely
because things-not-limited-in-extent are not present. For this negation implies
a positive entity [for example, a thing-limited-in-extent], And if this positive
entity do not exist, there can be no negation of it. Nor can it be said that the

! Compare Viigegika-sitra vii, 1. 22 to- p. 81, 11, 19-21 (Vizian. ed.). See also
gether with the words of Gridhara, Tarka-satugraha, § 14. ’
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Energy of Intellect (citigaki) oould be the substrate for this' [free space not
covered by anything]. For being immutable it cannot have [spatial] properties
that precisely determine. And again it cannot be said that space (dif) and time
are substances (dravya) over and above earth and the other [coarse elements].
Consequently that particular mutation [ which is not covered by anything more
extonsive] belongs to air only. Thus all is cleared up.—When it is proved that
the fact that nothing covers it is a characteristic mark of air,—so that wherever
there is anything that has nothing covering it, there always air is,—then [all-]
pervasiveness is also proved, as he says «Thus because a thing which is not-
limited-in-extent.’»—He gives the source-of-the-valid-idea to prove the real exist
ence of the organ-of-hearing by saying «From the perception of sounds.» For
[every] action is to be effected by an instrument, just as the action of chopping
or the like is to be effected by the axe or something similar. So in this case also
the act of perceiving sound must be accomplished by an instrument. And that
which is the instrument is the organ-of-hearing. Now if it be asked why may
not the eye or some other organ be the instrument of this [act), he replies «in
the case of a deaf man and of a man not deaf.» This is determined by positive
and negative arguments. And this is only an elliptical statement. For mutatis
mutandis we must say that as a result of constraint upon the relation betvreen
the organ-of-touch and wind (vala), between organ-of-sight and radiance, between
the organ-of-taste and water, and between the organ-of-smell and earth, supernal
touch and other [supernal sensations] would also arise.

42, Either as the result of constraint upon the relation
between the body and the air (akica), or (ca) as the result of the

balanced-state of lightness, such as that of the cotton-fibre,
there follows the passing through air.

Wherever there is a body there is air, because it [air] gives space
to the body. The relation [of the body] with this [air] is that of
obtaining [pervasion]. By performing constraint upon this relation
the yogin subjugates the relation with this [air]. And gaining
the balanced-state of lightness such as that of the cotton-fibre,
even to [that of] atoms [of cotton-fibre], he becomes light himeelf,
And by reason of this lightness he walks with both feet upon
water. Next after this, however, he walks upon nothing more
than a spider's thread, and then upon sunbeams. Thereafter he
courses through the air at will. '

! Reading (with Poona text) fad-dgray:i.



il.42—]  Book III. Supernormal Powers or Vibhati [272

42. ... body. ... passing through. By performing constraint upon the
relation between the body and the air, or upon something light such as a cotton-
fibre, [that is] by gaining the balanced-state [that is] the state of the mind which
rests in the [thing] and in which it is tinged [i. 41] by it. He describes the
sequence of the perfections by the words, upon water.»

43. An outwardly un-adjusted fluctuation is the Great Dis-
carnate; as a result of this the dwindling of the covering to
the brightness.

The fluctuation assumed by the central-organ outside the body is
the fixed-attention (dhdrand) called Discarnate. If it is only an
outer ! fluctuation of the central-organ which abides in the body, it
is called adjusted (kalpita). But if it is an outer fluctuation of the
central-organ, which is itself externalized, in that it {the fluctuation]
disregards the body, it is of course called unadjusted. [The yogzins]
by means of the adjusted one among these two accomplish the
unadjusted Great Discarnate, by means of which yogins enter
the bodies of others. And as a result of this fixed-attention, the
covering of the sattva of the thinking-substance, whose essence
is brightness, which has the three-fold fruition from the hindrances
and the karma, and whose root is rajas and tamas, dwindles away.

He describes yet another constraint which leads to the penetration of
another's body and which leads to the dwindling of the hindrances and
karma and fruitions. 48. An outwardly . ... dwindling. The discarnate he
describes in the words «The fluctuation assumed.’» In order to show the means
to the Great Discarnate state which is unadjusted he first describes the discarnate
in the words «If it is.» Thewords €onlya fluctuation® mean thinking only in
an imaginary way. He describes the Great Discarnate in the words «But if it
is®» Heshows that the adjusted and the unadjusted have the relation of means
to end by saying ®among these two.» Is it that one merely enters another's
body as a result of this? Not so, he says in the words «And a3 a result
of this.» «Asa result of this fixed attention® means when the Great Discarnate
activity of the central-organ has been perfected. It has its three-fold fruition,
from the hindrances and from karma, in birth and length-of-lifo and kind-of-

1 The outer adjustment would be in part outwardly unndjimted state there is
a voluntary act. Compmre the ex- a renunciation of the eelf and of the
planation in'the Maniprabbd me mano sense of individuality as limited by

bahir astv itn kalpanayad. But in the a body dehe 'hambhavatyigah.
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experience [ii. 13]. And it is this that has its root in rajas and tamas. Since
from mere saffva when freed from rajus and tamas there arises discriminative
discernment only. Thus the three-fold fruition in so far as it is rooted in rajas
and famas, and because its essence is in them, obscures the saftva _of the
thinking-substance, And as soon as these have dwindled away, the mind-stuff
of the yogin freed from its covering by them) roves and discerns at will.

44. As a result of constraint upon the coarse (sthila) and the
essential-attribute (svaripa) and the subtile sikgma) and the
inherence (anvaya) and the purposiveness (arthavattva), there
is a subjugation of the elements.
In this [system] i. the [five elements] beginning with earth [which
in essence are a generic form and a particular] have [as particulars]
sounds and other perceptible things ; [these] particulars, together
with their properties (dharma), shape and the rest [which are to
be described], are technically called <coarses This is the first
form of the elements.—ii. The second form is its generic-form,
For example, limitation-in-extent (marti) is the [generic-form] of
earth ; liquidity, of water; heat, of fire ; wind [is] mobile, for air
goes everywhere. This second form is technically called <essential-
attribute> This generic-form has sounds and other [concrete
perceptible things] as its particulars. And in this sense it has
been® said, “All these [perceptible things] that are inseparably
connected with one genus praedicabile are distinguished only by
their properties.” In this system a substance (dravya)is an aggre-
gate? (samuddya) of the generic-form and of the particular. For
a collection (samiuha) is of two kinds, 1. that in which [the names
of] its different component parts have disappeared, as for instance,
a body, a tree, a herd, a forest®; and 2. that collection in which
the different component parts are specified [each] by a term, as for
instance ¢ of both kinds, gods-and-human-beings.’ ¢ One part of the
collection is gods and the second part is human beinga Only by
means of these two is it termed a collection. Furthermore, either

! VijiiAna Bhik.qu says pWrodcdrya-sarioddam dha.

* Compare Patafijali Mahabhagya 1. 217'; 1. 289'; 1. §77"%; 1I1. 8' (Kielhorn).

8 Compare Tattva Bindu (Ben. ed.), p. 11,

¢ Compare Catapathabrihmana ii. 2. 2.
33 [=-0.8. 17)
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the distinction or the identity may be emphasized. We may say
‘a grove of mango-trees’ [or] ¢ gathering of Brahmans’ or we may
sey ‘a mango-grove' [or] ‘a Brahman gathering,’ Again the
[collection] is two-fold, 1. that of which the parts exist separately ;
and 2. that of which the parts do not exist separately.’ A grove
[or] a gathering is a collection from which the parts are separable.
A body or a tree or an atom is a whole?® (samghdta) of which the

parts are not separable. Patafijali says that a substance is a
collection the different component parts of which do not exist
separately. Thus it has been explained whet the essential-
attribute is.—iii. Now what is the subtile form, [of these elements] ?
[The answer is] it is subtile-substance, the cause of the elements.
Of [any] one of these [elements] an atom is one part. Its essence
is the genericform and the particular and it is an aggregate
consisting of different parts which cannot exist separately.
Similarly with all the tanmdgtras. This is the third [form].—iv.
Now the fourth form of the elements. The aspects with dis-
positions to discernment and to activity and to inertia and
conforming to the nature of [their] effects are described by the
word inherence.—~v. Now the fifth form of these [elements]. is
purposiveness. The having of experience and of release as their
purpose is inherent in the aspects (guna). And the aspects are
[inseparably connected] with the elements and the products of the
elements. Thus all has a purpose. By constraint upon these five
elements of the present time in their five forms, the sight of the
essential.attribute of this or that form and the subjugation of it
come about. [The yogin] by mastering the five essential-attributes
of the elements, masters the elements, [and] as a result of their
subjugation, the evolving-causes of the [coarse) elements follow the
commands of his will just as the cows follow their own calves.

44. ...coarse. ., gubjugation.... [The compound is to be analysed as]
the coarse and the essential-attribute and the subtile and the inherence and

the purposiveness. As a result of constraint upon these, the coarse and the
essential-attribute and the subtile and the inherence and the purposiveness, there

 Compare Nyaye-sitra ii. 1. 32
? Compure Patuiijuli MohAbhagye 1. 80%; 1. 81°; 1.82%; 1, 189'™; 1I[, 824'* (Kiclhorn).
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is a subjugation of them. i. e describes the coarse' by saying «In t}:\is
[system]).» The sounds and touches and colours and tasb?s and sme.lls, belonging
[respectively] to the earthen and watery and fiery and windy and airy [f:ln.sses or
elements), have correspondingly the particulars, such as the first (sacja} or the
third notes, or heat or cold, or blue or yellow, or astringent or sweet, or fragrant
or other [particular instances]. For because these are different from each other
in name and form and use they are the particulars. Of these particulars there are
five in earth, four (counting out smell) are in water, three (counting out smell
and taste) are in fire, two (counting out smell and taste and colour) are in wind
(nabhasvant), sound alone is in the air. Particulars such as these, together with
* their properties (dharma), form and the rest, are technically called <coarse> in
[this] system. 1. And in this [system], to begin with, the properties belonging
to the earthen [element] are ‘‘ Shape, weight, roughness, resistance, and stability ;
sustenance (vriti), divisibility, endurance, mepgreness, hardness, and usefulness
to all.” 2. The properties of water, * Liquidity, subtilty, brilliance, whiteness,
pinuosity (mdardava), weight, coolnoss, protectiveness, purification, cohesion are the
qualities of water.” 8. The fiery properties, * Tending-upwards, purifier, burner,
cooker, without weight, resplendent, destructive, yielding strength,—this is fire
having characteristics different from the two previous [elements).” 4. The
windy properties, '‘ Horizontal movement, purification, felling, impulsion, power,
changeability, casting no shadow, nridity,—these are the various properties of
wind,” 6. The airy properties, ‘* Pervasiveness, interpenetration, unobstructive-
ness are enumerated as three properties of air distinet in character from the
previous properties.” These are those properties, the shape and the following ;
[the particulars were said to be] together with these. And shape is a particular
instance of generic nature, such as cow-ness. ii. He deseribes the sseond form
[of the elementa] by saying «The second form is its generic-form.» Limitation-
in-extent means natural®’ density. Liquidity is [the generic-form of] water and
it is the effective cause of cleanliness (mrja) and plumpness and vigour. Heat
is [the generic-form of] fire (vahni), since everywhere [heat], whether it be
sbdominsl or solar or earthly, is inherent in fire (¢gjas). All this moreover
is intended to show the identity of property and substance. Wind is motor.
Bo he says ¢ By the movement of grass and because it makes the body wander,
motivity is inferred to be the generic-form of wind which goes everywhero.
Going-everywhere is air, since it is clear that we apperceive sounds in al]
directions, For it has been previously [iii. 41] explained that one apperceives
earthen and other sounds by means of the sound which is a [specifie] quality
of air the substdnce-in-which the organ-of-hearing inheres.
! Compare Bhagavata Pur. xi. 24, 18.
! Whatever is natural (samsiddhika) is
distinct from thie thing itself (svabhdva) hand solidity is a natural property of
and yet is not generated by a cause ghee ; whereas liquidity ie not, in that

outside the substance. For example, it is an effect of scmething outside
liquidity is a natural property of water; the substance,

This is what is
but the solidity of snow is not atural,
in that itie due to cause. Onthe othex
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described by the word essential-attribute. One such generic-form such as
limitation-in-extent has the particular sounds and other perceptible things,
such as the first note, such as heat, such as whiteness, such as astringency, such
as fragrance, these constituting the particular instances of the generic-forms such
as limitation-ic-extent, Thatis to say, the generic-forms,’ such as the limitations-
in-extent, such as [the shapes of] lemons or bread-fruit or myrobolans, are also
distinguished from each cther by differences in taste and so on. So that these
tastes and other qualities sre particulars of these [generic-forms]. «And in this
sense it has been said, “ All that are inseparably connected with one genus
praedicabile ”» would refer to each of [the elements] such as earth. [Each of
these] is inseparably connected with some one genus praedicabile, limitation-
in-extent, for example, or liquidity. [These that are thus inseparably connected)
are distinguished only by their properties,® such for example as the first note.
Thus the generic-form such as limitation-in-extent has been described, and
the particulars such as the sounds have been described.—And to those® who
assert that substance (dravya) is a substrate (d¢raya) for the generic-form and for
the particular—[to them] he says, «of the generic-form.» In this system
substance is an aggregate (samudaya) of the generic-form and of the particular.
Those who take the point of view that substance is a substrate of these [two]—
even they cannot deny that both are experienced as an aggregate. For if this
experience be denied, the two cannot have a container-(@dhdra)-which-underlies
them. Therefore lot us suppose that this [aggregate] is itself the substance.
But we do not apperceive any substance underlying them different from both
and from the aggregate of the two [which might he supposed to contain-them-
by-underlying them), just as the mountain-peak is a distinct thing and other
than the stcnes or the aggregate of stones, and underlies them. Thus we say
that substance is a collection [and not anything underlying]. From this point
of view, to prevent the [error that substance is any kind of a collection and]
to reach the position that substance is a special kind of collection, he describes
various kinds of collections in the words, €For. . . of two kinds. Since this
is 8o, substance is not any kind of a collection. «Of two kinds® is a thing
which exists in two ways. a. One of these kinds is given in the words «has
Jdisappear«d.» These arc so-called in whose case the difference between the
parts has disappeared. One which has parts in whose case the differences
have disappeared is of this kind. What he means to say is this, The idea
of the collection raised by words like body, tree, herd, or forest does not bring
into consciousness the difference hetween the several parts, since the words are
not used to express this [difference]. So the collective [sense] only is brought
to mind. There are four cases given as illustrations: 1. the case in which
the parts can exist separately, 2. the case in which they cannot exist separately,
3. an animate thing, 4. an inanimate thing. That parts can exist separately or
' Reading samdnydany api.

3 This would be equivalent to the particular (vigega).
3 The Viicesikas.
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cannot exist separately will be stated later.—b. The second of the two kinds
is described in the words, «2. that collection in which the different component
parts are specified [each] by a term, as for instance ‘of both kinds, gods-and-
human-beings.”» Now by the expression «gods-and-human-beings» the two parts
of the collection which are expressed by the words «of both kinds» have been
specified as being separate. An objection is raised, ‘the expression «of both
kinds®» does not bring the difference between the parts of that [collection]
into consciousness. How then can we say that the [collection] in which the
different component parts have been described has received [names]?’ The
reply is in the words of these two.»» And it is because of these very parts that
the term collection can be imposed. By the words «of both kinds®» which
describe a thing as having two parts, the idea of the collection is expressed,
since & sentence cannot but express the object-intended by the sentence,
This is the point. Once more he describes a difference in qualities by saying
«Furthermore.» Both the identity and the distinction are emphasized. He
describes the emphasis laid upon the difference in the words, «‘a grove of
mango-trees’ [or] ‘a gathering of Brahmans.”» Because the genitive case
is prescribed’ to express a distinction, as for instance, ‘a cow belonging to
the Gargas.” He describes the emphasis laid upon the identity in the words?
«‘a mango-grove’ [or] ‘a Brahman-gathering.”» [The compound is io be
analysed thus,] the mango-trees which themselves make up the grove.
Inasmuch as he wishes to emphasize the identity between the collection and
its parts, [the words] refer to the same subject. This is the meaning. He states
another kind of collection by saying «Again [the collection] is two-fold.»
A collection of which the parts exist separately, is one the parts of which
have an independent existence, apart, with intervals between; for when the
word ‘herd’ or ‘grove’ is spoken, the trees and the cpws which are the
parts of these [collections are thought to] have intervals between them.
A tree, a cow, or an atom is a collection of which the parts do not exist
geparately, since neither the generic-form and the particular, which are the
parts of these, have intervals between them, nor do the dewlap and the
other [charncteristic parts] of the cow have intervals between them. From
among these same collections he selects that collection which constitutes
a substance (dravya), saying &cannot be separated.» Having thus inciden-
tally explained what a substance is, he sums up the topic in hand in the words
&Thus it has been explained what the essential-attribute is.»—iii. With the intent
to st~te the third form he asks KNow?» He gives the answer in the words
&from which these [coarse elements] are made.» &Of [any one of | these [coarse
elements]» one part, & single mutation, is an atom. The generic-form is the
limitation-in-extent or the like. The sounds and other [perceptible things]
are the particulars. [Theatom]has itsessence in these [two parts]. A collection
corresponds to such instances [of things] as are in part a generic-form, and in

' Panini ii. 3. 50. ? According to Piin. viii. 4. 5 the »n should be changed to n.
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part a particular, wherein these parts cannot separately exist and yet have no
intervals between them. And just as the atom is a subtile (s#k#ma) form, so all
the fine elements (fanmdtra) are a subtile form, He brings this to a close in the
words «This is.»—«iv. Now the fourth form of the elements. The aspects with
dispositions to discernment and to activity and to inertia and conforming to the
nature of [their] effects® means those whose disposition it is to be inseparably
connected with (anu-ganfum), that is, to conform to (anu-pat) the nature of [their]
effects. Hence they are described by the term inherence (anv-aya).—«&v. Now
the fifth form of these [elements] is purposiveness.» He elaborates the word
purposiveness by saying «experience.® An objector asks ‘ Even if it be granted
that the aspects have a purpose, how can you still eny that their effects are
purposive >’ In reply to this he says «the aspects.® Products of the elements
are such things as cows or water:jars.—Having thus described the object of the
constraint, he describes the constraint itself and its results in the words «upon
these.” «The evolving-causes of the [coarse] elements® are the elements
themselves.

45. As a result of this, atomization (animan) and the other
[petrfections] come about; [there is] perfection of body; and
there is no obstruction by the properties of these [elements].

As to these? [eight perfections], 1. atomization occurs in case [the
yogin] becomes atomic; 2. levitation occurs in case [the yogin]
becomes light; 3. magnification (mahiman) occurs in case [the
yogin] becomes magnified; 4. extension (prdpt:) occurs in case
[the yogin] touches the moon with a mere finger's tip ; 5. efficacy,
the non-obstruction of desire, occurs in case [the yogin] dives
into the earth underground [and] emerges again, as if in water ;
6. mastery (vagitra) occurs in case [the yogin] masters elements and
products of elements and is not mastered by others; 7. sovereignty
occurs in case [the yogin] is sovereign over the production, ab-
sorption, and arrangement of these [elements and products];
8. the capacity of determining things according to desire (yatra-
kamavasdyitva) is the capacity to will actual facts so that the
elements which are the evolving-causes remain as he wills, And
although having power, he does not cause reversal of things. Why
not ? Because at the will of another [the Igvara], who determines
things according to desire, and who from the beginning is perfected,
the elements have been so willed. These are the eight powers.—

! See Vacaspati in Sarhkh. Tat. Kium. on Kar. xxiii.
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Perfection of body is described later. Andits external-aspects are
not obstructed. Earth with its limitation-in-extent [its essential-
attribute] does mot restrict the action of the body and [organs]
of the yogin. For he penetrates even the rock. The water, liquid
as it is, wets him not. The fire, hot as it is, burns him not. The
wind, motor as it is, budges him not. And even in the air, whose
essence is that nothing is covered [by ‘it], his body is covered.
Nay more, not even the Siddhas may behold him.

When the clements follow the commands of his will, what perfection is
attained by the yogin? In reply ho says 45. As a result of this...and...
no obstruction. From the mastery resulting from constraint upon the a. coarse
[e]ements], four perfections follow, as he snys «As to these.®» 1. Atomization
[that is]although great he becomes small. 2. Levitation [that is]although great,
he becomes light and stays in the air like the tuft of a reed. 8. Magnification
[that is] although small he becomes in dimension an elephant or a mountain
or a town. 4. Extension [that is] all things become close at hand for the
yogin. For instance, even while standing on the earth he touches the moon
with the tip of his finger.—He describes the perfection resulting from the
subjugation by constraint of b. the essential-attribute in the words «5. efficacy
the non-obstruction of desire.» His own form is not obstructed by thc:
limitations-in-extent and other essential-attributes of the elements. He dives
un_derground and emerges again as if in water. e. He now gives the perfection
resulting from the subjugation by constraint of a subtile object by saying
«6. mastery.» The elements are earth and the other [coarse elements]. The
products-of-the-elements are such things as cows and water-jars. He beconies
master of them, independent with regard to them, and not mastered by them
Since there is a mastery of the atoms of earth and of the other [coarse elements].
and of the subtile elements which are the causes of these [elements am‘i
products], there follows a mastery of the effects of these. Therefore those
particular elements or products of elements when put into a certain state remain
in that state. d.. He now gives the perfection which results from subjugation by
constraint upon inherence (anvsya) as its object by saying «7. sovereignty.»
Having subjugated the radical cause of these elements and products-of-elements,
he becomes sovereign both over their growth [or] production, and over their
decay [or]destruction, and over their arrangemnent or properarrangement. e. 1le
now describes the perfection which is the result of constraint upon purposive-
ness by saying «8. Fulfilment of whatever is desired is the volition which
becomes effective.» Whenever a yogin who has been successful with regard
to the purposiveness of the aspects wishes anything to serve a particular
purpose, that thing serves him for that ‘purpose. Making others eat poison,'

* CI. Raghuvanga viii. 46, srag iyaii yadi, &c.; the stanze is missing in some ed.'s,
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he wills that it have the effect of nectar and makes them live. An objector
says ‘This may be so. But why does he not make an interchange of things
also, just as he makes a reversal of powers, so that he might make the moon
into the sun, or make Kuhut into Sintvalt?’ The reply is €And although having
the power, he does not.» For assuredly these whose desires are fulfilled do
not venture to transgress the order of the Exalted Highest I¢gvara. But the
powers (cakti) of things are not limited in their nature, in so far as they
differ in species and place and time ond intensity. So it is proper that these
[powers] should follow the commands of this [yogin]. These are the eight
powers (Gigvarya).—With regard to the words <and there is no obstruction
by the properties of these [elements].> By the very mentioning that atomiza-
tion and the other [perfections] come about, it is clear that there is no
obstruction by the properties of these [elements]. But this is mentioned
again to make known the fruitions resulting from the constraints upon all
the objects mentioned in this satra., And the same holds good with reference
te perfections of body. The rest is easy.

46. Beauty and grace and power and the compactedness of
the thunderbolt,—(this is] perfection of body.

The perfect body is handsome and:alluring and unexcelled in
power and compact as the thunderbolt.

He describes the perfection of the body. 46. Beauty ... perfection. ...
A compactness as of the thunderbolt. Of such a kind that the arrangement
of the parts is firm and solid.

47. As a result of constraint upon the process-of-knowing
and the essential-attribute and the feeling-of-personality and
the inherence and the purposiveness, [there follows] the
subjugation of the organs.

The object-to-be-known is the sounds and other [perceptible objects]
whose essence is both the generic-form and the particular. 1. The
process-of-knowing is a fluctuation of the organs with reference to
these [objects]. And this [procesc] has not the character (dkdra)
of being a process-of-knowing their generic-form only. How, if the
object as a particular were not seen by the organ, could it be
determined by the central-organ? 2. But the essential-attribute?
! The self-luminouy nature of cognition is Siddhinta Muktavali (1898), pp. 131-

set forth with most snbtle discrimina- 134.
tien by Mr. A. Venis in his note on the
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is a collection, inherent in the different parts which cannot exist
separately, [a collection] of the generic form [for example, the
audibility] and of the particular [for example, the sounds and so
forth], [a collection] which belongs to the sattva of the thinking-
substance whose essence is brightness. The organ is [itself such]
a substance. 3. The third form of these [organs] is the perso-
nality-substance with the feeling-of-personality (asmitd) as its
distinguishing-characteristic. = Organs are particulars of this
generic-form. 4. The fourth form is the aspects (gun) whose
essence is determination!® (vyavasiya) and whose disposition is
to brightness and tc activity and to inertia. Of which [aspects]
the organs together with the personality-substance are a mutation.
5. The fifth form inseparably connected with the aspects is the
purposiveness? of the Self —Constraint is performed upon one
after another of these five forms of the organs. As a result of

the subjugation of the five forms of accomplishing the subjugation
in each several one of them, there comes about for the yogin the
subjugation of the organs.

-

After the yogin has subjugated the elementshis means forsubjugatingthe organs is
described. 47. Process-of-knowing. . . subjugation. As a result of constraint
upon these, the process-of-knowing and the essential attribute and the feeling-
of-personality and the inherence and the} purppsiveness. The process-of-know-
ing is an act-of-perception (grhiti). And this [process], for its description,
requires the object-to-be-known. So he describes the object-to-be-known by
guying &whose essence is both the generic-form and the particular.» Having
described the object-to-be-known, he describes the process-of-knowing in the
words «with reference to these.» The fluctuation is about the same as
an cxtornal-sense-process (@locana), an nct-of-mutating into the form of an
object. Inreply tothose whosay that the fluctuation of an organ has as ita object
only the generic-form he says «And this has not.» It is a process-of-knowing
because [something] is known. And the process-of-knowing has not® for
jts object the generic-form only. For the central-organ. which depends upon
the external organs, acts upon the external {and not upon the generic-form).
Otherwise we should have to admit that there are, for example, no blind or dumh
persons. So then if the organ were not to have a particular as its object, then

1 Inaccordance with Sainkhya-kiraka xxiii 2 Compare ii. 23, p. 158* (Calc. ed.); also-
it is clear thati this term denotes the Sanikhya-kiirikd xv and Satnkhya-sitra
gunas in so far as they function as i.129.
thinking-substance (buduhi).

3 Reading na s@amanyamdatragocaran.
36 {u.0a. 1)
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that particular would not be externally-sensed by that [organ]. How then could
particulars be determined by the central-organ? Therefore the perception of the
organs has for its object both the generic-form and the particular. This then is
the process-of-knowing which is the first form of the organs. 2. He describes the
second form in the words «But the essential-attribute.®» For the personality-
substance out of a portion of its own satlva generated the organs. Hence that
generic-form of the organs which belongs to all of them, and those particular
features which are limited to some such object as colour,—both of these two kinds
also have brightness as their essence. 3. By saying «The third form of these
[organs]» he refers to the personality-substance as the cause of the organs. So
wherever there are organs, there this [personality-substance] must be. Thus since
it is common to all the organs, it is the generic-form of the organs. This is the
meaning. 4. He speaks of «The fourth form» because the aspects {guna) have a
double form, one whose essence is a determination, and another whose essence is
to be the object of the determination. Of these [two forms], with reference to the
fact that its essence is an object of determination [and] that it is an object of
knowledge, the five fine elements and the elements and the products of the ele-
ments form themselves; but with reference to the fact that its essence is a determi-
nation and that it has the form of a process-of-knowing, the organs together with
thepersonality-substance[form themselves]. This is the meaning. The restis easy.

48. As a result of this [there follows] speed [great as that] of
the central-organ, action of the instruments of [knowledge]
disjunct [from the body], and the subjugation of the primary-
cause.

Speed of the mind means that the body acquires motion com-
parable [to that] of the mind. Action of the instruments! of
knowledge disjunct [from the body] is the acquisition by the
discarnate organs of the fluctuation required for the place and
time and object desired. Subjugation of the primary cause is the
mastery over all evolving causes and evolved effects. These three
perfections are called Honey-Faced (madhupratika). And they
are acquired as the result of the subjugation in five forms of
instruments [of perception].

He describes the perfections which result from the subjugation, in five kinds,
of the organs, 48. As a result of this . . . . and the subjugation. The fact that
the organs are instruments [of perception] even for the discarnate is described
as being the action of the instruments [of perception] disjunct [from the body].

! Compare Gamkara on Brahma-sitra ii. 1. 81.
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The place is Kashmir or some other [place]. The time is the past or some
other {time]. The object is subtile or other. As a result of the subjugation of
the organ and of the inherence, [there follows] mastery of all evolving-causes
and evolved-effects, a subjugation of the primary cause. These perfections are
called Honey-Faced by those persons who are expert in the yoga system. An
objector says ‘This may be true. By subjugation of the organs, the organs
together with their objects may be mastered. But what is gained [by
subjugation] of the primary cause and the other causes of these [organs]?’ 1In
reply to this he says €And they.® The instruments [of perception] are the
organs. The five forms are [the five] processes-of-knowing [iii. 47]. [The
result follows] from the subjugation of these. What he means to say is this:
These perfections are not a result of a subjugation of organs in genersl but
of the five forms [of the processes-of-knowing] And included in these [five]
is the primary-cause and the rest.

49. He who has only the full discernment into the difference
between the sattva and the Self is one who has authority
over all states-of-existence and is one who knows all.

He who is grounded in only the full discernment into the difference
between the sativa and the Self, and who is in the higher con-
sciousness! of being master in the higher clearness, and who has
the sattva of his thinking-substance cleansed from the defilement
of rajas and tamas is one who has authority over all states-of-
existence. The aspects (guna) which are the essence of all things,
which have both the determinations and the objects-of-determina-
tions as their essence, present themselves as being the essence of
the object-for-sight in its totality to their Owner, the Somul
(ksetrajfia). This is the meaning.—Being ©ne who knows ally
refers to the [intuitivc] knowledge, produced by discrimination
and rising instantaneously [into consciousness), of the aspects
(guna) which are the essence of all, whether they be [iii. 14]
quiescent or uprisen or indeterminable. This is the meaning. It
is this perfection that is termed [i. 36] the ‘undistressed, by
attaining to which the yogin who knows all, whose hindrances and
bondages have dwindled, takes his recreation as having mastery.
These same constraints, which whether mediately or immediately lead to powers

in the form of knowledge and of activity, are for the sake of the discernment
into the difference between the saitva and the Self by way of the confidence

! See also i. 16, pp. 41° and 42°; i. 85, p. 81¢; i. 40, p. 84"*; ii. 26, p. 164" (Calc. ed.).
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produced by grasping the perfections in turn and binding them together.
The supernormal powers subsidiary to this [discernment] are shown [in the
sotra]. 49. Sattva ...sand. There is clearness in so far as the defilement
by rajas and tamas has been washed away. As a result of this there is the
higher consciousness of being muster. It was inevitable that the sattva of the
mind-stuff should be overwhelmed by the rujas and ¢amas. But when the
latter subside, it is this [sattva] that is to be mastered by the yogin its master.
When it is mastered, the yogin who is grounded in only the full discernment
of the difference between the satfva and the Self, is one who has authority over
all states-of-existence. This same he explains by the words &essence of all
things.®» «Both the determination and the object-of-determination’» mean both
the inert (jada) and bright kind. In this way the power of action has been
described. He describes the power of knowledge in the words «one who
knows all.» With the intent to create passionlessness with regard even to
this two-fold perfection he gives the technical name current among yogins
in the words «&that is termed the ‘undistressed.”» One whose karmas,
both hindrances [ii. 3] and bonds [i 24], have dwindled away. He is of
that kind.

50. As a result of passionlessness even with regard to these
[perfections] there follows, after the dwindling of the seeds
of the defects, Isolation.

