INTRODUCTION.

The aphorisms of Pataijali on the Yoga Siitras are contained in
four chapters and are nearly two hundred in number. The author of
the aphorisms is said to be the same Pataiijali who wrote the famous
commentary on Panini’s aphorisms, under the name of the Mahdbhigya
or the Great Commentary. Another work is also attributed to him--the
great work on Medicine. If so, he was not only a great Grammarian
and a great Philosopher, but a Great Physician. He prescribed for the
body, mind and spiritall three. The age of Patanjali is now generally
fixed at three centuries before Christ.*

The word Yoga comes from a Sanskrit root which means “to go to
trance, to meditate.”” Others however derive it from a root which means
to join ; and Yoke in English is said to be the same word as Yoga. Both
roots are feasible—in the case of the root to join, Yoga would mean the
geience that teaches the method of joining the human soul with God.

The philosophy of Patafijali is essentially Dualistic. The Jivas or
Purusas or human egos are separate individual entities and exist from
eternity ; so is also Prakriti, and so also T¢vara or God. It thus belioves
in three Eternal co-existent principles, the God, the Man and the Matter.

But man is found to be involved in matter, to have fallen from its
pristine state of purity. The aim of Yoga is to free (viyoga) man from the
meshes of matter. But the highest form of matter is mind—the C itta
(a term which would include that which is technically known as manas,
as Ahamkéra and as Buddhi). 'The students of Sinkhya need not be told
that the first product of Prakriti or the root-matter is Mahat or the Great
Principle—the Buddhi, then comes the Ahamkéra or I-principle—the
matter through which can function the I-ness :and then the Manas or
the matter which is the vehicle of thought. These three vehicles—the
thought-vehicle (Manas), the I-vehicle (Ahamkira), the Pure-Reason-
vehicle (Buddhi)-—constitute Chitta or the subtlest form of Matter. To
free man from the fetters of this Chitta is thus the problem of Yoga.

The man when freed from all vehicles, remains in his own form
called Svarfipa. It is not made of Prikritic matter. It is the body which
belongs to man—is part of man from eternity—the body in which he

* See Dr.Rajendra Lala Mitra's preface to his Edition of the Yoga Aphorisms of
Patafijali and also his paper on Gonikféputra and Gonardiya as names of Pataiijali, pp. 261
et seq., of the Journal of the Asiatic Society of Bengal for 1883.
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dwells in Mukti in super-celestjal worlds. Itis the body in which the
Triune God is directly active—Idvara, Prina and Sri—or the Father, the
Son and the Holy Ghost. This svaripa—deha, is the body of Prina—the
body of Christ of the Gtnostics. This is the incorruptible undecaying
body, the spiritual body.

But when man is not in his Own-Form (Svarfipa), he functions
naturally in the lower vehicles, and his form is there the form of his vehicles
—whether it be of Buddhie, Ahamkéric or Manasic matter. In fact the man
of Psychology is this triad—Ahamkdra, Buddhi and Manas,

The human consciousness in whatever lower body it may function
is always a dual consciousness—it must be alternately pleasurable or
painful. Pleasure and pain are the marks of consciousness functioning
in Chitta. The Svaripa consciousness is only above all pains.

Next to this primary division of all consciousness, as regards their

nature ; the consciousness as regards its quality is five-fold:—(1) it may be
a true consciousness of some objective reality—something which is out-
side the man and his vehicles ; or (2) it may be an incorrect consciousness
of outward reality ; or (3) it may be a hallucination ; or (4) it may be non-
perception of anything external but of rest; or (5) it may be the reviv-
ing of old perceptions. In other words, the .consciousness looked at
from the subjective or emotional point of view is either pleasurable or
painful ; looked at from the objective or cognitional point of view it is—(i)
true perceptions, (ii) false perceptions, (iii) hallucinations, (iv) sleep, and
(v) memory.

Thus both the emotional and the intellectual aspect of the Chitta—
or the Triune Man is to be checked. Buthow is it to be checked. The
answer is by constant practice and want of attachment or Dispassion.
There must be constant exertion to keep the mind on onme point. This
is called Abhyfsa. The intellectual functioning of the Chitta is to be
checked by AbhyAsa—putting the mind to think of one object, and as
soon as it strays away from it to bring it back again to the same point.
This practice or Abhyisa, steadily persevered in, would make the mind
one-pointed, with the help of Viveka or diserimination.

As regards the emotional sides of the mind, it must be checked by
Vairfgya or dispassion. Pleasure or Pain, attraction or repulsion, love
and hatred can be controlled only by this world-wearinesy-—realisation that
there is nothing in this world or the next worth striving after, worth
desiring or worth hating. The highest form of Vairigya will be attained
when one will realise his separateness from all Préakritic vehicles—when
he can say “ I am not Body, or Desire, or mind, or Reason or I-ness.”
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The state of Samédhi or trance induced by Practice and Dispassion
is two-fold—Samprajiiita and Asamprajidta. In the first, the man has
shut off from his consciousness all external impressions, but his internal
self-initiated activities have not ceased. In the other, even these are
stopped.

There are some entities whose consciousness is in a state of Samé-
dhi naturally, who have not to acquire it by any exertion. These are the
classes of beings called Videhas and Prakritilayas. Their consciousness
is cosmic. The Videhas are Devas. They are Mukta from the begin-
ning : but in some future Kalpa they may come into the world-cycle.
The Prakritilayas are Adhikari Purusas, the great office-holders in the
cosmic hierarchy. They are the perfect ones of the past Kalpa.

In the case, however, of ordinary entities—for the Videhas and the
Prakritilayas do not stand in need of Yoga—the method of suppressing
Chitta-functions consists in having faith, energy, retentive memory, medi-
tation and wisdom. One must cultivate these qualities in order to
become a successful Yogt.

The success is quicker according to the amount of energy put in
by the person in his practice. But the best and the safest method of
Yoga is the love of God. Loving Glod with all one’s heart and soul,
would quickly bring about the cessation of all mental functions. God is
a spirit untouched by sorrow, action and its fruition. He is Omniscient,
He is the Teacher of all, and from eternity. His mystic name is Om.
One must recite this Om constantly meditating on its letters and their
imports; and thus all obstacles to concentration will be removed, and
the Inner Self will manifest itself. The obstacles to concentration are
disease, languor, doubt, heedlessness, laziness, sensuality, delusion, &e.,
mentioned in I. 30. But when the mind is concentrated, thereis no pain
or despondency, no fidgetiness, no difficulty of breathing. To attain
concentration and remove these obstacles, the aspirant must practise to
fix his attention on One Point, One Truth. Of course the highest
Trath is God and so the constant attitude of the mind should be God-
pointed.

The aspirant must strictly regulate his conduct as regards others,
He must show happiness and feel happiness when dealing with those
who are happy. Let him have no feeling of jealousy towards them. He
must show compassion towards those who are suffering. He must not
be callous to the miseries of others. He must be complacent towards the
virtuous, and hate not the sinner. These are the moral attributes that he
must try to cultivate.
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There are, however, some particular methods which quickly bring
about concentration ; one of them is the regulation of the breath. The
monotony of slowly breathing in and breathing out brings about hyp-
nosis. [Fixing the attention on various parts of the body, such as the tip
of the nose, palate, &c., are also helpful. The astral senses are deve-
loped by this means, and when the practitioner gets first-hand knowledge
of astral sights, sounds, &ec., his doubts are removed, and he feels more
earnestness in pursuing the path.

If the astral development is not wanted, the practitioner may
concentrate his attention on the light in the heart: and upon the thought
“Tam.” This also steadies the mind.

Or he may fix his attention on some great and holy saint or sage—
such as Zoroaster, the Buddha, the Christ, &e.

Or he may fix his attention on the objects of his dreams. Some-
times in dream he may be shown a great Deva or a great Teacher.
Let him not reject it as fancy. By fixing his” attention on it he may
acquire steadiness of mind.

Or he may fix his attention on the ideas that pass through his mind
just before he goes to sleep, the pictures that arise when one is half-awake
and half-asleep—the hypnopompic (as Myers calls them). Or he may fix
his attention on the pictures that one sees just before awakening—the
hypnogogic. If he can fix his attention on these, he may easily pass into
hypnosis.

By such concentration all mental impurities are removed, and the
mind becomes like a pure crystal that reflects truly and correctly all
objects that are presented to it. They are no longer distorted pictures
or dim and dull reflections of outer verities. The mental vehicle is
purified, and the knowledge that now arises is far more true than
any knowledge that lhe had before. The mind, however, enters as an
element in every such knowledge, and the past ideas and memories
tinge such knowledge. This state is called Savitarka or mixed' up
trance. But when the mind reflects only the object, without adding
to it anything from its own associations amd storehouse, it is pure
idea and is Nirvitarka SamAdhi. In this state the light of the Self shines
outon purified mind. It is not only a pure crystal that faithfully reflects
the outer objects, but it is illumined, as if it were, by a light which was
dormant within its own inmost centre. Such a mind is called the Truth-
bearing mind. It has truth within it and trath without—a mass of truth
—a tree carrying the fruit of truth-—a female full with truth. Up to this
time the objects of the mind were meve ideas and inferences, mere thoughts,
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Now the contents of the mind are things, the -very things as it were, and
not merely thoughts of things. The mind modifies itself, as it were, into
the very thing itself ; and thus the thing is known more truly and essenti-
ally than it was known ever before. In thisstate of mind, the time
and space cannot impede the perception of the object. The object may
be inside a box, behind a wall or hundreds of miles off, the mind faithfully
reproduces it. The object may be the subtlest and the minutest, not visi-
ble even under the strongest microscope, the mind reproduces it. For it
no longer depends upon the senses for its knowledge, but has become the
all-sense itself. In this way the mind becomes the highest sensory :—
by constant practice the mind gets into the habit of reflecting the trance
objects. But even this habit is ultimately to be conquered if one wishes
to rise to the higher levels of what is called the seedless trance.

The First Chapter thus, in fifty-one aphorisms, gives what may be
called the theory or the science of Yoga. An ardentand intelligent person
can learn enough from this chapter alone to become a practical Yogin.
But for men of ordinary intellect, more detailed teaching is necessary.
The Second Chapter enters into such teaching. It may be called the art
of Yoga—the technique of it.

The art of Yoga consists in bringing under control and purifying
the three lower vehicles of man, namely, the body, the mind and the
spiritual Self—the astro-physical, mental, and the causal bodies. The
astro-physical body is to be purified and brought under control by what
are called ascetic practices,—early rising, bathing, fasting, bearing hard-
ships, ete., in short, all that go under the name of Tapas—or austerities.
Themental body must be purified and strengthened by study, by acquir-
ing knowledge. An ignorant person cannot be a Yogi. The causal or
spiritual body isto be developed by entire devotion to God. Thus an
atheist cannot be a true Yogi.

These three helps-—austerities, study and resignation to the will of
(tod—facilitate trance and remove “ afflictions.” The * affliction ” is the
technical name of certain intellectual and emotional weaknesses to which
all human beings are liable. They are five.in number :—(1) The first is the
Nescience or Wrong Notion of things objective—mistaking the non-eternal
for the eternal, the impure for the pure, the painful for the pleasurable,
the non-Self for the Self. (2) The second is the wrong notion about things
subjective—identifying one’s Self with the vehicles in which the Self
functions, taking the bodies for the soul. These two are intellectual defects.
(3) The third is the emotional weakness. It is the desire natural of man,

running after pleasant things. (4) The fourth also is emotional—hatred of
2
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things that give pain. Thus these two—love and hatred—are emotional
defects. The fifth defect is neither intellectual nor emotional—it is instine-
tive—the instinct of self-preservation—the instinctive fear of death—the
love of life. These are the five * afflictions ” of Yoga—Avidyd, Asmiti,
Raga, Dvesa and Abhiniveda—Nescience, Egoism, love and hatred and
instinetive dread of death. These “ afflictions " are destroyed by meditation
and the methods already mentioned.

These “ afflictions ' are the root of the bodyof transmigration, the
root of re-incarnation, of birth, life and suffering. The pleasure and pain
which a man suffers are the result of his past acts, the virtuous acts are
the seed of pleasure, the vicious of pain. The word ‘ affliction” is thus
a purely technical term, forit includes the high heavenly pleasure also
which is the result of virtuous actions. But in the philosophy of Yoga—
as well as that of Sinkhya-—all such pleasures are also considered as pains:
because philosophically the world is painful, all its experiences, even those
which people call pleasurable, are painful to the philosopher. This is
stated in the memorable aphorism, II. 15, p. 100.

All world-experience being thus painful, the philosopher seeks to
find the root-cause of this experience and- this is the conjunction of the
knower and the knowable—the Self and the not-Self. Because man is tied
with mind, and cannot extricate himself from the embraces of mind-matter
that he suffers. When he masters the mind, and is not her slave, then
there is no pain—there is no necessary experiencing of joy and sorrow.
The non-ego to which the man is tied has the three well-known attributes
or Grupas-—the Sattva, Rajas and Tamas—the Light, the Activity and
the Inertia—is the source of all elements, and producer of all sensations
and senses.

The Yoga system of cosmogony is the same as that of the
Sankhya, so far as the evolution of the world-elements out of the
Primordial matter called Prakgiti is concerned. It is summarised
in IL 19.

What is the nature of the Self ? This question naturally arises after
one has learned the nature of the non-Self. The man is pure consciousness :
and the non-Self exists for him. 1f man is pure consciousness, how does
he perceive the non-Self ? He knows the non-ego by a sort of reflex ac-
tion. The mind catches the reflection of the non-Self ; and the man be-
comes conscious of that reflection. The man is thus the seer of the
pictures in the mind. The non-ego or the knowable thus exists for the
sake of the Man. In the state of Mukti, there exists no knowable for that
Man. Though to the Perfect Man there is no knowable, it does not
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mean that the knowable ceases to exist. It exists with regard to the other
souls that have not reached perfection.