When, after the dwindling of hindrances and of karma, [intuitive
knowledge] comes to him thus, ‘ This presented-idea of discrimina-
tion is an external-aspect of the sattva. And sattva is to be
reckoned with those things that are to be escaped. The Self
moreover is immutable, undefiled (fuddha) [by the aspects], and
other than the sattva,’—when he is thus unaffected [by the
aspects], those seeds of the hindrances which, like burned ! seeds of
rice, are incapable of generation, go together with the central-organ
to their rest,—and when, these being resolved into the primary
cause, the Self does not again have the experience of the three
pains (tdpa),—then these aspects, in that they are manifested in
the central-organ as being karma and hindrances and fruitions,
have fulfilled ? their purpose, and invert-the-process-of-generation.
Then there is the absolute absence of correlation of the Self with

' Compare siksmikrta dagdha-bija-kalpa dagdha-klega-bija ii. 4, 13, pp. 109° and
ii. 2,10, 11, pp. 107*and 120%7; dagdha- 124! and iii. 55, p. 273° (Calc. ed.).
bijandm apraroha ii, 4,p. 110¢; dagdha- * Compare carite-adhikira ii. 10, p. 1207;
bijabhdva ii. 4, 26, pp. 110, 165% and ii. 24, p. 162?; ii, 27, p. 186°; iii. 55,

iii. 50, p. 264° and iv. 28, p. 3127; 274°,
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the aspects, [which is] Isolation. Then the Self is nought else
than the Energy of Intellect (cit) grounded in itself.

With the intent to show that constraint upon the discriminative discernment
is the purpose of the Self, whereas other cunstraints result in what is a pseudo-
purpose of the Self, he describes the result of discriminative discernment by
means of the gain in the higher passionlessness. 50. As & result of passion-
lessness even With regard to these ... Isolation. When after the dwindling
of hindrances and karmas the yogin has [intuitive] knowledge thus,—of what
sort is this (knowledge]? In reply he says «‘This presented-idea of discrimi-
nation is an external-aspect of the satfva.”» The rest has been explained in
various places and is accordingly easy.

51. In case of invitations from those-in-high-places, these
ghould arouse no attachment or pride, for undesired con-
gequences recur.

Now there are four kinds of yogins,! 1. Prathama-kalpika, 2.
Madhubhiamika, 3. Prajidjyotis, 4. Atikrantabhdvaniya. Of these
[four], 1. The first is the observant-of-practice (abhydsin) for whom
light is just beginning. 2. The second has the truth-bearing
insight (. 48]. 3. The third is he who has subjugated the elements
and the organs, and who has provided means for keeping all that
has been cultivated [such as super-reflective states] and is yet to
be cultivated [such as the undistressed perfection: see i. 36), and
who has the means-of-attainment and so forth for what has been
done and is yet to be done. 4. But the fourth, who has passed
beyond that which may be cultivated, has as his sole aim the
resolving (pratisarga) of the mind-stuff [into its primary cause].
His is the seven-fold [ii. 27] insight advancing in stages to the
highest [concentration].—The purity of the sattra in thag
Brahman among these [four] who has directly experienced the
[second] Honeyed (madhumati) Stage is observed by those-in-
high-places, the gods. With their high-places they invite® him.
«Sir, will you sit here? Will you rest here? This pleasure might
prove attractive. This maiden might prove attractive. This
elixir checks old age and death. This chariot passes through air,
Yonder are the Wishing Trees ; the Stream-of-heaven (manddking)
confers blessedness; the sages are perfected; the nymphs are

! Compare SBE. xxi, Kern, Saddharmapundariks, p. 387. ¥ Invite, seek to attract.
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.incomparable and not prudish. Eyes and ears [will become]
supernal ; the body like diamond. In consequence of your peculiar
virtues, Venerable Sir, all these things have been won by you.
Have entrance to this high-place which is unfading and ageless
and deathless and dear to the gods’ Thus addressed let him
ponder upon the defects of pleasure. ‘Baked upon the horrible
coals of the round-of-rebirths, and writhing! in the darkness
of birth and of death, I have hardly found the lamp of yoga
which makes an end to the obscurations of the hindrances,
And of this [lamp] the lust-born gusts of sensual things are
enemies. How then could-it be that I who have seen its light
could be led astray by these things of sense, a mere mirage, and
make of myself fuel for that same fire of the round-of-rebirths
as it flares up again? Fare ye well! Sensual things [deceitful]
as dreams and to be craved by vile folk!’ His purpose thus
determined, let him cultivate concentration. Giving up attach-
ment [for things of sense] let him not even take pride in thinking
it is he that is thus urgently desired even by gods. Such a ons,
if in his pride he deem himself secure, will not feel as if he were
one whom Death had gripped ? by the hair. And so Heedlessness,
on the lookout for his weak points and failures, and always
carefully to be watched, will have found an opening and will arouse
the hindrances. As a result of this undesired consequences recur.
So then he who in this way does not become attached or take
pride will attain permanently the purpose which he has cultivated
within, and will find himself face to face with the purpose which
he has yet to cultivate.

Now obstructions to the vogin who has started to acquire Isolation are possible.
Bo he gives instruction as to the cause which leads to their dispulsion [in the
gdtra]. 61. Those-in-high-places . . . undesired consequences recur.
Those-in-high-places are those who, like the Great Indra, have high-places
fin the Heaven-world). The invitation is from them. No,sttachment to it
or pride in it should be allowed to enter the mind, because ¢undesired conse-
quences recur.y In order to gelect [from among the four classes] that
yogin only whom the gods invite with offers of high-places, he mentions all

possible kinds of yogins by saying «four kinds of yogina.®» From among these
(four] he describes the essential-attribute of the Prathama-kalpika by saying

' Writhing, or wandering.
2 Compare the stanza ajardmaracat prajiak, &c., Hitopadec, Introd., verse 3,
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«Of these [four], 1. ... the observant-of-practice.» One for whom light is
just beginning, but is not yet mastered, one whose [intuitive] knowledge has such
an object as the mind-stuff of another. 2. He describes the second by saying
&truth-bearing insight.» In whose case this has been said [i. 48] “In this
[concentrated mind-stuff ] the insight is truth-bearing.” For he is one whose wish
is to subjugate the elements and the organs. 8. He describes the third class
by saying «he who has subjugated the elements and the organs.» For by him
the eleinents and the rest and the organs have been subjugated by constraint upon
coarse elements and by constraint upon the process-of-knowing and the other [four
constraints mentioned in iii. 47). This same yogin is further described in the
words «all that.®» He is one who has provided means for keeping all that has
been cultivated, [that i8] acquired, such as [intuitive] knowledge and so on of
another’s mind-stuff and so on, as a result of the subjugation of the elements
and the organs. Consequently he does not lapse from them. One who has un-
perfected means-of-attainment for whatis yet to be cultivated, [that is) acquired,
such as the undistressed [perfection], extending as far as to the higher passion-
lessness. For human effort, only when it operates upon the instrument-of-
acquisition, leads to the acquisition of the end. 4. He describes the fourth
[kind of yogin] in the words «the fourth.» For this Exalted [yogin], released
yet alive in the body, whose present body is his last, has as his sole aim the
resolving of the mind-stuff {into its primary cause]. So from among all these
yogins he determines that one to whom the invitation is directed by saying
«among these [four], the [second] Honeyed Stage.» As to the one in the
Prathama-kalpika stage, there is not even a possibility of his receiving this (in-
vitation] from the Great Indra and the other [gods). The third also cannot be
jnvited by them, since by n":mstery over the elements and the organs he has
[already] obtained this [invitation]. And as to the fourth, because he has attained
to the higher passionlessness, the possibility of an attachment is far-removed.
Thus all that remains is the second, the truth-bearing insight. Thus, by elimi-
nation, only the second, the (yogin)-of-truth-bearing-insight, [remains] asa proper
rocipient (vigaya) of this invitation.—«&Passes through air®» means roving through
the air. «Unfading® is imperishable. «Unaging® is always new. He describes
the defect due to the arousal of pride in the words «Such a one, if in his pride.»
One who in his pride counts himself secure will not feel the impermanence [of
things] and will not reflect upon this, The other part is easy.

53. As a result of constraint upon moments and their
sequence [there arises the intuitive] knowledge proceeding
from discrimination.

Just as the atom is the minimal limit of matter,! so the moment is

: Bimil_ﬂl‘ly the momgnt (samaye) in the anendlees succession of these moments.
Jain system, _eqmva.lent to the ksana See Umdaviti: Tattvarthidhigama.
of the yoga, is & dravya. And time is siitra, iv. 15 and v. 38-39.



ii. 52—]  Book III. Supernormal Powers or Vibhat: [288

the minimal limit of time. Or, the time taken by an atom in
motion in order to leave one point and reach the next point is
a moment. But the continuous flow of these [moments] is a
sequence. Moments and the sequences of these [moments] cannot
be combined into a [perceptually] real (vastx). Hours-of-eight-and-
forty-minutes, days-of-thirty-such-hours and so on are combinations
by a mental-process (huddhr). Thus time, being of this nature, does
not correspond to anything [perceptually] real, but is a structure
by a mental-process and follows as a result of perceptions or of
words. [Thus] to the ordinary thinking of the emergent mind it
might appear as if it were [perceptually] real. But the moment
does come within the [real] objects® and rests? upon the sequence.
Furthermore the sequence has its essence in an uninterrupted
succession of moments. This [sequence] is called time by experts
in time. So the yogins use the term. For two moments cannot
occur simultaneously. Because it is impossible that there be a
sequence between two things that occur simultaneously. When
a later moment succeeds an earlier without interruption, there is
a sequence. Thus in the present there is a single moment and
there are no earlier or later moments. Therefore there is no
combination of them. But those moments which are past and future
are to be explained as inherent in the mutations. Accordingly the
whole world passes through a mutation in any single moment. So
all those external-aspects of the world are relative to this present
moment. By constraint upon moments and their sequence both
are directly perceived. And as a result of this, the [intuitive]
knowledge proceeding from discrimination comes about.

It has been stated in one place and another that as a result of constraint upon

certain objects, knowledge of all follows. This[knowledge of all]is not a know-
ledge of everything whatsoever without remainder. But it only emphasizes what

! A moment belongs to the real objects; ® Vicaspatimigra says the opposite.~The

but thereis notime outside the sequence form aralambi is wrong and popular.
of moments. Thus the theory of time See W. Kirfel, Beitriige zur Gesch. d.
ie midway between that of the Bud- Nominalkomposition, Bonn, 1908,
dhists and the Vaicegika school ; and pp. 78-79.

resembles the Jain doctrine (Umisvati
v. 39).
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kind of knowledge it is, just as in the expression ‘Eaten with all the condi-
ments.’ For in this [expression] the sense is that [the meal] was eaten with
as many kinds of condiments as were [served]. but not all condiments whatsoever
without remainder. For all that, the word ‘all’ has in some cases the sense
of ‘without remainder,” in the sentence for instance, ‘The glution has eaten
all the food that was brought to him.’ For here it is understood as meaning
¢without remainder.’ So now here he describes the constraint which leads
to [intuitive] knowledge proceeding from discrimination and characterized as
being & knowledge of everything without remainder. 653. Moments . . .
[mtu.itivo] knowledge. He describes the meaning of the word «moment®»
by mesns of an analogy and in the words &Just as.» When a clod of earth
is being broken up, that bit of it wherein the gradations of smallness reach
their minimal limit of smallness is the atom. So similarly the moment is
the minimal limit of time. In other words it is a particle of time which
has no prior and subsequent [within itself]. This same moment is illustrated
in another way by the words «Or, the time taken.» The meaning is that
[the atom] would traverse the distance measured by an atom.—He now
describes the meaning of the word «sequence® by saying «the flow of these
[moments].» The word «these® refers to the moments. And the sequence
which is of this kind is not [perceptually] real; but it is abstractly (real].
Because, when so combined, it cannot possibly be thought of as perceptually
real in the case of things which do not occur simultaneously. This has
been said in the words &«Moments and the sequences of these.» Since
a sequence consists of moments which do not arise simultaneously, and since
a combination of moments is pot [perceptually] real, therefore also a combina-
tion of moments and of their sequences is not [perceptually] real. Ordinary
persons who have neither [natural] excellence of the thinking-substance nor
that resulting from disputation,' whose emergent way of thinking is every
moment new, and who deem such time a [perceptual] reality, are in error
Bo then, is the moment [as contrasted with time perceptually,] unrea] 9 Not’;
80, as he says in the words &«But the moment.» &Does come within the
{perceptually] real® means that it is [perceptually] real. It is the basis
(avalambana) for the sequence. It is the basis for it. It is supported by
the sequence only in terms of predicate relations. This is the meaning. He
gives the reason why the sequence should be the basis for the moment by
saying «Furthermore the sequence.» He gives the reason for the [perceptual]
unreslity of the sequence in the words «For. .. not.» The word &for {ca)»
expresses the idea of reason. To him who might suppose that they occur
simultaneously since they belong te different classes he says «impossible
between two things.» Why is this impossible? To this he replies «an
earlier.» He brings the discussion to a close in the word «Thus.» So then,

' Where one contends without reasons for contending. See Nyfiya-s0tm i. 2. 8 (= 14)
87 [l.o.l. n]



iii.s2—] Book III. . Supernormal Powers or Vibhiti {290

are the earlier and later moments merely hare’s horns? Not so, as he says
in the words «But. ... which.» The words «inherent in*) mean inssparably
connected with the generic form. He sums up the discussion by saying
«Accordingly.» Since it is the present only which has the capacity to fulfil
the purposes proper to itself.

The particular that is the object of this [intuitive knowledge
proceeding from discrimination] is brought ! forward.

563, As a result of this there arises the deeper-knowledge of
two equivalent things which cannot be distinctly qualifled
in species or characteristic-mark or point-of-space.

If two equivalent things resemble each other in point-of-space and
in characteristic-mark, it is the difference in species which makes
[us] distinguisb between them, for instance, ¢ This is a cow ; that
is 2 mare” If the place and the species be equivalent, it is the
characteristic-mark that makes [us] distinguish between them, for
instance, ¢ This cow has black eyes; that cow is lucky.’® Since
two myrobolan-fruits resemble each other in species and in charac-
teristic-mark, it is the difference as to point-of-space that makes
[us] distinguish between them, for instance, ‘ This one is in front ;
this [other] is behind." But when the myrobolan which wasin front
is put, while the attention of him who has the intuitive [knowledge]
i8 elsewhere occupied, in the place of the one behind, then, if the
places are equivalent so that one would think ‘That is the one in
front ; that is the one behind,’ a right classification (pravibhdga)
is impossible. ' Since the right view of things (tattva-jiidna) must
be free from doubt, it was said <As a result of this there arises the
deeper-knowledgey as & result [that is] of the [intuitive] know-
ledge proceeding from discrimination. How is this? The point-
of-space coincident with the myrobolan in front is distinct from
the point-of-space coincident with the myrobolan behind. And
the two myrobolans are distinct in that they pass through the
incidents peculiar tc their own points-of-space. But it is this
passing through the incident belonging to another point-of-space

! 8ee Cathkara on ii. 1. 37.
* The Rahasyam says that cows with white eyes ave lucky.
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that is the cause of the distinction between the two. This ex-
ample illustrates how the supreme yogin has the presented-idea
(pratyaya) of the difference between two atoms as a result of his
direct experience of the point-of-space coincident with the atom
in front, which atom is equivalent [to the other] in species and
characteristic-mark and point-of-space. The reason for this is
that the [only] distinction is between the coincidents [with the
points-of-space]; inasmuch as it is impossible that an atom
which is behind can have the point-of-space of the one [in
front], the passing of the atom behind through its own point-of-
space is different [from the front atom’s passing through its point-
of-space}.  Others [Vdigesikas], however, describe [the same
matter thus]: “ These particulars (vigesa), which are ultimates,
produce the idea of the difference.” ¥ven in this [opinion of
theirs] the difference as to the point-of-space and as to the
characteristic-mark and the difference as to limitation-in-extent
and as to the intervening-space and as to species [might be a
sufficient] cause of distinction. But it is the difference as to the
incident that is accessible to the thinking-substance of the yogin
only. Therefore it has been said,' “ Since there is no difference
as to limitation-in-extent or by reason of intervening-space or of
species there is no distinction in the [primary] root [of things)”
So says Varshaganya.l

Although the knowledge proceeding from discrimination is to be deseribed
later as having for its objects all things without remainder, still, since this
knowledge is excee.dingly subtile, the particular that is the object of it is first
of al] brought forwnl:d [in the words of the satra]. &3. Bpecies .. . deeper-
knowledge. To ord.mury persons a distinction 'in the species [intelligibilis]
is the means-of-knowing the difference between things. [But when] the species
[intelligibilie}, the common-nature-of-the-cow, is equivalent, [and when] the
place, in front or elsewhers, is equivalent, the differentia (param) is the distinc-
tion in the characteristic-marks of the black-eyed and of the lucky [cowsd.

1 Vijtianabhiksu interprets the passage as For there is no differentiating attribute
referring to the teaching of the Viice- over and above the differencea in limi-
gikas, He asserts that there is some- tation or similar differences. The
thingsuchaslimitation-in-extent which context alone can determine which
distinguishes permaneut substances; interpretation is right.

but that there is no such entity as 9 See S&mkhya Tattva Kiumudi xlvii for
n vigepa the property of the substances. another quotation from Vambaganya.
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In the case of two myrobolans, the common-nature-of-the-myrobolan, the species
[intelligibilis] is equivalent; the characteristic-mark, such as roundness, is
equivalent. But the difference in point-of-space is the differentia. When,
however, one wishes to test the yogin’s knowledge, and, while the yogin
who has the [intuitive] knowledge has his attention occupied elsewhere, puts
the myrobolan which was in front behind, and removes or hides the one that
was behind, then—inasmuch as the places are equivalent so that one would
think, ‘That [myrobolan] is the one in front, and that is the one behind '—
a right classification is impossible for an ordinary person, [however] wise,
who is conversant with the three sources-of-valid-ideas [only]. Whereas the
right-view-of-things must be free from doubt. And in the case of the yogin
who has [intuitive] knowledge proceeding from discrimination there carnot
be the possibility of doubt. So.the author of the sttra says <As a result of
this there arises the deeper-knowledge.> [The Comment] explains the words <As
a result of this> by the words «as a result [that is] of the [intuitive] knowledge
proceeding from discrimination.» A question is asked ‘How can [intuitive]
knowledge proceeding from constraint upon moments and upon their sequences
discriminate one myrobolan from another having an equivalent species and
characteristic-mark and point-of-space?’ This he ansks by the words «How
is this?» The reply is given in the words «The point-of-space coincident
with the myrobolan in front.”» The point-of-space which characterizes the
myrobolan in front is limited to one moment of the myrobolan in front. Or
we may say that there is an incessant mutation [of the point-of-space as com-
pared] with it [the moment]. And this is distinet from the incessant mutation
of the_myrobolan which is behind, distinct, that is, from the point-of-space
coincident with the myrobolan behind.» Very well then, let there be a
distinction as to points-of-space. How does this bear, upon the distinction
between the myrobolans themselves? The answer is in the words «And
the myrobolans are distinet in that they pass through the incidents peculiar
to their own points-of-space.®» The coincidence with its own point-of-space is
that digit of time belonging to the myrobolan which, with respect to its own
point-of-space, is characterized by a kind of mutation in terms of nearness or
furtherness. That is its incident peculiar to its point-of-space, Its &passing
through® is either its getting [to a point-of-space] or it is knowledge. The two
myrobolans are different in so far as there is this [passing through]. When the
two myrobolans had a moment of the mutation in terms of nearness and further-
ness, in so far as the two points-of-space are in front or behind, then (the yogin]
performing-constraint (saiyaimin) experiences the particularity of the incident
of the mutation belonging to the two, in terms of nearness and furtherness
with reference to another point-of-space. And he admits that they are quite
different. Although at present [one of the myrobolans has such] a mutation
that it is in the point-of-space of this [myrobolan], [still] up to the present it had
the mutation with refecrence to a different point-of-space, So it is the momeut
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of the mutation of this point-of-space which distinguishes it [from the other
point-of-space]. And this moment it is which is directly perceived by constraint.
So it wns this that was said «But it is this passing through the moments
belonging to another point-of-space that is the cause of the distinction between
the two.» With the help of this example and by dialogues® between laymen
and experts and others one comes to believe that the distinction between even
such kinds of atoms is accessible to the thinking-substance of the yogin, as he
says «This.» «Others [ Vaigesikas], however, describe® [that is] set forth [this]
description by saying €which.» For the Vaigesikas say that there are ultimate
particulars functioning in permanent substances. So they say. To explain.
Yogins, [when they consider] liberated beings who are equivalent in respect of
species and of point-of-space and of time and who are also free from [particular]
specifications, have a [deeper] knowledge of each person as he really is as
different from other persons. Therefore, they say, there is some ultimate
particular. And if so, this same [distinction] is one that serves to distinguish
permanent substances such as atoms. This he controverts in the words «Even
in this opinion of theirs.» Species and point-of-space and characteristic-mark
have been illustrated. Limitation-in-extent is an arrangement-of-parts (san-
sthana). In which case [of limitation-of-extent), after a thing whose arrangement
of parts is flawless has been removed and after anothor thing whose combination
of parts is defective has been put in its place, while the observer meanwhile ia
elsewhere occupied, then therc is o presented idea of the difference in so far
os there is a difference in the arrangement of parts of this [thing]. Or
limitation-in-extent might be body. There is a distinction, between the
persons-in-the-rounds-of-rebirths, whose souls (afman) are bound to this or
that [body], and between those whose souls are liberated [from the round-of-
rebirth], based on the different relations with the elements of one kind or
another. So in all cases the presented-idea of the difference is established on
other grounds {than the existence of ultimate particulars]. [Consequently]
there is no [need of an] assumption® of ultimate particulars.—Intervening-
space® (ryaradhi) makes a difference between things, as in the case of tl-;ge
Lands® of Ku¢a and of Pusknra, which are as such two points-of-space
Because differences in species and in point-of-space and in other respects ure'
accessible by the ordinary thinking-substance, therefore it was said «But the
difference as to the incident is accessible to the yogin only.» 'The word
&eva® limits the words «difference as to the incident,» but not the words
«accessible to the thinking-substance of the yogin.» It follows then that the
distinction between liberated souls with respeet to their relations with their

! See Cloka-Virttika, p. 412 (ChaukamUha
8. Ser.), for suitrddapracetti, and 90! (Calc. ed.).

* The Viigesika doctrine is also rejected in  * See ulso Vacuspati, p. 271V,
i. 43 in the phrases amw-pracaya-vigesa- 4 See iii. 26, p. 238 (Calc. ed.).

atmaand sa ca samsthana vigesah pp.89s
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bodies that have heen! is'also accessible to the yogin. But in the case of one
~who has not got the above-mentioned grounds for distinction, there is no
division in the primary-cause. So the Master has thought. For this reason
it was said [ii. 22] “Though it has ceased [to be seen] in the case of one whose
purpose is fulfilled, it has not ceased to be, since it is common to others beside
him.” This is expressed in the words «limitation-in-extent and intervening-
space.» This statement is to be understood as partial and is to be extended
to the different causes of difference alrendy described [species, place, time, and
8o on). The meaning is that in the primary-cause which is the root of the
world there is no distinction, [that is] no difference. :

54. The [intuitive) knowledge proceeding from discrimina-

tion is a deliverer, has-all things as its object, and has all

times for its object and is [an inclusive whole] without

sequence.

The word <deliverer 2 (t@raka)> means that it arises out of its own

vivid light without further suggestion. For it has all things for

its ohject. This means that there is nothing that is not its object.

Tt bas all times for its object. This means that it has intuitive

knowledge at all times of one whole (sarvam), past and future and

present, with [the sum of] its states? {An inclusive whole]

without sequence) means that it grasps one whole, striking, upon

[the thinking-substa.nce] at one moment, with all its times. Such

in its complete form is the [intuitive] knowledge proceeding from

discrimination. OF this same the lamp of yoga is a part, beginning:
with the Honeyed 4 Stage until it reaches final perfection. '
Having thus shown a part of the object of [intuitive] knowledge proceeding

from discrimination, he gives the distinguishing-characteristic of the [intuitive]

knowledge itself which proceeds from discrimination. 654. Deliverer , , .

[intuitive] knowledge. He points out [intuitive] knowledge proceeding from

discrimination as the object of the statement; the 1est is the characteristic-
mark. It is called «the deliverer® because it delivers from the ocean of the
round-of-rebirths. He distinguishes this from the Vividness which was pre-

viously [iii. 33] mentioned by saying &has all times for its object.®» «With

[the sum of ] its states»® means in all its subordinate particulars. Hence the
[intuitive) knowledge proceeding from discrimination is complete. For there
is nothing, in ony place or in any way or in any time, which is not in its
! The force of the suffig carena is explained  * Defined by Umasvati v. 43 as a group of

in Pan. v, 3. 53, parindma.
¢ See iii. 33, p. 2430 *iii. 51, p. 266 (Calc. ed.).
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sphere. Why speak of (astam) of other kinds of knowledge? For even
[ooncentmtion] consoious [of objects] is a part of this [completed intuitive
knowledge]. So then there is nothing more complete than this as he says
«Of this same the lamp of yoga is a part.» The lamp of yoga is {concentration]
conscious [of an object] How does that begin and how end? The rsply
is &the Honeyed.» The truth-bearing insight [i. 48] is itself the honey.
because it gives a flavour, as has! been said [Comment on i. 47, * Having risen
to the undisturbed calm of insight.” Beginning with that which has this, with
the Honeyed Stage, until it is finally perfected, [until] insight seven-fold in
sdvancing stages [ii. 20] has reached the higheat. Hence [intuitive] knowledge
proceeding from discrimination becomes the Deliverer, since even a part of it,
the lamp of yoga, is a deliverer.

In either case, whether one has attained to [intuitive] knowledge
proceedi.ng from discrimination or has not attained to [intuitive)
knowledge proceeding from discrimination,

55. When the purity of the sattva and of the Self are equal
[there is] Isolation.

When the sattva of the thinking-substance is freed from the
defilement of the rajas and tamas, and when it has no task other
than with the presented-idea of the difference of {the sattva] from
the Self, and when the seeds of the hindrances within itself heve
been burned, then the sattva enters into u state of purity equal to
that of the Self. When-this-is-so (tadd), purity is the cessation of
the experience which is falsely attributed to the Self. In this state
[of purity] Isolation follows for one-who-has-supremacy (fpvara) or
for one-who-has-not-supremacy, for one who partakes of the [intui-
tive] knowledge proceeding from discrimination or for another.
For if there be [intuitive] knowledge in the case of one whose
hindrances have become burned seed, there is no further need
of any [supernormal power]. As being the means of purifying
the sattva, both the supremacy (d@igvarya) proceeding from con-
centration and the [intuitive] knowledge have been introduced-
into-the-discussion. But strictly speaking the [intuitive] know-
ledge represses mot-sight (adarganc). When this is repressed
there are no more hindrances. Because there are no more rin-
drances there is no fruition of karma. In this state the aspects,

! See above, p. 08¢ (Calc. ed.).
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- their task done, do not again submit themselves as objects-for-
sight to the Self. That is the Self’s Isolation. Then the Self
having its light within itself becomes undefiled and isolated.

Of the Exposition of the Comment on the Pataiijalan [Treatise],
the Book on Supernormal Powers, the Third.

Having thus described the [various] constraints together with their supernormal
powers, all of which indirectly prepare the way for Isolation, with the intent to
show that the [intuitive] knowledge of the difference botween the satfva and the
Self leads directly to Isolation, he here introduces the sntra Ly the words
«whether one has attained.» Whether [intuitive] knowledge proceeding from
discrimination has been attained or not, nevertheless the insight into the differ-
ence between the saffva and the Self always brings Isolation to pass. Thisis the
meaning. 56. When the purity of the sztfva and of the Self are equal [there
is] Isolation. [The last word] iti is meant to indicate the end of the satras
[of this Book].—1. The words «one-who-has-supremacy refer to one who has
the powers of action and of [intuitive] knowledge by reason of the constraints
previously described. 2. The words «or for one-who-has-not-supremacy refer to
one who partakes of the [intuitive] knowledge proceeding from discrimination
by reason of the constraint described [ii. 52] immediately before. 8. The words
«or for another® refer to one in whom this [intuitive] knowledge has not risen
[into consciousness]. In these cases there is no need at all for supernormal
powers. Therefore he says «For ... no.» And if it should be objected that
there is no need of supernormal powers in connexion with Isolation, and that
therefore instruction in them is useless, the reply is € As being the means of
purifying the sattva.» The instrumental case is used to indicate such a kind
of a mark [Pan. ii. 8. 21].—For the attainment of Isolation the supernormal
powers are not absolutely useless, but they are not directly causes. This is the
meaning. But it is the [intuitive] knowledge proceeding from discrimination
that is the topic-under-discussion. And that which is a cause indirectly [the
powers] is only figuratively a cause, not 8 principal cause. BStrictly speaking,
however, insight alone is the principal cause; [and not the discrimination].
This is the meaning. By the words «[intuitive] knowledge® he means the
Elevation.

In this [Book] the indirect aids and the aids and the mutations have been
treated at length, and the attainment of supernormal powers, and among these
[powers] the [intuitive] knowledge proceeding from discrimination.

Such is the stanza which summarizes the contents of [this] Book.

Of the Explanation of the Comment on Pataiijali’s [ Treatise, which Explanation
is entitled] the Clarification of the Entities, composed by the Venerable Vaeas
spatimigra, the Third Book, on Supernormal Powers, is finished.
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BOOK FOURTH

ISOLATION

1. Perfections proceed from birth or from drugs or from
spells or from self-castigation or from concentration.

1. The power of having another body is the perfection by birth.
2. [Perfection] by drugs is by an elixir-of-life * [got] in the mansions
of the demons, and by the like. 3. By spells, such as the acquisi-
tion of [the power of] passing through space and atomization [iii.
465). 4. [Perfection] by self-castigation is the perfection? of the
will, the faculty of taking on any form at will (kamaripin) [or] of
going anywhere at will, and so on. 5. Perfections proceeding from
concentration have been explained.

Thus, in the First and Second and Third Books, concentration and the means of
this [conceniration] and the supernormal powers [produced] by it have been
eapecially discussed. And other [matter] incidental ® or suggested-by-the-course-
of-the-discussion has been discussed. Now Isolation as resulting from this [con-
centration] isto be expounded. And this Isolation cannot be expounded unless
one have analysed the mind-stuff which is conducive to Isolation ; and the world
beyond ; and the self which is to be in the world beyond and which is over and
above the sum of mental-states (vijiiina) and which is the enjoyer, by means of
the mind-stuff which is its instrument, of the sounds and other [things] whose
easence is pleasure, [pain,] and so on; and the higher limit of Elevation (pra-
samkhyana). So sll these things are to be expounded in this Book, as also other
matter incidental or suggested-by-the-course-of-the-discusaion. Of these, with the
intent first to determine-the-nature-of mind-stuff which is conducive to Isolation,
in the case of persons whose mind-stuff is perfected, he states the five-fold per-
fections by the words [of the satra]. 1. Perfegtions proceed from birth or
from drugs or from spells or from self-castigation or from concentration,
Hoe explains [the satra] by saying «1. The power of having another body.»
When karma, conducive to the enjoyment of heaven and performed by one of

! Treated at lengthin the Rasiyanatantra, 2 Such as the agglomeration of atoms or
the seventh of the eight subdivisions the doctrine of momentariness. The
of the Ayur-veda. distinctions between the fluctuations

* Equivalent to kdmdvasdyites, the eighth would be “suggested by the course of
siddhi, iii. 45, p. 259" (Calc. ed.). the discussion.”
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the human species, obtains its fruition from some cause or other, then a man,
from the mere fact of being born into a certain group of gods, passes into another
body, to the perfection which has atomization and other [supernormal powers).
2. He describes the perfection which proceeds from drugs. A human being
when for some cause or other he reaches the mansions of the demons (asura),
and when he makes use of elixirs-of-life brought to him by the lovely damsels
of the demons, attains to agelessness and to deathlessness and to other perfec-
tions. Or [this perfection may be had] by the use of an elixir-of-life in this
very world. As for instance the sage Mandavya,' who dwelt on the Vindhyas
and who made use of potions. 8. He describes the perfections by spells in the
words &by spells.» 4. He describes the perfection “ue to self-castigation in
the words «from self-castigation.» He describes the perfection of the will in the
words «taking on any form at will.’» Whatever he desires, atomization for in-
stance, precisely that he attains on thespot. In casehe wishes to hear or think of
anything, that very thing he hears and thinks. The words «and so on» include
sight and the other senses. The perfections proceeding from concentration have
been described [iii. 16-19, 21-86, 39-42, 51] in the previous (adhastana) Book.

As to these [perfections], with regard to those bodies and organs
which enter into the mutation of another birth,—

2. The mutation into another birth is the result of the filling-
in of the evolving-cause.

‘When the previous mutation has passed away, the rise of the
subsequent mutation follows, since [this body and] these [organs]
interpenetrate the new [arrangement] of parts. And the evolving-
causes of the body and organs give aid to their own peculiar
evolved-effects by filling-in in dependence upon such instrumental-
causes ® as merit.

Now in the case of those four perfections the means for which are the drugs and
the other [three] means, the same body and organs must enter into the mutation
of another birth. But this mutation does not follow from material-causes in
general. For the same quantity of material-causes cannot belong to him
when he attains to & supernal or to a not-supernal state-of-existence which is

! See Markandeya Pur. xvi. 27 and Bhaga- The wife of this person, however,
vata Pur. iii. 5. 20. Co:pare MahdBh. refused to let the sun rise. Accordingly
1. 107-8. He keeps himself alive after even Mandavya Muni was obliged to
robbers, who have entered his hermit- beat a retreat.

age by mistake, have impaled him. He 2 Compare Vacaspati on iii. 18, p. 280°%
was famous for curses, which were 8o See also i. 4, p. 94! and iv. 10, p. 288"
mighty as to blight even Yama. One (Calc. ed.).

man was cursed to die before sunrise.
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either more or less [than the present state]. For certainly a material cause
which is to bring forth something not different is not -sufficient to produce
an effect of a different kind altogether. And so with a view to exclude the
possibility of any accidental [difference between cause and effect] he supplies
the following words, €As to these [perfections), with regard to those bodies and
organs which enter into the mutation of another birth.» And then recites the
sotra 2. The mutation into another birth is the result of the fllling-in of
the evolving-cause.

‘When the body and oi1gnns, which have entered into the mutation of a human
birth, enter into a birth as god or animal, the mutation is the result of the
filling-in of the evolving-cause. Now the evolving-cause of the body is earth
and other [coarse] elements, and the evolving-cause of the organs is the
personality-substance. The interpenetration into the parts of these is the filling-
in. From this filling-in there results [this mutation],—as he aays in the words
&When the previous mutation.”» An objection might be mada to the effect that
if this aid is to follow from mere filling-in, why i8 it not eternally so? To
which the reply would be &such ... as merit.» So we have explained® how
the same body can attain to the different stages of childhood and boyhood and
young manhood and age and so on, or how a nyagrodha seed can become a
nyagrodha tree, or how a particle of fire when placed on a pile of grass can
envelop the region of the sky by the flaring forth of thousands of flames.

3. The efficient cause gives no impulse to the evolving-
causes ; but [the mutation] follows when the barrier [to the
evolving-causes] is cut,’as happens with the peasant.

For an efficient cause such as merit gives no impulse to the
evolving-causes (prakrti), since a cause is not set into activity by
an effect. In that case, how is this? [The answer is,] but in
that case there is a cutting of the barrier, as happens with the
peasant. Just as a peasant wishing to overflow? one meadow-
plot, whether it be on the level or below or still lower, by filling-
in with water from another meadow-plot, does not remove the
waters with his hand, but cuts [the rim-of-turf which is] the barrier
(dvarana) of them. And after this is cut, the water itself overflows
the other meadow-plot. Sosimilarly merit cuts demerit, the barrier
(avarana) of the evolving-causes ; and after this is cut, the evolving-
3 By stating that a mutation, from the

mahat down, follows whenever parti-
cles of the evolving-cause enter or are

removed, we have.the explanation.
* Sea Sir Walter Lawrence: The Vale of
Kashmir, p. 827,
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causes themselves overflow each its own appropriate evolved-effect
(vikdra). Or again, just as the same peasant, after the same [rim-
of-turf] is cut, cannot force the watery or earthen essences to inter-
penetrate the roots of the different kinds of grain. In that case,
what [can he do]? He removes from among them the pulse or
maize or red rice or what not. And when they are thus removed,
the essences interpenetrate of themselves the roots of the grain.
Similarly merit is an efficient cause in the sense that it follows
upon nothing more than the mere cessation of demerit, by reason
of the absolute opposition between purity and impurity. But
merit is not the cause which-sets the evolving-causes into activity.
Of this Nandigvara and others may be cited as examples. And
conversely demerit inhibits merit; and as a result of this there is
a mutation of impurity. And of this Nahuga® [the king who was
changed into] a serpent, and others may be cited as examples.

The statoment was that this filling-in is by the evolving-causes. With regard to
this a doubt arises. *‘Is the filling-in by the evolving-causes natural or is it due
to merit? Which seems plausible [to the objector]? It seems plausible that even
when the evolving-causes are there, the filling-in is acoidental ; and since we are
traditionally taught that merit [and demerit] are causes, [ the filling-in]is due to
these causes,” To this he replies [in the sitra]. 8. The efficient oause gives no
impulse to the evolving-causes; but [the mutation] follows when the
barrier [to the evolving-causes] is cut, as happens with the peasant.
True—merit [and demerit] are efficient causes. But they are not impelling
causes, since even these causes are the effects of the evolving-causes. And an
effect does not impel a cause, forasmuch as this [effect], (in so far as its coming
into existence is dependent upon this [cause]) is dependent on a cause, and
(forasmuch as] the function of impelling belongs to what is independent. For
surely when the potter is not there, the clay and the rod and wheel and the
water and so on are not impelled by the jar which is to be preduced or which has
been produced. But they are impelled by a potter who is independent of them.
Nor again cap it even be supposed that it is the purposs of the Belf that sets all
in motion. But the Igvara [sets all in motion) as being the final-end of thia
[purpose of the Self). For the purpose of the Self is described as setting all in
motion only as being the final end ? (uddega). While this purpose of the Belf ia

! By virtua of knowledge a-d asceticism 8 sorpent (Bhiig. Pur.vi.18.168;"ix. 17.
and the power of yoga, Nabusa was 1; and ix 18. 1). Compare in this
equal to the task of ruling the Three book, ii. 12, p. 122 (Cale. ed.).

Heavens. But Le Lecame blinded by ? In the sense of being the object of desire.
pride ond was degraded to the state of Bee Nyiye-Koya under Uddecatvam, X,
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yot to be, it is right that the unphenomenalized matter should be the cause of
the stability [of matter]. But it does not follow from this that merit [and
demerit] are not efficient causes st all. Since it is quite consistent that they,
like the peasant, should only remove obstructions. And in the case of the
Igvara we must understand that his funetional activity is limited to the removal
of obstructions with a view to securing a basis for merit. All this, stated by the
Comment, is clear upon a mere reading.

But [if it be asked], while the yogin creates many bodies for
himself, do these [bodies] then have a single central-organ, or
have they several central-organs? The answer is,

4. Created mind-stuffs may result from the sense-of-per-
gonality ! and from this alone.

Assuming nothing more than the sense-of-personality as the cause
of mind-stuff, [the yogin] makes created mind-stuffs. As a result
of this, [the bodies] have [separate] mind-stuffs.

Having disposed-of-the-subject of perfections as taking place by the filling-in of
evolving-causes, he now raises the question as to the oneness or the manyness
of the mind-stuff reaident in the various bodies produced by the perfections, by
eaying «But [if it be asked], while.» ‘If this is so, there would be many
central-organs. And because the intention varies according to each mind-stuff
of the [varioua] bodies, there would be ne conformity to one intention and also
there would be no readjustment [of memory], quite as in the case of distinct
persons. Therefore [there is] only one mind-stuff, [which,] inasmuch ag, like
a lamp, it has a diffusive nature, pervades even many created bodies.’ To, this
view he replies—4. Created mind-stuffs may result from the semse-of-
personality and from this slone. Each body 8o long as it lives is evidently
inseparably connected with an individual mind-stuff, such a body, for instance,
as that of Chaitra or of Maitra. And the same holds good in the case of bodiea
[created by th? yogin]. So it is established that each of these [bod:es] has &
soparate central-organ of its own. With this in mind he says <from the sense.
of-personality and from this alone.)

5. While there is a variety of actions, the mind-stuff whioh
impels the many is one.

How can many mind-stuffs have their action provided with g
purpose by a single mind-stuff? [The answer is], the yogin makes
a single mind-stuff which impels all the mind-stuffs. From this
[mind-stuff] the variety of actions is obtained.

! Compare Saithkhya-sltra vi. 64,
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As to the contention that, if there be many mind-stuffs, there cannot be con-
formity to one intention [of this yogin who has many bodies], nor can there be
a readjustment of memory, the reply is in the next satra. 5. While there is’
a variety of actions, the mind-stuff which impels the many is one, This
would be a8 weakness in the srgument, if one mind-stuff which is to guide the
central-organ resident in the various bodies were not to be created. But when
such a [mind-stuff] is created, there is no weakness in the argument, And it
should not be said that [the yogin] having one [mind-stuff] needs no separate
central-organ proper to each body ; or that there 18 no need of the creation of
a guide, because the yogin’s own mind-stuff is the guide. Since what is estab-
lished by proofs is not rightly-subject to command® or to question. On this
point there is a Purina passage® “ By virtue of his authoritative power the
Igvara, though one, becomes many. Then being many he becomes one. And
from him also proceed all these variations of the central-organ. The Yogigvara
makes the bodies one-fold or two-fold or three-fold or manifold and again un-
makes them. With some he may partake of objects, with others he may practise
fierve austerities. All these again he may draw in, as the sun draws in the
multitude of rays.” With this same intention he says, Kmany mind-stufls.»

8. Of these [five perfections] that which proceeds from con-
templation leaves no latent-deposit.

The created® mind-stuff is of five kinds. For the perfections
proceed from birth and from drugs and from spells and from self-
castigation and from concentration. Of these five kinds only that
mind-stuff which proceeds from contemplation leaves no latent-
deposit. It alone has no latent-deposit which comes into action
as a result of passion or similar [states]. It has accordingly no
connexion with merit or evil, since the yogin’s hindrances have
dwindled away. For the others, however, there is a latent-deposit
of karma.

Now of these five [iv. 1] perfected mind-stuffs which have arisen thus he selects
that mind-stuff which is conducive to rolease. 6. Of these [five perfoections)
that which proceeds from contemplation leaves no latent-deposit. Latent-

1 Compare the use of these wordsby Vacas- found in Vdyu Pur. vi. 22. Al this
pati on i. 32, p. 73" (Calc, ed.?), p. 74° illustrates how various the readings
(Calc. ed.?). of the Vayu are and how much need

% With some omissions this passage is found there is of a critical edition.
iu the Viyu Pur. lxvi. 143 and 152-8 Compere i. 25, p. 62! iv. 4, p.278'°; and
[in tbe Calcutta edition ii. 5. 139]. See the phrase buddhi-nirmdanab iii. 52,
also Kirma Pur.i.4.54-5. The phrnee p. 268° (Calc. ed.).

tasméc ca nmanaso bhedd jayante ir
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deposits are things that lie latent, subconscious-impressions of karma an’
subconscious-impressions of hindrances. That mind-stuff in which these [sub-
conscious-impressions] are not, is said to have no latent-deposit. In other
words it is conducive to the liberation. Since it does not act with reference
to passion or similar [states], it is therefore not connected with merit or evil.
But why is there no activity generated by passion or similar [states]? The
reply is in the words «since the yogin's hindrances have dwindled away.»
With the intent to show that the central-organ, which is produced in contempla-
tion, and in which there is no latent-deposit, is distinct from the others, he says
that the others have latent-deposits, in the words «For the others, however.»

For—

7. The yogin’s karma is neither-white-nor-black; [the karma)
of others is of three kinds.

Karma as a class is, as every one knows, quadripartite (catuspdt),
black and white-and-black and white and neither-white-nor-black.
Of these [four], 1. the black is found in villains. 2. The white-and-
black is attainable by outer means-of-attainment. The accumula-
tion of the latent-deposit of karma in this [division] is by means
of injury or of benefit to others. 3. The white belongs to those
who castigate themselves and recite the sacred texts and practise
contemplation. Because this kind of karma is confined to the
central organ alone, it does not depend upon outer means and it
does not grow as a result of injury to others. 4. The neither-
white-nor-black ! is found in the mendicant-saints (sannydsin)

whose hindrances have dwindled away, and whose [actual] bodies,
are their last. Of these four, the yogin alone has the not-white
karma, since he has renounced (sannydsdt) the fruition [even of
good], and has not-black, since he will have nought of it. But the
three kinds just mentioned are found in other living beings.

On this same point also he introduces by the word «For® a stra which gives
the reason. 7. The yogin’s karma is neither-white-nor-black ; [the karms

of others is of three kinds, A division (pada) is & topic. [The karma as a
class which is] contaired in four divisions is in-four-divisions (catuspada).—
2. Whatever karma is attainsble by outer mesns-of-attainment always contaima
some injury to others. For even in an action in which rice-grains? or some-

! See E. W. Hopkins : Great Epic of Indin (1901), p. 180,

* Compare Qastra Dipikd (Ben. ed. 1885), p. 3, first linea.
39 [I-o.-. n]
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thing similar are the means-of-attainment, one cannot say that there is no
injury to others. Because one might possibly kill an ant while pounding [the
grains]. And after all, by killing the seeds, cne prevents the growth of stalks and
so forth. On the other hand there is benefil in this action, in that the Brahmans -
and others receiva their gifts, 8. The white belongs to those who castigate them-
selves and recite sacred texts and practise contemiplation,' to those who are not
mendicant-saints. He gives the reason for the whiteness in the words «Because
this.» 4. The neither-white-nor-black is found in the mendicant-saints. He refers
to the mendicant-saints when hé says «have dwindled away.» Because persons
who have renounced all karma, do not come into activity with reference to any
karma which can be attained by outer means-of-attainment. And accordingly
they have no latent-deposit of black karma. And because they have altogether
offered up to the Igvara the fruition of the latent-deposit of karma, which is
attainable by the following up of yoga, they have no latent-deposit of white
karma. For that the fruit of which is indestructible, [that is, Isolation] is
called white [karma). The meaning is, one who has no fruit at all,*—how
can he have that, the fruit of which is indestructible? Having thus described
the four-fold kinds of karma, he determines which belongs to which by saying
«Of these four . .. the not-white.»

8. As a result of this there follows the manifestation of those
subconscious-impressions only which correspond to the
fruition of their [karma).

<As a result of thisy means of the three kinds of karma. The
words <of those only which correspond to the fruition of their
[karma] means that those subconscious-impressions which cor-
respond to the fruition of that karma which is comparate with
them, dwell upon the fruition of karma. The manifestation of
these only follows. For when karma of the gods is in fruition
it is not the efficient cause for the manifestation of hellish or of
brutish or of human subconscious-impressions. It does, however,
make manifest those subconscious-impressions only which corre-
spond to it. And the reasoning is the same with regard to
hellish or brutish or human [subconscious-impressions}.

Having discussed in detail the latent-deposit of karma, he tells what the outcome
of the latent-deposit of the hindrances will be, 8. As a result of this there
follows the manifestation of those subconscious-impressions only which
oorrespond to the fruition of their [karma]. [The subconscious-impressions]

1 Compare ii. 1 and notice {hat dkyIna takes the place of fparapranidhdna.
* If they have no white karma, bow can they have the fruit of white karma ?
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correspond to a particular fruition of karma, whether supernal or hellish birth
or length-of life or kind-of-experience, which belongs to a particular class, whether
it be the class of merit or the class of demerit. These same [subconscious-
impressions] are described in the words «subconscious-impressions which ...
dwell upon the fruition of kerma.» They dwell® upon [or] imitate. For the
subconscious-impressions which correspond to the fruition of supernal karma are
generated by supernal enjoyments, Therefore subconscious-impressions corre-
epond to their own fruition and are to be manifested by their own karma, This
is the meaning of the Comment.

9. There is an uninterrupted [causal] relation [of sub-con-
scious-impressions), although remote in species and point-of-
space and moment-of-time, by reason of the correspondence
between memory and subliminal-impressions.

Although a hundred species or a distance in points-of-space or a
hundred mundane periods intervene, if there is a manifestation of
the phenomenal [form] by the operation of the conditions-which-
phenomenalize (vyafijaka) a given thing (sva), namely, that from
which the fruition [which results in a birth] as cat rises [into
consciousness],—and if again just that phenomenal [form] by the
operation of the conditions-which-phenomenalize that given thing
should arise [into consciousness],—it would in an instant be pheno-
menalized, in association® with the subconscious-impressions, sub-
liminally existent, of the fruition, [which results in the birth as]
cat, and which had been experienced in former time. Why is
this? Because, although those [subconscious-impressions) are re-
mote, the karma'[which produces] the same [result] becomes their
manifester, [that is] efficient-cause; and so there is an uninterrupted
[causal] relation. And wherefore is this? The answer is <by reason
of the correspondence between memory and subliminal-impressions.»
Because subliminal-impressions are like experiences, and the latter
correspond with the subconscious-impressions of karma, and
because memory is like subconscious-impressions, [therefore]
memory arises from subliminal-impressions, [although] species and
points-of-space and moments-of-time intervene, and again, sub-
liminal-impressions arise from memory. Thus it is that memory

1 Compnre ii. 7.
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and subliminat-impressions are phenomenalized by virtue of the
fact that the latent-deposit of karma assumes a fluctuation | of mind-
stuff]. And consequently the uninterrupted-succession [of sub-
conscious-impressions], although there be interventions, is proved
from the fact that the relation of the ctermination to the
determined is not cut through.

An objector says, ‘ This may be true. But in the case of n man who immediately
after his death passed into an existence as a cat, one would expect a manifesta-
tion of human subconscious-impressions, in that these came immediately before,
For it cannot be that one should not remember what was experienced on the day
immediately preceding, but should remember what was experienced in the days
hefore the intervention.’ In reply to thishe says, 8. There is an uninterrupted-
[causal] relation [of subconscious-impressions], although remote in species
and point-of-space and moment-of-time, by reason of the correspondence
between memory and subliminal-impressions. Although the subconscious
impression of the cat pass through intervening births and so on, still there
is .an uninterrupted-succession of this subconscious-impression with respect to
its fruit. For in consequence of the karma the fruition of which was [birth as]
a cat, that particular subconscious-impression which corresponds to its fruition
would become maenifest, and the memory of that subconscious-impression would
be produced, as he says &the rise [into consciousness] of the fruition [which
results in a birth] as cat.®» The rise [into consciousness] means that from which
something rises into consciousness, [thatis] thelatent-depositof karma. Thewords,
«and if again just that phenomenal [form] by the operation of the conditions-
which-phenomenalize that given thing should rise [into consciousness]» would
mean that itwould be manifested{that is]it would be brought near to the beginning
of its fruition, This is the meaning. «Subliminally existent’ means activities
[of certain impressions]. &In-association with®»: it would be phenomenalized
after having seized. The meaning is that if it is to be phenomenalized, it would
be phenomenalized only after having seized the subliminal-impressions which
correspond to its own fruition, Having explained ¢hat the result is in imme-
diate succession with respect to the cause, he now explains the same with
respect to the effect [memory] in the words € And wherefore is this?. .. memory.»
There is similarity since both [memory and impression] correspond. This same
thing he says by the word «like.» It is objected ‘If the subliminal-impressions
are of the nature of experience, then in that case, since experiences are tran-
sitory, so also snould the subliminal-impressions be transitory. How can
they be capable of producing an experience capable of lasting a long time ?’
Ir reply to this he says €And the lutter correspond with the subconscious-
impressions of karma.®» Just as the 'nvisible-influonce {aparva) [of the amori-
fice| ir stnble, although cnused by momentnry sacrifice (karma), so a subliminal-
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impression is stable, although caused by momentary experience. Similarity
is based upon some kind of difference. Otherwise if there were an identity in
essence, similarity would be impossible. The rest is easy.

10. Furthermore these [subconscious-impressions] have no
beginning [that we can set in time), since desire is per-
munent.

These subconscious-impressions, because of the permanence of
desire, have no beginning. This well-known desire [ii. 9] for one’s
gelf, “ May I not cease to be! May I be!’ which is found in every
one, is not self-caused. Why [not]? [The answer is,] how could
the fear of death, determined by the recollection of hatred and of
pain, arise in an animal (jantu) just brought into life, in a condition
wherein death has never been experienced? Furthermore a self-
_caused thing does not need an efficient cause. It is for these
reasons that this mind-stuff, commingled with subconscious-
impressions which have no beginning, by the efficient-cause lays
hold of certain subconscious-impressions, and presents itself for the
experience of the Self. Others have come to the conclusion that,
like [the light of] a lamp which is contracted® [if in] a jar and
diffused [if in] a palace, the mind-stuff has such a form [as corre-
sponds to] the dimension of the body. And thus [they say] there
is an intermediate state and there is ground for the round-of-re-
births.—It is only this all-pervasive [mind-stuff’s] fluctuation which
contracts and expands. So the Master says. This [mind-stuﬂ']
furt!:ermore requires such efficient-causes as right-living. Ahd this
efficient-cause is of two kinds, that which is external and that which
has to do with self. The external requires the body and other
means, such as praises and almsgiving and salutations. That which
like belief, for instance, has to do with self is‘subject to the mind-
stuff only. And in this sense it has been said “ As for friendliness
and such [exalted states-of-mind], they are the diversions of con-
templative [yogins]; they are in their essence unaided by outer
Toeans ; they bring right-living to perfection.” Of these two, [the
inner and the outer means], that of the sentral-organ is the stronger.

! Compare S8aihkhya Pravacana Bhigya (Garboe), i. 68 (HOS. 34'), v. 60 (132M), ¢ 0y (133M
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How is this? [The answer is, that intuitive] knowledge and
passionlessness are unsurpassed by any other [force] Who by

bodily action and without the force of mind-stuff could empty* the
Dandaka Forest [of people), or like Agastya® drink up the sea ?

An objector says, ‘This may be true. But subconscious-impressions sub-
liminally-impressed in the previous or in a preceding birth might become
prhenomenalized, provided there be any source-of-valid-ideas [to prove] the
existence of a previous or a preceding birth. But this is just what there is not.
And it should not be said that the mere experience of joy or of grief in an animal
Jjust born is the source-of-the-valid-idea [to prove the existence of the previous
birth]. For this may be explained by szying that it is self:caused like the
contraction and expansion of the-lotus.” In reply to this he says 10. Further-
more these [subconscions-impressions] have no beginning [that we can
set in time), since desire is permanent., The beginninglessness of these sub-
conscious-impressions furthermore, not their mere uninterrupted [causal ] relation
is meant by the word «Furthermore.» This is because desire is permanent,
since desire for one’s self never loses its permanent character, for the reason that
subednscious-impressions have no [assignable] beginning. And if it be objected
that the permanent character of desire is unproven, inasmuch as it could be
- explained as being self-caused, the reply is «This well'kknown desire.»
A heterodox person asks «Why [not]?» The answer is “an animal just
brought into life and therefore in a condition wherein death has not been
éxperienced in this birth. In other words, he is one who has not experienced the
condition which is death. How can there be in the child, fallen forward from its
mother’s lap and trembling in consequence, s fear of death due to the memory of
pain associated with aversion, 88 is inferred from the peouliar quivering of the
child as it clasps very tightly in its hand the thread® marked with the disk and
other auspicious objects, which hang around its mother's neck? And if again it
is urged that this is self-caused, the reply is Furthermore not.» Furthermnore
a self-caused thing does not need [that is] take an efficient cause in order that it
iteglf should come into existence. What he means to say is this. The tremor
that is seen in the little child is grounded in fear. Becsuse it is a tremor of
s particular kind just like our own. And the fesr of thé child is based on
the memory of pain and aversion because it is & fear like any one of our own
fears. And so the fear which is characterized by un expectancy of something
disagreeable to come does not arise from the mere memory of pain. But having
inferred that the thing of which he is afraid is the cause of something disagreeable,

1 Ug¢anas by his curse burned the land to Rel. end Ethics, vol. i, p. 180Y),
ashes and covered it with a shower of * Compare Bapa: Kadambari, p. 1524 (ed.
dust (RamByana vii. 81. 8-10). M. R. Kzle) and, p. 93%° (ed. Peterson,
? Bee MnhaBh. iii. 105 (Bomb.) and Jacobi’a BSS.).

article on Agustyn (Hastings: Cycl. of
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[the child] now also is afraid of something disagreeable. So as a result of the
memory of that kind of pain accompanied by aversion for that kind of eause of
foar which has been previously experienced,—when that kind of cause of fear is
now experienced,—he [the child] inferring that it would cause pain isafraid of it.
And the child has not come to the conclusion at any other time in this birth
that falling is the cause of pain. And he has not experienced that kind of pain.
So that the only alternative that remains is an experience reloting to previous
births, All this can be logically formulated thus, The memory belonging to a
child just born is based on a previous experience. Because it is 8 memory. Just
like our own. Nor can it be said that the expansion and contraction of the
lotus is self-caused. For what is self-caused cannot stand in need of another
cause. Because if this were 80, even the heat of fire would require another cause.
Therefore what leads to the expansion of the lotus is merely an sccidental causs,
such as, for instance, contact with the rays of the early sun. And the cause of its
closing is the subliminal-impression' which leads it to recaver its originsl
position. Similarly from laughter and other [physical acts ] we must infer joy
[and grief] in some previous life to he the causes [of the acts of the child].
So now let the topic rest. He brings the discussion to a close by saying «It is
for these reasons.»—By the words &efficient cause® he means that karma has
reached the time for its fruition. &Laying hold of» means manifestation. Inci-
dentally, with the intent to do away with the diversity of opinions concerning
the dimensions of the mind-stuff, he first of all describes the diversity in the
words, «€a water-jar . . . a palace.» [The Samkhya view.] ‘Since we see works
performed only when [the niind-stuff] funotions within the limits of the body,?
there is no means-of-proving that mind-stuff exists outside the body. Nor is it of
the dimension ® of an atom. For then it would follow that at the time of eating
and [handling)] a long corn-cake,* the five-fold sensation by the organs simulta-
neously could not be produced. And there ia no means-of-proof for the assumption
of a sequence® [of sensations when] not actually in experience. Furthermore
one atomic central-organ cannot simultaneously® come in contact with organs
located in several regions [of the body]. The only remaining alternative
[for the Sarmmkhya] ia that the mind-stuff is of the dimension of the body.
And in the body of an ant or of an elephant {as the case may be| it is liable
to expansion or contraction, like a lamp placed in a [small] water-jar or in

! The word sarmskdra is defined in Tarkn- corn and ghee or vil with spices and
samgroha, § 75. ealt and i3 called in Maiathi kédabo/e,

* The Siihkhya school holds the theory of On the plains it is made of sugar und
madhyama-parimdne (Sut. v. 69), wheat with almonds, sugar, und bits of

3 This is directed against the argument in coco-nut in the niddle and is beiled in
Nyaya-siitra iii. 2. 62. ghee. In Hindi it is called karanji,

This i o cake eaten ot the Hindu New ° Compare Nydya-sitra jii. 2. 61.
Year and on birthdays and on the feust ¢ See Nyryn-sttra iii. 2, 59,
of Dewali. In the west it is wmade of
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a [large] palace.’” [So it is that] others have come to the conclusion that
the form [of the mind-stuff] is the dimension of the body itself; it is that of
which the dimension [is the body]. The[Samkhya] objector continues. *If this
[atomic theory] were true (evam), how can this [mind-stuffl] come into relation
with the womb (kgefra) or the seed ? For surely without something-in-which-it-
resides (d¢raya), this [mind-stuff ] cannot from the dead body enter the blood and
seed resident in the body of the mother and the father. Since [this mind-stuff]
is dependent. For certainly when posts and such things do not move, their
shadows do not move; nor when the canvas is not moving does the picture
which rests upon (d¢raya) it move. And further according to this theory
the round-of-rebirth would be impossible.” Therefore he says €And thus [they
say] there is an intermediate state and there is ground for the round-of-
rebirtha.» The words «And thus®» mean when [the mind-stuff] is of the
dimension of the body, there is, in order to get into another body, both the
leaving of the first body and the getting into the other body, by means of
a correlation, while on the way!' (arntard) with » migratory body.* For of course
by this [correlation] he would pass® into another body as the Purfina passage *
also says, * Yama by force drew forth a man the eize of a thumb.” This is what
is meant by saying that there is an intermediate state and that consequently
there would be ground for the round-of-rebirths.” Not tolerating this opinion,
he gives his own by saying &the fluctuation.» It is only the all-pervasive
mind-stuff’s fluctuation which contracts pnd expands, So the Master, the Self-
born,® set forth. His point [in rejecting the other theory] is this. If the
mind-stuff without something-in-which-it-resides cannot get into a body, how
does it [in the first place] find this something-in-which-it-resides in the
migratory® body? And if we imagine another bedy in this case, that would
involve an infinite regress. Further, it is not possible that this migratory body
be drawn forth from the body, since it is only when drawn forth that the
mind-stuff can come into correlation with [the migratory body]. Therefore let
there be’ a subtile body from the moment of creation and up to the time of the
great [mundane)] dissolution. It would be limited in its function to the six-
sheathed body, which would be the locus of the mind-stuffs. For so the mind-
stufl could pass about in one body after another up to the Truth-world and
down to Avici. And one could explain the drawing forth of this subtile
body from the six-sheathed body. For in this case there ie [no difficulty as
to an] intermediate state of this [subtile body], because this [subtile -body]
is always necessarily there, Moreover there is mo means-of-proof for the
existence of this [subtile body] also, indeed it is not within the range of

! Adverbially, according to Punini ii. 8. 4.  ® The Varttika says that the Svayambhi is

3 Compare Gathkars on Vedinta-sGtra iii. 1. Patahjali.
1-6 and on iv. 2. 8-11. ® This is of course the silkgma-garta. Com-
3 See Sirthkbya-sOtra v, 108. pure Sarmkhya-sGtra v. 103.