A question is often asked : If the ultimate goal is the separation of
man from the non-Self, the knowable, why was this conjunction between
the two brought about ? Why was man tied down to non-Self, to matter-
mind ? The answer to thisis: In order that Man may perfect his nature by
acquiring all experiences and passing through them. Unless the Man
learns all that the Matter-Mind has to teach, the conjunction is not
broken. The effective cause of this conjunction lies in the Avidyd—the
Wrong Notion. When, therefore, the Avidy4 or Nescience is removed, the
conjunction is removed and the Man shakes off the eternal burden. How
is the Avidy4 to be rethoved? The Avidya being Wrong Notion, can be
removed only by Right Notion call Viveka-Khyiti or Discriminative
knowledge. This discriminative knowledge has seven stages—four deal-
ing with the phenomenal knowledge and three with the mental or subjec-
tive notions, as described in IL 27. Itis on reaching this that the title
of Adept or Kusala is given to the Yogt.

The acquisition of this Adeptship is through the practice of eight-
fold Yoga. The famous phrase Agtihga Yoga refersto this. The eight
accessories of Yoga are enumerated in II. 29. Five of these are external,
as if, compared with the last three. The eight Ahgas are so important
that it can well bear repetition here.

First, Practise Restraint, i.e., be moral. This restraint or Yama con-
sists of five sub-divisions :—(a) do not kill or injure any being. Be kind
to all. Ahimsd ; (b) Speak and act truth ; (c) Steal not, nor acquire illicit
gains ; (d) Practise continence and celibacy ; (¢) Be not avaricious. These
are universal rules.

Second Niyama or Ohservance. This is also five-fold :—(a) Be clean
in body and mind, (b) Be contented, (c) Practise asceticism and austerity,
(d) Study sacred books, (e) Be devoted to God.

While practising Yama and Niyama, if obstacles arise, always try
to think of the opposite quality. If he feels a strong desire to tell a
falsehood, let him not fight the desire, by a frontal attack, by checking it.
Lot him substitute the opposite desire—the beauty of truthfulness. If
he hates another, let him think of the good qualities of that man. If he
is in danger of breaking the vow of celibacy, let him think of the glorious
future of the Brahmachari. Pratipakasa Bhavana—thinking of the con-
trary—is the key of success. It is the great strategy in this moral battle,
and is embodied in II. 33. 'The moral qualities mentioned in Yama, must

be absolutely observed—no sophistical diminution of their absolute nature
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is allowed to the Yogl. To him the moral laws are absolute: Thus the
first rule of AhimsA says “ kill not.” Thisis anabsolute rule. There can-
not be any exceptions or reservations. The enemies of the country, the
renegades of religion, the blasphemers of sagesand saints, the murderer,
the criminal—kill none. To Yogi the vow of non-killing is absolute. He
must not kill even in self-defence of himself or of his near and dear ones.
Hence the rule says : “ They (Yama) are the great vow universal, and not
limited by caste, country, age and condition.” (IL 31). So also with
truth. One must not lie for the sake of one’s country or State or Brihmana
or cow, &e. Not only this : there are certain omissions which become
as bad asactual commissions of these sins. He incurs sin if he causes
another to do it or permits its being done.

The third Ahga of Yoga is Asana or posture. No particular pos-
ture is obligatory, but the posture must be such as is steady and easy ;
not painful or irksome. The various postures given in books of Hatha
Yoga such as Gheranda Samhitd or Siva Samhita are useful as physical
exercises, for the otherwise sedentary Yogt.

The fourth Atga of Yoga is the much abused Pranfyima or the
Regulation of breath, The Yoga has come to wean, in the thoughts of
many, posturing and nose-closing. But the right regulation of breath as
a mental and physical effect was pointed out long ago. The Western
science has come to recognise its advantages and Books of Breathing
are not as rare now as thoy were when we first wrote about it in
1882.

The fitth Aaga of Yoga is Pratyfhira or Abstraction. It is a state
of catalepsy when the senses do not come into contact with their objects.
It is the'state of the inhibition of the senses. A pistol may be fired near
the ear of the Yogt and he will not hear it. Ammonia may be held under
his nostrils and he will not smell it, and so on.

All the above five are Bahirahga or the external.. The internal
Yoga which has to deal with the mind and mind alone consists of the last
three Ahgas—Dharang, Dhyéna and SamAdhi.

The Third Chapter gives a description of this Antarahga Yoga. The
Dhirana, Dhyina and Samadhi are collectively called Samyama.

When the stage of catalepsy is reached, the Yogt fixes his mind on
any particular portion of his body. This holding the mind in a particular
part is Dharand or concentration.

The continuation of the mental effort to keep the mind there is

Dhydna or meditation.
This meditation (Dhyana) turns into Saméidhi or contemplation
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when the Self is lost as if it were, the object of meditation alone remains
in the mind and slines out alone.

This Samyama—concentration, meditation and contemplative trance—
is the great instrument of acquiring all knowledge of supersensuous verities.
It is the strong searchlight of the mind which turned on any object,
reveals its inmost core. [t is the great light of wisdom—Prajiiloka.

This Samyama must be applied to plane alter plane of nature,
physical, astral, mental, &e. One cannot jump to a higher plane, leaving
off an intermediate plane—the progress is gradual.

The Yogi who has mastered Samyama as regards a higher plane
should not desecrate this faculty by employing it in lower planes. He
who by Samyama, has learnt communion with God, should not waste his
faculty in thought-reading, clairvoyance, bringing messages from the dead
to the living or vice versa. He should not squander his energy in hunting
up the past records in the astral light, nor the shadows of the future in
the Brahmic Idea.

What is the state of mind in Samadhi and Nircdha ? Isit a state
of perfect quiescence of the mental body ? As regards the mental body
it is a state of perfect stillness so far as the vehicle is concerned, but it is
a state of great molecular motion in the mental body itself. The molecules
of the mental body are thrown in a very high state of vibration, though
the body in all appearance is in perfect calm, This vibration of the mo-
lecules of the mental body, becomes by practice, thythmic and this rhyth-
mic flow is the mental peace of Samédhi. The swing of the vibration lies
between one-pointedness and all-pointedness—between the contraction
to a point and expansion to embrace a whole -universe. That which ap-
pears to be the stillness of Samadhi is perhaps the highest activity possible.
Even what is called one-pointedness is itself a state of utmost activity.
When the mind is one-pointed it does not mean that one idea is indelib-
ly impressed on the mind like an engraving on a stone, but that the mind
is working so quickly that the image of one is formed in no time as it
were, destroyed in no time as it were, and formed again. This quick succes-
sion of the same form is one-pointedness. In ordinary states one idea is
followed by another idea. In one-pointedness the same idea vanishes
and re-appears again and again. Thus what is called fixing the mind to
a thought is really making the mind reproduce one thought over and over
again, in the utmost quickness of succession, without the intrusion of any
foreign thought.

The Third Chapter then gives a list of psychic powers and how to
acquire them by applying Samyama. The power of knowing the past,
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present and future is by making Samyama on three-fold modifications
which all objects are constantly undergoing (ITL. 13).

Methods are laid down as how to acquire the memory of past births,
how to read the thoughts of others, how to disappear from sight, how to
get strength, how to see through closed doors, how to know the solar
system and astronomy, &c., &c. These methods have a meaning only for
him who knows the practice of Samyama. Without that no amount of
thinking on the solar plexus will give one a knowledge of internal
anatomy, &e.

The Fourth Chapter deals with Kaivalya or final emancipation—the
realisation by Man that he is separated from Mind-Matter.

The psychic powers or Siddhis are either innate, or produced
through the meaus of medicinal drugs, or suggestion of Mantra, or asce-
ticism or contemplation. Some are born psychics, as Kapila, Sweden-
borg, &e. Temporary psychic powers may be acquired through anees-
thetics, such as chloroform, hashish, &c. Psychic faculties may be
developed by the recitation of certain Mantras, or the suggestion of sound.
Some persons have acquired psychic powers through austerities. The
fifth or contemplation is the method of this Yoga system.

The born psychics are those who had practised Yoga in their past
Jives. They are like eggs in which the bird has already fully formed—
break the shell and the bird comes out. But ordinary men are eggs that
require hatching for lives to develop the bird. The born psychics are
like a field by the side of a reservoir of water on a higher level. It only
requires the opening of the sluice to flood the field with water. It
only requires some exciting cause to make a born psychic a developed
Yogi. Ordinary men are, however, like fields, which are away from any
source of water, and which require to be irrigated by bringing water from
a distance, with great exertion, in this life. A Yogi, having attained the
power of Samadhi, sets about destroying his past Karmas. All Karmas
may be divided into three classes :—(1) The acts done in the past whose
consequences the man must suffer in the present life : the Karmas to
expiate which he has taken the present birth or incarnation. They are
the ripe Karmas (Prarabdha). (2) The Karmas done in the past, but which
are not ripe, and will have to be expiated in some future life. They are
the stored Karmas or unripe (Saiichita). (3) The Karmas which a man
creates in his present life, and which have to be expiated in a future or
the present life. This last kind of act—the fresh Karmas, can be stop-
ped. By devotion to the Lord and doing everything in a spirit of ser-
vice, no fresh Karmas are generated. The incurring of debt is stopped
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The man, however, has to pay off past debts —the ripe and unripe Karmas.
The ripe Karmas will produce their effects in the present life. The Yogi
does not trouble himself about this. But the unripe or stored Karmas
require @ future birth. It is here that the Yoga is of the greatest prac-
tical importance. The Yogi is not bound to wait for future lives in
order to get an opportunity to pay off the debt of Safichita Karmas. He
simultaneously creates ALL the bodies that those Safichita Karmas require
~—through those bodies expiates ‘all his Karmas simultaneously. Every
one of such hody has a Chitta or mentality of his own. This is the
Nirména-chitta or the Artificial mind—like the Pseudo-Personalities
of hypnotic trance. These artificial minds arise simultaneously like
o many sparks from the Ahamkaric matter of the Yogi’s Self, and they
ensoul the artificial bodies created for them. These artificial bodies
with artificial minds in them walk through the earth in hundreds—
they are distinguished from ordinary men by the fact that they are
perfectly methodical in all their acts, and automatic in their lives. All
these artificials are controlled by the consciousness of the Yogi. One
consciousness controlling hundred automatons. FEvery one of these
automatons has a particular destiny, a particular portion of the Safichita
Karma to exhaust. As soon as that destiny is fulfilled, the Yogi with-
draws his ray from it, and the “man” dies a sudden death—a heart
failure generally.

Now what is the difference between the ordinary mind and the
Yoga-created mind—the natural Chitta and the artificial Chitta, The
natural mind by experience gains a hdbit, the impressions are stored in
it and they, as Véasanis, become the seeds of desires and activities. The
artificial mind is incapable of storing up impressions in it. It has
no Vasanés and corsequently it disintegrates as soon as the body falls
down.

The actions performed by the Yogi, through his ordinary or the
extraordinary bodies—through the body with which he was born, or
through the bodies which he gives birth to by Yoga power—are no actions
in the ethical sense of the word. They are not Karmas—neither good nor
bad. They are the paying up of the past debts, and not incurring of
fresh liabilities. With ordinary men the actions are good or bad, or a
mixture of both—white or black or gray, all such actions produce their
effect—particular kind of birth, particular length of life period, particular
kinds of life experiences-—or produce their effect as tendencies to certain
kind of actions, Both kinds of effects constitute the fate or the destiny
of man,
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Tendency is memory. The essence of memory is converted into ten-
dency. The tendencies with which a man is born are the extracts of all
the memories of a particular kind. The events of the past life are not
remembered, but from the tendencies of the present life one can easily
infer what those events must have been to give rise to these tendencies.
The surgical operation may be forgotten, hecause performed under
chloroform, or in infaney, but from the nature of the cicatrix one can
infer what must have been the nature of the operation. Therefore, the
Smyiti (memory) and Bamskéra (tendency or habit) are really one (Eka-
ripatva)—IV. 9. Acts produce habits, habits lead to acts—the circle of
Viasand is eternal, and beginningless. Is it possible to break this chain
of habits and acts, acts and habits ? Jiidna is the only means. Through
Jiidna alone is possible to destroy this inexorable chain of causation.

Now what is this Jiina or wisdom ? It is the realisation of the
distinction between the Purusa or Spirit, and Prakriti or mind-matter-
energy. Purusa is pure consciousness or rather Chitdakti—power of
consciousness, By his proximity to Prakriti (mind-energy-matter) it
induces in the latter his quality. This induction takes place in the
purest part of Prakriti in the Buddhic-essence (the mental portion of
Prakriti) :  Just as soft iron becomes magnetised by its proximity to iron.
Thus Chit-dakti or consciousness is two-fold,—the pure consciousness of
the spirit or spiritual consciousness and the consciousness of the Buddhi-
sattva or mental consciousness. The pure Buddhisattva (devoid of Rajas
and Tamas) reflects the spirit and appears likes spirit and is mistaken for
it. The Jiidna consists in the digcrimination of this difference realising
that the Chitta is the instrument and not the Self. Tn the state of Sama-
dbi, when this highest knowledge is realised, then arises the positive
activity of the Spirit. Up to this time the effort was in a sense negative
only—separating the Spirit from mind-energy-matter. When this separa-
tion is realised, then the Spirit manifests its own attributes fully. This
manifestation of the attributes (dharma) of the Spirit on its own plane
above the planes of Prakpiti (mind-energy matter) is the highest form
of Samadhi. Tt is positive SamAdhi and is called Dharma-Megha Samadhi.
Dharma means highest activity, above the sphere of causation, where.the
actions are neither white, black nor grey, an activity that leads to the
highest end of Man—an activity which is the highest end of Man. It is
called Megha or cloud, because this state of SamAdhi rains such Dharma
—is full of Dharma and Dharma alone. It is the cloud which showers all
blessings on the lower planes—while the Man himself basks in the TLight
of the Eternal Sun. Every Mukta Yogi is a Dharma-Megha—the Clond

!
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of Holiness—the showerer of good and nothing but good on all creation.
A man who has become a Dharma-Megha—a Cloud of Holiness, is above all
afflictions and Karmas, his mind is free from all taints, and there is no-
thing that is beyond the scope of his knowledge. Being the Cloud of
Dharma all attributes are known to him. Then the man is in his Svarfipa
—this is Kaivalya, this is Self-realisation—the state of true Freedom,
though full of highest activity. Such a Man, the Dharma-Megha, the
Oloud of Holiness, is a blessing to the thirsting humanity—nay a blessing
to the whole creation.

Dated, 24th February 1910. B30V,




o
e el

4

THE YOGA DARSANA OF PATANJALI
WITH
THE SANKHYA PRAVACHANA COMMENTARY Oi“ VYASA
AND
THE GLOSS OF VACHASPATI MISRA.

CHAPTER THE FIRST, ON TRANCE (SAMADHI).
Satra 1.

Eelbinicruc: SIRN

wu Atha, now. 3m Yoga, of Yoga, or concentration, contemplation (Samé-
dhi,) wawEr Anusdsanam, a revised text, or explanation.

1. Now a revised text of Yoga.
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VYASA'S COMMENTARY.

. Now.”—This word here denotes undertaking. A text giving a
revised critical teaching of Yoga is to be understood as having been
undertaken,

Yoga is contemplation (Samidhi, trance), and it is a characteristic
of the mind pervading all its planes. The planes of the mind are :—

Wandering (Ksipta) ; Forgetful (M{idha) ; Occasionally steady or dis-
tracted (Viksipta) ; One-pointed (Ekdgra); and Restrained (Niruddha),
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Of these the contemplation in the occasionally steady mind does
not fall under the heading of Yoga, hecause of unsteadiness appearing
in close sequence. That however, which in the one-pointed mind, fully
shows forth an object existing as such in its most perfect form, removes
the afflictions, loosens the bonds of karma and thus inclines it towards
restraint, is said to be the Cognitive Trance |Samprajiiita Samédhi). And
we shall explain further that this is accompanied by philosophical curiosity
(vitarka), meditation (vichara), bliss (Ananda), and egoism (asmitA).

When however all the modifications come under restraint, the
trance is ultra-cognitive (Asamprajiiita Samadhi).
VACHASPATI'S GLOSS.

Bhagavin Patanjali here composed the aphorism, “ Now a revised text of Yoga,” with
the object of stating briefly the subject of the treatise he desired to write, so that it may
attract the intelligent student and also that the reader may be able to understand with ease,

The word ‘ Now' (atha) the first of the sentence is explained:—* ‘ Now': —This word
here denotes undertaking.”

This word ‘now ' does not here denote sequence, as it does in, “* Now thers is light.”

The word ‘ anusisana' means here a text-book, the derivative meaning being that
by which something is taught ; and this cannot be begun in sequence of the performance
of mental and physical restraint. On the contrary however the desire to know and the
knowledge of realities appear in sequence of the desire to explain the knowledge of
realities. As says the Veda:—“ Therefore let him see the self, in the self” after having
controlled the mind and the senses and become desireless, enduring and contemplative,
(Br, U. IV, 4. 28).

Although it is possible that the questioning of a student the performance of purifica-
tory actions (tapas), and employment of' alchemy may serve as antecedents, they are not
to be taken as such here, because the recognition and taking up of the study by a student
are of no use in making a treatise on Yoga authorvitative. Even if there should be no
student for the time being, the work should be undertaken if authoritative. If however
not authoritative, it should be given up, even though there be a student asking for it
The existence of an immediate sequence bhetween the knowledge of truth and the desire
to explain it is hereby refuted.

If, however, the meaning is to be taken to be undertaking, then by speaking of the
Yoga to be discussed by undertaking the work, the whole meaning and object of the work
is set forth; and the student is easily informed and set to work in the belief that trance
is the means of the highest good, as set forth in the Vedas, the Smpitis, the Itihasas, and
the Purinas.

The question arises, Is the word ‘Now' to be taken to mean undertaking in all
works ? Because in that case it would mean the same in the VedAinta Stra.

Athféito Brahmajijiifisi.
“ Now then a fiesire to know Brahma,"—I, 1. 1,

To meet this objection the Commentator specifies :—* This word here, &ec,

Another doubt arises. How is Patanjali, the author of the Yoga Teaching, when wo
have it in the Smriti of the Yogi Ydjfiavalkya, that Hiranyagarbha and no other ancient
was the original teacher of Yoga. For this reason the author of the aphorisms has used
the word ¢ Anusisana’ (revised text) which means teaching after it has already heen
taught, not only teaching,

OH. I. ON TRANCE (SAMADHI), 1.

Because the word ‘ Now' means here an undertaking, the Commentator says that
the meaning is that, ‘a text giving a revised critical teaching of Yoga is to be understocd
as having been undertaken.'

But why should it be said that a work teaching Yoga is undertaken here ? It is Yoga
itself that is intended to be discussed here.

For this reason is it said:—*Is to be understood, &e.' It is true that Yoga is spoken
of as the subject of discussion here. It can, however, he discussed only by means of a
work treating of the subject. The action of the teacher works throngh the instrument
and does not directly operate upon the object., With the object of specifically mention-
ing the action of the teacher, his work treating of the subject of Yoga is to be understood
as having been undertaken. Yoga, however, is to he undertaken as the subject of the work.

It should also be known that the hearing of the sound of the word ‘atha’ (now) when
used to denote undertaking, is considered auspicious, like the sight of a jar full of water,
which some one may be carrying.

The Commentator now removes the doubt as to the meaning of the word ‘ Yoga,'
which avises from its ordinary connotation. Thus says he, * Yoga is contemplation.”
The word ‘ Yoga' is derived from the root Yuj, to contemplate, and not from the root Yujir,
to join, in which latter case it wonld mean conjunction.

Another question arises again. Trance (Samidhi) is to be described later on as
being only a branch of Yoga. How can it then be that a part only may be the whole ?

The Commentator adds for this reason:—¢‘and it pervades all its planes.’ It is the
word ‘ and ' (cha) which distinguishes the whole from the part.

The planes are the states to be mentioned lateron, the Madhumati, the Madhupratiké,
and the Vidokd. They are the states of the mind in which the potencies only are left in
residue in the mind. Yoga, defined as the restraint of mental modifications, is present in
all these planes, i. e., in all these states of the mind. Not so the trance which is only a
branch of it.

Yoga is given here only its root meaning of contemplation, because the statement,
is made here only as an incentive to study, without intending to emphasize the distine-
tion between the whole and the part. The real meaning of the word ‘ Yoga'is only the
restraint of mental modifications.

For the refutation of those who say that the restraint of mental modifications is
dependent upon the self, by reason of the modifications themselves being cognitions and
therefore dependent npon the self, it is said :—*and it is a characteristic of the mind,'

By the word ‘ mind' (chitta) the internal organ, the will-to-know is hinted at. The
power of consciousness, which is ernstant in its eternity and thus unchangeable, cannot
have the faculty of knowledge for its characteristic. The will-to-be, which is the same as
the will-to-know, however may. This is the meaning.

Grant that, but if the Yoga pervades all the méntal planes, then, the wandering, the
forgetful and the distracted planes of the mind too should be understood by the word
¢ Yoga ' showing as they do the restraint of certain mental modifications relatively to
the others. To remove this doabt, the planes to be taken ard rejected as falling with~
in ¢ Yoga ' are mentioned, beginning with the word, * wandering, &e.

The wandering plane or condition of the mind is that in which it is always thrown
by disturbing Energy (Rajas) towards these and those objects, and is thus extremely
unsteady.

In the forgetful condition, the mind is possessed of the modification of deep sleep on
account of the excess of inertia (the quality of Tamas).

The occasionally steady or distracted is differentiated from the wandering. The dif-
forence consists in the oceasional steadiness of that which is for the most part unsteady.
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This excess of its unsteadiness is either acquired, or brought about by the obstacles of
diseage, disinclination, &e., to be mentioned later.

The one-pointed is that which moves along one line only.

The restrained mind is that in which all the mental modifications have been res-
trained, and exist only as potencies.

Of these, the wandering and the forgetful modifications are not denied here expressly
the status of Yoga, being far removed as they are from that state, inasmuch as notwith-
standing the existence of relative restraint in them, they do not even form links in the
chain of causes which lead to the highest good, and because they are in conflict with the
nature thereof. To the occasionally steady, however, the status of Yoga is expressly
denied, becanse in this case it is possible to mistake it as such on aceount of its occa-
sional manifestation of steadiness over existing objects of knowledge. In the occasionally
steady mind the contemplation does not fall under the heading of Yoga consisting as it
does only of an occasional steadiness of the mind over an existing object. Why ? Because
it is followed in close sequence by its contrary state of unsteadiness and inapplication,
Having fallen as it does in the midst of the manifestations of a contrary class, its very
nature becomes difficult to distingnish from -the very first as cause or effect. A seed
which has remained in fire even for three or four seconds, will most certainly not sprout
into leaves, even though sown.

Which contemplative mental state is then Yoga, if not the one which follows or is
followed closely by unsteadiness ?

‘ That however which in the one-pointcd mind, &e.'

The words ‘existing as such' keep out an object whose existence is only fastened
upon the reality. The words,‘in its most perfect form’ are used to signify the best,
i.e., that which manifests its essence to its utmost capacity. This is mentioned because
the phenomenon of deep sleep also has a mind directed towards the one point which is its
then object ; that is to say, the quality of inertia (tamas) which though characterized
by the absence of all other mental phenomena, does still exist as such ; and the excess
of inertia is bad because it is the cause of the afictions,

The word, ‘ fully' is used to qualify the words, ‘shows forth, because the showing
forth, i, e,, the knowledge of the realities may  be accomplished by verbal and inferential
cognitions also. Knowledge so obtained however, is not competent to remove nescience
(avidy4) which is directly present in the mind; whereas inferential and verbal knowledge
are after all indirect, the object being absent. The word * fully’ (pra) signifies intensity,
and therefore indicates direct perceptual knowledge. The present sight of two moons
and the doubt as to any particular direction of space go on existing, even though in-
ference and authority point the other way.

Egoism and the other afflictions have their root in nescience. The appearance of
knowledge means the removal of nescience. Egoism and other afflictions are also removed
on the appearance of knowledge, because they are contrary thereto, and because the
cause of their existence is destroyed, For this reason the words, ‘ removes the aflictions’
have been added to the deseription.

For the same reason does it loosen the bonds in the shape of actions (karma). It is
non-antecedent action that is desired to be understood here, by using the word denoting

the cause to mean the effect.
‘e d

g unfit for the production of effects. It will be said further,
“It ripens into life-time, life-state and life-experience, if the root exists. "—II. 18,
*And inclines it towards restraint"” meaus that it was not so inclined before.
This cognitive trance is four-fold. Hence is it said,

‘This is accompanied, &e.’

CH. I. ON TRANOE 'SAMADHI), 2. 5

The ultra-cognitive trance is deseribed by the words,
¢ When however all the modifications, &e.’'

In the cognitive trance are restrained those mental modifications of real cognition,
&o., which are of the nature of disturbing energy and inertia (rajas and tamas): and
this is done by resort to the class of mental modifications which are of the nature of the
essence (sattva). In the ultra-cognitive, however, all modifications are restrained. This
is the meaning.

The mental planes of Madhumati, &ec., which find their end in.these two states, are
all the planes. That which pervades all these planes is called Sdrvabhauma, all-pervading,

Siitra 2.
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2. Yoga is the restraint of mental modifications.

FEl  F@uANeElg §F 0 T9IY | Amireagfaiie
AT IEEEIFIATH AvT gy | fe & semrtafeteiean
R | wearsy & foes creRnat Seibaatiate wEakr | adw
ARETSTREATRRTATRRATbEg I wafy | ad9  quiraeE a6
SHEREAGRE AT AT waty | a3 T
TEINAY  EAYCTTATEAC(IATS STHAS AR mﬁn qqT FAFET-
P i | e Rorrsfea giatmaT ger ST
T SwymiEs Jgaar fodar fwenfttt | saeat s B
amfy enfyd Feofy | agaed e ety g FEfe @l | F ax
o focdramaa werdma: | Tl @ amEagfafdes o 0

VYASA,

The following aphorism was composed with the object of formulat-
'ing its definition :—

‘ Yoga is the restraint of mental modifications.’

Because the word, ‘all’ is not put in before (mental modifications)
the Cognitive also is termed Yoga.

The mind is possessed of the three qualities,” showing as it does
the nature of illminination, activitysand inertia. Mental Essence manifest-
ing as illumination loves power and objects of sense, when mixed up
with disturbing energy (rajas) and inertia (tamas). The same pierced
through by inertia (tamas) approaches vice, ignorgnce, and absence of
desirelessness and supineness. The same shining all round with the
veil of forgetfulness removed, but affected by a touch of disturbing
energy, approaches virtue, knowledge, desirelessness, and masterfulness.
The same becomes itself when the least impurity of disturbing energy
irajas) is removed, It then shows forth only the distinction of nature
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between the Essence of objective being and the conscious principle
(paruga), and approaches the state of trance called the Cloud of Virtue
(dharma-megha). This the thinkers call the Highest intellection. (Param
prasahkhydnam).

The power of consciousness changes not. [t goes not from object
to object. The objects are shown toit. It is pure and infinite. ‘This
phenomenon (of the knowledge of the distinct nature of the tivo) is,
however, of the nature of the Objective Essence, and is the opposite
thereof. On this account the mind freed from attachment to that too,
restrains even this form of manifestation. In that state it is possessed
of residual potencies alone, That is the seedless trance. Itis called the
ultra-cognitive because nothing is cognized in that state.

This is the two-fold Yoga, the restraint of mental modifications.

VACHASPATI'S GLOSS.

The gecond aphorism is introdnced by the words,

‘ This aphorism was composed, &e.'

The word *its ' refers to the two descriptions of Yoga, mentioned in the previous
aphorism.