¢ Compure MBL. iii. 16708. " 8o Qukare on iii, 1. 1.
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ocular [demonstration]. Nor can the round of rebirths be the means-of-inference
for this [subtile body]. For [this round-of-rebirths] can be explained quite as
well by the theory of the Master, While (tu) as for the Tradition (Ggama), it speaks
of drawing out o man (purusa). And a man is neither mind-stuff nor subtile body,
but the Energy of Intellect which unites not with objects, And since a drawing
out of this [Energy of Intelleot] is impossible, we must understand [the
quotation] as being merely metaphorical. And so [the explanation of the
metaphor is] that the meaning of the drawing out is only the non-existence’
of a fluctuation, belonging to both the Intellect and to the mind-stuff, with
reference to this [object] or that. As to what has been said in the Smrti or in
the Itihasa or in Purnas with regard to [the mind-stuff] just after death getting
into the body of a Preta and that through the agency of commemorative-feasts
(sapindikarana)' and so on [the mind-stuff] is liberated from this body—
all this we accede to. But what we cannot tolerate is that mind-stuff should
be migratory. And there is no Tradition to support your theory. For the
messengers of Yama carry him bound with fetters only as having a body [in
general]. But it is not said that there is a migratory body. Hence since
mind is an effect of the personality-substance; and eince the personality-
substance like the sphere of the atmosphere pervades the three worlds, tho
central-organ is also all-pervasive.* An objector says, ‘If this be mo, the
fluctuation of this [mind-stuff] would also be {all-]pervasiv®, and there would
be a universal omniscience.” The reply to this is €only this... . fluctuation.»
The objector replies, ‘ This may be true. But how has this fluctuation, whiel
depends on mind-stuff only, its contraction and expansion from time to time?"
In reply to this he says «This’ [mind-stuff] furthermore.» And this mind.
gtuff for its fluctuation requires some such [efficient-cause] as right-living,
He classifies [this efficient-causs] by saying «And this efficient-cause.» By
the words «such . . . as® we are to understand energy and wealth and the like.
By the words «like'belief, for instance» we are to understand energy aud
mindfulness and such qualities [i. 20]. As to their being internal [ meaus| he
adduces the consensus of the Tenchers by saying €And in this scuse it has been
said.®» «&Diversion® is functional activity. &Perfection® means whitengss,
«Of these two)> means among the inner and the outer. &[Intuitive] knowledgo
and passionlessness® mean the qualities engendered by them. By what quulizy
of outer mesns-of-attainment are these [outer means] surpnssed |ov] ovor-
whelmed? It is the qualities resulting from [intuitive] knowledge and
passionlessness which overcome it, in that they remove it from the condition

1 Bee Vishnu Pur. iii. 18. 29, a middle dimension.(smadhyama-puri

 The Mimahaed holds the &tman is per mdna). The Viigesika (viii. 1. 2) and
marient and omnipresent (Cloka-Vart- the Nyfiya conceive the Atman to L
tika v. 18). The Sfthkhya-sitras (v. atomic. The Yoga teaches thitt wind-
69-71) deny that the centrol-urgan is stuff is all-persunsive ; its fluctuations,
nll-pervusive; and nssert that it is of however, cxpand and contruct.

49 fu.0.8.11)
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ofseed. Thisis the meaning, On this point he gives a well-known illustration
n the words «the Dandaka Forest.®

11. Since [subconscious-impressions] are associated with
cause and motive and mental-substrate (d¢raya) and stimulus,
if these cease to be, then those [subconscious-impressions]
cease to be. '

1. As to cause. From right-living results pleasure; from wrong-
living, pain ; from pleasure, passion ; from pain, aversion ; and from
this, struggle. Quivering in central-organ or in vocal-organ or
in body with this [struggle], he either helps or injures another.
From this again result right-living and wrong-living, pleasure and
pain, passion and aversion. Thus revolves!® the six-spoked wheel ?
of the round-of-rebirths. And as it ceaselessly revolves, un-
differentiated-consciousness (avidyd), the root of all the hindrances,
is its motive-power. Suchiscause. 2. But motiveis that [human
purpose] with reference to which any condition (yasya) such as
right-living becomes operative [in the present]. For it is not the
rise of anything new. 3 The central-organ, however, while its
task is yet unfulfilled, is the mental-substrate of subconscious-
impressions. For when the task of the central-organ is fulfilled,
the subconscious-impressions, now without mental-substrate, are
not able to persist. 4. When a thing confronted [with some
object] phenomenalizes any subconscious-impression [in itself], then
[that object] is the stimulus of that [subconscious-impression].
Thus all subconscious-impressions are associated with these causes
and motives and mental-substrates and stimuli. If they cease
to be, the subconscious-impressions cohering with them also
cease to be.

The question is raised, if these fluctuations of mind-stuff and the subconscious-
impressions are without beginning, how can they lLe destroyed ? For surely
tlie Energy of Intellect (citi) which is without beginning cannot be destroyed,

In reply to this hLe says, 1l. Since [subconscious-impressions] are asso-
oiated with cause and motive and mental-substrate (d;rays) and stimulus,

1 Compare i. 5. p. 207 (Cale. ed.). ke swisaracakram.  Professor Jacobi
¥ A& six-apoked wheel occurs in the Rig- calls niy nttention to the passage in
veda i. 1641?, and in the Divyilvadina Sumaraicen Kahit p. 338,

p. 1807 nnd 2819 we find puficaganda-
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if these cease to be, then those [suboonsoious-impressions] coase to be.
Even a beginningless thing evidently perishes, for instance, the fact that a
thing is yet to be (andgatatva). [This is prag-abhdva.] So it is not [a proper]
middle-term (sddhana) because it is too wide. As to the Energy of Intellect,
on the other hand, since there is no causs which could make it perish, it does
not perish. But the reason for this is not that it has no beginning. And it has
been stated in the s0tra that there is a cause which brings about the destruction
of subconscious-impressions, although they are from time without beginning.
Helping and injuring are partial expressions for the efficient-cause of right-living
and wrong-living and so on. Under this expression the drinking of spirits and
similar acts are also included. The motive-power (netrl) is that which keeps
{the wheel] moving (nayika). He gives the reason for thisin the words &the
root.» Becoming operative is presentness; but it does not mean that right-
living as such is made to grow. Of this very point the reason is given in the
words «For it is not.» That thing to which one is confronted would be such
as contact with a maiden. So the meaning of the stra is that where the more
extensive i not, there the less extensive also is not.

Since there is no production of that which is non-existent nor
destruction of that which is existent, how will subconscious-
impressions, by reason of their existence as things, cease to exist ?
12. Past and future as such exist; [therefore subconscious-
impressions do not cease to be]. For the different time-
forms belong to the external-aspeots.

The future is that the phenomenalization of which is yet to come,
The past is that the [individual] phenomenalized [form] of which
has been experienced. The present is that which has entered into
its functional activity. And this three-fold thing is the object for
the [intuitive] knowledge [of the yogin]. And if they did not exist
as such, this [intuitive] knowledge, not having any object, would not
emerge ! [in the mind-stuff]. Therefore past and future as such
exist. Moreover if the result of the karma, either that which is
conducive to experience or that which is conducive to liberation,
when it is yet to emerge, were without-any-describable-existence,
then the actions of the wise, directed towards this [or] for the
purpose of this, would have no ground. And a cause is capable of
making an already existent result present, but not of producing

t With udapatsyata (rare : Whitney, § 941), p-201 . For the word upajana seeii. 19,
compare niramdsyata, above 279°, p- 1507; iv. 2 and 11, pp. 276%nd 288",
? For the word upajanana compare iii, 11, For the verb see i. 83, p. 78! (Calc. ed,).
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something [altogether] new. The efficient cause when fully
established gives aid to the particularized [form] of the effect, but
it does not cause anything [quite] new to come into existence. A
substance, moreover, consists of a number of external-aspects.
And by variation of this [substance’s] time-forms the external-
aspects are in successive states. The past or the future does not,
like the present, exist as a material thing, in that it has been
changed into a particularized phenomenal form. How then is it ?
The futute has its peculiar existence as a thing yet to be pheno-
menalized. The past has its peculiar existence as having an
[individual] phenomenalized [form] already experienced. The
[individual] phenomenalized [form] of the thing itself belongs to
the present time-form only. This cannot be for the past and the
future time-forms. And while one time-form is present, the two
[otker] time-forms are of course inherent in the substance. Hence

the three time-forms do not come into a state-of-existence after
having-been-in-a-state-of-non-existence.

‘With.the intent to introduce the next sutra he raises a doubt by saying
&there is no.» The words «of that which is non-existent®» have been intro-
duced either incidentally or by way of illustration. 12. Past and future as
such exist; [therefore subconscious-impressions do not oease to be]. For
the different time-forms belong to the external-aspects. There is no
production of things non-existent, nor destruction of things existent. But
emergence and remergence (udaya-vyaydu) are nothing but a mutation of the
different time-forms of external-aspects which are existent. This is the mean-
ing of the sutra. «Experienced®» is that by which one gets to the [individual]
phenomenal [form]. 7The mesaning is that at present its [individual] pheno-
menal [form]is not. And so the external-aspect [is] existent in all three times, as
he says «And if.» For what is non-existent does not become an object of
knowledge, because it is without-any-describable existence. For a mental act
is nothing but a shining-forth of the object. And it cannot occur where there
‘is no object. Whereas the mental-act of yogins has the three worlds for its
object. The mental-act of such as we are also would not arise if there were
no object. And this is [quite] consistent. Therefore the past and the future
existas connected-inseparably with their generie-forms. 8o the [intuitive] know-
ledge ‘of one who has experience of this kind is called the cause of the existence
of the object. Because the future exists as something stateabls, it also exists
as an object, as he says in the words «Moreover . . . conducive to experience.®
€The wise® is the clever man. And as to any acts to be performed, when
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one thing is the cause of another, it can bring its partioular function into play
only when the effect is [already] existing, for instance, the chapters of the
Veda referring to the [cutting of ] sacrificial-reeds (kandalava). For certainly
these cuttings of reeds do not bring into existence what is:not existing. But
they cause modifications' or they bring near a thing which is existing.
Similarly the potter and the [efficient causes] lead to the present existence
of a water-jar which already exists as he says «an already existent.® Butif the
post and future are to be supposed as being non-existent simply because they
are ‘not in the present, then, whew! Sir! the present also would be non-
existent, because it is not in the past and future, But as to existence irrespective
of its relation to time-form or to substance, it equally holds for all three, as he
says «A substance, moreover,”» The words «are in successive atates mean
belonging to each state one by one. The expression «as a material thing®»
means in a substance which is a material thing. The termination -tas is used
for all case-endings. If the past and the future are, only so far as they are past
and future, then at the present they are not, because at this time they are not
past or future, as he says «And while one.» He brings the discussion to

8 close in the words &state-of-existence after having-been-in-a-state-of-non-
existence.»

13. These [external-aspects with the three time-forms] are
phenomenalized [individuals] or subtile [generic forms and]
their essence is the aspects (guna).
{Thesey are of course those external-aspects with the three time-
forms : those which are {phenomenalized] are the present ; those
which are subtile are the past and the future, the six* non-particulars.
Since this whole world is nothing more than a particular colloca-
tion of aspects (guna), it has in the strict sense the aspects as its
essence. Andin this sense the Exposition ? of the System has said,
‘“The aspects from their utmost height
Come not within the range of sight.
But all within the range of sight
A phantom seems and empty quite.”

! For the compound praptivikdrdu sce ing worde ata eva yogorastrash vyulpd-

Pin. 1i. 2. 32. dayiti-iha sma Bhagavdn Viryaganyah
? i 19, p. 1477 (Cule, ed.). “gugmmm(Nirr,myn.sﬁgam,ﬁrstediiion',
® The quotation is attributed to Varsagenya p. 352). Compure Vijiiina Bhiksu in

by Vicaspatimigra in his Bhimati on Lis Vijiiinimrte (Benares ed. 1901),
Vedanta-sttra ii. 1. 2, 3 in the follow- p. 101
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An objector says, ‘This may be true. But this manifold amplification
(prapaiica) of the varied forms of the universe (vijva), having as its essence
the kinds of mutation which are the states of the substance and its external-
aspects, cannot properly come out of one primary substance. For from a cause
which has no diversity, diversities of effect cannot come to pass” In reply
to this be says 13. These [external-aspects with the three time-forms]
are phenomenalized [individuals] or subtile [generio forms and] their
essence is the aspects (jupa). These external-aspects with the three time-
forms, both the phenomenalized and the subtile, have the aspects as tleir
" essence. For they have no other cause than the three-fold aspects. But as
to their diversity, it follows from the diversity attending upon the beginningless
subconscious-impressions from hindrances produced by these [aspects (guna)).
In which sense it has been said in the VAyu'! Purina, ‘Because the primary
cause has manifold forms, there is a marvellous mutation.” Of the earth and
the other phenomenalized [individuals), and of the eleven organs, which are
present forms, there are past and future [forms], which are the six non-
particularized [forms; and these] arise according to their capacity.—Making
now a distinetion between the permanent and the impermanent forms of the
universe, he gives first its permanent form in the words &this whole world.»
«This» [that is] the visible [world]. «A collocation®» means & mutation with
8 particular arrangement of parts. On this point there is a specific mention
of the Shastitantra?® text. It is like & phantom (mayd), but not quite & phantom.
«Empty quite® means perishable. For just as a phantom in no time assumes
different shapes, so those evolved-effects whose external-aspects become visible
and invisible, change from moment to moment. Whereas primary-matter is
permanent, and thus not homogeneous with a phantom, and is accordingly an
ultimate reality.

But if all things are aspects (gupa), how is it that there is a
single sound and a single organ [of sense] ?

%4 The that-ness of a thing is due to a singleness of muta-
ion.

When the aspects disposed to vividness and to activity and to
inertia have as their essence processes-of- knowmg, in so far as they
are instruments [of perception], there is a single mutation, for
instance, the organ-of-hearing. When their essence is obJects for-

! xlix. 182, AnandBgrame ed,, p. 153, and  ? See Garbe: Mondschein der Samkhya
liii. 20 AnendBgrama ed., p. 175. See Wahrheit,p. 111, note 8; and Garbe's
also Siamkhya Tattva K&umudi xlii Translation of theSu,thkhya. Pravacana
[Garbe's tranalation, p. 86]. Bhigya, vi. 8, p. 147,
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knowledge, in so far as they are sounds, there is a single mutation,
a sound, an object of sense. The sounds and other [perceptible
objects], belonging to the general class of limitation-in-extent,!
have a single mutation, an atom of earth, a part of a fine-substance
(tanmdtra). And these [atoms] have a single mutation, the earth,
a cow, a tree, a mountain, for examples. By adding [to each of]
the other [coarse] elements [successively] liquidity and heat and
motivity and the making of a space, a generic-form, the beginning
of a single evolved-effect, would be formed—They who from the
following point of view deny the existence of a thing as such by
saying, ‘ There is no intended-object dissociated from a mental act,
but percepts are dissociated from intended-objects and imagined
as in dreams and similar states,’ and they who say ‘a thing is only
a readjustment of percepts, like the objects of a dream, and not
a thing in the full sense of the word,’—these, when the thing is
presented by its own authority as it is (tathd) [according as it is
seen] to be there (idam), since they throw overboard the thing
as such by an abstract (vikalpe) thinking without force of proof,—
how in the very act of prattling it away can their own words be
worthy of belief ?

It may be granted that the three-fold aspects (guna) have such a diversity of
mutation. But whence comes a single mutation, so that one says ¢This ia
earth’ or ‘This is water’? ~ By raising this objection, since there is & con.
tradiction between the three essences and the singleness, he introduces the
sQtra. 14. The that-ness of a thing is due to a singleness of mutation,
‘We see & single mutation belonging to many, for instance, when a cow or
a horse or a buffalo or an elephant is huddled together in a brackish? [land],
each has & single mutation characterized by the common nature of salt. And
[similarly] a wick and oil and fire form a lamp. In the same way the aspects
(guna), though many, have a single mutation. As a result of this, each of the
fine elements (fanmatra) and of the elements and of the products-of-the-elementa
has a that-ness, that is a singleness, [When their] essonce is objectsfor-
knowledge, in so far as saltva is predominant, their essence is vividness. Angd

1 Compere iii. 44, p. 254* (Calc. ed.). have the brackish flavour ottaching to
9 The Meniprabhd says rumdsthale. And their bodies.” Colonel Jacob adduces
the Pitafijala Rahasyam says, * If cows evidenco to show that rumad iz the
and other animals are huddled together name of & particular salt-lake or mine
in that brackish epot (rumdlavana- (Second Handful of Popular Maxims,

bhimi), then sll of them together will 2nd edition, 1909, p. 69).
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being subsidiary-products of the personality-substance they have a single
mutation in the form of instruments [of perception], [for instance], the organ-
of-hearing. In so far as the tamas of these same [aspects] is predominant,
inasmuch as they are insensate (jada) and thus have objects-for-knowledge as
their essence, there is a. single mutation as being the fine element sound,
an object of sense. By the words «a sound® he indicates the fine element -
sound ; by the words «object of senseX he indicates that it is insensate. But
the fine element cannot possilly be the object of the organ-of-hearing. The
rest is easy.—He now raises up a Destructionist (vaindsika), who holds the
Theory of Ideas (vijianavadin), by saying «' There is no intended-object dis-
Bociated from a mental-act.”» ‘For if there be elements and products of-
elements distinct from mental-acts, then we might suppose a productive cause
of them such as the primary cause. But in the strict sense they are not anything
different from ideas. How is i% then that a primary cause is presupposed ?
And how is it that processes-of-knowing, the organs-of-sense, which are evolved-
effects of the personslity-substance, are presupposed? To explain. Since an
insensate intended-object cannot be vivid of itself, there is no intended-object
dissociated from some mental-act. [Association is] coexistence [that is] a rela-
tion. Theabsence of this is dissociation. The prefix vi- is used in the sense of
absence. The meaning is that there is nothing unrelated to some ides’;’ (in other
words] something which might properly be described as non-existing. On the
other hand mental-acts do exist dissociated from intended-objects. For in so far
as this mental-act is vivid in itself, it does not require an insensate intended-
object in order to make a statement as to its own existence.’” So then the
holder of the Theory of Ideas (vijiidnarddin) has indicated two requisites, 1. the
fact' that it is perceived (vedyatva), and 2. the fact that it is apperceived
slong with something else (sahopalambha). ‘These two points can further
be brought out in a syllogism thus. Whatever is perceived by whatever
Pprocesa-of-perception, that [intended-object] is not distinct from that [process-
of-perception]. Just as the soul in the case of knowledge. And the elements
and the products-of-the-elements are perceived. 8o this apperception [of
elements] i§ pervaded by the contrary proposition, [that is, il refutes the
absence of distinction between the process and the object]. So the fact-that-
it-is-perceived, which is less-extensive as compared with what-is-the-opposite
of the distinetion which-we-wish-to-deny, [as soon as this fact] is known, posits
the absence-of-distinction, which is more extensive with regard to itself [the
perception). And when we see this, [the fact that they are seen as different],
which is just the contrary of this, is denied. Accordingly, when any thing
is invariably seen with another thing, then the one is not different from the
other, just as the second moon which is always perceived with the [actual]
moon. And it is the case that the object is always invariably perceived with

! Similar diecussion by Carhkara on ii. 2. 28. See also Sarva-dargana-samgraha (Anand.
ed.), pp. 9-10 and 13.
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the thought. Thus this perception contradicts the more extensive [term]; the
invariable relation contradicts the variable relation which is more extensive
than the distinction, which we must deny. Removing thus the variable relation,
it rejects the distinction, which is less extensive than this [relation].! Let this
be assumed. And if the intended-object is not different from the thought,
then how is it that they seem to be different ?* In reply to this [the Vijianavadin}]
says ‘«imagined.®» As the Destructionists® say ‘Because there is invariably
an apperception of [the object] blue and of the percept of this [blue] at the
same time, there is no difference [between them]. And the difference that
may be seen between them results from illusions of mental-acts just as a pair
of moons may be seen when there is one only without a second.” [The
Vijiienavadin] makes clear the imaginary [difference] in the words «only a
readjustment of percepts.”® [The author of the Comment] refutes this by
saying «these.®» The construction of the sentence is, how can their own words
be worthy of credence P—«Presented® meane brought beforethem at the time
of each perception. How {is it presented]? He replies «as it is» In
the different ways that [a thing) shines forth as being [the thing] that is
pointed to as this and this, in that very way eo ipso (svayam) it is presented ;
but not as being reduced to an object of a mental-aot [or] as being a figment
of the imagination. The words «by its own authority® point out that the
intended-object acts as cause with reference to the mental-act, because the
intended-object has given rigse to the mental-act by virtue of its own power
as an object-for-knowledge. It is on account of this that the mental-act ia the
perceiver of the intended-object. Now how could a thing, which is of such
a kind, [be thrown away] by reason of an [empty] abstract thinking having
no force of proving? For since an [empty] conception is no means-of-proof,
therefore what is based upon it and what is in essence that {empty nbstraction]
is no means-of-proof. In this way throwing overboard the thing as such, (that
is] setting it afloat.—An occasional reading is ‘holding it under." In this case
too the meaning is the same. Prattling away this object in this way, (how]
can their own words be worthy of belief? This is what is intended. The two
middle terms given, the invariable apperception at one time and the fact of
being perceived, are non-conclusive. Because the negative statement is open to
doubt. To explain. The coarseness and externality appear [in consciousness]
in the case of elements and products of elements which [as you say] have the
form of thought [only], but these two [qualities) are not possible in the case
of thought {only]. To explain, Coarseness means pervading several points-of-
space. Externality means related to separated points-of-space.. And it is im-
possible that a single mental-act should pervade several points.of-space and also

! If there is bheds, there is a-niyatasahopa-
lambha; but there is mone of this
latter ; therefore there is no bheda.

41 (w0, 1]

1 Quoted Sarvs Darg. Sarhg. p. 18 (Anandgg,
ed.) and de la Vallée Poussin'e note in
Le Bouddhisme (Mueéon, 1802), p. 84.
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[occupy]separated points-of-space. For it is impossible to have in a single thing
the confusion of contrary qualities such as occupying this point-of-space and not
occupying this point-of-space. Else if this were possible, one would have to
admit that all three worlds are a single thing. If it be said that for this very
reason we should admit that there is a difference in the mental-acts [as to
coarseness and externality, in that there are as many thoughts as there are forms
of the thing), then the reply would be, Then! Sir! in the case of the ideas
which can grasp even the extremely subtile objects [finer than coarseness and
externality],-and which take no notice of each other’s behaviour, and which are
.awake only to that [one atomic object] which comes within their range—how
could there be the appearance of coarseness? And you cannot talk [of what
is perceived by the later-distinct-impression (vikalpa) in language) which refers
to the later-distinct-impression. Because there is no confusion of [the content of
this lmpression with anything else], and [on the other hand] there is a clear
appearance [of coarseness]. Nor can it be said that coarseness is externally
sensed (8locitam) [by the first-indistinct-impression], and so the clearness of the
knowledge (savikalpa) which follows this, and which is conditioned by this
[avikalpa] could be explained. Further this later-distinct-impression is not, like
the first-indistinct-impression, limited to its form (dkdra) and to nothing else.
For since this [later-indistinet-impression] is not itself a coarse [thing], it
cannot make the coarse [manifest] as its object. Therefore if an idea is to
be outer, since, as we have shown it, it cannot be coarse or outer, then these
coarse and outer [impressions] may be counted, if you will, as altogether false.
And you cannot say that such a false impression is just the same as a mental-
act. For then you would have to admit that the mental-act is as empty as
this [false impression].—So to resume the argument (tuthd ca). In so far
as the fact of being perceived is not less extensive than the absence of difference
bstween [the ides and the object], how can the fact of its being perceived
refute the fact of the difference ?—And as to being invariably together. Just
as in the case of the mental-act and of the coarseness, the one existent and
the other non-existent, so likewise in the case of two existing things [the being
perceived invariably together] may be explained on the ground of the nature
of things or on the ground of some kind of an obstruction [in the thinking
apparatus]. Accordingly those two fallacious middle terms [put forth by the
opponent), because they are non-conclusive, only give rise to an [empty]
abstraction (vikalpa), if there be no external [thing]). And the authority of
a perception is not to be gainsaid by a mere [empty] abstraction. So the point
was well taken when he said &by an abstract (vikalpa) thinking without
force of proof» By this [discussion we must understand that also the
view which attempts to prove that objects] are ideas, urged as a ground that
idens have no external-basis, as illustrated by the ideas of a dream, is also
overthrown. And the alternatives (vikalpa) regarding the object-of-the-illation
have been offered-in-rebuttal by stating that the relation is that between whole
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and [part] For details the Nyaya Kanika' is to be consulted. So there is
no need of details here. '

Why is this incorrect ?

15. Beoause, while the [physical] thing remains the same, the
mind-stuffs are different, [therefore the two are upon] dis-
tinct levels-of-existence.

A single [physical] thing is the common [physical] basis for many
mind-stuffs. It is not, of course, figured forth by a single mind-
stuff, nor yet is it figured forth by many mind-stuffs. It is
rather grounded 1in itself. Why is this? Because, while the
[physical] thing remains the same, the mind-stuffs are different.
When the mind-stuff is in relation with right-conduct, the mind-
stuff has thoughts of pleasure, the [physical] thing remaining the
same. When in relation with wrong-living, from the same
[physical thing] it has thoughts of pain. When in relation with
undifferentiated-consciousness, from the same [physical thing] it has
thoughts of infatuation. When in relation. with complete insight,
from the same thing it has thoughts of detachment.? If this is so,
by whose mind-stuff would this thing be formed ? Nor would it be
sound to say that one person’s mind-stuff is affected when brought
into relation with an objeet formed by the mind-stuff of another
person. Consequently the [physical] thing and the thought distinct
because of dissimilarity, in that the thing is the object-for-know-
ledge and the thought is the process-of-knowing, [are upon] distinct
levels-of-existence. There is not even a trace ® of a blending of the
two. But from the point-of-view of the Sarmkhya, since a thing has
three aspects (yuna) and since the changes of the aspects * are
unstable, it comes into relation with the mind-stuffs [of men],
dependent [for its existence in this crse or the other] upon such
determinants as right-living [or wrong living or undifferentiated
consciousness or complete insight], it becomes the cause, in one form

! Reference is made to this work by Vicas- the Bhamatl on VedBnta-eltra ii. 2.
patimigra at i. 82, p. 75! (Cale. ed.), 25 (Nirnaya-sigaru ed.), p. 462.
and also in the Tattva Bindu (Benures, ? Compare ii. 28.
1892), p. 28'".—The Nirdlambanarada * Compare Pan. i. 2. 15,
is discussed in the Castra-dipiki, p. 82; ¢ Compare ii. 15, p. 185" ; iii, 9 and 13,
in the Nyaya kanika, p. 261; and in rp. 198* and 2044 (Calc. ed..
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or another, of presented-ideas, as they rise [into consciousness],
corresponding [in quality] to the [determining] efficient-cause.

Bo having in this manner, independently of the sutra, given the reason for
setting up [the physical thing] as something over and ahove the mental-act, the
suthor of the Comment introduces the reason as given in the sntra itself by the
words KWhy is this?» 15. Because, while the [physical] thing remains the
same, the mind-stuffs are different, [therefore the two are upon] distinot
levels-of-existence. 'Whatever units are in the manifold these differ absolutely
from the manifold. For instance, a single thought in Chaitra or in Maitra is
distinct from the presented-ideas in Devadatta and in Vishnumitra, which are
dissimilar. And since the intended-object is not different, even when the thoughts
about it are manifold, it is other than the mental-acts, And further the iden-
tity of the intended-object, although the thoughts of those who know it validly
are different, is determined by the connexion of one [thought] with another [in
memory]. For in the case of a single woman who is presented-to-the-minds of
several persons, enamoured or ill-disposed or infatuated or detached, we see a
reciprocal connexion so that one thinks ‘She who is seen by you is seen by me
algo.’ ‘Consequently while the [physical] thing remains the same, because the
mind-stuffs are different, because there is a difference of thoughts, [therefore]
the two, the intended-object and the thought, [are upon] distinot levels-of-exist-
ence {that is] [distinct] means of distinguishing the essential attributes. In
the lover, a thought of pleasure with reference to the woman loved ; in rival
mistresses, a thought of pain ; but in Chaitra who has not obtained her, a thought
of infatuation, a depression. ‘This may be so,” the objector says, ¢ but that
intended-object with the distinguishing characteristio of being loved is figured
forth by a mind-stuff of one person. And this same [intended-object] affects
the mind-stuff of the others also. So [this mind-stuff] might be supposed to be
common.’” In reply to this he says &nor would it be .. . another.» For if that
were 80, when one person has the thought of blue, all would have the thought
of blue. A further objection would be this ‘ Even according to the view which
maintains the distinct existence of objects (arthavdda), how can one sand the
same object be the cause of mental-acts differing according to the difference
in pleasure and the other [experiences]? For from a‘cause which is not differ-
. ent in its distinguishing characteristics there should be no difference in effects.’
In reply to this he says «from the point-of-view of the Samkhya.”» It is quite
congistent to say that the same external thing which is n mutation of the three
aspects (guna) has three forms. The objector says ‘Even if it be so, then all
without distinction would have a mental-act of pleasure and of pain and of
infatuation.” In reply to this Ke says «dependent [for its existence] upon such
determinants as right-living.®» The satfva accompanied by the rajas and deter-
mined by right-living produces the sensation of happiness. But this same satfva
when determined by knowledge (vidya), after the rajas has been removed, gives
risa to a sensution of dotachment. And right-living and the other [experiences)
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are not all in all persons. Some of it is in some persons. So this arrangement
[of pleasures and of pains] is quite consistent.

There are some who say that a thing is coextensive with its
thought, in so far as like pleasure and the other [experiences]
it is experienced. In this way when they thus reject the quality
of being common [to several mind-stuffs], they deny the existence
of the thing in both its earlier and its later moments.

18. And a thing is not dependent upon a single mind-stuff,
[for then in certain cases] it could not be proved [by that
mind-stuff], [and] then what would it be P

If & thing were dependent! upon a single mind-stuff, then if the
mind-stuff be distracted or restricted, it itself would be un-
touched by that mind-stuff. And not coming within the range
of that [mind-stuff], and not being proved [by that mind-stuff],
and unperceived in its nature by any one, would it then be at all??
And how could it be produced again in relation to the mind-stuff?
It would not possess those parts of it which are not apparent. So
that if one says the back does not exist, neither could the belly be
known. Consequently an intended-object is independent [of mind-
stuff] and common to all the Selves. And again indepe;ndent
mind-stuffs function differently for each Self. As a result of
a relation between these two [the intended-object and the mind-
stuft] there follows an apperception, an experience of the Self.

On this point _there are some disputatious persons who say that the object is
coexistential with the idea. Because it is the object of experience, like pleasure,
Wh.nt he means to say is this. The intended-object might be admitted to be
t.ilstmct. from knowledge, still since it is insensate (jada), it cannot be perceived
in thelabsence of.know]edge, but must be illumined by the knowledg..
Accordingly [the object] is only at the time of the idea, and not at other times
Since there is no ev.idence that it exists at other times. This the author of the.
Comment confutes independently of the satra in the words «In this way when
they.» Tor a [physical] thing (vastu) is experienced by ordinary observers® as
common to all mind-stuffs and as persisting* in the succession of various
m'oments end as consisting of a mutation. Now if the thing is coexistential
with the mental-act, then it would be of this sort [that its appearance and

! Ae the Vijianavida maintains $ This would be the poj i
. oint of vic
* Compare de la Vallés Pousein: Lg Néga- Sarvistivadin. P of miew of the

tion de 1'Ame (Journal Asintique, B¢ ¢ Compare Ny3ya-sitra i. 1. 40,
serie, tome xx, 1902, pp. 248 and 254).
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disappearance would be coexistential with the appearance and disappearance of
the idea]. If so, how can one act up to (anurodha) this objective-factor (idamaiiga)
8o that one shall not at the same time deny it? This is the meaning, Or we
may suppose that there is not a denial of this objective-factor. Let the intended-
object be coexistential with the knowledge. To this also the reply is in the
antra. 16, And a thing is not dependent upon & single mind-stuff, [for
then in certain cases] it could not be proved [by that mind-stuff], [and] then
what would it be P For the same mind-stuff which perceives a water-jar, when
distracted by another substance such as a piece of oloth, does not remain upon
the water-jar; or when the mind-stuff which has discrimination as its objest,
attains at that very time to restriction ;—at these times, since there is no know-
ledge of the water-jar or of the discrimination, the water-jar and the discrimina-
tion, being dependent for their existence upon one particular knowledge only,
would surely cease when this [knowledge] ceases. This he says in the words
&dependent upon a single mind-stuff.» The words €how could it be® mean that
it could not be. How does it happen that the mind-stuff is in relation to this
thing whether it be o waterjar or discrimination? For the effects invariably
are where the cause is, and invariably are not where the cause is not. Without
regard to their own peculiar cause they cannot be produced by another cause.
And if they are supposed to be causeless, then one would have to deny [such] an
inconsistency as the accidental existence of them [the effects]. And there is no
ground for saying that whatever causes the knowledge of the thing also causes
the thing. For then it would follow that the taste and the sensific power and
the digestion and 8o on would be the same whether one makes use of an actual
sweetmeat or of a sweetmeat® of hope. Therefore the point is well taken when
he says KAnd how could it be produced again in relation to the mind-stuff 7»
Furthermore the front part of anything is implied by the middle and hind part.
But if the existence [of the thing] were to depend upon the knowledge, then
the upper and middle parts would not exist, since this [idea of them] is not in
experience. And accordingly since the pervader [the upper and middle parts]
are not, the lower part, which is pervaded, would also not be. And thps if the
whole object be absent, how could it be urged that the intended-object is coexis-
tential with the knowledge, &8s he says «It would not possess those parts.”» The
words «are not apparent’® mean are not perceived. He brings the discussion
to a close by saying «Consequently.®» The rest is easy.