“ Yoga is the restraint of mental modifications,”

That particular state of the mind in which the manifestations of real cognition, &e.,
have been restrained, is the state of Yoga.

The question arises, is not this definition bad, inasmuch as it does not cover the
Cognitive Trance, in which that e¢lass of mental modifications which are of the very nature
of its essence (sattva) are not restrained ?

For this reason the Commentator says :—* Because the word ‘all’ is not put in, &e." If
the restraint of all the mental modifications were mentioned, the definition would not cover
the Cogritive Trance. The restraint of mental modifications, however, which checks the
operation of the vehicles of afliction, action and fruition, comprehends that too. In the
Cognitive Trance also, the mental modifications eaused by disturbing Energy (rajas)
and inertia (tamas) are restrained. 1In fact, the Cognitive trance is the restraint of these
modifications,

Why then does the one mind come into relationship with the wandering and other
(more than one) planes ? Further, what is the object of restraining the modifications of the
mind so conditioned ? To meet this apprehended questioning, the Commentator first takes
up the cause of the mind thus coming into relationship with different conditions (planes).

*The mind is possessed of the three gualities :—

The Bssence (sattva) is there, because it has the nature of illumination. Disturbing
Hnergy is there, because of its possessing the nature of activity. The quality of darkness
(tamas) is there, because of its possessing the nature of inertia,

The mention of the nature of illumination is suggestive. All the other qualities,
therefore, of the Essence of things (sattva), such as brightness, lightness, joy and others
are indicated.

By activity other qualities of disturbing Energy, such as remorse and sorrow, obe.,
are indicated.

Inertia is the characteristic modification of the quality of Tamas, the opposite of

the quality of activity. By the mention of inactivity are indicated heaviness, intercep-
tion, helplessness, ete.

QT ON TRANCE (SAMADHI), 2. 7

The meaning is that the mind although one, passes into more conditions than one,
because it is made up of the three qualities (gunas) and its modifications are various,
because the ‘ qualities ' beiug unequal, fall into a variety of combinations.

Now the Commentator illustrates so far as may be, these very planes of the mind, the
wandering and others, possessing as they do differences of sub-states :—“ Mental Essence,
&c‘ﬂ

Mental Essence means the Objective Hssence (sattva) which has evolved as mind.
By saying that the mental essence has the nature of illumination, it is shown that the
mind has the quality of Bssence (sattva) for its chief factor.

When in the mind, the disturbing Energy and Inertia (rajasand tamas) are a little
less predominant than its own Essence, but equal to each other, then to it are dear power
and the objects of sense, such as sound, &e. The mind, on account of the Essence being
its ruling factor, desires to dwell upon reality. Bub because the reality is veiled by
Inertia (tamas) it mistakes the attainments of Attenuation (Animi), &e., for the reality ;
and desires to dwell and dwells upon them for a moment. Being pushed away, however,
by Energy (rajas), even from this resting place, it finds not the rest sought after even
there, but gets only a liking for them. As to sound, &ec., why its love of them is well
established as a matter of course, ever inclining as it does towards them by its own
nature. It is the occasionally steady mind that is thus deseribed.

While explaining the wandering mind, the author indicates the Forgetful mind also
by words beginning with, ‘ The same pierced through thereafter by Inertia, &e.'

When Inertia flows into the mind and conquers Energy, then the Energy, having
become ineapable of driving the veil of the darkness of Inertia away from the Essence
of the mind. it is rendered lazy by the Inertia, and approaches vice, &e. Ignorance is
Untrue knowledge. Further, the knowledge in deep sleep is deseribed as depending upon
the notion of the ahsence of all ot her modifications. Therefore the state of forgetfulness
(the Mailhia Bhami) is also indicated. The absence of masterfulness or supineness is the
non-falfilment of one's wishes everywhere, The meaning is that the mind becomes
pervaded by vice, &c.

By the words, ' The same when the veil of forgetfulness, &c.,' the author means that,
when the same mental Essence shines out in its own nature, then the mind approaches
virtue, knowledge, desirelessness and -amasterfulness, Forgetfulness is inertia (tamas)
and the same is the veil. Whben the veil is removed, it hecomes as above deseribed, It
is for this reason that it illuminates all the specialized, the unspecialized, the nndifferen-
tiated phenomenal and noumenal states and the Purusa,

Inasmuch as notwithstanding this, it may not be capable of manifesting virtue
and mastesfulness on aceount of the absence of activity, the Commentator says :—' When
it is affected by a touch of rajas, &e." The meaning is that hecause Energy is the cause
of activity, virtue, &e., exist in that state.

This gives a comprehensive description of the mental Essence of the two classes
of Yogis who have reached the stage of Cognitive Trance, the Madhubhumikas and the
Prajiidjyotisas of the middle path. Now the author deseribes the state of mind of the
fourth class of Yogis, the Dhydnis or thinkers who have passed the domain of things to
be known :— J

‘The same mind becomes itself, when the least impurity of disturbing Energy is
removed.! It is for this very reason that it becomes fixed in its own nature, Purified of
the dross of disturbing Energy and Inertia (rajas and tamas) by the device of heating it
with the re-agents of practico and desirelessness, the gold of the Essence of the will-to-
know becomes established in its own nature, and becomes the master of the senses and
their objects, It has thus fulfilled much of its work, but goes on working ; asits greap
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work with the achievement of the knowledge of the distinction between the Objeetive
Essence and consciousness, The author says :—

“The same becomes itself when the least impurity of disturbing Bnergy is removed,
It then shows forth only the distinetion of nature hetween the Essence of Objective
Nature and the conscious principle, and approaches the state of contemplation called
the Cloud of Virtue." The Cloud of Virtue will be desceribed later. -He .describes here a
term better known among the Yogis :—* This the thinkers, &o."” The thinkers call the mind
showing forth the distinetion of the natures of the Objective Hssence and the Conseions
Principle, and having the Cloud of Virtue as the other end, by the name of the Highest
Intellection. The mind is here spoken of as an abstraction, because the characteristic
and the characterized are intended to be spoken of as one.

The Commentator now shows that the power of consciousness is the good and the
faculty of diseriminative knowledge is not the good. This is with the object of introducing
the Inhibitive Trance (Nirodha Samadhi), which restrains the mental modifications of dis-
eriminative knowledge, and brings about the perfect freedom of the conseious prineiple ;—

“ The power of consciousness changes not, &e."

Impurity eonsists in identilying the sell with pleasure and |min and forgetfulness.
Pleasure and pain both cause pain to him who discriminates; Hence they too are to be
given up like pain. Even the very beautiful gives pain having an end. Therefore that
also has to be given up by him who diseriminates, This impurity and end do not exist
in the power of consciousness or the Puruga, Hence is it said to be pure and infinite,

But how is this power of consciousness pure when it takes the forms of pleasureable,
painful and forgetfal objects, sounds, &c., while cognizing them ? And how again is it in-
finite, when it takes up that form and also gives it up ? To meet bhis the author says : —

‘The objects are shown to it.’

1t is so deseribed hecause the objective sounds, &c., are shown fo it. It might be impure
and finite if it took the forms of the objects in the same way as does the will-to-be, It
i in fact the will-to-be that takes the forms of the ohjects, and presents them to the
consciousness, which follows its forms. Thence is it said that the Purusa cognizes.

The doubt again arises, how can an object be known if the power of consciousness
do not take possession of the will-to-he appearing as an object? 1f it does take possession,
how can it he said that it has not taken the form of the object ? For this reason says
the author :—

“Tt goes not from object to object.”

Going from object to object means motion,and the teaching is that consciousness does

pot move. Bat then how does it take possession of that form ? For this reason he says :—
“ The power of consciousness ehanges not.,"

The three-fold change, indicated by eharacteristie, differentia and condition, does not
exist in consciousness, that it may put on the form of action and thereby change in con-
junction with the will-to-be, It will be deseribed further on how it cognizes, even though
it moves not.

Thus it is established that the power of consclousness is the good. It has been said
that the manifestation of diseriminative knowledge 1s not the good, being as it is of the
nature of the will-to-be, For this reason it is the opposite of the power of consciousness,

When even the manifestation of diserimination also is to be given up, what is to be
said of the other modifications which are full of shortcomings? This isthe meaning. Hence
for this reason, the discussion of the Inhibitive Trance is properly introduced, Therefore
the author says :—

“On this account the mind tends to tnrn from it, &e."! The meaning is that it cheeks
the indulgence of discriminative knowledge too, by the Higher desirelessness, which jg
the illumination of knowledge itself,

CH. I ON TRANCE (SAMADHI,, 2, 8. ' 3

Now he describes what the aspect of the mind is when all its modifications have been
restrained : —

“In thatstate, &c.” That state means the state of Restraint (Nirodha). The nature
of restraint or inhibition is described :—* It is the seedless.”

The vehicle of actions with that of afictions is the seed of life-state, life-period
and life-experience, The seedless is that which has gone beyond that.

Now the author gives another name of the same which is better known to the Yogis
and which is deseriptive of the mental state, the ultra-cognitive.

“ Nothing is cognized in that, &ec."”

He summarizes :—* This is the two-fold Yoga, the restraint of the modifications of the

mind."

Satra 3.
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VYASA.

There being no object of cognition in that state of the mind, what
is the state of the conscious principle (purusa) who has identified him-
self with the cognitions of the Will-to-be? “ Then the seer stands in his
own nat,me. At that time the power of consciousness is established in
its own nature, as in the state of perfect freedom. In the outgoing mind
it appears to be not so centred in its own nature, though in reality it is

the same.
VACHASPATI'S GLOSS,

Now says he, in order to introduce the next aphorism :—

“ There being no object of cognition in that state of the mind, &e." The word ‘ what '
is inquisitive. The meaning is this. The conscious principle is always perceived as the
very self of the cognitions of the Will-to-know taking on the forms of various objects.
He is never perceived as separate from the cognitions of the Will-to-know. For this reason
the knowledge of the will-to-be is of the very nature of the conscious principle, as light
of the sun, And it does not exist when the mind is in a state of residual potency (sams-
kira). And no existence can last as such when it has given up its nature.

Let it be so. But then why does not the Purusa know the Will-to-be in its state
of residual potency ? To meet thishe says :—“ There being no object of cognition, &e."

1t is not the Will-to-know alone, but the Will-to-know which has the objects of the
Puruga to achieve that is the sphere of consciousness, The objects of the Purnga are
digeriminative knowledge and the experience of the objective world. These two no
longer exist in the state of inhibition (nirodha). Therefore the non-existence of objects
in that state is established. The author gives the answer by the aphorism—* Then the
soer stands in his own nature.”

2
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-

By the word ‘svar@pa’ (his own nature), the author excludes the appearances of the
calm, the ruffled and the forgetful (the S’Intm, the Ghora and the M#fdha) which have
been fastened upon it. The nature of the Puruga is consciousness alone, unaffected by
the contacts (of objects placed alongside), not the cognitive action of the Will-to-know
appearing as calm, &e. This is of the nature of contacts. *It is like the redness which
appears in & crystal pure white by nature, when a Japa flower is placed in contact
therewith., And it is not necessary that when the things placed in contact are removed,
the thing with which they have been placed in contact, should also disappear. That
would mean encroachment of the one into the sphere of the other. Tho locative case
is used, because the thing and the nature of the thing are conceived as being separate,
although in reality the same, and not distinct.

The same meaning is rendered clear by the Commentator :—

“ At that time the power of consciousness, &c.” At that time, in the state of res-
traint and not in the state of outgoing.

Let that be so. But then the power of consciousness, not standing in its own nature
when the Will-to-be is in the state of outgoing activity, and becoming established in that
gtate when in the state of inhibition, becomes changeful. If it be said that it remains
established in its own nature even in the state of outgoing activity, then there would
be no difference between the states of outgoing activity and inhibition. For this reason
says the author : —

“In the outwardly inclined mind, &e.’

The power of consciousness, constant because standing alone, is never disturbed
in its own nature ; and for this reason is the same inactivity as in the state of restraint.
The mother-of-pearl does not for certain, put on and give up its true nature,while
becoming the object of true or false knowledge. The knower, however, fancies it to be
sgomething different from what it really is,

In relation to the Inhibitive Trance, the Cognitive Trance also is a state of out-
going activity.
Shtra 4.

ghaarEgHas 0 2

s Vyitti, with modifications, wrem® Sarlipyam, identification, wwm itaratra,
at other times, elsewhere.

4. Identification with modifications elsewhere.
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VYASA.

How then ? On account of objects being presented to it, identifi-
cation with modifications takes place elsewhere. The conscious principle
(puruga) i8 not unaffected by whatever may be the modifications of the
mind in the state of outgoing activity. And so in the aphorism :—

“ Knowledge is but one ; discrimination alone is knowledge.”

CH. 1. ON TRANCE (SAMADHI), 4. 11

The mind is like a magnet energized by nearness alone. Being
seen it becomes the possession of its lord, the purusa. Therefore the reason
for knowing the modifications of the mind is the eternal relation of the
purusa.

VACHASPATI'S GLOSS,

For the purpose of introducing another aphorism, the author puts the question, ‘ How
then ?' The meaning is this. In what manner does it shine then, if it is not perceived to be
what it really is. Adding the word which explains the cause, he reads the aphorism :—

On aceount of objects being presented to it, identification with modifications takes
place elsewhere,"

Elsewhere :—In the state of outward activity, whatever may be the modifications of
the mind, the calm, the ruffled, and the forgetful, the same are the manifestations of the
eonscious principle ag he exists in that state.

The word Sa in Sﬁrﬂpyn (identification) means oneness. This is the meaning., The
notions, ‘I am calm.! ‘T am raffled,’ Tam forgetful’, appear by fastening the modifieations
of the will-to-be upon the conscious principle, by taking the will-to-know and the conscious
principle to be one on account of proximity, asin the case of the white erystal and the
Japa flower, This happens in the same way as one looking his face reflected in a dirty
mirror, becomes anxious and thinks, ‘Tam dim." Although the fastening of the conscious
principle upon the will-to-know, is like the knowledge of sound, &e., only a manifestation
of the will-to-know, and although this manifestation must be considered to be unintelli-
gent, having, ag it does, its origin in the Prakpiti, showing forth as it does the will-to-know
as the knower, the manifestation shines forth as a manifestation of consciousness. And
similarly does this dtma (self) appear to possess false knowledge, although in reality he
has no false knowledge. He appears as the enjoyer, although he is not the enjoyer,
He appears as possessed of discriminative knowledge, and illuminated thereby although
devoid of it in reality.

This will be shown further under the aphorisms :—

“ Qonsciousness not moving, takes its form and thus the will-to-know knows itself as
such."—322. 4,

“ Enjoyment (Bhoga) consists in the identification of the notions of the Objective
Hssence and the Conscious principle (purusa), which are quite distinet from each other,”
—34, 8.

The Commentator now says that this is recognized by another school also.

“ 8o is the aphorism, &e."

The aphorism “knowledge is but one; diserimination alone is knowledge," is an
aphorism of the Achirya Pafichashikhé.

But how is knowledge but one? The modifications of the will-to-be in the shape of
the objects, sound, &e., and in the shape of diserimination, are to be considered Unintelli-
gent.’ This is one knowledge. The intelligénce of the Purusa is distinct from it. Its
recognition also is knowledge. For this refson says, “ Diserimination alone is knowledge,”

It is in view of the discrimination of the world possessing the characteristics of
appearance and disappearance, that it is said

“ Knowledge is but one."”
As to consciousness, it is the nature of the Purnga, not of the diseriminative faculty.

This, however, is not within the range of the perceptive cognition of the world, It fallg
within the sphere of the inferential and verbal cognitions. This is the meaning,
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While showing thus that nescien
state of outgoing activity, it is
is the cause of enjoyment, and a

ce is the radical cause of mental phenomena, in the
also indicated that conjunction, the eause of nescience,
Iso that there exists between the two the relation of the
owner and the owned, For the purpose of establishing this the Commentator says,

“It b thoe p ion of its lord.”

This shows the relationship.

But the cognizer, puruga, can only be the lord of the mind, when it enjoys the benefit
of the service rendered by the mind. Andit is not .possible that he should so enjoy
the service without coming into relationship with the benefit rendered; but it cannot be
beneficially acted upon, and there it cannot come into relationship. If, on the other
hand, the enjoyment of the benefit is to be considered to be due to the conjunction thereof,
then the purusa must be considered to he changeful.

For this reason he says,  act by mere nearness,"

The mind is not conjoined to the purnsa; it is merely placed near him. The near-
ness of the purusa is not in space, nor yet in time, on account of the absence of juxta-
position. Tt is defined by fitness, The purusa possesses the power of enjoying as sub-
Ject, while the mind possesses the power of bheing enjoyed. This is meant by saying
“ Being seen, the mind becomes the possession of the lord."”

The meaning is that it becomes the object of enjoyment by being transformed into
the form of sound, &e. As to enjoyment, although it is a characteristic of the mind, being
as it is a modification in the form of sound, &e., still it is spoken of ag being a characteristic
of the Purusa, because of his identifications, with the modifications, on aceount of the
ab; of the conception of distinctness between the mind and consciousness,

Thus is established the enjoyment by the Purusa of the service rendered by the
mind, although he is not conjoined to it; as is also established the unchanging nature of
the Purusa.

Well then, the relation of owner and owned which is the cause of enjoyment, has its
cause in nescience. But what is the cause of nescience? There must be some cause
for it, because no effect ean come into existence without some cause, As they say,

* What to him doth make,
“ Nescience manifest,
“Like dream and so forth."

This doubt is removed by putting the answer in the form of a summary :—* For this
reason, &c."”

The meaning is this. The cause of the experience of the calm, the rufiled and the
forgetful forms of mental modifications is the eternal conjunction caused by eternal nesci-
ence; and the relation of nescience and potentialization (visang, in each being born from
the other in eternal succession is without a beginning like the mutual relation of seed
and sprout.)

Siitra s,
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we: Vrittayal), modifications. wswea: Panchtayyah, five fold, of five kinds,
fiser: Kligta, painful. =fier: Aklistdh, not painful,
5. The modifications are five-fold, painful and not-
painful.
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VAYSA.

These then, the five-fold modifications of the .mind, painful and
not-painful, are to be restrained, being many. The painful are those t.lmt
cause the afflictions and become the field for the growth of the ‘veh'xcl.e
of actions (karmédaya). The not-painful ave those that have (lmﬁrmn-
nation for their object and which oppose the functioning of the “qua-
lities.” They remain not painful even though fallen into the stream (?E the
painful. They are not-painful even in the intervals .of the pmnf.ul.
The painful also remain in the intervals of the no.t-pm'nful. Potencies
(Faculties, of the same class are generated by the modifications themselves ;
and the modifications are caused by the potencies. Thus the wh?el of
mental modifications and potencies turns round and round. ‘Such. is the
mind which when its objects have been attainefl, rests unmoving like the

self, or disappears.
VACHASPATI'S GLOSS.

Tt that be. A man is taught to do what is only possible, And it is not posstlll:l: to
restrain the mental modifications without knowing them. Farther, no one :r;n cmln ; ‘:lm?
even by a thousand lives of men, Being not ecounted, how ecan th:y . :}:}s ra ned‘.
Having this doubt he introduces the aphorism laylng. down the number o 4 e;;er xlno
fieations. “ These, the five-fold modifications of the mind, the painful and tm -[;a nfu ;:.we
to bo restrained, being many.,” Mental modifications as a class are one: real cognition
and others are their five forms. For this reason, modifications having these sub-classes are
five-fold, have five sub-divisions. The plural m\mb.cr is proper]y: used, because t[:?se
modifications are many, on account of the distinetions due to different persf:na] 1‘:'
such as those of Chaitra and Maitra and others, The nteaning is that whoever it may be,
whether Chaitra, Maitra or any other, the mental modlﬂcation.s of ‘thom all are ﬂvo-lok:
and no more. The use of the singular number of ::e wordt;lmm(: dlB for the purpose o

nly. It should be understood to mean the minds.
deno*‘l‘v‘:ﬁv ?l: (:ua:lfo: |:|yentions a minor classification of the same, as that is useful for the
purpose of practice. “Painful and not-painful.”  The ohject is that the painful are to be
restrained by the help of the not-palnfiul, :lxlxd these too by the higher desirelessness,
Y s explains them,

) The‘l?hl:;‘f::c‘::::: ?f%:)(i:z;m, &T:t n:e l1:11@ cauges of certain mental modifications. The modi-
fieations of which the aflictions are the moving canses are spoken .of as suchf, i.;-l., pn;nfllt:
Or to put it another way. Of the Prakpiti, which works for the achievement of (the o j::h

of) the Puruga, the manifestations of the rajag and tht? tamas are only tihe cau[se:lo the
afflictions, and they alone therefore tend bowar(.is misery. Aﬂnctilfxf) botxixg pa 1; r 3 : e
painful are those in which this affiiction, the rajas and tamas manln esh: m:‘,] le; sns,o ]n-
asmuch as they come into manifestation for the purpose of 1supplyliuzl t o‘n :i ons ; :’,
they are for this very reason, the fleld for the g.rowth of tho_ veh c;‘ ie ho : ac go:s;, 3 be
meaning is that the Paraga having become conscious of the object which is at hand by
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means of the manifestation of real cognition, &e., becomes attached to them, or is repelled
from them, and thus makes the vehicle of actions grow. Those become the painful mani-
festations which are fertile grounds for the growth of virtue and vice.

He describes the not-painful :—“The not-painful are those, &e." Digerimination is
the illamination of the cognition of the Objective Hssence of the Will-to-he, when it flows
undisturbed. By speaking of it as an object, he suggests the knowledge of the distinetion
between the Objective essence and the Puruga, which is the object thereof,

And beeanse they have for their object the knowledge of the distinetion between
the Objective Kssence and the Purusa, they are for this very reason the opposers of
the functionings of the qualities. * The function of the qualities is the initiation of the
effects. This ceases with discriminative knowledge. Thus the object of the fanctioning
of the qualities having been fulfilled, they are said to oppose their functioning. For this
reason these mental modifications of Real Cognition, &e., are not-painful,

Let that be. No one is born who has no desires, The mental modifications of all
living beings aro therefore painful. And it is not proper that not-painfal modifications
should exist in tho midst of the stream of the painful modifieations. Nor having fallen
in the midst of opposing forces, can they be fit to perform any work, even though they
do exist. Hence to say that the painful are restrained by the non-painful and the non-
painful by the higher desirolessness, is only a wish. ‘Henee the anthor says :—

“ Fallen into the stream of the painful too they are the non-painful,”

Practice and desirelessness born by the study of the Veda, induction and precept
remain themselves the nen-painful even though fallen into the stream of the painful, A
Briahmana living in the viilage of Shilla which is full of the Kirdtas, does not become a Kirdta,

The words “in the intervals of the non-painful” propound an analogy. Because
they take their place In the intervals of the painful modifications, the non-painful ones,
not suppressed by the painful, gathering strength in due course by habituation suppress
the painful ones themselves. This is what the author says:--*Similar potencies are
created by modifications, &e.'" The meaning is that by the non-painful modifications the
non-painful potencies are generated. This is the wheel of mental modifications and
potencies which always turns round and round, up to the ultra-cognitive Trance.

Such then is the mind, which in the state of suppression remains only in the state
of residual potency and thus stands like the self; and it is said by way of an optional
mode of expression that it disappears. The final meaning of the aphorism is summarized : —

“ These painful and non-painful manifestations are of five descriptions.” The words,
“ Five descriptions” give only the sense; they donot give the connotation of the word
becaunse the suffix “tayap’’ has never been used to connote deseription.

Siitras 6 and 7.
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s Pramépa, real cognition, right knowledge. fw@m Viparyaya, unreal
cognition, indiscrimination. faws Vikalpa, imagination, verbal delusion, fizr
Nidr4, deep sleep, & Smritayah, and memory.

wam Pratyaksa, direct perception. @@ Anuména, inference, wrem: Aga-
mih, and verbal cognition, competent evidence, wwmf Pramfpini, kinds of real
eognition, (or proofs),

i

on. 1. ON TRANCE (SAMADI1), 6, 7. 15

6. Real Cognition, Unreal Cognition, Imagination,
Deep Sleep and Memory.

7. DPerception, Verbal Cognition and Inference are
real cognitions.
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VYASA.

These painful and non-painful modifications are of five descrip-
tions : —Real Cognition, Unreal Cognition, Imagination, Sleep and Memory.
The Real Cognitions are Perception or sense-cognition ; Inference or
Sequential Cognition and Verbal Cognition.

Perception is the mental modification which cognizes chiefly the
specific appearance of an object, ‘heing of the nature of both the generic
and the specific qualities, and which has it for its object, by means of the
impression caused therein by the external object through the passage of
the senses. The result is the knowledge of the modifications of the
mind by the Purusa, as if they were not all distinguishable from himself.
We shall establish further on that the Purusa knows by reflex conjunc-
tion with the will-to-be.

Inference or Sequential Cognition is the mental modification which
cognizes the generic nature chiefly and has for its sphere the relation
which exists in objects of the same class with that which is inlerred, but
does not exist as such in objects of different classes. For example, the
moon and the stars are moving objects, hecause they go from one place to
another like Chaitra. And the VindhyA mountain does not move,
because it is not seen going from one place to another.

An object perceived or inferred by a competent man is described by
him in words with the intention of transferring his knowledge to another,
The mental modification which has for its sphere the meaning of words
is the Verbal Cognition to the hearer. When the speaker has neither
perceived nor inferred the object, and speaks of things which cannot
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be believed, the authority of Verbal Cognition fails. But it does not fail

in the original speaker with reference to either the object of perception
or of inference.
VACHASPATI'S GLOSS.

The author mentions them by their names, “Real Cognition, Unreal Cognition, Imagi-
nation, Sleep and Memory.” In enumeration the different parts are understood separately as
they are spoken of ; and this is a copulative composition in which each word is joined
to the other in the sense of the word ‘Cha’ (and) which means the joining of the one
to the other.

As in the aphorism: ~

“Nescience is the taking of the non-eternal, the impure, the painful and the not-self
to be the eternal, the pure, the pleasurable and the self,)’- 5. 2.

The definition does not comprehend such confused manifestations of conscious-
ness, as the forgetfulness of directions and the unbroken circle formed by a fast-moving
point of light ; so even here notwithstonding that the modifications of Real Cognition, &e.,
are mentioned, the doubt may arise, that there are other modifications, besides those
named, in existence. Kor the removal of this doubt, it was necessary to say Five-fold?
1t is thereby shown that there are go many modifications and no more,— 6,

Going to divide the modification of Real Cognition, he gives the general descrip-
tion of the sub-heads, “The Real Cognitions are Perception, Inference and Verbal
Cognitions."

Right Knowledge consists in the unknown truth, which becomes the cause of the
soul's setting about to act. The means of obtaining that knowledge is the Real Cognition
(bhe cognizing of the real). The mention of the division is for the purpose of refatinga
larger or smaller number of sub-heads.

Out of these the definition of Perception is first given, because that is at the root of
all other means of knowledge.

“ Perception is, &e."’

By using the words, ‘“of an object ” the quality of heing merely fastened upon (that
is, existing as an idea alone) is denied.

By using the words, ‘which has it for its object ' it is denied that the externality of
the object is the sphere of the mental idea thereof, By using the words, ‘ by means of the
impression therein caused by the external object, the relation of the idea in the mind
to the external object of knowledge is shown.

He gives the cause of the impression thereof, even though there be distance between
(the knower and the thing known).

“Through the passage of the senses.”