! Thisisan allusion to the stanza in Qrihar- Banekrit Series, fascicle I, p. 88.) This
sa's Kbandanakhandakhiadya stanza is given as aquotation in Qrihar-

** Agimodakatyptd ye, ye copdrjitamo- ea's work also. There is another book
dakah | of the same title on astronomy. See
Rasaviryamipakddi tulyam tesdm pra- alac de la Vallée Pousein, Le Boud-
sajyate.” dhisme (Muséon, 1902), p. 95, and
(Lazarus and Co's edition, Medical Hall Hoernle's translation of the Sugruta,

Press, Benares, p. 37; Chaukhamba p. 12.
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17. A thing is xnown or not known by virtue of its affecting
[or not affecting] the mind-stuff.

Objects-of-sense like magnets, bind to themselves the mind-stuff,
as if it had qualities of iron, and affect it. The object whereby
the mind-stuff is affected is known. But [the Self], who is other.
than this, is not known. The mind-stuff enters into mutations

because the nature of the thing is now known' and now not
known.

This might*® be conceded. ‘But,’ as the objector says, ‘if the object is to be
independent, in that it is insensate, it can never throw out light, or if it does
throw out light, then its insensate character would vanish. And so (iti) it
would cease nlso to be. For surely a thing cannot exist after casting off its
own nature. Moreover it cannot be urged that throwing out light is a pro-
perty of the intended-object which is really insensate by nature, and that this
[property] is put into it by the organs. For if throwing out light were to be
a property of the intended-object, it would be, like blueness, common to all
persons. Thus if a single person knows the meaning of the [philosophical)
systems, then all would be scholars and there‘wou]d be no incompetent persons.
Nor is it correct to say that a present external-aspect should =xist in the past
or in the future. Therefore that an intended-object exists independently as an
object of apperception is nothing but a wish.” In reply to this he recites the
sitra 17. A thing is known or not known by virtue of its affecting [or
not affecting] the mind-stuff. .

Although the intended-object is by nature insensate, still by the channel of the
organs it affects the mind-stuff The Energy of Intellect (citi-cakti), whose
reflection enters into the mirror of the mind-stuff which is in such a state [of
being affected ] ashas been just described, enlivening (cefayamana) the mind-stuff
which is affected by the intended.-object, experiences the intended-object. But
it does not impart to the object anything like visibility. Neither [is the
Energy of Intellect] out of relation with the mind-stuff. For we have said
that its reflection unites with the mind. And although both the mind-stuff,
because it is omnipresent, and the organ which is made of the personality-sub-
stance, are not in relation® with the object-of-sense, still that mind-stuff which
has its fluctuation in any particular body is in relation with objectsof-sense.
Thus it is that objects are said to be like a magnet. Since the mind-stuff is
like the iron in its properties, the objects, having by the channel of the organs

brought it into relation, affect it. And hence mind-stuff is capable of muta-
tions, as he says «Of the thing.»

! ii. 20, p. 152° (Calc.). * The purpose of this sitra is to demolish idealism.
* Reading vigaye ndsti.
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But as for [the Self] for whom this same mind-stuff is an object-
of-sense—

18, Unintermittently the Master of that [mind-stuff] knows
the fluctuations of mind-stuff (and thus] the S8elf undergoes-
no-mutations. _

If, like the mind-stuff, the Master also, that is, the Self, should un-
dergo mutation, then fluctuations of mind-stuff which are its objects
would be, like objects-of-sense, the sounds and other [perceptible
things], sometimes known and sometimes not known. The fact,
however, that the central organ is unintermittently known by its
Master, the Self, leads us to infer that [the Self] is an entity that
undergoes-no-mutations.

Thus then he has established the existence of the intended-objuct as distinct from
mind-stuffs. Now with the intent of showing that the Self is distinct from
these (mind-stuffs) whose nature is to enter into mutation, he asserts its [the
Selfs] immutability, the quality which differentiates it from these [ mind-stuffs].
This he does by supplying some words and by reciting the satra. «But as for
[the Self] for whom this same mind-stuff is an object-of-sense.» 10. Unin-
termittently the Master of that [mind-stuff] knows the fluctuations of
mind-stuff [and thus] the Self undergoes-no-mutations. The mind-stuff,
whether it be restless or infatuated or distracted or in a state of focusedness,
is always. up to the time of restriction, experienced by the Self as in mutation.
‘Why is this so? Because the Self does not undergo mutation. If he entered
into mutations, then the Self also, like the mind-stuffs, would sometimes know
objects-of-sense and sometimes not. Whereas objects-of-sense are only known
[and never unknown] to him. Therefore he does not undergo mutation. And
as a result he is something distinct from things that are in mutation. The
same he says in the words «If like the mind-stuff.» It is the central-organ,
when in fluctuation, that he unintermittently knows. Of this he is the Master
(and] Owner, in other words, the Experiencer. Of this Master, the Belf, [the
above fact] leads us to infer the immutability. To explain: The point is that
this Self which does not enter into mutation is distinet from the mind-stuff
which enters into mutation,

Should the doubt arise whether the mind-stuff like fire illumines
itself and at the same time illumines objects—

19. It does not illumine itself, sinoce it is an object-for-sight.
Just as the organs-of-sense and the sounds and other perceptible
[things] do not illumine themselves, since they are objects for sight,
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sothe central-organ isalso to be represented. And accordingly,fire as
an example could not apply to it. For fire does not throw light upon
its own self which [before was sornething] without light. And here
light is thrown [only] when there is a relation of the light-giver
with something [which is yet] to be lighted. Furthermore such a
relation [of a thing] does not occur with the thing itself. Besides,
the meaning of the words <the mind-stuff illumines itselfs is that
it is not an object-for-knowledge for any one. Just as the words
¢Air is grounded in itself’ mean that it is not grounded in
something else. For the reason that creatures are conscious-by-
reflection of the processes of their own thmkmg—substances, when
they say ‘I am angry, I am afraid, T feel a passion for that person,
I am angry with that person,’ there is purposive action. This is

impossible unless there be a knowledge of one’s own thinking-
substance.

‘With the words &Should the doubt arise®» he sets up a Destructionist (vainagika)
as an opponent, whv argues as follows : ¢ All this may be so, provided mind-stuff
be the object of the Self. But this it is not. On the contrary, this [ming-
stuff] throws light upon itself [and] illumines the objects [and] originates
in-dependence-upon previous mind-stuff. How then can the Self always have the
objects perceived ? And still more how can it be distinot from the mind-stuff
which enters-into-mutation?’ 10. It does not illumine itaelf, since it is an
objeot-for-sight. It might be so [self-illumining], providing mind-stuff had
consociousness of itself. This, however, it does not have. It is, like the colour
blue, (an object] capable of being included in experience in so far as it undergoes
mutation. And whateveris capable of being included in experience cannot throw
light upon itself. For it cannot be a fluctuation with regard to itself [and not
to mind-stuff]. Since the same thing eannot be the act, the object of the act,
and [one of] the relations® of the act. For the act of cooking is not cooked ;
nor is the act of chopping chopped. On the other hand, the Self does not
undergo mutation and is not an object of experience. Therefore with reference
to him self-enlightenment is not inexplicable. For his self-enlightenment is
nothing but an enlightenment* whieh is not dependent on any other ; and it is
not his being an object of experience. Therefore because it is an objeot-for-
sight, the mind-stuff which is the object of the seeing does not illumine in
itself. The objeets of the fluctuations of that mind-stuff only which has the
reflections of the light of the self (@tman) throw light. This is the point. An
objector says, ‘But don't you see that fire is an object-for-sight and yet has

1 These rolations are thoae expressed by the cases other than the nominative and
posacasive,

% Reading prakdgatd hy asya . . . ninubhavakarmatd.
42 [w.0L. 17]
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enlightenment in itself. It is not with a fire as it is with water-jars and so on,
which may be made manifest by [the light of &] fire; for a fire is not [made
manifest] by another fire” In reply to this he says €And so, fire as an ex-
ample.» Why? «&For fire does not.» The meaning is that fire does not
require any other fire to throw light upon it, but has light thrown upon it by
a mental-act. So it does not throw light upon itself. Thus [fire] is not an
exception-to-general-principle [stated in the satrg]. This is the meaning. The
word «here® in the expression «And here light is thrown» distinguishes [fire]
from the light which is the nature of the Self, in other words, the light which
is of an active kind. What he means to say is this: Wherever there is an
action, it is in all cases seen to exist as related to an agent and to an instru-
ment-of-action and to an object. Just as we see the act of cooking as related
to Chaitra and to the fire and to the rice. Similarly throwing-light is an
action.. And this [action] too must be in the same (threefold] relation. Now
a relation must be based upon a difference. It is impossible where there is no
difference. This is the meaning. When it is said «Besides, the meaning of
the words <the mind-stuff illumines itselfy is that it is not an object-for-know-
ledge. for any onc,» the objector grants, ‘ This may be so. But let it not be said
that the mind-stuff is an object-for-knowledge. For when the process-of-know-
ing, which is neither the cause nor the pervader [of the mind-stuff] is repressed,
it does not follow that the mind-stuff must be repressed.’ To this he replies,
«of their own thinking-substance.» The «thinking substance®» meansthe mind-
stufl.! K Movements®» mean functional-activities. «Beings» mean living beings.
The different fluctuations of mind-stuff, anger or greed for instance, are, together
with their basis the mind-stuff and with their objects, experienced by each in-
dividual ; and refute that statement that the mind-stuff is not an object-for-know-
ledge. He makes clear this same perception of the movements of one’s own
thinking-substance by the words «I am angry.»

20. And there cannot be a cognition of both [thinking-
substance and thing] at the same time.

And it is impossible in a single moment to cognize one's own
form and another’s as well. It is a supposition? of the Momen-
tarists that whatever exists is both action and the means-related-
to-an-action.

20, And there cannot be a cognition of both [thinking-substance and
thing] at the same time. He who says that mind-stuff illumines itself and

illumines objects-of-sense cannot at least say that mind-stuff cognires itself by
the same functional-activity as that by which it cognizes objects. For a

} That the buddhs is equivalent to citta; to manas ;—these are indications of a
that in 1. 2, p. 6'%, it is equivalent to wide divergence from the S8&mkhya.
antahkaranam ; and that at the end of * Compare Cnimkara on ii. 2. 20.

iv. 19 Viacaspati uses it ae eyuivalent



331] Critictsm of Momentarists [—iv. 21

functional-activity which has not a different distinguishing-characteristic is not
adequate to producing a difference in effect. Therefore a'difference in functional-
activity has to be presupposed. In the opinion of the Destructionists there is no
functional-activity over and above the various originations. And from the
same act of origination which is without different distinguishing-character-
istics, there cannot possibly come effects which have distinguishing-character-
istics. TFor then this difference would be quite accidental. Neither [as in the
last alternative] can it be urged that one and the same thing can have two
originations. Therefore at one moment of time (samaye) the mind-stuff cannot
determine the objects and also its own kind of thought ; [it cannot illumine
itself]. The Comment states this in the words «And it is impossible in a single
moment.®» And in this sense it has been said ' by the Destructionists, * What-
ever is the being of a thing that is itself the action and the means-related-to-
aotion,” Therefore this fact that mind-stuff is an object-for-sight, which is
eternal, takes from it its character of illumining itself and points to a seer, and
to the fact that the seer does-not-enter-into-mutations.

If there be the opinion that a mind-stuff naturally ? restricted is
. [yet] known by another mind-stuff immediately contiguous to it,
[the answer is,]
21. If [one mind-stuff] were the object-for-sight for another,
there would be an infinite regress from one thinking-
substance to another thinking-substance, a8 well as confusion
of memory.
If one mind-stuff were perceived by another mind-stuff, by whom
would the thinking-substance of the thinking-substance be per-
ceived? Because this would be perceived by still another, and
that by yet one more, there would be an infinite regress. And
there would be a <confusion of memory.>» As many memories would
obtain as there would be, on the part of the thinking-substances,
experiences. And as a result of the confusion of these [imemories]
there would be no limit to the memory of one [thinking-substance],
Thus everything is put into disorder by the Destructionists’
prattling away of the Self who is conscious by reflecting the
thinking-substance. But those who assume that the experiencer
as such [experiences] anywhere soever do not conform to the rules
[of logic]. There are some who assume an existence as such, und
tht::\.t it is this existence which casts off those five divisions-of-
existence (skandha) of theirs and puts others together again. But

! Compare Vicaspatimigra's Bhawati on ii. 2. 4. 20. (Nir. Sag. ed., p. 456, last line.)
? Compare ii. 0, v
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these are afraid of this very [existence]. Thus in the very act of
saying, ‘ That I may feel the passionlessness of the Great Disgust
for the divisions-of-existence and that they may arise no more and
altogether cease, I will lead the student’s life? in the presence of
my spiritual guide,’ they deny after all the existence of the
existence. But the systems with the Sirnkhya and Yoga at their

head denote? by the word ‘self’ {ne Self, the Owner, the
experiencer of the mind-stuff. ‘
Again he sets up a Destructionist as opponent with the words «If there be tho
opinion.» ‘It may be granted that because [mind-stuff is] an object-for-sight
it is not conscious of itself. But this does not necessitate the existence of aself"
(atman). For any later moment of mind-stuff belonging to the same continuous-
series (santana) can perceive the moment of the mind-stuff which gave it birth
and which became naturally restricted,’ This is the meaning. ([This latter
moment of mind-stuff is called) immediately contiguous (samanantara) because
it is alike (sama) in point of knowledge, and immediate (anantara) in point of
noi being separated. 21. If [one mind-stuff] were the objeot-for-sight for
another, there would be an infilnite regress from one thinking-substance
to another thinking-substance, as well as confusion of memory. The
word &thinking-substance}® means mind-stuff. When the succeeding thinking-
substance is not itself known, it is not able to know the previous thinking-
substance. And a previous thinking-substance as long as it is unrelated with
the thinking-substance cannot be supposed to be perceived. For certainly a man
who does not know what a staff is cannot know what it means to speak of
s man with a staff. Therefore there would be an infinite regress. The [divisiona
of existence are the five] groups?® (skandha), consciousness and sensations and
perceptions and forms and predispositions. When he says «But the systems
with the Sarhkhya and Yoga at their head’ he means to say that the Samkhya
and Yoga are at the head of such systema as the Vaigesika. The rest is easy.

How [is this]?
%3. The Inteilcct (citr) which unites not [with objects] is
conscious of its own thinking-substance when [the mind-
stuff] takes the form of that [thinking-substance by
reflecting it].

“ For, the Energy of ‘he experiencer,® which is immutable and

1 Similar discussion in Carai:a-Samhitd, See H. C. Warren's Buddhism in
fifth adhyaya. Tranglations, Appendix, p. 487.

3 The word sre ag applied to the m i~ 1-stuff ¢ This is Paficagikha's ninth fragment
implies o contrast to the owner (svd- (nccording to Gurbe), quoted o second
mint.  The reference is Lo the beyin- time (see ii. 20), und misprinted both
ning of the Communt on iv. 19. times (pratiserkratera).

¢ e grder varies from the Buddhi-t order.
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which unites not with objects, seeming to unite with something
mutable [the thinking-substance], takes the form of the fluctuations
which that [thinking-substance] undergoes. And [this Energy]
being identified with a fluctuation of the thinking-substance in so
far as it is nothing but an imitation of a fluctuation of the thinking-
substance that has come under the influence of the intelligence
(cditanya), it is termed a fluctuation of the thinking-substance.”
And in this sense it has been said “That hiding-place in which the
everlasting Brahman lies concealed is not an under-world nor
mountain-chasm nor the darkness nor caverns of the sea, but is the

working of the mind when not distinguished [from Himself] So
the sages tell.” -

The objector says, * This might be conceded. But if mind-stuff does not illu-
mine itself and is not knowable by anvther mind-stuff, how then will even the
self (afman) experience the mind-stuff? For surely the Self, even if it have
light in itself, cannot have any activity, and in the absence of any activity he
cannot be an agent. And while the self is unrelated with the mind-stuff, the
object-of-the-action, it cannot be the experiencer of this [mind-stuff]. For this
would prove too much.” With this in view he asks «How [is this]?» The
reply is given in the sutra. 22. The Intellect (citi) which unites not [with
objeots] is conscious of its own thinking-substance when [the mind-stuff]
takes the form [by reflecting it]. What was said before [i. 4] of that
[thinking-substance] “ At other times it takes the same form as the fluctuntions
[of mind-stuff]” is based on this. The Intellect’s consciousness of its own
thinking-substance’ takes place when the thinking-substance, in so far as it is
a receptacle.for the reflection of the Intellect, passes into the form of that
[Intellect], [that is}, passes into & resemblance (ripata) of the Intellect (citi).
For just as even without activity of the moon the clear water, into which the
reflection of the moon has passed over, makes the moon seem to be quivering,
although the moon itself is not quivering, so similarly, even in the absence of
any operation of the Intellect, the mind-stuff with which the reflection of the
Intellect has become united, makes by its own activity the Energy of Intellect
seem to have activity, makes it seem to have attachment even when it is
without attachment. The transforming of itself into an object of experience
makes this [ Energy of Intellect] an experiencer. This is the meaning of the
gotra. This is also the mesning of the Comment. And since it has been
explained more than oncs in various places, it is not explained here.—To show
that the fluctuation of thought (jidna) is not distinguished from the fluctuation
of the thinking-substance, he quotes the Sacred Word (dgama), saying «And
in this sense it has been said “. .. not an under-world.”» Just the mental
activity of the eternal Qiva, [that is] Brahman, whose nature is undefiled,
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which changes into an image of Intellect, [and which,] inasmuch us it changea
into an image of Intellect, is not distinguished from Intellect even, [the sages)
explain as a ‘' hiding-place” (guhdm). In that same hiding-place is that hidden
Brahman ; but when thet hiding-place is done away with (apanaye), [thex]
Brahman, self-illumined, unobscured, unobstructed, flashes forth for the Exalted
[yogin] who has reached his last bodily existence.

And for this reason we reach this result :

23. Mind-stuff affected by the S8eer and by the object-for-
sight [leads to the perception of] all intended-objects.

For the central-organ is affected by the object-for-meditation, and
is itself on account of its objectivity connected by one of its
own fluctuations with the subject, with the Self also. Thus the
same mind-stuff is affected by the Seer and by the object-for-sight
and is seemingly both object and subject. Assuming a form both
intelligent and unintelligent, appearing (although really an object)
as that which is not object, while unintelligent it appears to be
intelligent, {and] like a crystal, is described as [perceiving] all
intended-objects. Accordingly there are some, deceived by this
resemblance to mind-stuff, who say that [mind-stuff] itself is
intelligent. There are others who say that this whole universe
is nothing more than mind-stuff, and that this world of things,
cows and water-jars and other things, together with their causes,
does not exist. They are to be pitied. Why so? Because their
mind-stuff, shining forth [in consciousness] in all kinds of forms
is the sour.c of error.—Consequently in concentrated insight the
object-for-the-insight when once reflected is other than [the mind-
=iuff]| hecause this [Self] is that upon which [the insight] rests.
If tiis object were the mind-stuff and nothing more than that,
how could the insight by itself ascertain its form as being insight ?
Accordingly when in the insight an object is reflected it is the
Self who determines [the object] Thus, by dividing mind-stuff
as such into knower and process-of-knowing and object-for-know-
ledge, they classify it according to its kinds [i. 41] as a triad also.
These are men of complete insight. By them the Self has been
reached. '

S¢ then since mind-atuff is an objeat-for-sight and entera-into-mulation, the Self
who has the preperty of immutability has been proved to be over and sbove the
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mind-stuff. Now he makes even ordinary perception a means of validating this
[transcendence of the Self] in the words «And for this reason we reach this
result.» He means to say [we] necessarily [reach] this [result} 28. Mind-
stuff affeoted by the Seer and by the objeot-for-sight [leads to the peroep-
tion of ] all intended-objeots. For just as when affected by blue or other
[colour]), the mind-stuff makes a blue or other object stand before us by direct
perceplion, o the mind-stuff affected by the Seer, in that it has changed into an
image of the Seer, mokes the Seer also stand before us, by direct perception.
For knowledge has two! kinds of forms ‘I am aware of—the blue.’ So
although the knower also, like the object known, can be established by direct
perception, still specinl pains were not taken to give a distinct proof of it
Just as the statement * the image of the moon is in the water ’ does not mean
that the image cannot be directly perceived. And further if you say that
this [image] which has entered the water does-not-validate (apramaza) this
[moon], you have mno right to eay that the [actual) form also of the moon is-not-
validated. Consequently the fluctuation of the mind-stuff, in so far as the
mind-stuff reflects the [Intelligence], has Intelligence as an object. Still we are
able to say that [the fluctuation of the mind-stuff ] does not contain Intelligence
as an object. This is what is meant by saying that mind-stuff (leads to the
percoption] of all objects. This same is expressed by the words For the central-
organ.» The central-organ is affected not only by the [externnl] object-for-
meditation, by assuming the form of the intended-object, but as he says «itself
.. .also.» The word «also® comes in the wrong place and should be after
&the Self.®» The fluctuation of the Self is [this) change so that it is reflocted
in this [mind-stuff] And this identity of the mind-stuff with the reflection
of the Intelligence must have been assumed by the Destructionists (vaindgika).
How otherwise could these have attributed Intelligence to mind-stuff—as he says
«Accordingly®? The word «some® refers to those Destructionists who hold
the theory that there are external things. The word «others» refers to those
who hold the theory that there are mental-acts (vijidna) and nothing more.
An objector says ‘ If the mind-stuff only is experienced as having the form of
the Scer and the form of the object-for-sight, then surely the Seer and the
object-forsight must be not diffefent from the mind-stuff, as they say, * For
although the soul (4tman) is not different from the thinking-substance, [still]
by wrong-headed persons it is characterized as if it were possessing-a-difference
[brought about by] the recognition (samvitti) of the object-for-knowledge and the
knower (grahaka).” So then how is it that these Destructionists deserve our
pity ?’ Inreply to this he says «in concentrated insight.» Because in accord-
ance with the arguments already stated they should be led to assume that the
Self is something different from the mind-stuff. And by instruction in yoga wiih

! The Bikiner MSf. and other texts read (Calc. ed.). The double form would
tryékdra. This would refer to grahitr, apparently be the visays and visayin.
gralana, and grihya. Possibly the re- The cittam is the common medium.

ference would be to iii. 18, p. 231"
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its eight aids which would introduce them to concentrated insight the object
of which is the self they should be awakened. To explain: In the concentrated
insight the object-for-the-insight, the self, is other [than the mind-stuff] when
[tbe self]isreflected. Why so? Because the self becomes that upon which that
[mind-stuff] rests, And if, although instructed by this argument, the opponent
perversely should say, ¢ Why should not that upon which it rests be the mind.
stuff itself,” he replies «If this object. If this object, which is the self (@tman),
be merely the mind-stuff and not something over and above this [mind-stuff],
then how could the insight by itself ascertain its form as being insight? For
there cannot be a fluctuation of a thing with reference to itself. He brings the
discussion to a close by saying «€Accordingly.» One shows them pity by giving
them the proper instruction, as he says «Thus.®» «According to its kinds®
means according to its nature.

And for what reason is this ?

24. This [mind-stuff}; although diversified by countless sub-
conscious-impressions, exists for the sake of another, because
its mature is to produce [things as] combinations.

Although diversified by absolutely countless subconscious-impres-
sions, this same mind-stuff exists for the sake of another, for the
sake of the experience and the release of another; not for its own
sake. Because like a house? its nature is to work as a combination.
The mind-stuff must act as a combiner [for the Self] and not for its
own sake. Pleasurable mind-stuff is not for the pleasure [of the
mind-stuff}. The mind-stuff of thought is not for the thought [of
the mind-stuff]. But both of these two kinds exist for the sake
of another. And that very Self which has its purpose in the two
purposes of experience and liberation is this <other, not any other
in general. Any indefinite other as such which the Destructionists
set forth in general terms, would all still exist for the sake of some
other, since [after all] they [too] act [only] to produce things to
be combined. But that particular other which is the Self does
not act as a combination.

He introduces another reason for the existence of the self (atman) over and above
the mind-stuff by asking, €And for what reason is this 2»24. This [mind-stuff],

although diversified by countless subconscious-impressions, exists for the
sake of another, because its nature is to produce [things as] combinations.

1 See Bitthkhyu-kiir, xvii.
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Although countless subconacious-impressions of karma and subconscious-impres-
sionsof hindrances remain attached to (adhigerate)the mind-stuff only, but not to the
Self,—and although, accordingly, the fruitions which depend upon subconscious.
impressions, in so far as they are-contained in the mind-stuff, would lead one to
suppose that mind-stuff is the experiencer,—and although, because all objects-of-
~experience are for the experiencer, everything would be supposed to be for the
mind-stuff,Lstill the mind-stuff diversified as it is by countless subconscious-
impressions must be supposed to exist for the sake of another. Why ? Because
it acts as a combination, This is the meaning of the sntra. He explains [the
sutra] by saying «this same.®» An objector asks, ‘' This may be true. But
what contradiction is there in supposing that the mind-stuff acts in combination
and yet still for its own sake ?’ If some one were to urge this, he replies «since
it acts in combination.® The words «Pleasurable mind-stuff> are a partial
expression for experience [in general]. Painful mind-stuff also is to be under-
stood as expressed by these [words]. And when he says «llought® he means
release. What he means to say is this. Pleasure and pain may be in essence
both counteractive and coactive with reference to the mind-stuff, but cannot be
so with reference to themselves. For there cannot be a fluctuation with refer-
ence to itself. Neither isthereany other thing acting aa a combination and itself
giving rise, directly or indirectly, to pain and pleasure, for which the pain and
the pleasure can be counteractive or coactive. Therefore he who is in no wise
concerned either directly or indirectly with pleasure or pain, can be b.rought
into a state of counteraction to them or of coactivity with them ; and that one
is the permanently detached Self. Similarly that thought (j@dna) which leads
to liberation, in so far as it also depends upon objects-of-knowledge, and because
a fluctuation cannot exist with reference to itself, is not for thought itself, And
it cannot be that release would arise when this thought has reference to another.
For this would make release impossible in the case of the discarnate and of those
whose [bodies] are resolved into primary matter. Therefore [intuitive] thought
also is for the sake of the Self only ; and it is not for its own sake ; neither for
any other whatsoever. And if it were for the sake of any other who acted as

a combination, the result would be an infinite regress. So it is aettled that
thought is for another who does not act as a combination.

25. For him who sees the distinction, the pondering upon
his own states-of-being ceases.

Because a blade of grass sprouts during the rains we infer the ex-
istence of seed. Just so in the case of him who betrays thrills of joy
and falling tears in hearing of the way of release, we may likewise
infer that there is in him [good] karma rooted in the knowledge of
the difference [between the sattra and the Self], conducive to libera-

tion, and brought]to completion [in the past]. In him, the pondering
43 fre e
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upon his own states-of-being which is natural! to him comes into
activity. —When there is none of this (yasya) [good karma], this
has been said “ For [those] who, after having renounced their own
nature [of pondering upon themselves], there is by reason of lack [of
good karma), a liking (ruct) for the opposing view and no liking for
the ascertainment of truth—, [for them there is no sight of the
distinction and no cessation of the pondering]."—Now-as-to-this-
point (tatra), the pondering upon his own states-of-being [ii. 39] is
in this fashion, ‘ Who was I? How was I? What is this [birth]?
How is this [birth]? What shall we become? or how shall we
become ?” But this pondering ceases for one who sees the distinc-
tion [between the sattva'and the Self]. For what reason is this?.
Since it is this mind-stuff? which undergoes this diversified muta-
tion. But when there is no longer undifferentiated-consciousness
(avidya), the Self is purified and untouched by the conditions of
the mind-stuff. For this reason this skilful person ceases pondering
upon his own states-of-being.

Having thus enunciated the doctrine about the Self, as based upon reasonings,
which is the primary source of Isolation, he discriminates the man who is com-
petent for this ‘teaching from the other man who is not competent. 25. For
him who sees the distinction, the pondering upon his own states-of-being
ceases, For one who ponders upon the existence of the Self,—for him, after
his instruction in the eight aids to yogs, if he follow [the instruction] up {and]
practise yogs, as a result of that [following and practice and] after ke sees the
différence between the Self and the sattva of the mind-stuff, there comes a cessa-
tion of pondering upon the being of the self. For one who does not ponder at
all upon the existence of the self, the heretic,—for him, incompetent {to receive]
the instruction, and failing to make out the existence of the self in this or the
other world, [there is] no instruction, no seeing of the distinction, no cessation
of pondering upon the existence of the self. Such is the meaning of the sutra.
An objector asks ‘ How may we conclude that there is in the mind-stuff a ponder-
ing upon the states of the self?’ In reply to this he says «in the rains. .. just
80.» It is inferred that there has been performed in a previous existence a
karma which was the following up of the eight aids to yoga, or of a part uf them,
which is the seed of the sight of the thing-as-it-is (fattva) and which is conducive
to release. In such = person, unavoidably, the pondering upon tho states of the
self naturally goes on, even when there is no practice? [in concentration] upon
the thing. Ile shows who these persons are who, according to the statements of

! Compare the expressions at iv. 10, p. 23357 % Reading citfasydivaisa.
8 Compare the Bhiagya on iii. 61, p. 265° (Calc. ed.).
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the traditionalists, are not <ompetent, by saying KWhen there is none of this
(yasya) [good karma), this.®» The opposing view is that there is no fruition of
karma because there is no one in any other world, since no other world exists.
There are those who have a liking for this [doctrine] and no liking for the demon-
strated truth of the five-and-twenty entities. The pondering upon one’s own states-
of-being has already [ii. 89] been explained. He refers to the man who sees the
distinction by saying «since it is this mind-stuff.®» For him who is skilful in
the sight of the distinction, pondering upon his own states-of-being ceases,

26. Then the mind-stuff is borne down to discrimination,
onward towards Isolation.

That mind-stuff of his which formerly was borne onward towards
objects-of-sense, down to non-thinking, becomes changed for him.
It is borne enward towards Isolation, down to the thinking which
comes from discrimination.!

Now to the question ‘ What kind of mind-stuff has the man who sees the distine-
tion?’ he replies: 20. Then the mind-stuff is borne down to diserimination,
onward towards Isolation. [This is] explained by merely reading.

27. In the intervals of this [mind-stuff] there are other
presented-ideas [coming] from subliminal-impressions.

The mind-stuff which is [borne] down towards discrimination of
the presented-idea and the flow of which is towards nothing but
discernment of the difference between the sattva and the Self,
has in its intervals other presented-ideas, either ‘It is I’ or ‘It
is mine’' or ‘I think’ or ‘I do not think.’ From what source ?
From the dwindling seeds, from previous subliminal-impressions.
An objector eays ‘This may be so. But if the sight of the distinction has as its
final goal (nisfhd) the disorimination, then the mind-stuff would at no time bo
emergent. Whereas we see that [the mind-stuff] of one who goes the rounds for
alms is emergent.” To which the reply is this. 27. In the intervals of this
[mind-stuff] there are other presented-ideas [coming] from subliminal-
impressions. A presented-idea is that by which a thing is presented [to the
Belf]. It is the sattva of the mind.stuff. From this [satfva] the Intelligence is
discriminated. By this it is [borne] down to [discrimination). By the words
‘I think’ liberation is plainly indicated as distinct [from infatuation]. By the
words ‘I do not think’ infatuation is [plainly shown]. By the words ‘It is I’
or the words ‘It is mine’, the sense-of-personality (akamkdra) and the sense-
of-property (mamakara), which are the sources of infatuation, are indicated.—

! Compare i. 12,
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The compound (ksiyamarabija) is to be nnalysed [as meaning] seeds which are
dwindling. The words &from previous subliminal-impressions®» means from
subliminal-impressions of emergence.