Some say an object is the generic quality alone. Others say, an object is the
specific quality alone. Other thinkers again say that an object is possessed of both
doscriptions of qualities, the generic and the specifiec.  For their refutation, he says:—

“Being of the nature of both the generic and the specific qualities.” An object is
not possessed of the generic and the specific qualities ; it is of the very nature thereof.
This will be shown when the question of simultaneous non-cognition is discussed.

Now he distinguishes the domain of sequential and verbal cognitions from that of per-
coption :-~* Which cognizes chiefly the specific appearance of an object.” The meaning
Is that although in perception, the generic quality also shines out, still it is subordi-
nato to the specific quality. This is only suggestive of direct knowledge—Discrimi-
native knowledge also is suggested, therefore,

He refutes the contradiction of the result of perceptive cognition.

CH. 1. ON TRANCE (SAMADHI), 6, 1. 17

‘ The result is the knowledge by the Puruga of the modifications of the mind.'

The question is, How can knowledge by the Purusa be the result of a modification
of the mind ? If an axe operate upon a Khadira tree, it is not a Plaksa tree that is cut
thereby.

For this reason he says, ‘as if they were not at all distinguishable from himself.' It is
not the cognitive modification of the mind that takes its place in the Purusa; it is on
the contrary consciousness reflected in the mirror of the will-to-know, that appears in the
form of the modification of the object, because the modification of the will-to-know takes
the form of the object. This is the result of the act of perception. This consciousness
thus reflected in the will-to-know is not separate from the will-to-know (Buddhi). It
is of its very nature, and the modification thereof in the shape of an object is also of
the nature of the will-to know. They co-exist in the same place. It is, therefore, proper
that this should be the result of the perceptive cognition, This we shall show.

For this reason the author says :—* The puruga knows by refiex conjunciion with the
will-to-know,"

Because Verbal Cognition has its origin in the recognition of the relations es-
tablished by the inferences of the intellect of the hearer, on account of the appearance
therein of the signs of co-existence, ete., in sequence of perceptive knowledge, it is| by
inference that verbal knowledge becomas possible, For this reason and also because
inferred knowledge is imparted thereafter by means of verbal cognition, the commentator
gives the definition of inference before that of verbal cognition.

“Inference or Sequential Cognition, &e."

The inferred object is the object possessed of the characteristic desired to be known.
Objects of the same class therewith are those similar objects which are placed-into the
same species on account of the possession of the same generie quality, which is the
characteristic to be proved. By saying that it exists in objects of the same class with
that which is inferred, the author does away with the presence of contrary and uncom-
mon qualities in the antecedent. Objects of different classes are those which fall not
within the same species, These are others than those which fall into the same class,
are their contraries and mean their non-existence, By saying that they do not exist as
such in objects of different classes, the author emphasizes the ity of the pc i
of the generic qualities. Relation is that which furnishes the common bond. This is
called the linga, the sign which is the common bond, the generic quality. By this he shows
the characteristic nature of the thing to be proved (paksa, sidhya)and thus does
away with non-probability,

‘Has for its object,” (tadvigsaya) means that to which it is bound, as the word
vigaya (6bject) is derived from the root Shi, to bind.

The author speaks of cognizing the generic nature, with the object of distinguishing
it from the perceptive cognition. The sphere of inference is limited to the generie quality
be it is dependent for its birth upon the cognition of relation; and in specific objects
there can be no cognition of relationship ; and for this reason the common quality alone
admits of the recognition of relationship. He gives an example :—* For example." The
word ‘ and ' (cha) denotes a cause. Because the Vindhya is not a moving object, it does
not change its location. Therefore when motion is removed, change of place disappears.
Hence there being change of place, the moon and the stars are moving bodies ; as is
Ohaitra. This is proved.

He gives the deflnition of the mental modification of Verbal Cognition:—* An object
perceived or inferred by a competent person, &e.”

A competent person is an Xpta. Competence (3 pti) which radically means “ reach,”
means an all-round comprehension, or the stant presence along with each other of the
8
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knowledge of the reflitiea. mercifulness and the skilfulness in their acts of the instruments
of knowledge. An Apta or a competent or an authoritative person is one who is possessed
of this. An object seen or inferred by him is the object of verbal cognition. The know-
ledge obtained by an authoritative person such as above described, by hearing is not
mentioned here, because knowledgo obtained through words has inférential and perceptive
knowledge for its root, and therefore must be considered as having been mentioned by the
mention of the two only.

* Transferring of his knowledge " consists in the production of knowledge in the mind
of the hearer similar to the knowledge which exists in the mind of the authoritative
person. For that object it is uttered in words, i.e., is made known for causing gain to, and
removing the disadvantages of the hearer, The rest is easy.

‘When the speaker speaks of things which cannot be believed :—such as, it is the
ten pomegranates themselves which will become the six cakes.’

‘Has neither perceived nor inferred’ :—Such as one who says, * Let him who desires
heaven, worship the village tree (Chaitya might mean the Buddha, the temple, &e., besides).

Such an authority fails.

The question arises that if it be so, the teaching of Manu, &e., also fails because
they too speak of things not seen or inferred.

Inasmuch as they say, ‘ whatever of thedharma of whomsoever is disclosed by Manu,
all that is laid down in the Veda,' he was certainly possessed of all knowledge.

For this reason he says:—‘When it has been perceived by the original speaker, &ec."”
The original speaker is in such teachings, of course, ishwara.

Siitra 8,
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8. Unreal Cognition is the knowing of the unreal,
possessing a form not its own.
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VYASA,

Unreal Cognition is the knowing of the unreal, possessed of a form
not its own. Why is it not the knowing of the real ? Because the know-
ledge of the real removes it, inasmuch as Real Cognition has for its
object a thing as it exists. Therein is seen the removal of the wrong
knowledge by the right one ; as for example, the visual knowledge of two
moons is removed by the perception which has for its object the thing as
it really exists, the one moon.

CH. 1. ON TRANOE (SAMADHI), 8, 19

This it is that is the five-fold Nescience. As it is said :~ Nescience,
Egoism, Attachment, Aversion, and Love of life are the five afflictions,
—-3. 2. The same are technically called respectively, darkness (tamas),
forgetfulness (moha), extreme forgetfulness (mahdmoha), Excessive dark-
ness (tAmisra) and blind darkness (andhatdmisra).

These will he described in the context of the impurities of the mind,
VACHASPATI'S GLOSS,

Unreal cognition is the knowing of the unreal, possessed of a form not its own,

Unreal congnition :—This is a statement of the thing to be defined, The knowing of
the unreal, &c., is the definition, It means that it has a form which ghines out as if it
were real knowledge.

The words, ‘ possessed of a form not its own,' are equivalent to ‘not possessed of
the form which is its own.’ As for example, the words, ‘eating what is not dedicated to
the Pitris,’ mean ‘not eating what is dedicated to the Pitpis.'

Doubt also is included in this. There is, however, this much difference. In this,
the unstability of the form of the notion exists in the notion itself, whereas in the case of
the perception of two moons, &c,, the unstability is brought home by the notion of the
removal thereof,

The question arises that if it be so, then on consideration, unreal cognition shows
itgelf in imagination also, because there also, the real object is not perceived as such,
For this reason says, it is * the knowing of the unreal," This means that this cognition
i contradicted by the common knowledge of all mankind. This contradiction exists in
the case of unreal cognition, but not in the case of Imagination, Forms of cognition due
to Imagination are in common use with mankind, and it is only to those who show the capa-
oities of a learned man and think thereupon that the knowledge of contradiction appeals
In this case,

Thus the question is raised, ¢ why is not that real cognition ? Tho meaning is that
the former knowledge is not the one that is removed by the opposite knowledge acquired
thereafter ; but that it is the knowledge acquired thereafter that is removed by the former,
which has been acquired before and nothing contrary to which has appeared,

Refutes :—* Because it is removed by right knowledge.

It might be real cognition if the birth of the latter depended upon the former, Here,
however, either cognition is given birth to by its own cause, and is not dependent upon
the other knowledge. The latter koowledge thus does not take its rise by the destruc-
tion of the former and its appearance and therefore, does not consist in the removal of the
former, Nor does the appearance of the former knowledge mean the removal of the
latter, because this does not exist at that time, For this reason, the cause of the exlst-
ence of removability is the absence of the close appearance of contrariety: and the
cause of the power to remove is the close appearance of contrariety. Therefore, that
which ig not right knowledge, is removed by right knowledge, inasmuch as the latter
has for its object, something which exists as such,

He gives an example :—* Therein is seen the removal of the wrong knowledge by the
right one.’

He shows the evil nature of this unreal cognition for the purpose of removal :—* This
it is that is the five-fold Nescience,’ The meaning is that ¢ Nescience is the generic quality
of all the five, Nescience, Egoism, &c.' The mistaking of the Unmanifested (Avyakta), the
Manifested objective existence (Mahat), the Principle of Individuality (Ahahkdra), and
the flye atom-builders (Tanmétras)—the eight forms of the not-gelf, for the self, is
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nescience, darkness (tamas). Similarly, the mistaking by the Yogis of the eight attain-
ments of Anim, &c., which are inaunspicious, for the auspicious, is the eight-fold for-
getfulness (moha) which comes after the former. And this is called Egoism (asmitd),

Similarly the idea, ‘I shall enjoy sound, &o,, the ten enjoyments both as seen and
heard, when I have acquired by Yoga the eight attainments of Animé, &e., and have there-
by become a powerful man (siddha),’ is the greater forgetfulness, attachment (Rga).

Similarly, when led by such a judgment, one sets about to obtain these enjoyments,
but finds that the attainments of Anima, &e., are not born on account of obstacles caused
by some one and that the enjoyment of the pleasures of both kinds, seen or heard about
traditionally, which depend upon the attainments, is not thus obtained, anger against
the cause of obstacles appears. This is aversion (dvesa), called utter darkness.

Similarly, when the powers of Animé, &c., have been attained, and the visible and
heard-of objects of enjoyment have been obtained, then the fear that in the end of the
Kalpa all this will be destroyed, is the love of sentient life, blind darkness (andhatimisra
or abhinivesa).

This has been said :—

“ Eight-fold is the division of darkness dnd so of forgetfulness; ten-fold of the
greater forgetfulness, Utter darkness is eighteen-fold and so also is blind darkness."
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VYASA,

Imagination is followed in sequence by verbal knowledge and ex-
pression, and is devoid of objective substratum. This does not reach
up to real cognition. Nor does it reach up to unreal cognition. Even
in the absence of an objective substratum, its action is found to be depend-
ent upon the power of verbal expression and knowledge.

As for example :—* Purusa is of the nature of consciousness.” Now
what is here predicated of what? seeing that Purusa is consciousness

0h. I. ON TRANCE (SAMADHI), 9. 21

Adtself, and that there must always be a statement of the relationship of
one to unother in predication ; as in the phrase Chitra’s cow.

Similarly, “the purusa is inactive and the characteristics of an
object are denied to it.”

* Bana stands, will stand, has stood.” The meaning of the root alone
is understood by (the act of) the cessation of motion.

Similarly in the sentence, “ The purusa has the characteristics
of not being born,” the mere absence of the characteristic of not being
born is to be understood, and not any positive characteristic possessed by
the purusa., That characteristic has therefore, been imagined and has
come into practical usage.

VACHASPATI'S GLOSS,

“Imagination is followed in sequence by verbal expression and knowledge, and is
devoid of an objective substratum.” If it is followed in sequence by verbal knowledge
and expression, why should not Imagination (vikalpa) fall under the heading of Real
Cognition? If, on the other hand, it is devoid of objective substratum, it must be the
same as unreal cognition. For this reason, says:—‘This does not reach up to Real
Cognition.' Why does it not reach up to real cognition? ‘Because, in the absence of an
objective substratum, &e.' This shows why it does not fall under the head of real
cognition. ‘Its action is found to be dependent upon the power of verbal expression
and knowledge.! This shows that it does not fall under the head of Unreal Cognition,

This is the meaning. There being no differences in some particulars, it differs
in others, while showing some points of similarity, There being no objective
substratum for either the distinction or the absence thereof, imagination shows an
nunreal image of the substratum ; and it is not, therefore, an act of real cognition. Nor
is it Unreal Coguition, because it differs from it, in being recognised as such in practice.

Now gives illustrations taken from the sacred writings. *As for example,’ &e., which
is the subject to be qualified? What is it predicated by? The quality and the thing
qualified eannob come into relationship if they are not distinet from each other. The cow
eannot be predicated of a eow; it can only be predicated of something different from
itself, say Chaitra.

This is what he says :—There must always be the statement of relationship of one
to another in predication. ‘Predication is the relation between the predicate and the
predicated.” In other words, it is the relation between the quality and the thing qualified.
It is of this that the statement of a sentence consists; as in the sentence, ‘This is
Chaitra's cow.’

Adds another illustration from the sacred writings too:—* Similarly.”

He to whom the characteristics of an object (i, e., the essential force which informs
earth, &c.) are denied is spoken of as such. Who is he? The inactive Puruga. There
is of course no such chardcteristic of an object in the Sankhya teaching as non-existence,
by which the Purusa may be gualified,

The reading in some places is, * The characteristics of an objective substratum are
denied,” This means as follows:—‘Are denied,’ means ‘are pervaded by denial,’ i.e.,
thoy are possessed of the quality of being denied. Or in other words, it means that the
characteristics of an object are possessed of the quality of being denied. But the char-
noteristics of an object are not possessed of the guality of the non-existence of something,
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because there can be no relation between existence and non-existence. They are, how-
ever, taken as such (i.e,, existing).

Gives illustrations from the idiom of the world :—*“ Béna stands."” As in the sentences,
‘He cooks,’ ‘He breaks,' the whole series of the moments of action in which some are
antecedent and others subsequent, is recognized as being q;laliﬂcd by one effect, so also
in the sentence ‘ He stands,’ the commentator mentions the same state of antecedence and
posteedence :—* Will stand, has stood.’

Well, suppose that the action of cessation of motion consists in antecedent and post-
cedent moments just like the action of cooking, and that being different from Bina it
may be predicated of him. For this reason, says:—‘The meaning of the root itself is
understood by the act of cessation of motion," The cessation of motion itself is imagined
to be the characteristic of an object. Then this fancied characteristic is imagined to
be a form of positive existence and even there is fancied an order of the precedence
and posteedence. Such is the series of astonishing fanciful conceptions. Non-existence
is imagined to be existence, and then it is imagined that it comes after somebhing in
succession. This fanciful conception is found in all men. 1t is not, however, a charac-
teristic different from the Purusa, so that it might be predicated of him.

Gives another illustration :— The Purusa has the characteristic of not being
born,’

Many a thinker has held that the wmodification of imagination is not different
from real and unreal cognitions. The detail of these illustrations is meant to explain
the matter to them.

Siitra 10,
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VYASA.

“Sleep is the mental modification which has for its objective sub-
stratum the cause of non-existence.” And this is a particular kind of
notion, because it is called back on awakening. How? ‘I have slept
well. My mind is clear; it renders my intellect bright, ‘I have slept
badly ; my mind is listless; it wanders and is wnsteady.’ ‘I have slept
with great stupidity ; my limbs are heavy; my mind is tived ; it stands
as it were lazy and absent.” This calling back would certainly not exist

on awakening, if there were no recognition of the cause: and there
would not be memories dependent thereupon and having that for their
object. Therefore sleep is a particular kind of notion, and further it is
to be checked in trance like any other modification.—10.

VACHASPATI'S GLOSS,

The word ‘ vritti ' is the subject of discussion and is, therefore, understood by context.
As there is no difference of opinion among rival thinkers as to Real Cognition, Unreal
Cognition, Imagination and Memory being mental modifications, the word is not used in
those places separately for emphasizing the distinction, In the case of sleep, however,
there is difference of opinion. It has, therefore, to be specially stated that it is a modi-
flcation of the mind. The understanding by context would mot serve to emphasize the
teaching. Therefore the word modification is repeated a second time.

The non-existence spoken of is of the modifications of the waking and dreaming
states, The cause (pratyaya) thereof is the darkness (the quality of inertia) which
covers the light of the intellect (the buddhi, the will-to-know). The mental modification,
of which this becomes the substratum (that is the object), is spoken of as sleep. The
substance of the will-to-be being possessed of the three qualities, whenever inertia
appears and overpowers the qualities of essence and disturbing Energy and thvs throws
a veil over all the means of knowledge, then the will-to-know does not put on the shape of
the object of knowledge, and the purusa, being conscions for the time of the overpowering
darkness of inertia alone, is said to be sleeping well with consciousness turned inwards,

Why then this non-existence of the modifications should not be the modification of

sleep ? Why should it not be similar to the states of restraint and perfect freedom

(kaivalya) ? For this reason, says :— il
« And that is a particular notion, because it is called back on awakening."
¢Qalling back'is the remembrance thereof with all its adjuncts. How? When the
Tamas appears along with the Sattva, the reflection of one who has awakened after sleep,
i like this:—'I have slept well; my mind is clear and makes my intellect bright.’

Bright means pure. : Y
When the Tamas appears along with the Rajas, the reflection is similar to what is

expressed by—
¢1 have slept painfully ; my mind is unfit for work. Why? Because it wanders,

it is unsteady. )

Then speaks of the reflection of ono who awakes after a sleep, in which the Tamas
appears, haying to its utmost overpowered the Sattva and the Rajas :—

1 have slept very stupidly ; my limbs are heavy ; my mind is tired, lazy and as it
were absent.'

The fact to be proved having been established by the canon of difference, now
applies the same canon of difference to the cause thereof.

‘Dependent thereupon means caused by the recognition. ’

‘Having that for their object,” means ‘having the eause of the non-existence of the
modifications for their object.’

The cause is recognized in this way, ‘ This is it/

And it is recognized by him who awakens, i.e., just on awakening. The meaning
is that at the time of awakening, the knowledge of the notion exists along with the
knowledge of the cause of the non-existence of the modifications.

The question arises : The modifications of Real Cognition, &e., show themselves
in an outwardly inclined mind; they are, therefore, to be checked, being contrary to
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trance. Sleep, however, is similar to the modification of one-pointedness ; why then should
it be contrary to trance ?

For this reason, says :—

‘And further it is to be checked in trance like any other modification. The
meaning is that although it is similar to the modification of one-pointedness, yet it is

caused by Tamas, and is, therefore, contrary to both the Cognitive and the ultra-cognitive
trances.

The meaning is that that too is to be checked.

Siitra 11,
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VYASA,

Does the mind remember the act of knowing or the object? The
notion coloured by the object of knowledge shows out both the object
and the act of knowledge, and thus begins the formation of the habit
of the same kind. The habit manifests its own cause, and thus generates
a memory, having the same form and consisting of both the object and
the act of knowledge. When the manifestation of the act of knowledge
is the first of the two, the modification is the intellect (buddhi). When
the appearance of the object of knowledge is the first, it is Memory.

This memory is two-fold:  When the phenomenon to be remember-
ed has become the very nature of the mind, and when it has not so
bpcome. In dream it is the former ; at the time of waking the latter.

All these memories are born in sequence of the impressions of Real
Cognition, Unreal Cognition, Imagination, Sleep and Memory. Further,

all these modifications are of the nature of pleasure, pain and illusion.
Pleasure, pain and illusion will be described among the afflictions.
‘Attachment is the sticking to pleasure as such in sequence.—T7. 2.
‘Aversion is the sticking to pain as such in sequence.'8.—2. Illusion,
however, is Nescience. All these modifications are to be checked. It is
when these have been checked that there comes either the Cognitive or
the ultra-cognitive trance.

VACHASPATI'S GLOSS.

“ Memory is the not stealing away along with mental impressions.,”” Memory Is the
not stealing away along with an object which has come into the mind by real cognition,
&c. It is only the object of knowledge which comes into consciousness by mental habit
alone and which shines forth into the mind in consequence of the cognition of the ocause
of the habit, that is one's own. The taking of an object, however, over and above that
is theft, on account of its similarity with the act. The word ‘pramosha’ is derived from
the root ‘ mush,’ to steal.

This is the meaning; Right cognition and others all cause the knowledge of an
objeet unknown, either in the ordinary or in some particular way. Memory, however,
does not pass over the limitation of the former knowledge. It is that former knowledge
or something less than that which is its object, never something more. This is the dis-
tinetion of memory from other modifications. The question, ‘ Does it remember the no-
tion or the object ?' starts this discussion.

1t would appear that the habit generated by an act of knowledge puts into the mind
the object of knowledge only, because theimpression in the mind is caused by the
coming in of the object of knowledge : and no mental impression can come into existence
of itself. If the mental impressions itself were reproduced, it would be the mental
impression alone (and not the object of knowledge).

For this reason the author comes to the final conclusion that it is a remembrance of
both. Because the mental impression (the act of knowledge) takes its origin from the
object of knowledge, the former is coloured by the latter. In reality, however, it
manifests, i.e, illuminates the form, that is the appearance of both the objectand the
act of knowledge.

That which brings anything into manifestation, is its cause (vyailjaka, manifester).
Its manifestation is the form thereof. Hence the meaning of the original is, * possessing
the form of its cause.'

The question arises, what is the difference between the memory and the intellect
(buddhi), if they have the same form as far as their genesis is concerned ?

For this reason, the author says :—* When the form of the act of knowledge is the
first of the two, &e.”

An act of knowledge consists in the taking in of an object; and it is nobt possible
that there should be the taking inof an object which has already been taken in, i.e,, known.
Hence by this is described the knowing of the yet unknown,which is intellection, It is
described to be such as the form or appearance of knowledge is the first, i.e,, the most
important factor therein. And although there is no difference in nature, the preponder-
ance of the quality is established.

Memory is deseribed to be that in which the form of the object of knowledge is the
first or foremost appearance, By the form of the object of knowledge being the first in
appearance, it is meant that the object of knowledge has already been subjected
to the operation of the other mental modifications. It is said the field of memory

4
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tomprises the mental impressions which have already been subjected to the operation
of other mental modifications. And this is what is “ not stealing along with mental
impressions.”

But thi.s stealing exists in memory too, It shows in dream past phenomena impressed
upon t!xe mind at different times and places, such as the names, &c., as connected with
other times and places which have not passed into the mind as such. For this reason
he says, ‘ It is two-fold. j

‘ That which has become of the very nature of mind,’ means raised into being by

mental potency, imagined. This is that in which the object of hi
made part of the mind. i S A

: The other is that which has not become of the nature of the mind, which is not
raised ?ut, of mental potencies, isnot imagined and is therefore real.

This is not memory, it is on the contrary unreal cognition, fitting in as it does
with the definition thereof. It is ealled memory because it only looks like it, just as what
looks like real cognition is called real cognition. :

But then why is memory mentioned last of all ?
) The reason is given :— ¢ All these memories, &e.' ‘Impression in sequence' means
taking in. Memory is a modification preceded by this taking in. That is to th
genesis of memory is therefrom. st

The? question arises that an intelligent man will only check the modifications which
canse misery to the Purusa, and such are the affiictions, not the modifications as such
What then is the object of their suppression ? For this ;

reason, h -
b iy , he says :—All these, &c.
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VYARA,

Well then, what is the means for restraining them ?  “ They are
restrained by practice and desirelessness.”

The stream (.)f mind flows both ways ; flows towards good and it
ﬂmfrs towards evil. That which flows on to perfect independence
(kaivalya) doer the plane of discriminative knowledge, is named the
stream of happiness. That which leads to re-birth and flows down the
plane of undiscriminative ignorance, is the stream of sin.

Among these the flow of the desirables is thinned by desirelessness ;
the flow of discrimination is rendered visible by habituating the mind to

the experience of knowledge.
Hence suppression of the mental modification is dependent upon both.
VACHASPATI'S GLOSS,

The Commentator asks the means of restraint. “ Well then, what, &e."" Ho answers
by the aphorism :—* They are restrained by practice and desirelessness.” The operation
of practice and desirelessness on the manifestation of restraint is collective, on account
of each operating as a branch of the other. They are not optional. For this reason he
says :—* The stream of mind flows both ways, &e."

¢ Flows towards’ : The word pragbhdra in the original means bank, limitation ; and
the idea is that the stream is so banked, i.c., limited In its flow as to reach the state of

perfect independence (kaivalya).
# Down the plane :” The word ‘ nimna’ in the original means down, an inclination

of the ground, such as makes it possible for water to flow in a particular direction. It
also means depth, into which water would always flow.

Siitra 13.
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VYASA.
Steadiness is the undisturbed calmness of the flow of the mind,

when it has hecome free from the modifications.
Effort to secure that end is the putting out of energy to secure, and

aspiration towards that.
Practice is the resort to the means thereof with the object of attain-
ing it.
VACHASPATI'S GLOSS.

Of these, the author describes pratice by stating its nature and object ; ¢ Of these,

practice is the effort to secure steadiness.’
The commentator explains the same :—‘ When the mind has become free from the

modifications : is separated from the modifications due to Rajas and Tamas, the flow of the
modifications of the quality of Essence is established in the shape of calm one-pointedness

and purity. Thisis steadiness. .
¢ Effort to secure that ond, is the meaning of the locative case of the word ‘sthiti’

used to signify that object. As is the casein the sentence, ‘ Charmani dvipinam hanti,’
of which the meaning is, ‘ Kills the tiger for the sake of the skin,'
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He clears the meaning of effort by giving synonyms : energy, aspiration, He explains:
' With the object of attaining that'. ¢ That' here means steadiness.

He speaks of the field for the action of that energy :—* Resort to the means thereof.’
The means for the attainment of steadiness are the internal and external Yogas, the
restraints and observances, &e. The action of the actor is directed towards the means,
not towards the fruit.

Siitra 14.
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14. And this is firmly rooted, being well-attended
to for a long time without interruption and with devo-
tion.
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VYASA,

“ Well attended to for a long time,” “well attended to without inter-
ruption,” “ well attended to with devotion,” , brought about by
purificatory action (tapas,, by continence, by knowledge and by faith, it be-
comes firmly rooted with welcome devotion. The meaning is that its opera-
tion is not then conquered all at once by the outgoing habits of the mind,

VACHASPATI'S GLOSS.

But how can practice secure steadiness, when its operations are opposed by the
highway robber of outgoing habits, which are in existence from eternity ? He explaing :—
‘ And this is firmly rooted, being well attended to for a long time, without interruption
and with devotion.”

This practice then reaches the state of firmness, butnot at once, inasmuch as being
possessed of the three qualities, its domain, the appearance of calmness, is often over-
powered by the habits of outgoing.

If again, having even had resort to pratice of this descmption, one gives it up, it
will be overpowered by lapse of time. Hence it should not be given up. This is the
meaning.

Siitra 15,
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15. Desirelessness is the consciousness of supre-
macy in him who is free from thirst for perceptible and
seriptural enjoyments.
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VYASA.

A mind free from attachment to perceptible enjoyments, such as
women, foods, drinks, and power, and having no thirst for scriptural en-
joyables, such as heaven and the attainment of the states of the Videha
and the Prakritilaya, has, when it comes into contact with such divine and
worldly objects, a consciousness of its supremacy, due to an understanding
of the defects of the objects, brought about by virtue of intellectual illumi-
nation. This consciousness of power is the same as the consciousness of
indifference to their enjoyment, and is devoid of all desirable and undesir-
able objects as such. This mental state is desirelessness (Vairigya).

VACHASPATI'S GLOSS.

The author describes desirelessness :(—* Desirelessness is the consciousness of
supremacy in him who is freed from thirst for perceptible and scriptnral enjoyments.”

He describes the freedom from thirst for intelligent and non-intelligent perceptible
objects :—' women, &ec.’

Power is lordship, Scripture is the Veda. Those that are known from the Veda are
seriptural enjoyments, such as heaven, &e. He speaks of desire for them too : such as
‘“heaven, &ec.”