28. The escape from these [subliminal-impressions] is de-
scribed as being like [the escape from] the hindrances.!

The hindrances when in the ¢ondition of burned seed are unfit?
for generation. Just so a previous subliminal-impression, when in
the condition of seed burned by the fire of [intuitive] thinking,
does not generate presented-ideas. But because the subliminal-
impressions of [intuitive] knowledge are dormant ? until the task
of the mind-stuff is completed, they are not considered here.

¢ This might be granted,’ the objector says; ‘but even if there be discriminative
thinking, supposing the subliminal-impressions of emergence generate other
presented-idens, —what means is there then for escaping them to the end that
they in turn shall not generate other presented-ideas?’ In reply to this he says
28. The escape from these [subliminal-impressions) is described as being
like [the escape from] the hindrances. In the case of one whose discrimi-
native thinking is not thoroughly mature, the subliminal-impressions of emer-
gence not having dwindled away generate other presented-ideas. Whereas in
the case of one in whom discriminative thinking is mature, the subliminal-
impressions have dwindled and are not capable of generating other presented-
ideas, just as the hindrances, although arising in the intervals of the discrimi-
nation, do not generate other subliminal-impressions. Why is this so? Because
in that case these hindrances are in the condition of seeds burned by the fire of
discriminative thinking, Similar]y also the subliminal-impressions of emergence.
—Now these subliminal-impressions of emergence must be restricted by the
subliminal-impressions of discriminative thinking, and the subliminal-impres-
stona of discrimination by the subliminal-impressions of restriction. But as for the
subliminal-impressions of restriction, we have showu that they are outwardly
objectless, The means of restriction must in all cases be sonsidered, [but not the
subliminal-impressions * of intuitive knowledge), as he says «of intuitive know-
ledge.» He refers to the subliminal-impressions of the higher passionlessness.

29. For one who is not usurious even in respeot of Elevation,
there follows in every case, as a result of disoriminative
discernment, the concentration [called] Rain-cloud of {(know-
able] things.

This Brahman even in respect of Elevation, is not usurious, [that

3 Bee ii. 10-13, * Beeii. 7.
’ Compere i, 4 and 18. * Because these cease of themseives.
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is to say] is not looking for anything [as a reward] even from that
(tato'pi) ; [and)if, even in respect of that, he be passioiless, in every
case nothing-less-than-the discriminative discernment becomes his.
In this way, when, because the seeds of the subliminal-impressions
have perished, there do not spring up for him any more presented-

ideas,—then the concentration called Rain-cloud! of [knowable]
things becomes his.

Bo the author of the sntras, after describing the Elevation (prasamkhyana) as
the means for the restriction of emergence, gives the means for the restriction
of the Elevation itself. 28. For one who is not usurious even in respect of
Elevation, there follows in every case, as a result of discriminative diseern-
ment, the concentration [oslled] Rain-oloud of [knowable] things. [This
Brahman] looks for nothing, for example, dominion overall things. «Even from
that®» means even from Elevation. [When] on the contrary, he is hindered even
in reapect of that, and is disaffected towards it, because he sees the defects of
mutability,in everycase nothingless than diseriminative discernment becomeshis,
This same he explains in the words «even in respect of that.» Whenever
presented-ideas of emergence may arise, then this Brahman has not attained to
discriminative discernment at all times. After he has no other presented-ideas,
he has at all times attained to discriminative discermment. Then the con-
centration called the Rain-cloud of [knowable] things becomes his. What he
means to say is this: When he becomes disaffected towards Elevation and longs
for its restriotion, he should devote himself to the concentration [called] the
Rain-cloud of [knowable] things. And by thus devoting himself to the Rain.
cloud of [knowable] things he attains to discriminative discernment at all
times. And thus he is capabls of making it restricted.

80. Then follows the cessation of the hindrances and of karma.
After the attainment of this [Rain-cloud of knowable things],
undifferentiated-consciousness (avidyd) and the other hindrances
are extirpated root and [branch] And the latent-deposits of
karmn, good and bad, are destroyed with their roots. Upon the
cessation of the hindrances and of karma, the wise man, even
while yet alive, is released. Why is this? Because misconception
is the cause of the world (bhavasya). For surely no one has ever seen
the birth of any one whose misconceptions have dwindled away.

And he tells what the purpose of this is. 80. Then follows the cessation of

the hindrances and of karma. But why does he become liberated even while

living? The answer is in the word Because.» For verily the latent-deposit
! Seei. 2, P ll‘| and iv. 32, P a15* (Cﬂlc. Cd.).
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of karma kindled by subconscious-impressions of hindrances and of karma is the
source of birth and of other [fruitions]. And when thete is no source, there
can be nothing following from the source, as on this point the Exalted Aksapada’
says ‘' Because we see that persons free from passion have no birth.”

81. Then, because of the endlessness of knowledge from
which all obscuring defilements have passed away, what
is yet to be known amounts to little.

The knowledge which is freed from all obscurations by hindrances
and by karma becomes endless. The sattva of the obscured know-
ledge overwhelmed by the tamas which obscures it, and kept in
motion here and there only by the rajas, is set free [from the
tamas] and becomes fit for the process-of-knowing. In this case
when it has become rid of defilement by any of the defilements of
the covering, it becomes endless. In consequence of the endless-
ness of knowledge what is yet to be known amounts to little, to no
more than a firefly in the sky. On which point this has been said ?
“ A blind man pierced a jewel ; one without fingers strung it on a
cord ; one without a neck put it on; a dumb man paid honour to it.”
Now what kind of mind-stuff is thers, when thus there is the Rain-cloud of
[knowable] things? The reply is this. 81. Then, because of the endlessnesa
of knowledge from which all obscuring defllements have passed away, what
i8 yet to be known amounts to little. The obscurations are those things by
which the sativa of the mind-stuff is obscured. The defilements are the hindrances
and the karma. The compound is to be analysed into <¢ally and <obscuring-
defilementa.y All these obscuring defilements have passed away from the sattva
of the mind-stuff. Knowledge is that by which we know—this is the derivation.
Because of the endlessness, by renson of its immeasurability, what is yet to be
known amounts to very little. For just as in the autumn when the rays of the
moon are freed from a dense veil [of cloud), and when they are brilliant in
all directions, the light is’ so endless that water-jars and other things which
are to be lightened up [amount to very] little,—similarly owing to the
endlessness of light from the sativa of the mind-stuff from which all rajas and
tamas have passed away, the things to be lightened up [amount to] little. This
same he says in the words «from all.’» He makes this clear from the negative
side by the words, Koverwhelmed by the {amas which obscures it.»» Kept in
motion by the rajas, whose dispoesition is to activity, and hence set free, [ because)
the tamas is removed from the spot. This is the meaning. Hence because by its

! Nyaya-sQtras iii. 1. 25. * Titt. Aranyaka i. 118,
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light it rains [that is] pours down all kinds of knowablo_things, it is called the
Rain-cloud of [knowable] things. The objector says ‘We may admit the existence
of this Rain-cloud of [ knowable] things, the concentration, which is the cause of
the subsidence of the hindrances with their subconscious-impressions and of the
latent-deposit of karma. But even when this [concentration] exists, why should
a creature not be a reborn 2’ In reply to this he says «On which point this has
been said.» Ifan effect is to take place aven when the cause is totally uprooted,
then whew! Sir! piercing of jewels by blind men and similar performances
would take place before our eyes. And so this proverb popular with reference
to any inexplicable thing would be explicable. A blind man pierced a jewel. He
strung it, that is, put it on a thread. He put it on, that is, fastened it on. He
paid honour to it, that is, spoke in praise of it.

82. When as a rasult of this the aspeots (guzl.a)_gave fulfilled

their purpose, they attain to the limit of the sequence of
mutations.

As a result of the rise [into consciousness] of the Rain-cloud of
[knowable] things, when the aspects have fulfilled their purpose,
they end the sequence of their mutations. For [the aspects]
having completed their experience and their liberation, and having

attained the limit of their sequence, are incapable of lingering
even for a moment.

The objector says ‘ The last limit of the Rain-cloud ¢f [knowable] things,
the undisturbed calm of thought, the higher passionlessness, may remove
to their very roots the subliminal-impressions of emergent concentration, the
Iatent-deposits of hindrances and of karma Still since the aspects of them-
selves are disposed to form evolved-effcts, why do they not, even in case of such
8 Belf, produce & body and organs and the rest ?’ The reply is this. 32. When
as a result of this the aspeots (yur«) have fulfilled their purpose, they attain
to the limit of the sequence of mutations. The disposition of the aspects is
such that when they have fulfilled their purpose with reference to any (Self]
they do not continue activo with reference to that [Self]. This is the point.

What now is this so-called sequence ?

33. The positive correlate to the moment, recognized as such
at the final iimit of the mutation, is a sequence.

_A sequence had as its essence a continuous series of moments and
18 cogmized as such at the.final limit [or] termination of the
mutation. For when a new garment has come to the end [of its
newness], there ig no oldness, unless [the oldness] has passed through
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the moments of the sequence. In permanent things also it is evident
that there is a sequence. There are moreover two kinds of perma-
nences, the absolutely unchanging permanence and the permanence
in mutation. Of these two the Self's permanence is the absolutely
unchanging, and the aspects’ permanence is in mutation. A thing
is permanent when its essence is not destroyed while it is passing
through mutations. Both .of these two kinds have a [certain]
permanence, because the essential nature of them is not destroyed.
Of these two : with regard to thé external-aspects of the aspects
(guna), the thinking-substance and the others for example, the
sequence, having reached its end, is recognizable at the final limit
of the mutation; with regard to permanent substanees [that is]
the aspects (guna), the end has not been reached ; with regard to
the absolutely unchanging permanent, the liberated Selves grounded
in themselves and in nothing else, the being in themselves is
experienced, to be sure, as a sequence, yet it has not reached its
end [and is not recognizable at the final limit]. [The sequence is]
abstracted from the act of existence and is based upon words
[only]l—Now has this round-of-rebirths as it exists in the aspects
(guna), either in [actual] motion or in [potential] equilibrium, a
final consummation of the sequence or not? This is incapable of
answer. How then? A question capable of answer is this, * Will
every one who is born die?’ *Yes, sir’ There is [however] a
question capable of alternative answers, ‘ Will every one after
he has died be born again?’ The skilful man upon whom dis-
cernment has dawned! and whose craving has dwindled will
not be born again; but any other will be born again. Likewise
in case this question should be raised ‘ Will the human race be
more fortunate or not?’ A partial answer to this question is
this ‘It will be more fortunate in comparison with animals; it
will not be more fortunate in comparison with gods and sages.’
On the other hand a question incapable of anawer is this ‘ Will
this round-of-rebirths have an end or will it be endless?’ [But]
in case there be a limitation [of the question] in either one of
two ways, 8o that there be a consummation of the series of the
! Compare i. 18, p. 45'; ii. 27, p. 185* (Cale. ed.).
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round-of-rebirth for the good man, but not for any other, then
there is no defect [in the question]. Consequently the only [way]
is that this question be analysed.

Moanwhile he asks what a sequence of mutations is by saying « What now is
this?» 33. The positive correlate to the moment, recognized as such
at the final limit of the mutation, is & sequence. The sequence of the muta-
tion is that which has the moment as its positive correlate ; it is that to which
 the moments are related. It is that in which the accumulation of moments
inheres. This is the meaning. And a sequence can never be explained
unless there be that which the sequence contains. Neither can there be
a sequence of only a single moment. Therefore the remaining alternative
is that in which the accumulation of moments inheres. As he says in the
words, «a continuous series of moments.» He gives the source-of-the-valid-
idea for the sequence of the mutation by saying &of the mutation.» The
final limit or termination of the mutation is the observed fact that even a new
garment, although kept with care, after a time looks old. So then there is
a sequence of the mutation. And before this point is reached the successive
stages of oldness, the slightest, very slight, slight, noticeable, more noticeable,
most noticeable, are inferred [already to exist]. This same he sets forth by
a negative argument in the words «For when.”» The worde «unless . .. has
passed through® refers to [an oldness] in which a [particular] moment in the
sequence has not been reached. The objector says ‘Such a sequence is impos-
sible in the case of primary matter since that is permanent.’ - In reply to this
he says «In permanent things also,» By the use of the plural he asserts that
the sequence is to be found among all permanent things. As to this he shows
first what the different kinds of permanent things are, and then explains how
thesequence is found among permanent things in the words &two kinds.» The
objector says ‘The absolutely unchanging, because it does not sweive from its
own nature, may be conceded to be permanent. But how can that which ig
in mutation, which unceasmgly swerves from its own nature, be permanent ?°
In reply to this he says «When.» External-aspects and time-variations and
intensities, of these it is the nature to rise and fall. But for a substance there is
no dislodging it from its essential nature. And to the question whether all the
sequences are cognizable at the final limit of mutation, he says No. «Of these
two: with regard to the external-aspects of the aspects (guna), the thinking.
substance and the others for example.» Since it has reached the end because
of the destruction of the properties, [therefore the sequence is cognizable at the
end of the mutation]. In the case of the primary cause, however, the sequence
of mutations does not reach an end.—The objector says ‘Since the original
substance undergoes mutation in the form of external aspects, it may have
a sequence of mutation. But how can the Self who does not enter into
mutation have a sequence of mutation ?’ In reply he says &with regard to
44 u.om 1]
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the absolutely unchanging permanent.» Persons who are in bondage, because
they assume that they are not over and above mind-stuff, have the mutations
of this [mind-stuff] attributed to them. And in the case of the liberated
a mutation based upon the [mere] act of existence and having no material
cxistence is wrongly predicated. Since it is a word only, [if we say that the
liberated exist, ] which comes first, the predicate-relation which follows is based
on the act of existence [only and on nothing more |, when he says «from the act
of existence.» As to the aspects (gupa) it has been said that their sequence
of mutation reaches no end.—Not enduring this some one asks «Now ?» The
words «in equilibrium» mean in the condition of a great mundane dissolution ;
«in motion’® means at the time of creation. What he means to say is this:
‘If owing to endlessness, there is no end of the mutations of the round-of-
existence, why, then! Sir! how at the time of a great mundane dissolution
could it suddenly, for all selves, cease? And how at the time of the beginning
of a creation, could the round-of-existence suddenly be produced? Accordingly
in a sequence of liberations of the seives, one by one, because all of them would
be set free, in a sequence of rounds-of-rebirths all [of these rounds-of-rebirths)
would be destroyed, [that is] would rench a final consummation of the mutations
of ‘the primary cause. And if this be so, the primary ceuse itself would prove
to Le impermanent. Inasmuch also as you are not willing [to admit] that
«uite a new principle should come forth, you cannot say that [the mutations]are
endless,  Tor if that be so, beginninglessness would be contradicted and one
would be involved in a breaking of all the statements of the books (castra).’
This is the point. He gives the reply in the words «This is incapable of
answer.®» This contention does not deserve a reply. In order to show that
it is absolutely incapable of answer, he shows that there is a question absolutely
capable of answer by saying €A questien . .. is.» The question is €* Will every
one who is born die?» He gives the answer by saying & Yes, sir”» Inother
words, ‘ Assuredly, sir.’” Having asked a question which admits of only one
answer, he asks a question which admits of alternative answers in the words
«'Will every one ?"» He shows how it is that this admits of several answern
in the words «alternative answers.» He gives another question which also
admits of alternative answers and which makes the meaning clear in the words
«Likewise . .. the human race.» But this is incapable of an absolute answer.
For it is not possible to say absolutely and in general whether the round-
of-rebirth of fortunate and unfortunate persons has an end or not. Just
as we cannot ascertain absolutely the )lissfulness or the lack of blissfulness
in the caso of all living beings. [This cannot be asserted] with the same
absolute certainly as the certainty that all who are born will die. But the
question is capable of answer in alternative ways as he says «for the fortunate
Leing.» What he intends is this. The inferenco is that when there is a series
of liberations, all would be liberated und the round-of-rebirths would be cut
short. Now this |inference] is based on the liberation established by the Sacred
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Tradition («gama). So how can the fact of the volidity of the Suered Tradition
thot establishes the liberation which we assume, invalidate the samo Sacred
Tradition with reference to the permanence of the evolved-effects of the primary
cause? Therefore this inference, the object of which runs counter to tho
Sacred Tradition is mot the source-of-a-valid-idea. For it is taught in the
Snered Word and the Tradition and the Legends and the Purinas that
the succession of creations and resolutions (prafisarga) is without beginning
and without end. And sn first of all in the case of all the selves (@tman) a
simultaneous destruction of viue round-of-rebirths is not possible. For even
learned men Are not grounded in discriminative discernment, although it is
to be acquired by the toils of study in a succession of many births. How much
less, then, all liviug crea.ures in general, both animate and inanimate and so on
on, suddenly at one timel For if causes are not simultaneous, effects should
not be simultaneous. But discriminative discernment occurs in a sequence,
and when numberless heings are liberated in a sequence, there is mo destruction

of the round-of-rebirth. For living beings are endless [in number], because they
are countless. Thus all is cleared up.

Isnlation is said to follow after the sequence of the task of the
aspects (gunc) has been completed. The nature of this is defined.

34. Isolation is the inverse goneration of the aspects, no
longer provided with a purpose by the Self, or it is the
Energy of Intelleot grounded in itself.

When the aspects (quna); whose essence is causes and effects, are
inversely generated,—now that experience and liberation have
been accomplished [for the Self] and now that a purpose is no
longer provided by the Self,—this is Isolation. The Self’s Energy
of Thought becoraes isolated, since it is grounded in itself and is
not again related to the sattva of the thinking-substance. Its
continuance thus for evermare is Isolation.

In the Patafijalan authoritative book on yoga, the Exposition of
the Samkhya, the Book on Isolation, the Fourth.

The subordinate connexions of the sotra, whose purpose is to determine tha
nature of Isolation, [with other topics] he gives in the words &task of the
aspects,» 84. Isolation is the inverse generation of the aspeots, no longer
provided with a purpose by the Belf, or it is the Energy of Intelleot
grounded in itself. In so far as their work is done, the aspects, no longer
provided with a purpose by the Self, are inversely generated. They are resolved
into their cause whioh is the primary-cause (pradhana). Of the aspects, whose
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essence is causes and effects, the subliminal-impressions of the vestriction of
emergent concentration are resolved into the central-organ; and the central-
organ into the personality-substance; and the personality-substance into
resoluble [primary matter]; and resoluble [primary matter] into unresoluble
[primary matter]. This resolution (pralisarga) of the aspects (guna), whose
essence is causes and effects, is Isolation, the release of some Self from the
primary cause.—Or release is the Self grounded in itself, as he says &grounded
in itself£.®» For the Energy of Thought even in a great mundane dissolution
is grounded in itself. But that is not release. So he says &again.» The
word ili in the shtra signifies the completion of the [authoritative] work.

In this Book he has described first the mind-stuff fit for release, then the per-
fections of the other world, and of the external objects and of the knower ( j7a),
the Cloud of [knowable] things, concentration and the two kinds of release, and
incidentally other things, There has also been a description -of the source of
anguishes, and anguishes [themselves] have been recounted. Here also the two
kinds of yoga with the eight aids to yoga have been set forth, The path of
release, the distinction between the aspects and the Self, has also been mace
more clear. Isolation has been discriminated and the Intellect (citi) has been
made free from the anguishes.

In the Explanation of the Comment on Pataiijali's [Yoga-treatise], [which
Explanation is entitled] Clarification of the Entities (Tatlva-vdigirad:), and
which was composed by the Venerable Vacaspatimicra, the Book on Isolation,
the Fourth, is finished.
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edited by James Hastings, vol. i, p. 181.

1810. Jacobi, Hermann. Abhasvaras, Encyclopaedia of Religion and Ethics,
vol. i, p. 202

1010. Jacobi, Hermann. Atomic Theory (Indian), Encyclopaedia of Religion
and Ethics, vol. ii, p. 199s,

1010. Jacobi, Hermenn. Abode of the Blest, Encyclopaedis of Religion ang
Ethics, vol. ii, p. 698,

1610. Jacobi, Hermann. The Date of the Philosophical Satras of the Brah.
mans, Journal of the American Oriental Society, thirty-first volume,
Part I, pp. 1-29.

1610. Hopkins, E. W. Mythological Aspeots of Trees and Mountains in the
Great Epic, Journal of the American Oriental Society, thirtieth volume
Part IV, p. 847. '

1810, Kaye, G. B.  The Sources of Hindu Mathematics, Journal of the Royal
Asiatic Society, July, p. 749,

1610. Andersen, Dines. A Pali Reader, Part I, Second edition : Part IT, Firgt
edition (1807), Copenhagen,



1810.

1811.

1g11.

1911.

1611.

1911,

1011.

1012.
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8ix Buddhist Nyays Traots, edited by Mahamahopadhyaya Haraprasad
Shastrt, Bibliotheca Indica (New Series), No. 1226, Calcutta.

Dharmakirti. Nyayabindu and Nyayabindutika, edited by Th. I. Stcher-
batskoi, Bibliotheca Buddhica, vol. vii. [This book is in the press; but
the proofs have been in my hands.]

Jacobi, Hermann. Zur Frihgeschichte der indischen Philosophie,
Sitzungsbericht der koniglich Preussischen Akademie der Wxssen-
schaften, 22 Juli, Berlin.

Asanga. Mahayana-Sotralamkara, Exposé de la Doctrine du Grand
Véhicule selon le Systsme Yogacira, édité et traduit par Sylvain Lévi,
tome ii, Paris.

Jacobi, Hermann. Kultur., Sprach- und Literarbistorisches aus dem
Kautiltya, Sitzungsbericht der koniglich Preussischen Akademie der
Wissenschaften, Phil.-hist. Klasse, 2 November, Berlin.

Bhastri, Haraprasad. Notes on the newly-found Manusecript Catuhfataka
by Aryadeva, from the Journal and Procoedings, Asiatic Society of
Bengal (New Series), vol. vii, No. 7, p. 431.

Peri, Noél. A Propos de 1a Date de Vasubandhu, Bulletin de I'Ecole

. Francaise d’Extréme-Orient, tome xi, p. 889, Hanoi.

8hiiwo, Benkyo. Doctor Takukusu and Monsieur Peri on the date of
Vasubandhu, Tetsugaku Zasshi, vol xxvii, November-December,
Tokyo.



APPENDIX 2
INDEX OF QUOTATIONS IN THE COMMENT

Following the order in which they are cited in the text of the Bhasya or
Comment, and with indication of their sources.
Synopsis of the sources, with indication of Abbreviations used.

Anpadhikarina Agaminsh.
Agama.
Amnaya.
Chand. Up. = Chandogya Upanisad,
Taitt. Ar. = Taittirtya Aranyaka.

Paiicacikha.
Brh. = Brhadaranyaka Upanigad.
MBh. = Mahabharata.

VaP.

VP.

VatsyAyana Bhagya,
Vayu Puriipa.
Varsaganya.

Visnu Purina.
Vaiyasikr Gaths.
Cravana,

Cruti

Samgraha Karika,

The numbers on the left refer to the page and line of the Calcutta edition of
1890 reprinted in 1908 in Benares without change of pagination, but with slight
differences in the lines. Quotations which are not verbally accurate are tarked
with an asterisk,. An interrogation-point, placed after the sign of equality,
means that the source of the quotagion concerned has not been discovered.

16* = Paiicagikha 2,

62! = Paficagikha 1.

66' = VP. vi. 7. 33f; vi, 7.36-87;
Brhan Naradiya P. xlvi,
12-14. :

83' = Paiicacikha 4,

98* = MBh xii. 17. 20; 151. 11;
compare Dhammapada 28,

99° = Cravana

118! = Vaiyasikr Gaths.

114' = Paficagikha b.

116° = Paiicagikha 6.

128" = Amnays.

129' = Pafioagikha 8.

182" = Samgrahagloka ?

188' = ?

1868' = Paficagikha 11.

140°
145*
168*
166°
159’
169°
168°
172¢
1767
179
183

190°
198
199°

204*

LI 1| | T R 1 O I I I

o

il

Paiicagikha 7.
Paificagikha 8.
Paiicagikha 9.
Agama.
Paiicacikha ?
Cruti.
Samhgrahakarika ?
?

?

Vatsyayana Bhisya.

Va P. xoiii. 101; VP, iv, 10~
12 ; LP. Lxvii. 28,

Agama.

?

Paificagikha ?

217!!.
Paficagikha ?

See pp. 136



2077
213°
217
286°
248°
2464
2497
265"

Paficacikha 11.

?

Samgrahalkarika.
Samgrahagloka.

Chard. Up. viii, 1. 1.,
Brh. ii. 4. 14; iv, 5. 15.
Paficagikha 12,
Parvacarya

Appendiz 2

272t
287
291°
806*
306’
811
815!

(360

Varsaganya.

Parvacarya.

Vargaganya.

Paiicacikha 9.

Agama.

Anadhikaripa Agaminah.
Taittirfya Aranyaka, i 11%



APPENDIX 3

INDEX OF QUOTATIONS IN THE COMMENT, GROUPED
ACCORDING TO THEIR SOURCES

The explanations prefixed to Appendix 2 apply to this Appendix also.

Anadhikarina Agaminah, Vayu Purina

= 811 xcix. 101 = 188,
ASimn- \ Varssganya.

= 166 = 272\

= 190% = 291°

= 806
Amnnya, Vigpu Purana,

= 198, vi. 7. 80 f. and = 65",
Taittirtya Aranyaka, vi. 7. 36-87.

i.11. 6 = 816" Vaiyasikr Gatha.
Chandogya Upanisad. = 118\

viii, 1.1 = 248s, Cravana.
Parvacarya. = 99"

= 289 3 .
Brhadaranyaka Upanisad. Qruti.

ii. 4, 14 and = 246, = 169"

iv. 5. 165. Sarmagraha-kariki
Mahabhlrafa. = 182,

xii. 580 = 98 — les.
Vatsyayana Bhasya = 217"

= 179 = 286°

48 [mos. 1]



APPENDIX 4

INDEX OF QUOTATIONS IN THE TATTVA-VAIGARAD!

Following the order in which they are cited in the text of Vacaspatimigra’s
Vyakhya, entitled Tattva-Viichradr, and with indication of their sources.
Synopsis of the sources, with indication of the Abbrevintions used.

Katyayana.
Tand. = Tandya Mahabrahmana.
Nyaya-Kanika.
NS. = Nyaya-Sotra.
Pat. MBhay. = Patafjali Mahabhasya.
Pan. = Pénini.
Purana
Brh. = Brhadaranyaka Upanisad.
Brahma Tattva Samrksi.
Bhag. = Bhagavad-Gita.
Manu,
Miand. = Mandakya Upanisad.
Moksa Dharma.

Yogiyaj. = Yogiyajiavalkya Smrti.

VaP. = Vayu Purana.

VP. = Visnu Purapa.
Vainagika,
Vaiyakarana.

Giksa.

Qrthar. = Qrtharsa Khandana-

khandakhadya.

Qvet. = GCveta¢vatara Upanisad.

Samgraha Cloka.
Samkh. Kar. = Samkhya Karika.
Smrti.

The numbers on the left refer to the page and to the line of Vacaspati’s text
in the Calcutta edition. The pages in the Benares reprint agree with those
of the Calcutta edition; the lines vary a little. Quotations which are not
verbally accurate are marked with an asterisk. An interrogation-point placed
after the sign of equality, means that the source of the quotation concerned has
not been discovered.

3(
Qo

o

4')
20°
207
27
27°
27
31

(1 (I | O

Tand. xix. 2. 1.

Brh. iv. 4. 23.
Yogiysj.

Pan. v. 2. 42,

Pan. ii. 2. 29.

*Pat. MBhas, i, 2. 45.
?

Manu ii. 7.

Samkb. Kar. xlviii.

33" = Mand. 5 and 11.

44° = Samkh, Kar. xlv.

50* = VaP.?

514 = VaP.?

76" = Nyayakanika?

75° = Brahma-Tattva-Samiksa ?
1022 = 7

104" = Samgraha Cloka,

106! = VP. vi. 7. 83,
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106"
108t
1121
126°
129°
1321
132
1332,
134*
187¢
142
143®
156¢
159"
1621
17¢°
180*
183*
186
190¢
190"
190"

O T 1R 1 1 T
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Index of Quotations in the Tattva-Vargarad:

Smyti ?

Bhag: ii. 47.
Samgraha Cloka.
Pan. ii. 1, 49.

?
?

Manu iii. €8.
Bhag. xviii. 38.
VP. iv. 10. 9.
?

Qvet. iv. b.
Pan. i. 4. 22,
Cvet. iv. 5.
Manu iv. 87.
VaP. kxix 2.

VP. vi. 7. 36-37.

Pan. ii. 4. 9.
VP. iv. 10, 12.
VP. vi. 7. 39,
Pan. iil. 4. 68.
Manu vi. 72.

VP, vi. 7. 4041,

191¢
192
194"
195"
196¢
196*
1970
210’
2188
2257
227

240"

248¢
2481

2541

279
285"
29¢4°
299°
304
308’
314!

(1 I | T I [ R TR |

VP. vi. 7. 43.
VP. vi. 7. 44,
VP. vi 7. 4b.
VP. vi. 7. 89.
VP. vi. 7. 90.
VI vi. 7. 92,
VP. vi. 7. 86-88.
MBh. xii. 318. 102.
Giksa 18.
Vaiyakarana
Katyayana.

VaP. ci. 86.
Samkh, Kar. xxix.
Brh. iv. 4. 3.

?

VaP. Ixvi. 143.
Purina ?

?

Crihar.
Vainagika ?

9

NS. iii. 1. 25.



APPENDIX 5

INDEX OF QUOTATIONS IN THE TATTVA-VAIGARADI
GROUPED ACCORDING TO THEIR SOURCES

The explanations prefixed to Appendix 4 apply to this Appendix also

Katyayansa. iv. 87 = 159",

= 227 vl 72 = 190",
Tandya Mahabrahmana. Mahabharata.

xiv. 2.1 = 8. xii. 818. 102 = 210,
Nyayakaniks. Mandokya Upanisad.

? = 7b% 65and 11 = 33".
Nyaya-Sotra. Yogi Yajiiavalkya Smrti.

iii. 1. 26 = 814 ? = 4°
Panini. Vayu Purana.

i4.22 = 143 ? = b0

ii. 1. 49 = 126 ? = BI%

i. 2. 29 = 20 Ixiz. 2 = 1624,

*ji. 4. 9 = 180", Ixvi. 148 = 279

iii. 4, 68 = 190 ci. 86 = 240%,

v. 2. 42 = 20° Vianu Purina,
Patafijali Mahabhagya. iv. 10. 9 = 184¢

*]1. 2. 46 = 27 iv. 10, 12 = 188"
Purana. vi. 7. 88 = 108

? = 28bM. vi 7. 8687 = 176°
Brhadaranyaka Upanisad. V}. 7.89 = 186" .,

iv. 4.3 = 92481, V:I.. 7. 4041 = 190M,

iv. 4. 23 . = 8¢ vi. 7.48 = 191",

vi 7. 46 = 194",

Brakum Tattva Samiket vi. 7. 77-85 = 194"

T ’ vi. 7. 89 = 195",
Bhagavad Grta. vi. 7. 90 = 196,

ii. 47 = 106", vi 7. 92 = 196%

<viii. 38 = 133" vi. 7. 86-88 = 197-
Manu. VainAgika.

ii. 7 = 27 ? = 204

iii. 68 = 1822, ? = 804
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Vaiyakarana. Samgraha Cloka. -
? = 226" 104,
Qiksn. 1124,
18 = 218" Sarakhya Kxrika.
Criharsa Khandanakhandakhadya. xxix = 248
= 999", xlv = 44"
Qvetagvatara Upanigad. . xviii = 81°
iv. 5 = 1492\, Smrti.
iv. 5 = 166° ? = 106"

APPENDIX 6

QUOTATIONS IN THE TATTVA-VAIGARADI NOT YET TRACED
TO THEIR SOURCES

Qaityarh vandet svargakimad = 27
Nirupadravabhatarthasvabhavasye = 102°
Kamato 'kamato vapi yat karomi = 106",
Na hinsyat sarvg bhatans [Vedic] 129°,
Sabhilasag ca samkalpak = 1328,
Pradipasyeva nirvanam vimoksak = 137

I

ARaro gauravarh rauksyam = 254
Sahopalambhaniyamad abhedal = 294"
Bhatir yegarn kriya saiva karakam = 8041,

Abhinno 'pi hi buddhyatma = 808",



APPENDIX 17
INDEX OF WORDS IN THE SUTRAS

An alphabetic index of the Sotras themselves is given in the edition of th.e
Bombay Sanskrit Series, and in that of the Ananda¢rama Series of Poona.—This
index is designed to include all the words of the text of the Sutrt';s, arfd .no
others. The text is that of the Calcutta edition of Sarmvat 1947 (Baptist Miesion
Press, .p. 1891) ; and accordingly paiics, for example, is included. The numbers
refer to pida and sotra.

The Satras contain almost no finite verb-forms (asti, syat, kg‘zyate,-jdyarfte), anfl
I have therefore put the participles, not under the verbal roots, but in the¥r
proper alphabetic place : so atita, apeta, udita, vita under a-, u-, v-, not under root 1 ;
similarly abhijita, dasanna, utpanna, ukta (not under vac), a-labdha (under al-) ; and
go the other negatives beginning with an- or @-. On the other hand, the
pronominal forms are assembled in the usual way: tat, tasya, ta}, 54, under fad ;
usya, esam, under idam ; efena under efad.

akarana, sanga-smaya_akaranam iii.
Bl1.

akalpita, bahir-akalpita iii, 43.

ekusida, prasamkhyane 'pi akusidasya
iv. 29,

akrena, aqukla_akrspam iv. 7.

akrama, akramar ceti jii. 54.

eklista, klista_akligtah i. 5.

aiigs, yoga_afiga ii. 28; astAv angini
ii. 29 ; afigamejayatva j. 31 ; sva_ahb-
ga ii. 40.

ajilata, vastu jhata_ajiiatam iv. 17.

ajfiana, duhkha_ajiiana ii. 84.

siijanata, tad-afijanats i. 41,

eniman, anima_adj iii. 45.

atadripa, atadrops-pratistham i. 8.

atita, ahtavanngata-jﬁannm i, 16;
atria_anigatanar svaripato sty
adhvabhedst iv, 12,

atyanta, atyanta_asamknrnayoh iii, 35.

atha, atha yoga_anucsanam i. 1.

adrsta, drsta_adrsta ii. 12.

adhigama, pratyak-cetanh_adhigamah
i 29.

edhimétra, mrdu-madhys_adhimatra
ii. 84.

adhimatratva, mrdu-madhya_sadhima.
tratvat i, 22,

adhigthétrtvam, sarva-bhava_adhi.
sthatrtvam iii, 49.

edhyatmsn, adhyatma-prasadah i. 47.

adhyB8ea, itara_adhyasat iii. 17.

adhvan, adhva-bhedat iv. 12.

Anpanta, Ananta-samapattibhyam ii. 47,

snenta, apants-phala ii. 84.

anebhighata, dvandva_ansbhighatah
ii. 48 ; tad-dharma_anabhighitag ca
iii. 46.

anavaochinne, samsaya_sanavacchin-
ngh ii. 81,
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anavaocheda, anysts_snavacchednt
iii. 58 ; kalena_anavacchedati. 26.

anavadhidrana, ubhaya_anavadhara-
nam iv, 20.

anavasthitatva, 1. 30,

anagtam, nastam apy anastam ii. 22,

snagata, duhkbam anigatam ii 16;
anggatarh jiianam iii. 18 ; anagatam
svaraopatah iv. 12,

anidtmen, duhkha_anitmasu ii. 6.

endditva, thsam aniditvam ca iv. 10,

anagaya, dhyana-jam anacayam iv. 6,

anitya, anitya_a¢uci-dubhkha ii. 5.

anigta, anista-prasangit iii. 51,

anukara, svarlpa_anukara ii. 54,

anugama, r0pa_anugamat i. 17,

enuguna, vipaka_anuguninim iv. 8,

anuttama, santosid anuttama-sukha.
labhah ii. 42.

anupagya, pratyaya_anupagyah ii. 20,

anupdtin, ¢abda-jfiiina_anupatr i. 9;
dharma-anupatr iii. 14,

anubhita, anubhata-visaya i, 11,

snuména, pratyaksa_anumana i, 7,
¢ruta_anumana i. 49.

anumodita, krta-karita_anumoditg
ii. 34, ’
8nugayin, sukha_anu¢ayr i, 7.

’

duhkha_anugay1 ii. 8.
anug¢asana, yoga_anuclsans i, 1,
8nusthina, yoga_~Aiga_anusthanat i

28, ' ’

aneka, cittam ekam anekesam jv. 5,
anta, paramamahattva_ antah i. 40,
antara, jaty-antara iv. 2; cittg _antara
iv. 21 ; pratyaya_antarini iy, 97,
antsranga, trayam antarangam iii. 7,
antarayas, te antarlyah i. 30,
rayibhavagca i. 29,
antardhanam, iii 21.
8nya, sarnskAra-geso 'nyah i. 18 ; anya-
visaya i. 49; sanya-samskarg i 60;
tad-anya-sadharanatvat ii. 22,

anta-

Index of Words in the Sitras

anyata, anyati-khyati iii. 49;
anyata_anavacchedst iii. 53,

anyatva, krama_anyatva iii. 15;
parinama_anyatve iii. 15,

anvays, siksma_anvaya iii. 44 ;

asmitd_anvaya iii. 47; citta_anvaya
iii. 9.

aparanta, aparinta-jiidinim iii, 29 ;
parinama,_aparinta-nirgrihys, iv. 33.

aparamrgta, Nenaylir aparimrstah i.
24.

aparigraha, brahmacarya_aparigr ahak
ii. 80 ; aparigraha-sthiirye ii. 89,

aparinimitve, purusasya_saparinami.
tvat iv. 18,

apavarga, bhoga_apavargs ii. 18,

api, tato 'pi i. 22 ; pirvesam api i. 26
ndhlgamo pii. 29 tasya_api i. 51,
vidugo 'pi ii. 9; ¢‘-1ddho pi i, 20;
pastam api il ?2 tad api iii. 8.
vairagyad api iii. 50; vyavahit
api iv. 9; cittam api parartham iy,
24 ; prasarhkhyane 'pi iv. 29,

apunys, i. 38 ; ii. 14.

apeksitva, tad-uparaga_apeksitvat jy.
17.

apets, avarana-mala_apetasya iy, 81,

apratisamnkrama, citer apratisarkrg.
mayah iv. 22.

apratisaigs, buddher apratisag gah iv.
21.

apramanaka, iv. 16.

aprayojsks, nimittam aprayojakam
iv. 3.

abhiva, bhnva-prstyaya L 10,
antmay:k,nbhnva i.29; t“d‘abhnvnt
samyoghbhava ii. 26; esnm abhave
tadabbavah iv. 11.

abhighéta, an-abhighita ii. 48, ijj 45

abhijats, abhijatasya maneh i. 4],
abhinivegs,  Fags dVes&\,abhmeu
ii. 3; avarasavahl viduso ’pi tathn
radho 'bhinive¢ah ii. €
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abhibhava, abhibhavapradurbhavau | avirati, alasya_avirati, i. 80.
i, 9. avigesa, 1. unparticulariced, vigess, _

ablimata, yathabhimatam i 88.

abhivyakti, abhivyaktir vasaninim
iv. 8.

abhyantarsa, ii. 50, 51,

abhyéss, tatra sthitau yatno 'bhya-
sah i. 13; abhyasa-vairagyabhyam
i. 12; ekatattva_abhyssa, i. 32;
virima-pratyaya_abhynsa i. 18.

ariste, aristebhyo va iji. 22.

artha, c¢abda_artha-jfiana i 42;
¢abda_artha-pratyaya iii, 17; cittarh
sarva_artham iv. 28 ; sva_artha iii.
35 ; cittam api para_artham iv. 24 ;
purusa_artha iv. 34; tad-artha eva
drgyasya_Atma ii, 21; artha-matra
L 48 and iii. 3; krta_artha ii. 22
and iv. 32; tad-artha-bhavanam i. 28;
bhEvana_artha, ii. 2; tanokarana_
artha ii. 2; apavarga_artham ii. 18;
tat-pratigedha_artham i. 32.

arthata, sarva_arthata iii. 11.

arthatva, vigesa_arthatva i.
para_arthatva, iii. 35.

srthavattva, anvaya_arthavattva™ iii.
44 ; arthavattva-samyamat iii. 47. -

alabdha, alabdha-bhamikatva i. 80.

alifiga, lingamatra_alifigani ii. 19;
alinga-paryavasinam i. 46.

elpa, jfieyam alpam iv. 81.

avadharana, an-avadhiranam, iv. 20.

avastha, dharma-laksana_avastha iii.
13.

avesthéna, drastuh svarope ’vastha-
nam i. 3.

8vidyé, avidys_asmita- ii. 8 ; anitya_
aguci-duhkha_anatmasu nitya-guci-
sukha_atma-khyatir avidya ii. 5;
avidya ksetram uttaresam ii. 4;
tasya hetur avidya ii. 24.

aviplava, viveka-khyatir aviplava ii.
26.

49;

avigesa il 19. 2. failing to distin-
guish, pratyaya_avigeso bhogah iii
86.

avisayibhiutatva, iii. 20,

avyapadegys, ¢anta_udita_avyapa-
degya iii. 14.

a¢ukla, acukla_akrsna iv. 7.

aguoi, anitya-aguci ii. b.

aguddhi, aguddhi-ksayat ii. 48.

sgtiu, agtav afgani ii. 29,

asamkirna, atyanta_asamkirnayoh
iii. 86.

asathkhyeya, asamkhyeya-vasanfibhih
iv. 24,

asafiga, kantaka,_adisu asaiga iii. 89:

ssampramosa, anubhata-visaya_a-
sampramossh i. 11.
ssathprayoge, caksuh prakaca_a-

samprayoge iiL 2; visaya_asampra-
yoge ii. 54.

asamsargs, parair asarhsargsh ii. 40.

asti, svarfipato ’sty adhvabhedat iv.
12; tada kim syat iv. 16.

asteyn, satys_asteya ii. 80; asteya-
pratisthayam ii. 37,

aemitd, avidya_asmita- ii. 8; drg-
dar¢ana - gaktyor - ekatmata_iva_as-
mith ii. 6; vitarka-vicara _Ananda_
asmith i. 17 ; asmita _anvaya_artha-
vattva iii. 47 ; nirmAna-cittany asmi-
tamatrat iv. 4.

asya, asya va¢lkarah i. 40.

ahinsd, ahinsa-satya- ii. 80; ahinsa-
pratisthayam ii. 86.

&, & vivekakhyateh ii. 28.

akdga, g¢rotra_akicayoh sambandha
iii. 41; kaya_ska¢ayoh sambandha
. -« Aki¢a-gamanam iii. 42.

dkgepin, visaya_Rksepr ii. 61.

égama, anumana_#igamah i. 7.
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atmaka, indriya_atmaka ii. 18.
atmata, eka_Atmata_eva ii. 6.
dtman, 1. the soul, atma-dar¢ans, ii.

41; atma-khyati ii. 6; 3tma-bhava |

bhavana iv. 26; 2. the essence,
dreyasya_atma ii. 21; guna_atma
nah iv. 13.

ddarga, vedand-Adarga- iii. 36,

&di, anima_adi iii. 46 ; bala_adrni iii.
24 ; maitrt_Rdisu iii. 28 ; kantaka_
ndisu iii. 89. o

dnantarys, vyavahitinim apy anan-
taryam iv. 9.

anantya, jiinasya_anantyat iv, 81.

énands, vitarka-vicira_ananda i. 17.

dnugravika, drsta_anugravika i. 15.

dpatti, tad-akara_apatti iv. 22,

dpira, prakrti_nporat iv, 2,

dbhisa, sva_Abhisam.iv, 19.

dyus, jaty-2yur-bhoguh ii. 183,

dlambans, jillna_Alambana i, 88;
abhiva-pratyays_alambana i. 10;
lllitU'Pha]U‘:'mY&,nlambannil; iv.

alasya, pramida_alasya- i, 30,

dloke, prajiia-aloka iii, 5 : .Pravrtty-
aloka-nyasat iii. 25. )

évaraps, averana-mala iv. 31; pra-
kiga_davarana ii. 52; prakica_ava-
rana-ksaya iii, 48,

avega, para-gorira_Aveesh iij, 38,

Goaya, vipaka_R¢nylih i. 24 ; korma
acayaih ii. 12. ~

&¢is, A¢iso nityatvat iv, 10,

dgraya, hetu-phals_acraya iv, 11

aqrayatva, kriyn-phalavagmyutvnm i
86,

8sane, asana-praniydma ij, 29 ;
sukham Asanam ii. 46,

@sanna, tIvrasamveginam dsanng}, .91,

dsevita, satkara_asevitah i. 14,

dsvada, adarga_AsvAda-vartty ijj, ge,

47 YH.O.I. l1]

sthira-
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itara, itaretara_adhyasat iii. 17 ; tri.
vidham itaresdm iv. 7 ; prajia-pur-
vaka itaresdm i 20,

itaratra, vriti-sirQpyam itaratra i. 4.

iti, ii. 84, iii. 64, 55, iv. 84.

idam, asya va¢ikBrah i, 40; hapam
esim iv. 28; esim abhave iv. 11.

indriys, kaya_indriya ii. 48; bhata_
indriya ii. 18, iii. 18; indriya-jaya
ii. 41 ; iii. 47 ; vagyatd_indriyainim
ii. 65 ; indriydnarm pratyahfira ii, 54,

iva, svarfps¢inyam iva i. 43, iii 8 ;
anukara iva ii. 64 ; abhijatasya_iva
i. 41.

igta, ista-devats ii. 44.

igvara, klega-karma-viphka _ncaynih
aparamrstah puruga-vigesa Igvarah
i, 24 ; Igvara-pranidhana i, 28, ii. 1,
ii. 82, ii. 46.

ukta, klegavad uktam iv, 28,

utkranti, asafiga utkrintic ca iii, 89,

uttars, avidy ksetram uttaresam ii. 4,

utpanna, visayavatl vi pravritir ui.
pann i. 86.

udays, ksays_udayau iii. 11.

udéna, udana-jayat iii. 89.

udéare, prasupta-tanu-vicchinna_uda.
ripam ii: 4.

udits, ¢inta_udita iii. 12 and 14.

upanimantrans, sthany-upaniman.
trane iii. 51.

aparakts, uparaktam cittam iv. 28,

uparags, tad_upariga_apeksitvat iv,
17.

upsalabdhi, svar0pa_upalabdhi i, 23

upasargs, samBdh&v upasargah ij;,
37. .

upasthéns, smrva-ratna_upasthinam
ii. 87. )

upays, hana_upaysh ii. 26,

upeked, mnitﬂ-karum-muditavupek_
gﬂl:lﬁm i. a8.
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ubhaya, ubhaya_anavadhiranam iv.
20.

rtambhars, rtambhars tatrs prajiia
1, 48,
eka, prayojakam cittam ekam iv. 5;
eka-citta-tantram iv. 16 ; eka_atmata
ii. 6; eka-r0patvativ. 9; eka-tattva_
abhyasah i. 32 ; eka-samaye iv. 20.
ekatanata, pratyaya_ekatanata iii. 2.
ekatra, trayam ekatra sathyamah iii. 4.
ekatva, parinama_ekatvat iv. 14.”
ekdgrata, cittasya ekagrata iii. 12;
sarvirthata_ekagrata iii. 11.
ekagrya, siumanasya_ekagrya_indri-
ya-jaya il 41.

otad, etayliva savicard i. 44; etena

bhaténdriyesu iii. 18.
eva, i. 44, i. 46, ii. 6, ii. 15, ii.
iii, 3, iv. 8.

o1,

osadhi, janma_osadhi-mantra iv. 1.

ka, tadd kim syat iv. 16.

kantaka, jala-pafika-kantaka iii. 39.

kantha, kantha-kope iii. 30.

kathamta, janma-katharta-samabodha
i1, 89.

karana, siksht-karanat iii. 18.

karund, miitri-karunfi-mudita_ upeksi
i. 83.

kerman, klega-karma-vipika i. 24:
klega-karma-nivrttih iv. 30 ; karma_.
icaya ii. 12; nirupakramiam ca
karma 1iii. 22; karma_acukla_
akrsnam iv. 7.

kalpitd, bahir-akalpita iii. 48.

kaya, kaya_indriya-siddhih ii. 43;
kaya-ropa-sariyamat iii. 21; kaya-
vyoha-jiianam iii. 29 ; kaya-sarhpat
iii. 45, 46; kaya_akacayoh sarm-
bandha iii. 42,
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kérana, bandha-karana-ghithilyat iii.
38.

karita, krta-kirita_anumodita ii. 34,

karitva, iv. 24, .

kala, dega-kila ii. 31, ii, 50, iv. 9;
dirgha-knla-nairantarya i, 14; ka-
lena_anavacchedat i. 26.

kim, tada kirh syat iv. 16.

kupa, kantha-kaope iii. 30.

kirma, kirma-nidyam iii. 31.

krte, krta_artha ii. 22, iv, 32,

kaivalye, samyogibhiivo hanam tad-
dreel kaivalyam ii. 25; sattva-
purusayoh cuddhi-simye kaivalyam
iii. 56; dosa-bija-ksaye kiivalyam
iii. 50 ; gunanim pratiprasavah kai-
valyam iv. 34 ; kaivalya-pragbharam
cittam iv. 26.

krama, ksana-pratiyog! parinama_apa-
rdnta-nirgrahyah  kramah iv. 33;
parinama-krama iv. 82; ksana-tat-
kramayoh iii. 52 ; kinma_anyatvam
iii. 15.

kriya, kriyi-yogah ii. 1; kriya-phala
ii. 86 ; prakaga-kriya ii. 18.

krodha, lobha-krodha-moha ii, 34.

klista, vritayah paficatayyah
ta_aklistsh i. 5,

klega, pafica kle¢ah ii. 3; klega-mnla-
karmicaya iii. 12; kleca-karma-
vipaka i. 24; kleca-karma-nivrttih
iv. 30; kle¢a-tantkarana ii. 2:
hanam esaui klega-vad uktam iv. 28,

ksana, ksana-pratiyogl . .. kramah
iv. 38; ksapa-tat-kramayoh samya-
mit iii. 52; nirodha-ksana iii. 9.

keaye, ksaya-udayau iii. 11; praka-
¢a_dvarana-ksaya iii. 43; dosa-bija-
ksaya iii. 50; aguddhi-ksaya ii. 28.
43.

ksi, tatah kstyate praki¢a_avaranam
ii. 62; ksina-vrtteh i. 41.

ksudh, ksutl-pipnsa iii. 30,

klis-
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kgetra, avidya ksetram ii. 4.
kgetrika, varana-bhedas tu tatah ksetri-
ka-vat iv. 3.

khyiti, purusa-khyater guna-vaitrsnp-
yam i. 16; atma-khyati ii. 15;
viveka-khyati ii. 26, ii. 28, iv. 29;
anyata-khyati iii. 49.

gati, gati-vicchedah ii. 49 dhruve tad-
gati-jiitnam iii. 28,

gamane, ikiga-gamanam iii. 42.

guna, guna-vrtti ii. 16; gunpa-vaitisn-
yam i. 16; guna-parvani ii. 19; te
vyakta-siksmd guna_dtmanah iv.
13; gunanam pratiprasavah iv. 84;
samaptir guninam iv. 32,

guru, plrvesim api guruh i, 26,

grahana, grahana-grihyesu tatstha-tad-
afijanata samapattih i. 41 ;
svarpa_asmits- iii. 47.

grahity, grahitr-grahana-grahyesu i. 41.

griahys, grahrtr-grahana-grihyesu i. 41;
tad- grahya-q.aktl stambhe iii. 21,

grahana-

ca, abhavag cai. 29 ; nirvicaricai. 44 ;
visayatvarh ca i. 45; arthag ca ii, 2;
virodhae ca ii. 15; yogyatvani ca
il. 41; dhar3nasu caii. 53 ; nacatad
salambanam iii. 20; rurupakmmam
ca iii, 22 ; sarhvedandec ca iii. 38 ; ut-
krintig ca iii. 39 ; samapattec ca iii.
42; anabhighatag caiii. 45 ; pradha-
na-juyng ca iii. 48 ;" sarva-jaatrtvam
e iii. 49 ; akrnmaih ea_iti ijj, 54 ;
andditvam ea iv. 10 ; na ¢y ekncxtta-
tantram iv. 16 ; ekasamnye caiv.20;
sarkarag caiv. 21,

cakra, ndbhi-cakre iii. 29.

cakgus, caksuh-prakaga iii. 21,

caturtha, vigaya_aksep! caturthah ii,
b1,

candra, candre tard-vyuha-jiianam iij,
27.

Index of Words i the Satras

citi, citer apratisarikramayah iv. 22;
svartpa-pratisthi vi eiticaktih iv. 34.

citta, yogag citta-vitti-nirodheh 1. 2;
citta-vrttayah iv. 18; cittam api
parartham iv. 23; deca-bandha
cittasya 1iil. 1; uparaktarh cittam
iv. 23 ; upariga_apeksitvac cittasya
iv. 17 ; visayarm va cittam i. 37 ; eka-
citta-tantram iv. 16; vastu-simye
citta-bhedat iv. 15: asamprayoga
cittasya ii. 54 ; citta-viksepa i. 30;
citta-prasadanam i. 43 ; cittasya_eka-
grata iii. 12; niredha-ksana-citta_an-
vayo nirodhaparinimah iii. 9;
pravittibhede prayojakam cittam
ekam anekesam iv. 5; citta_antara.
drgye iv. 21; para-citta-jidnam iii,
19; citta-samvit iii. 34; cittasya
para-carira_ivegah iii. 38 ; nirmana.
cittani iv. 4 ; ksays_udayau cittasya
iil. 11,

cetana, pratyak-cetana i. 29,

chidra, tac-chidresu pratyaya_uantarani
iv. 27.

jay taj-jah samskarah i. 50 ; viveka-jarm
jianam iii. 52, iii. 54 ; samadhi-jah
giddhayah iv. 1; dhyana-jam anseu-
yam iv. 6.

jan, vartta jayante iii. 36.

janma, janma-kathamti-satabodha ii.
89 ; adrsta-janma ii. 12 ; janma_ osa-
dhi-mantra iv. 1.

japs,taj-japas tad-artha-bhavanam i.28,

jays, taj-jayat prsjia_alokah iii. 5;
udana-jayst iii. 39 ; samana-jayat iii,
40 ; indriya-jaya ii. 41.1ii.47; bhata.
jayah iii. 44; pradhana-jaya iii. 48.

jala, jala-pafika-kantaka iii. 89.

javitva, mano-;amtvam iil. 48.

jiti, parvs- -jati iil. 18; jaty-antars-
parinamaiv. 2; jati-deca-kala-samaya
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ii. 31 ; jaty-yur-bhogah ii. 13 ; jati-
laksana-degiir anyata iii. 52 ; jati-
deca-kala-vyavahita iv. 9.
jugnpsa, sva_afiga-jugupsa ii. 40.
jfia, niraticayam sarvajfisbijam i 26.
jiiata, sada jiatac citta-vrttayah iv. 18;
vastu-jiista_ajiatam iv. 17. -
jfiatrtva, sarva-jhiatrtvam iii. 49.
jiana, mithysjianam i 8; ¢abda-
jiana_anupatt i. 9; svapna-nidra-
JiiAna _alambanarmm va i. 38; ¢ab-
da_artha-jfiane i.42 ; anagata-jfiinam
iii. 16; sarva-bhuta-ruta-jiAnam iii.
17 ; parva-jati-jianam iii. 18 ; para-
citta-jianam iii. 19; aparanta-jiAnam
iii. 22; viprakrsta-jifnam iii. 25;
bhuvana-jianam iii. 26 ; tarivytha-
jiAnam iii. 37 ; tad-gati-jiAnam iii.
28; kaya-vyDha-jilnam iil. 85 ;
viveka-jarmn jiilnam iii. 62, iii. 54 ;
mala_apetasya jhanasya iv. 81;
jbana-diptir a viveka-khyateh ii. 28.
jdeys, jiieyam alpam iv. 81.
Jyotigmant, vigoks va jyotismats i. 86.
jyotis, miirdha-jyotisi iii. 82.
jvalans, samana-jayaj jvalanam iii; 40.

tad, 1. tan-nirodah i. 12 ; tat param i.
16; tad-artha i. 28; taj-japa L 28; tat-
pratisedha_artham i. 82 ; tat-stha i.
41 ; tad-afijana i 41 ; taj-jah i 60;
tad-vrttayah ii. 11; tad-vipaka ii. 18 ;
tad-artha ii. 21; tad-anya-sidharana
ii. 22 ; tad-dreeh ii 25; tad-abhavat
il 25; tat-sannidhau il 85 ; tad eva
iii, 8; taj-jayat iii. 5; tad apiiii,8;
tatpravibhaga iii. 17 ; tat salambanam
iiL. 20 ; tadgrahyaiii 21; tat-samya-
mat iii. 22; tad-gati il 28; tad-
dharma iii. 46 ; tad-vairagyat iii. 50 ;
tat-kramayoh iii. 52; tad-vipakaiv.8;
tad-abhavah iv.11; tad apramanakam
iv. 16 ; tad-uparigaiv.17; tat-pra-
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bhoh iv. 18 ; na tat svabhasam iv.19;
tad-akara_apattsu iv. 22 ; tad asam-
khyeya- iv. 24 ; tac-chidresu iv. 27.
2. tasya hetuh ii. 24 ; tasya vicakah
i. 27; tasya_avisay! iii. 20; tasya
bhmisu iii. 6; tasya praanta- iii. 10;
tasya saptadhd ii. 27; tasya_api
nirodhe i. 61,
3. tasmin sati ii. 49.
4. tayor vibhaktah panthah iv. 15.
5. te antariyah i.80; te pratiprasava-
heyah ii. 10 ; te hladaparitapaphalah
ii, 14; te samadhav upasargdh iii.
87 ; te vyakta-suksmah iv. 18.
6. ta eva sabljah samadhih i. 46.
7. tasam anaditvam iv. 10.
8. From the stem ss, sa tu dirgha-
kala- i. 14.

tadd, tada drastuh i. 3; tada viveka-
nimnam iv. 26 ; tada sarva_Avarana
iv. 81 ; tads kim syat iv. 16.

tanu, prasupta-tanu-vicchinna_udara-

— nAm-ii. 4.

tantra, eka-citta-tantram iv. 16.

tapas, mantra-tapah-samadhi iv. 1;
tapah-svadhy&ya-Igvarapranidhanani
ii. 1; sarntosa-tapah-svadhyaya ii. 32 ;
aguddhi-ksayat tapasah ii. 43,

tapa, parinima-tapa ii, 15.

taraka, tirakarh sarva-visayam iii. 54.

tard, tara-vyohaiii. 27.

tivra, tivra-sarmvegandm i. 21.

tatas, tato 'pi i. 22 ; tatah pratyak-
cetand i. 29 ; tato dvandva_anabhi-
ghatah ii. 48; tatah ksiyate ii. 62 ;
tatah parama vacyats ii. 66 ; tatah
punsh ¢Antoditau iii. 12 ; tatah pra.
tibha iii. 36 ; tatah prakaca iii. 48 ;
tato ’nimadi iii. 45 ; tato manojavi-
tvam iii, 48 ; tatah pratipattilriii. 58 ;
tatah ksetrikavat iv. 3. '

tattva, parinAmaikatvad vastu-tattvam
iv. 14 ; eka-tattva_abhyasah i. 32,
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tatra, tatra sthitiu i. 13; tatra nirati-
cayam i. 25; tatra ¢abda_artha-
jiana-vikalpaih i. 42; rtambhara
tatra prajiin i. 48 ; tatraprutyaya _eka-
tanata iii. 2 ; tatra dhyana-jam ana-
cayam iv. 6.

tatha, tatha radho i. 9

tu, sa tu dirghakila i. 14; varana-
bhedas tu iv. 3.

tulya, tulyayos tatah pratipattih iii. 53;
tulya-pratyayiu iii. 12.

tila, laghu-tola iii. 42.

tyaga, vaira-tyagah ii. 3b.

traya, trayam ekatra iii. 4 ; parinama-
traya iii, 16; trayam anturafigam iii.
7.

trividha, trividham itaresim iv. 7,

dergana, atma-dargana ii. 41; drg-
darcana ii. 6 ; siddha-dar¢ana iii. 82 ;
vigesa-dar¢ana iv. 26; bhranti-dar-
¢ana i. 80.

divya, divyam grotram iii. 41.

dipti, jiana-dipti ii. 28.

dirgha, dirgha-suksma ii. 50; drrgha.
kala i. 14,

duhkha, heyam duhkham ii. 16; duh-
kham eva sarvam ii, 15 : duhkhn 4
Jiina_ananta- -phalah ii. 84, aguei-
duhkha _anatmasu ii. 5 ; sukha duh-
kha-punya_apunya- visayanam i. 33;
duhkha_anugay1 dvegah ii. 8; duh-
kha-daurmanasya i. 31; anmsknm-
duhkhaih ii. 165. .

drk, drg-dargana ii. 6.

drdha, drdha-bhtmihi. 14.

drgi, tad dreeh kaivalyam ii. 25; drgi.
matra ii. 20.

droya, dragtr-dreya ii. 17, iv. 23 ; tad-
artha eva drgyasys_atma ji, 21;
apavarga_srtham dreyam i, 18,
citta_antara-drgye iv. 21,

droyatva, abhasam dreyatvat iv, 19,
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drsta, drsta_adrsta ii. 12; drsta_nnu-
¢ravika i. 15.

devata, igta-devata ii. 44.

dega, de¢a-bandhag cittasyaiii. 1; dega-
kala-gamkhyabhihii.50; jati-laksana-
degaihiii. 53 ; jati-dega-kala-vyavahi-
(andm iv. 9; jati-dega-kila-samaya
ii. 31.

dosa, dosa-bTja-ksaye iii. 50.

ddurmansasyas, i. 31.

drastr, drastr-drgyayoh ii. 17, iv. 23 ;
drasta drgimatrah ii. 20; tada dra-
stuh svartipe 'vasthanam i 8.

dvandva, dvandva_anabhighatah ii,
48,

dvesa, riga-dvesa_abhiniveca ii. 3;
dubkha_anugayt dvesah ii. 8.

dharma, 1. cxfernal aspect, dhar-
ma_anupitt dharmi iii. 14; dharma.
laksana_avasthi iii. 13; kiya-sarhpat
tad-dharma_anabhighatag ca iii. 45 ;
adhva-bhedad dharmanam iv. 12,
2. [knowable] thing, dharma-meghah
samadhih iv. 29.

dharmin, dharma_anupat! dharm iii.
14.

dhirane, aeca-bandhag cittasys dhar-
ana iii..1; dharani-dbyana-samadhi
ii. 29 ; dbaranasu ca yogyati muna-
sah ii. 63.

dhyana, tatra pratyaya_okathnata
dhyanam iii. 2; -dhyina-samadhayo
ii. 29; dhyana-heyas tad- Vrttayah

ii. 11 ; yaths_abhimata-dhysnad va
1. 38; dhyn.nnuam anicayam iv. 6,
dhruva, dhruve tad-gati iii. 28,

na, na ca tab silambanam iii, 20 ; ng
csveka-citta-tantmm ii. 16; na tat
gvabhasam iv. 19

nasts, nastam apy anastam ii. 22,

naqi, karma-nadyam iii. 81.

nabhi, nabhi-cakre iii. 28,
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nitya, nitya-guci-sukha_itma-khyati
ii. B.

nityatva, ag¢iso nityatvativ. 10.

nidrd, abhava-pratyaya_alambana vit-
tir nidrs i. 10; nidra-smrtayah i. 6;
svapna-nidri-jiidna_alambanami.38.

nibandhanin, sthiti-nibandhaar i. 35.

nimitta, nimittam aprayojekam iv. 3.

nimna, viveka-nimnam iv. 26.

niyama, yama-niyama- ii. 29; ¢duca-
samtosa-tapah-svadhyiya-igvarapra-
nidbansni niyamah ii. 32.

niratigaya, niratiayam sarvajiabljam
i 25. T

nirupakrama, sopakramar nirupakra-
maih ca karma iii. 22,

nirodha, yogag citta-vrtti-nirodhahi. 2;
abhyasa-vairagyabhyarm tan_niro-
dhahi. 12 ; tasya_apinirodhe sarva-
nirodhan nIrbljah samadhih i. 61 ;
vyutthana-nirodha-sarhskarayorabhi-
bhava-pradurbhavau nirodha-ksana-
citta_anvayonirodhaparinamahiii. 9.

nirgrahyh, aparinta-nirgrahyah kra-
mah iv. 88,

nirbija, sarva-nirodhan nirbljah sama-
dhih i. 61; tad api bahirafigam nir-
bijasya iii. 8,

nirbhasa, artha-matra-nirbhasam i. 48,
iii. 8.

nirméne, nirmana-cittani iv. 4.

nirviodrs,savicars nirvicira ca sokema-
vigayd i. 44 ; nirvicara-vaigiradye
'dhyatmaprassdah i. 47.

nirvitarka, smrtj-paricuddhu svarapa-
~Onya,_iva_arthamstra-nirbh8sanir-
vitarka i. 48,

nivrtti, pipAsa-nivrtt iii. 30; klega-
karma-pivrttih iv. 80; atma-bhavs-
bhavana-nivrttih iv. 26.

néirantarys, dirghakala-nairantarya-
i 14.

ny#ss, Aloka-nyasat iii. 25.

(374

pafike, jala-pafika-kantaka iii. 39.

pafica, pafica klecah ii. 3.

paflcataya, vrttayah paficatayyah i. .

panthan, vibhaktah panthah iv. 15.

pars, 1. other, cittam api para_artham
iv. 24 ; bhogah para_arthatvat iii.
35 ; para-gartra_ave¢ah iii. 38 ; para-
citta-jianam iii. 19 ; pariir asamsar-
gahii. 40;
2. higher, tat param (vairagyam]i. 16.

parama, parama vagyats ii. 56 ; parama-
mahattva_anta i. 40.

paraménu, paramanu-paramamahattva
i. 40.

parindma, dharma-laksana_avastha-
parinama iii. 13; parinAma-traya
iii. 16; parinama-krama iv. 32;
krama_anyatvarh  parinima_any-
atve hetuh iii. 15; parinima_apa-
rAnta iv. 33 ; parinima-tapa-sarmska-
raih ii. 16; jaty'antara-parindma
iv. 2; parindma_ekatvad vastu-
tattvam iv. 14 ; cittasya_ekfgrata-
parinamah iii. 12 ; nirodha-parindma
iii. 9 ; samAdhi-parinama iii. 11.

paritipa, hlada-paritapa ii. 14.

peridysta, samkhyabhih paridrsta ii.
50.

pariguddhi, smrti-pariguddhi i. 43.

‘paryavasina, aliﬁga-pary.'svasnnam i
46.

parvan, guna-parvani ii. 19.

pipasa, ksut-pipasa iii, 80.

punys, punya_apunya i. 83, ii. 14.

punar, tatah punah ¢intoditBu iii, 12 ;
punar anistaprasangat iii. 51.

puruga, sattva-purusayor atyanta-
sarkirnayoh iii. 85; tat-prabhoh
purusasya iv. 18 ; sattva-purusa_an-
yata-khyatimatra iii, 49; purusa-
khyater guna-vRitrsnyam i 16;
ava_artha-samyamit purusa-jfiinam
iii. 86 ; purusa_artha-ginyam iv. 84;
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sattva-purusayoh ¢uddhi-samye kai-
valyam iii. 55 ; purusa-vigesaTgvarah
i. 24,

piirva, abhyasa-parvah i 18 ; antaraf-”

gom parvebhyah iii. 7; parva-jati

iii. 18;. porvesAm api guruh i

26. -

piirvaka, prajfia-parvaka i. 20 ; moha-
purvakah ii, 34.

prakéga, prakiga-kriyd-sthiti ii. 18;
caksuh-praki¢d iii. 21; prakica _ava-
rana-ksaya ii. 62, iii. 43.

prakrti, prakrty-aporat iv.
nir varana-bhedasiv. 3.

Prakrtilaya, bbavapratyayo Videha-
Prakrtilayanam i. 19.

pracara, pracdra-samvedanic ea iii. 38.

pracchardana, i. 34.

prajfid, samadhi-prajia i, 20 ; pranta-
bhamih prajiia ii. 27 ; prajiia_alokah
iii. 6 ; rtambhard tatra prajis i. 48;
¢ruta_anumana-prajfiadbhyam i. 49.

pranava, vicaknh pranavah i, 27.

pranidhéna, Igvara-pranidhana i. 23,
ii, 1, ii. 82, ii. 45.

prati, krta_artham prati ii, 22,

pratipaksa, pratipaksa-bhavanam ii.
38, 34.

pratipatti, anavacchedat tulyayos ta-
tah pratipattih iii, 53.

pratiprasave, guninfim pratxprnsnvah
iv. 84 ; pratiprusavaheyah ii. 10,

pranbandhm, anya-samskira-prati-
bandhr i. 60,

pratiyogin, ksana-pratiyogr iv. 33.

pratisedha, tat-pratisedha_artham i.
32,

pratistha, stldrﬁpa -pratistham i. §;
shinsa- p1 . 35; satya-pr° ji, 33;
asteya-pr® ii. 37; brahma- -carya-pr®
ii. 88; kmvalyam svaripa-pratisthi
va clthaktxh iv. 34.

pratyak, pratyak-cetana i, 29,

2; prakril-

Index of Words in the Sitras

pratyaksa, pratyaksa_anumina i. 7.
pratyaye, ¢abda_artha-pratyayinam
iii. 17; pratyaya_avicesa iii. 35;
bhava-pratyaya i. 19; cuddho ’pi
pratyaya_anupagyah ii. 20; pratya-
ya_antarani sarskarebhyah iv. 27 ;
pratyayasya para-citta-jiitnam iii.
19; cantoditdu tulyapratyayiu ecit-
tasya iii. 12 ; virdma-pratyaya i. 18
abhava-pratyaya i. 10; pratyaya_
_ekatAnata iii. 2.
pratydhdra, pratyahara-dharani ij,
29; svavisaya_asamprayoge cittasya
svardopa_anukara iva_indriyinui
pratyaharah ii. 54.
pradhana, pradhana-jaya¢ ca iii. 48,
pramina, pramina-viparyaya- i 6:
pratyaksa_anumina_agamah
minini i. 7.
pramida, samgaya-pramada_alasya.
i. 30.
prayatna, prayatna-giithilya ii. 47,
prayojeks, prayojakamn ecittam ekam
iv. b.
pravibhags, tat-pravibhaga-samyamst
iii. 17.
pravrtti, visayavat! pravrttih iv. 5,
pmvytty-ﬂloka-nyﬁsat i, 25, pra-
vrtti-bhede prayojakan cittam ekam
anekesam iv. 5.
pragantsa, praghnta-vihita iii. 10,
pragvasa, ¢vasa-pragviasa i 31, jj.
49.
prasamkhyans, prasarakhyane ‘’p;
akusidasya iv. 29.
prasafiga, anista-prasangat iii. 51,
prasida, adliyitma-prasada i. 47.
prasupta, prasupta-tanu-vicehinna _
udaranam ii. 4.
pragbhara, kaivalya-prigbharam iy,
9
prmlm pracchud'un vidharanabhyars,
prapasya i. 34.

pra-
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prandyame, priniyama-pratyihara- ii.
29,

pritibha, pratibhad va sarvam iii. 83 ;
pratibha-gravana- iii. 36.

pradus, pridur-bhavah iii. 3, 45.

printa, prainta-bhomili prajia ii. 27.

phala, duhkha_ajiiana_anants-phalal

- ii. 34 ; hlada-paritnpa-phalah ii. 14 ;
kriya-phala_sgrayatvam ii. 36; hetu-
phala_agraya_alambanaih iv. 11.

bandha, deca-bandhag cittasya iii. 1;
bandha-karana-caithilyat iii. 38.

bala, ropa-lavanya-bala-vajrasambana-
natvini iii. 46 ; maitrradisu balani
iii. 23 ; balesu hasti-bala_adini iii.
24,

bahir-akalpitd, bahirakalpita vrttih
iii. 43.

bahirafiga,bahirafigam nirbijasya iii. 8.

badhana, vitarka-badhane pratipaksa-
bhavanam ii. 83.

bahya, bahya_abhyantara ii. 60, 61.

bija, dosa-bija-ksaye iii. 50 ; sarvajiia-
bijam i. 25.

buddhi, buddhibuddher atiprasabgah
iv. 21 ; sva-buddhi-sathvedanam iv.
22.

brahmacarya, asteya-brahmacarya- ii.
30 ; brahmacarya-pratisthayim vir-
ya-labhah ii. 38.

bhava, bhava-pratyaya i. 19.

bhava, atma-bhava-bhiavani iv. 25;
sarva-bhava_adhisthatrtvam iii. 49;
vikarana-bhivah iii. 48; pradur-
bhavah lii. 46.

bhavana, pratipaksa-bhivanam ii. 83-
34 ; tad-artha-bhavanam i. 28.

bhavand, bhavanatag citta-prasadanam
i. 33; atma-bhava-bbavana iv. 26 ;
samadhi-bhiavana_arthah ii. 2.

bhuvana, bhuvana-jiianan iii. 26.
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bhitte, 1. element, bhata_indriva ii.
18,iii. 13 ; bhata-jayah iii, 44.
2. creature, sarva-bhata-ruta iii, 17.
8. participle in avisayibhatatvat iii.
20. '

bhiimi, drdha-bhoimih i. 14; pranta-
bhamih ii. 27 ; tasya bhamisu vini-
yogsh iii. 6; alabdhabhomikatva
i. 80.

bheds, adhva-bliedat iv. 12 ; pravrtti-
bhede iv. 5; citta-bhedat iv. 15;
prakrtinam varana-bhedsh iv. 8.

bhoga, jity-ayur-bhogah ii. 18; bho-
ga_sapavarga ii. 18; pratyaya_avi-
¢ego bhogah iii, 35.

bhiduma, sirva-bhiumi mahBvratam
ii. 31.

bhréanti, bhranti-dargana i. 80,

mani, abhijitasya_iva maneh i. 41.

madhys, mrdu-madhya_adhimatra
i. 22, ii. 84,

manas, mano-javitvam iii. 48; mana-
sah sthiti i. 85 ; yogyatd manasah ii.
58.

mantra, osadhi-mantra-tapah iv. 1.

mala, avarana-mela iv. 81,

mahant, maha-videha iii. 48; maha-
vratam iiL 81.

métra, artha-matra i. 48, iii. 8; drgi-
matra ii. 20; anyati-khyati-matra
iii. 49 ; asmita-matra iv. 4 ; lifiga-
matra ii. 19,

mithya, mithya-jiisnam i. 8.

mudita, maitri-karuna.mudita_upek-
sinim i. 33.

miurdhan, mtrdha-jyotisi iii. 32.

mila, klecamtlah karmigaya ii. 12;
sati male.tad-vipakah ii. 13.

mrdu, mrdu-madhya_adhimitra i. 22,
ii. 84. :

megha, dharma-meghah samAdhih iv.
29,
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maitri, maiitrl-karuni-mudita_upek-
sinim i, 88; maitr1_adisu balBni
_ iii, 23. .

moha, lobha-krodha-mohah ii. 34.

yatns, tatra sthitiu .yatno ’bhyasah
i. 13.

yoths, yatha_abhimata-dhyanad v& i.
89.

yams, yama-niyama- ii. 29 ; ahinsa-
satya_asteya - brahmacarya_apari-
grahfi yamah ii. 30.

yoga, yoga_anugisanam i 1; yoga¢
citta-vrtti-nirodhah i. 2; kriya-
yogah ii. 1; yoga_afiga_anustha-
nat ii, 28,

yogin, agukla_akrsnam yoginas iv. 7,

yogyata, yogyatd manasah ii. 53.

yogyatva, atma-dar¢ana-yogyatvani ca
ii. 41,

ratna, sarva-ratna_ipasthiham ii. 87,

rasa, sva-rasa-vihft ii. 9.

raga, sukha_anucayrragah ii. 7; riga-
dveganhinivegnh paiica kle¢ah ii,
3 ; vita-raga-visayam i. 37,

ripa, kaya-r0pa-samyamat -iij. 21 :
Tipa-livanya-bala iii. 46 ; sva-rnpn:
?ratig!shn iv. 34; sva-ropa-¢inyam
Iva iii. 3 ; sva-ropa_anukara iva i,
b4; sva-rupavupalabdhi-sa[hyogah
ii. 28; o-tadropa-pratistham i. 8 ;
Yi;a;kn-vicnr&_,nnand%nsmim.mpn
i 17.

ripatva, eka-ropatvat iv. 9.

lakgana, dharma-laksana_avastha jjj,
13 ; jati-laksana-de¢aih iii. 53,

laghu, laghu-tola iii. 42.
1abha, virya-libha ii. 38; sukha-labhah
ii, 42, )
livanya, ropa-lavanya-bala iii. 46,
48 [u,o.l. 17]
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lifiga, lifiga-mAtram ii 19.
lobha, lobha-krodha-mohah ii. 84.

vajra, vajra-samhananatva iii. 46.

vat, ksetrika-vat iv. 8; klega-vat iv.
28.

varana, prakrimnim varana-bhedah iv.
8.

vagikdra, paramemshattva_anto 'sya
vagikArah i. 40; vagikara-samjiia i
15.

vastu, vastu jiatd_ajhatam iv. 17;
vastu-ginyoe vikalpah i 9; vastu-
samye cittabhedat iv. 15; paripima,_
ekatviad vastu-tattvam iv. 14; eka-
citta-tantramh vastu iv. 16.

vi, Igvara-pranidhingd v& i. 23 ; vidha-
ranabhyarh vi i 84; visayavatr va
i. 85 ; vigoka vi i 36; visayam va
i. 37 ; alambanam va i. 38 ; dhyanad
vh i 89 ; aristebhyo va iii. 33 ; pra-
tibhad va iii. 33 ; sva-ripa-pratistha

_vaiv, 84,

vicaka, tasya viacakah pranaval. i. 27,

vartta, -asvada-vartta iii. 36.

visand, abhivyaktir visananam iv. §;
asarmkhyeya-vasanabhig iv. 24.

vahita, praginta-vahita iii. 10.

vihin, sva-rasa-vahr ii. 9.

vikarana, vikarana-bhavah iij. 48.

vikalpa, pramana-viparyaya-vikalpa-
nidra-smrtaysh i. 6; c¢abda-jigna_,
anupatl vastu-gdnyo vikalpah i 9;
gabda_artha-jiiana-vikalpaih  sar-
krrna savitarka samapattih i. 42,

vikeepa, citta-viksepa i. 30 ; viksepa-
sahabhuvah i. 31.

vieira, vitarka-vicira_ananda_asmits
i 17

viechinna, prasupta-tanu-viechinna ij.

4,
viccheds, gati-viccheda ii. 49.
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vitarka, 1. deliberation [upon coarse ob-
jects), vitarka-vicara_ananda- i 17.
2. perverse  consideration, vitarka
hinsadayah krta-karita_anumoditah
ji. 84; vitarka-badhane pratipaksa-
bhavanam ii. 33.

vitrena, visaya-vitrsnasya i. 15.

Videha, Videha-Prakrtilaysnam i. 19;
bahir-akalpita vrttir mahnvidehn iii.
43,

vidvians, viduso ’pi ii. 9.

vidharapa, pracchardana-vidharana-
bhyn i. 34. .

viniyoga, bhamisu viniyogah iii. 6.

vinivrtti, bhavana-vinivrttih iv. 26.

viparyaya, pramana-viparyaya- vikal-
pa- i. 6; viparyayo mithyajfiipam
atadropapratistham i. 8.

vipika, kle¢a - karma - vipika_apa-
rarirstah 1. 24 ; sati male tad-vipako
jAty-ayur-bhogih ii. 183; vipaka_
anugundndm . . . vasananam iv. 8.

viprakrsta, viprakrsts-jilnam iii.
25.

vibhakta, vibhaktah panthah iv. 15.

virima, virima - pratyays_abhyasa-
parvah i. 18,

virodha, guna-vrtti-virodhac ca ii. 15.

viveka, viveka-nimnarh kaivalya-prag-
bharam cittam iv. 26 ; viveka-khyati
ii. 26, ii. 28, iv. 20; viveka-jam
Jiidnam iii. 54 ; viveka-jam dhyinam
iii. 62,

vivekin, duhkham eva sarvam vive-
kinah ii. 15.

vigesa, 1. the particular, purusa-vigesa
1. 24; vigesa_arthatvat i. 49; vi-
¢esa_avicesa ii. 19,
2. the distinction, tato 'pi vigesah i.
22; vigesa-darginah iv. 25.

vigoka, vigoki va jyotigmatr i, 86.

vigaya, anubhtta-visaya i. 11 ; visaya-
vitrgnasya i. 15 ; sva-visaya _asam-
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prayoge cittasya ii. 84; tarakam
sarva-visayam  sarvatha-visayam
akramarh ceti vivekajar jianam iii.
54 ; prajiisbhyam anya-visaya i. 49 ;
savicArd nirvicdrd ca siksma-vigayd
i. 44; apunya-visayanim i 83;
bahya_abhyantara-visaya ii. 51;
vitariga-visayam i, 37,

viseyatva, slksma-visayatvam ca_.
alifiga-paryavasanam i. 4b.

visayavant, visayavatl va pravrttih i.
36.

vita, vitaraga-visayam i. 37.

virys, ¢raddha-virya-smrti-samadhi-
prajiia i. 20 ; brahmacarya-pratistha-
yam virya-labheh ii. 88,

vrtti, yogag citta-vriti-nirodhah i. 2;
vritayah paficatayyahklista_aklistah
i. b [the list forms the next sutra];
vrttir nidra i. 10 ; sada jhatag citta-
vritayas tat-prabhoh purusasya_apa-
rinAmitvat iv. 18; vrtti-siropyam
i. 4 ; guna-vrtti-virodhac ca ii. 16 ;
bahya_abhyantara-stambha-vrttih ii.
50 ; dhyana-heyas tad-vrttayah ii. 11;
ksina-vrtteh i. 41; bahir-akalpita
vrttih iii. 48.

vedana,vedana_Adar¢a_asvada- iii. 36.

vedaniya, janma-vedantyah ii. 12.

vaitrgnys, guna-vaitrsnysn . 16.

véira, viira-tyagah ii. 35.

vairdigys, drsta_ndnugravika-visaya-
vitrsnasya va¢lkirasamjfia vairdgyam
i. 15 ; abhynsa-vairagydbhyBmi. 12;
tad-vairagyad api  dosa-bIja-ksaye
kaivalyam iii. 50.

viigaradya, nirvicira-vii¢aradye i. 47.

vyakta, vyakta-soksmah iv. 13.

vyapadegya, a-vyapadecya iii. 14,

vyavahita, kala-vyavahita iv. 9 ; suks-
ma-vyavahita iii. 25.

vyakhyéta, parinama vyakhyatah iif,
13 ; soksma-visnyd vyakhyats i 44.
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vyddhi, vyadhi-styana i. 30,

vyutthana, vyutthana-nirodha iii. 9;
vyutthane siddhayah iii. 87.

vyitha, tard-vyoha iii. 27 ; kaya-vyoha
iii. 29,

vrats, maha.vratam ii. 81.

cakti, svaropa-pratistha va citigaktih
iv. 34; sva-svami-gaktyoh ii. 23;
tad-grahya-gakti iii. 21 ; drg-darcana-
¢akti ii. 6,

¢abda, ¢abda_artha-jiina i. 42; ¢ab-
da_artha-pratyayanam iii. 17; ¢ubda-
Jidne_anupatr i. 9.

garira, para-¢arira_#vegah iii. 38,

ganta, ¢Anta_udita iii. 12 and 14.

¢ila, prakiga-kriya-sthiti-gllam ii. 18, .

guoi,nitya-guci-sukha_atma-khyatiii.5.

quddha, drasta dr¢imatrah guddho ’pi
ii. 20,

guddhi, ¢uddhi-ksaye ii. 28; sattva-
guddhi ii. 41; guddhi-samye kaival-
yam iii, 86.

¢linya, svaropa-ginya_iva i. 48,iii. 8 ;
vastu-canyai.9; purusa_artha-¢inya
v, 34,

gosa, sarmskAra-gesa i, 18. .

gdithilya, bandha-karana-caithilyat iii.
38 ; prayatna-caithilya ii. 47,

¢aduca, cduca-sartosa- ii. 32 ¢lucat
8va_afiga-jugupsa ii. 40,

Qraddhé, ¢raddha-virya-smrti-samadhi-
praing i. 20.

grivane, pratibha-grivana-vedana- jii.
36.

gruts, ¢ruta_anumana i. 49,

grotra, grotra_akagayoh iii.41; divyarm
¢rotram iii. 41.

Qvasa, gvasa-pragvisa i. 31 ii. 49,

88, 8a tu dirghakRla- i. 14.

samyamg, trayam ekatrs sathyamah
iii. 4; paripimm-traya-sathyamat iii,
18 ; tat-pravibhaga-sahyamat iii, 17

Index of Words in the Satras

kaya-ropa-sathyamat iij. 21 ; karma
tat-sathyamat iii. 22; sdrye sam-
yamat iii. 26; sva_artha-samhyamat
iii. 85 ; sarmbandha-ssmyamat iii. 41,
iii. 42 ; arthavattva-samyamat iii. 44,
iii. 47; ksana-tat-kramayoh sam-
yamat ii. 52.

sathyogs, samyogo heya-hetuh ii. 17;
upalabdhi-hetu-sarhyogah ii. 23;
samyoga._abhiva ii. 25; ista-devata-
samprayoga ii. 44.

samvid, citta-samvit iii. 84.

samvegs, tivra-samveginam i 21.

samvedane, pracira-sarhvedanic ca iil
38 ; sva-buddhi-samvedanam iv. 22,

samgays, styna-samg¢aya-pramida i
80.

semskara, parinfma-tipa-samskAra.
duhkhaihii. 16 ; pratyaya_antarani
sarhskirebhyah iv. 27 ; taj-jah saz-
skaro ’'nyasarnskiira-pratibandhr i,
650 ; smrti-sarmskarayor ékartpatvat
iv. 9; nirodha-samskarayor abhi-
bhava-pridurbhavau iii. 9 ; pracanta-
vahits samskarst iii, 10 ; samskarg.
¢esa L 18 ; samskara-siksat iii. 18,

sahhatyakaritva, pardrtham samhat-
yakaritvat iv. 24.

samhananatve, vajra-samhananatvini
iii. 46.

samkara, adhyasit samkarsh iii. 17,
smrti-samkarag ca iv. 21,

samkirna, vikalpaih samkirna i, 42 ;
atyanta_a-samkirna iii. 35,

samkhy#, dega-kala-samkhyabhih i

60.

saiiga, safiga-smaya_skaranam iii. 61 ;
a-sanga iil. 89.

samgrhitatva, hetu-phala-Agraya-glam.
banaih samgrhitatvat iv, 11,

samjfid, va¢TkAra-samjid vAirigyam
i. 16.

sati, tasmin sati ii. 49; sati male ii. 13,



Appendiz 7

eatizdrs, nkirantarya-satkira_Rsevita
i 14,

sattva, sattva-cuddhi ii. 41; sattva-
purusayoh ¢uddhi-simye kaivalyam
iii. 65 ; snttva-puruss-anyats-khyati-
matra iii. 49; sattva-purusayor
atyanta-samkirnayoh iii. 36.

satya, ahinsi-satya ii. 30 ; satya-prati-
sthiyam ii. 36.

sadi, sada jhatag citta-vritayah iv. 18.

sant, sati: see sati.

samtogs, ¢Auca-sarntoga-tapah- ii. 32;
saritosfd anuttamsh sukhalabhah
ii. 42. "

samnidhi, tt-saranidhau vaira-tyagah
ii, 85.

saptadhf, tasyasaptadhs prantabhomih
prajia ii. 27,

sabija, sabjjah samadhih i. 46.

samaya, jati-dega-knla-s'amayn ii. 81;
eka-samaye ca_ubhaya_anavadhar-
anam iv. 20.

saméadhi, t{ad eva_arthamatranir-
l.)hnsarh svaripaginyamiva samadhih
iil, 8 ; sabljah samadhih i. 46; nir-
bijah samadhih i 51; dharana-
dhyane-samadhaysh ii. 29 ; ¢raddha-
virya-smrti-samadhi-prajia i. 20 ;
samadhi-siddhi ii. 45,iv.1 ; samadhi-
parindma iii. 11; sam&dhi-bhava-
na_arthah ii. 2; te samadhav upa-
sargah iij. 37 ; dharma-meghah sama-
dhih iv. 29,

88MANA, samana-jayat iii. 40.

ssmapatti, tatstha-tadaiijanats sama-
R‘_‘ttih L. 41; laghu-tnla-samapatteh
iil. 42 ; savitarka samapattih, i. 42;
Ananta-samapattibhynm ii. 47.

s&g;ipti, parinima-krama-samaptih iv.

sampad, kaya-sarnpat iii, 46, 46.

semprajfiata, vitarka. .. samprajia-
tah i. 17.
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sambandha, sarhibandha-sarhyamat iii.
41, 42. i
sambodha, janma-katharhta-sambodha
i, 89. '

sarve, sarva-jis i, 26 ; sarva-jiatrtvam
jii, 49 ; sarva-visayam iii. 54 ; cittar
garva_artham iv. 13 ; sarva_arthata
iii. 11 ; sarva-bhava iii. 49 ; duhkham
eva sarvam ii. 16 ; sarva_Bvarana-
mala iv. 31; sarva-nirodhat i. B1;
pratibhad va sarvam iii. 83 ; sarva-
ratna_upasthinam ii. 37; sarva.
bhaota-ruta iii. 17.

sarvatha, sarva_visayam sorvatha
visayam akramam iii. 54 ; sarvaths
viveka-khyateh iv. 29. -

savicdara, savicdrd . . . sGkomavisaya
1 44. y

savitarka, savitarka samapattih i, 42,

sahabhil, viksepa-sshabhuvah i. 81,

sliksdt, sarmekara-s® iii. 18.

sadhiranatva, tad-anya-sidh® ii. 22.

samya, ¢uddhi-samye kiivalyam iii. 65;
vastu-samye iv. 15, '

sariipys, vrtti-sarupyam i. 4.

sirvabhauma, sirvabh8uma mahavra-
tam ii. 31,

s3dlambana, tat silambanam iii, 20.

siddha, siddha-darcanam iii 82.

siddhi, kays_indriya-siddhih ii 48;
vyutthane siddhih iii. 837; samadhi-
siddhih ii.45 ; samadhi-jeh siddhayah
iv. 1.

sukha, sukha_anu¢ayr ragah ii. 7;
nitys-guci-sukha-atma-khyatih ii 6 ;
sthira.sukham asanam ii. 46 ; sukha.
dubkha-punys-apunya-visayipim i,
33; anuttamah sukha-labhah i,
42.

sitama, vyskts-sokemB gunitmansh
iv. 13; sokgma-vyavahita- iii. 25
dirgha-sakamah ii. 50 ; pratiprasava.
heyah saksmah ii. 10 ; stksmavisaya
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i. 44 ; snksma-visayatvam ca i 45;
svarpa-suiksma-anvaya- iii. 44.
siirya, sirye samyamat iii. 26. <
sopakrama, sopskramarm nirupakra-
marh ca karma iii. 22.
siumsanasys, g¢uddhi-san®ekagrya ii.
41, )
stambha, ¢akti-stambhe iii. 21 ; abhy-
antara-st®-vritih ii. 50.
styansa, vyadhi-st®-sam¢aya- i. 30.
stha, tat-stha-tadafijanats i. 41.
sthanin, sth®-upanimantranse iii. 51,
sthiti, prakag¢a-kriya-sthiti ii. 18; tatra
sthitau yatno ’bhyassh i. 18 ; man-
asah sthiti-nibandhant i, 85.
sthira, sth®-sukham &sanam ii. 46.
sthiila, sth®-svaripa-sQksma- iii. 44,
sthiirys, aparigraha-sthairye ii. 89 :
korma-nadyam sthairyam iii. 81.
smaya, mﬁga-sm"-nknrix_mm iil. 61,
smrti, anubhutn-vigayavasaxhpmmo-
sah smrtih i. 11; -vikalpa-nidra-
smrtayah i. 6; graddha-virya-smrti-
“samBdhi-prajiis i. 20 ; smrti-samska-
rayor ekaropatvat iv. 9 ; emrti-pari-
¢uddhau i. 48; smrti-sarmkarag ca |
iv. 21.
gyat, tada ki syat iv. 16.
8va, sva-svAmi-gaktyah ii. 28 ; gva_ag-
ga ii. 40; tapah-svadhyhya_r1¢vara-
pranidhansni ii. 82 ; svadhyayad ista-
dovata ii. 44; sva_artha-sarhyamat
iii. 36; sva-buddhi-samvedanam iv.
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22; na tat sva_abhasarn dreyatvat
iy. 19 ; sva-rasa-vahrIii. 9 ; sva-rapa,
see by itself; sva-visaya_asampra-
yoge ii. b4.

svapna, 8v°-nidri-jiina_Alambanam
i. 88.

svaripa, sthola-svarGpa-siksma- iji,
44 ; svartpa_upalabdhi-hetuh sam.
yogah ii.28; svarQpa-pratistha va jy.
34 ; citta-svarapa_anukbra iva ii. 54 -
svarQpa-cinya_iva i. 43 ; svarnpa:
¢hnyam ivaiii. 8; tada svarQpa_ava.
sthanam i. 3 ; svarQpato sty adhvg.
bhedat iv. 12 ; gmhagwsvarupug.
mita iii. 47.

svamin, sva-svami-caktyoh ii. 23,

héns, sarhyoga._abhavo hanam i, 95 .
viveka-khyatir aviplava h‘“’avupg:
yah ii. 26; hinam esam klecavag
iv. 28.

hinsa, vitarka hinsa_adayah jj g4

hrdaya, hrdaye citta-samvit ijj_ 84,

hetu, hetu-pbala_fgraya iv, 11; kea.
ma_anyatvam parignmavmy“ve
hetuh iii. 1b; upalnbdhi'hetu.m_
yogah ii. 23; tasya-hetur avidyg
ii. 24 ; samyogo hey&-hetuh i 1

hetutva, apunya-hetutvat ij, 14, R

a, samyogo heya-hetuh ii, 17 .

hez pmsava-heynl_m iL 10; dhynnn-};e};,;:
ii. 11 ; heyam dubkham jj, 16, )

hlads, hladn-pnritnpa.phala}_, ii. 14,
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