The Videhas are the disembodied, who live only in the vehicles which serve as in-
struments (of knowledge and action.) The state of the disembodied (vaidehya)is their
state of existence,

Others believe the Prakriti only to be the self. They meditate upon the Prakpiti,
They are merged in the functional Prakpiti alone. (The functional Prakpiti is that in
which the state of the equipoise has heen disturbed, i.e, not the Mualaprakpiti). The
state of the Prakpitilaya is their state of existence.

Seriptural enjoyments consist of the attainment of these states. He who is free from
thirst for seriptural objects, is the same who is free from the desire of attaining heaven &e.

The question arises that inasmuch as there is absence of desire even for objects
that have never been p d, such ab too would be desirelessness if desireless-
ness signified only absence of desire. Therefore the commentator says:—*‘when it comes
into contact with such divine and worldly objects. Desirelessness is not the mere
absence of desire. On the contrary, it is the consciousness of indiflerence to enjoyment,
even though divine and worldly objects be in contact. He renders the same plainer : ‘Is
devoid of all desirable and undesirable objects as such.’

Consciousness of supremacy is the consciousness of indifference, freedom from attach-
ment or aversion,
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But then whence does it come? He explains :—'By virtue of intellectual illu-
mination.’

The defect of objects is contained in their being surrounded by three-fold pain.
Intellectual illumination is the full recognition of this fact with the object of removing
them. By virtue thereof is the understanding of the defects brought about.

The authoritics speak of four stages in the unfoldment of consciousness :—The
conseiousness of endeavour, the consciousness of difference, the consciousness of one
faculty and the consciousness of su‘pmméu:y.

Attachment, &c, are the impurities of the mind. The powers of sensation, action, and
thought are led by these to work up their several objects. Endeavour is the putting in
of effort for burning them, so that the powers may not incline to work upon their several
objectis. This is the consciousness of endeavour.

When the endeavour has hegon, some of the impurities are found to be ripe; others
are being ripened;and others again are going lo be ripened. The consciousness of
difference consists in differentiating the ripe and the ripening.

‘When the powers become incapable of action, the wish a]ogm remaing in the mind,
so far as the ripe ones are concerned. The consciousness of this state is called f the
conscionsness of the one faculty. '

When physical and ultra-physical objects of enjoyment take up the position of
receding, the position of indifference even to the wish, i beyond the three stages of con-
sciousness, and is called the consciousness of supremacy, The object of the first three
having ‘been fulfilled by this alone, they have not heen mentioned separately. Thns
all is plain,

Siitra 16,
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VYASA,

He who sees the defects of the perceptible and scriptural objects of
enjoyment, is indifferent (to them.)

He whose Will-to-know is gaturated with the notion of the distine-
tive nature of the Purusa, brought about by the purity of the effort to
know him, becomes indifferent to the  qualities, ' both in their manifested
and unmanifested state,

CH. 1. ON TRANCE (SAMADHI) 16. 31

There are two forms of desirelessness. Of these the latter is but the
light of spiritual knowledge When this light shines, digerimination
arises. Then the Yogi thinks thus :—Whatever was to be obtained has
heen obtained. The afflictions that were to be destroyed have been
destroyed. The fast-jointed chain of life which, when it is not broken,
there is or occurs birth after death and death after birth, has heen broken.
Desirelessness is but the highest perfection of spiritual knowledge ; and
absolute independence (kaivalya) is nothing else.

VACHASPATI'S GLOSS.

Having described the Lower desirelessness, the anthor now deseribes the Higher:
“The same is Higher when there is indifference to the *qualities,’ due to knowledge of
the Pornga.”

He shows that Lower desirelessness is the antecadent to the Higher, and that it is the
entrance to that, Lower Desirelessness is shown by the words, * he who sces the defects
of perceptible and scriptural objects of enjoyment, is indifferent to them. ™

“ Brought. about by the effort to know the Purga; " the knowledge of the Purnsa
is his recognition by means of the Veda, by inference and by the teaching of the masters.
The'teffort to know ' consists in the repeated resort to the means. The purity of the
knowledge consists in the steady flow of the guality of essence (sattva), due to the
removal of active disturbance (rajas) and inertia (tamaz). This brings about the recogni-
tion of the distinet natures of the Purusa and the “ qualities.” The Purusa is pure
and infinite. The ‘qualities’ arc contrary thereto. The Yogi whose intellect is saturat-
ed by the recognition, is spoken of as such. The trance known as the Cloud of Virtue
is spoken of here,

Such a Yogi is entirely free from attachment to the fqgualities,” whether possessing
the characteristic of the manifested or the unmanifested ; so much go that he is free from
attachment even to the mental phenomenon of the recognition of the distinet nature of the
Objective Hssence and the Purnga, which itself is a manifestation of the qualities.

Thns there are two forms of desirelessness. The former desirelessness existe when
the mental essence (satfiva) has been rendered free from inertia (tamas), by the mani-
festation of its essential nature (the sattva), but there still remains a trace of the dirk
of disturbing energy (rajas).

This view is common to the Taugtikas, those who are addicted to enjoyment in the
states. It is by that of course that thoywbeeome Prakpitilayas. So it hag been said:—
*One becomes a _Prakpit.ilaya. by desirelessness.’

The last of the two is bub the light of knowledge. By the nse of the word ¢ but ' i is
indicated that in thal state no objects of knowledge exist. The mental essence as it
exists in that state is similar to the same, but is besides untainted by the least impurity,
of Disturbing Energy (rajas). It is therefore said to be the light of knowledge. Mental
Esgence is by nature purity : but it puts on impurity by the taint of disturbing energy
(rajas) and inertia (tamas). When the impurities of rajaz and tamas have been washed
away by the pure showers of desivclessness and practice, it becomes highly illaminated,
and the light of spiritual Inowledge is left there alone.

He shows that in that state the * qualities’ become nnworthy of acceptanee :—* When
thig light shines, diserimination ariges in the Yogi.' The meaning is that the Yogi be-
comes possessed of the present discriminative knowledge, when other forms of knowledge
have disappeared.
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What was to be obtained, i.e.,, perfoct independence (kaivalya) has been obtained,
As will be said, ‘ the wise man becomes free while living.’ The meaning is that this takes
place because residual potencies only remain with their root cut off. How is it that all
that had to be attained, has been attained? Because the afiictions of Nescience, &e.,
which had to be removed, have been removed together with their residual aroma,

But then there is the store of virtue and vice which is used as a chain to bind living
beings to birth and death in the universe, How then can there be absolute freedom ?
For this reagon, the commentator says:—*The fast-jointed chain, &e., is broken.' The
¢ fast-jointed chain’' means that whose joints are so firmly and closely fastened together
that they appear to be one whole and do not appear to have heen fastened together. It
is the pieces of virtue and vice stored, which, as individual pieces in the collection, are
put together to make the fast joints of a chain, *The chain of existence ' implies that the
living being is not freed from the bonds of birth and death. This chain is broken when
the afflictions have been done away with. And so it has been said :—

' The vehicle of actions has its root in nescience.’—2.12.

‘It bears fruit if there is a root.' - 2.8,

It may be questioned, that inasmuch as restraint is the intermediate stage between
the fruition of intellection and the Cloud of Virtue, what is this that is called the mere
light of knowledge ?

For this reason, he says :—* Desirelegsness is the highest perfection of gpiritual know=
ledge?' The Higher desirclessness is but a form of the Cloud of Virtue, nothing else. As
will be said further on.

‘ To him who déBires nothing even from intellection (prasankhyéina) comes the trance
known as the Cloud of Virtue, by constant manifestation of diserimination (IV. 29.) and

‘Then the knowable is but little, because knowledge is infinite, free as it is from all
veils and impurities.'—(IV. 81),

For this reason it is that absolute independence is this and nothing else.—16.
Sfitra 17.
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VYASA.

Now then, how is the Cognitive Trance said to appear in those

whose minds have been restrained by the two means? ‘The Cognitive

CH. 1. ON TRANCE (SAMADHI), I1. 33

Trance is accompanied by the appearances of philsophical curiosity medi-
tation, elation, and egoism.’

Philosophical curiosity (vitarka) is a superficial attempt of the mind
to grasp any object.

Meditation is a subtle attempt. Elation is bliss. Egoism is the
consciousness of being one with the self.

Of these, the first is the Savitarka Trance accompanied by all the
four. The second is the Meditative (Savichira) where indistinctness ends.
The third is Elative (Sananda) where meditation ends. The fourth is
the purely egoistical (Sasmitd) where elation ends. All these trances have
something to grasp (Alambana).

VACHASPATI'S GLOSS.

Having described the means, the commentator now puts a question with the object of
introducing the description of the acquisition they lead to, together with that of its
various classes : —* Now then how is the Cognitive Trance, &c.' The Cognitive Trance is
accompanied by the appearances of philosophical curiosity, meditation, elation, and egoi'am.

The Cognitive Trance is first described because it precedes the ultra-cognitive.
The general nature of the Cognitive Trance is to be understood in the accompaniment of
the natures, i.e., the forms, of philosophical curiosity, meditation, elation and egoism.

He defines philogophical euriosity :—* A superficial attempt of the mind, &ec.' Grasp
(Abhoga) is the manifestation of conscionsness consisting of the illumination o.r the nature
of objects. It is called ‘ Superficial' because it has the gross phenomena for its sphere of
action. As the new archer first aims at large objects ouly, and then at smaller and smaller
ones by and by, so the neophyte in Yoga first learns the nature of gross objects of thought
only, such as those made of the five Mahdbhutas (physical states of matter), the four-
armed god, &c.; and then the subtle ones.

In this way the grasp of the objects by the mind becomes subtle. Meditation has
for its sphere of action, the causes of the gross phenomena, the subtle elements, the five
tanmétras, the manifested and the unmanifested essence of matter (the lidga and the
a,unml'i):.wing thus shown the range of the objective phenomena, he now shows the range of
the instrumental phenomena :— Elation is, &e.' Elation is that blissful modification of
conseiousness, which consists in the illumination of the mind, as regyrds the acts of
gensation, with gross phenomena for their objects. The nature of tfxe powers of sensation
is to enlighten, because they are born out of the prineiple of. individuality, with the
quality of essentiality (Sattva) predominating. Pleasure is a manifestation of the quality
of Hssentiality (Sattva). Acts of sensation too are therefore of the nature of pleasure,
The manifestation of consciousness consisting of the illumination of this aspect is bliss.

He describes the Cognitive Trance having the subject (Grihitpi) for its sphere of
aoction :— Egoism is the consciousness of being one with the self Egoism is (.;he lulftlo
cause of the instrumental powers inasmuch as they are born out of it; and this egoism
appearing as the self, the subject is the consciousness of being one with the self. This
Cognitive Trance has the subject for its sphere of action, because the subject is always

hind egoism.
Mdde;eb:entlot:o other minor differences of all the foyr :—‘ The first, &ec.' The cause is
always present in the effect, a8 its antecedent state; not so the effect in the cause,

b
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CH. 1. ON TRANCE (SAMADHI), 18, 19. 35

Therefore, this superficial range of consciousness is accompanied by all the four—the

gross and its causes, the subtle, the instramental and the subjoctivc;. The others have

three, two and one cause, respectively as their spheres of action, and they have theref:

three, two and one appearance, respectively, ’ i
He distinguishes the ultra-cognitive :—¢ All these, &c.'

Siitra 18,
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VYASA. '

What now are the means and the nature of the ultra-cognitive
trance ? “ Preceded by constant repetition of the notion of cessation is
the other in which the residual potencies only remain.”

i The ultra-cognitive trance is that state of mental restraint, in which
all its modifications cease from action and remain only in posse. Its
means is the Higher desirelessness. )

j Inasm'uch as any form of practice having an objective phenomenon
for its basis, cannot become the means of achieving it, the notion of
f:essatiou which is nothing substantial, is here made then bas,is ; and that
ls'devo'id of any objective phenomenon. By the constant r;petition of
this no.tlon, the mind having no object to grasp, becomes as it were
non-existent. The trance being thus seedless, is the ultra-cognitive. ’

VACHASPATT'S GLOSS.

The commentator asks a question to introd i
mowiai e s uce the ultra-cognitive, whose discussion
' Preceded by the constant re i
petition of the not
o PR i e ion of cessation is the other, in which
The words, ‘ preceded by the tant repeti
petition of the notion of cessation,’ show
the means ; the remaining words deseribe the!nature. The words, ‘in which the residual
potencies only remain,’ are explained as, ‘ in which al] its modifications cease, &c;'

The words, ‘ preceded by the constant repetition of the notion of cessation,’ are
explained by the words, ‘ Its means is the Higher desirelessness.'

Cessation is the absence of mental modifications. Its notion is the cause. Its prac-
tice consists in its repetition over and over agam. That which this repetition precedes
is described as such.

Now he says why the lower desirelessness does not become the cause of restraint
(nirodha) :—* Inasmuch as any form of practice having an objective phenomenon as its
basis, &e.'

The cause must be of the same class as the effect, not of a contrary class. The
desirolessness which has an objective phenomenon for its basis is contrary to the effect ;
the trance, that is to say, which has no object for its basis. 1t is therefore proper that
it should be born only from a cause which has no objective phenomenon for its basis, the
mere light, that is to say, of spiritual knowledge. It is only the trance known as the
Cloud of Virtue, born as it is from the pure essence of the Will-to-know with the impuri-
ties of the rajas and the tamas entirely removed, and the objects thereof left behind,
that is infinite, sees the defects of objects and having given them all up, stands in its
own nature, that can properly become the cause, as having no object for its basis, of the
soodless trance, in which the residual potencies only remain ; because they are similar
in nature.

‘Is made the basis ' :—is made dependent upon that.

Becomes as it were non-existent :—because it dves not produce any effect in the shape
of mental modifications.

The seedless is that which has no object for its basis. Or, it may be said that the
seed consists of the vehicles of afllictions and actions, This is said to be the se¢edless,
because the aflictions and actions have gone out of it.

Satra 19.
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VYASA.

This is of two descriptions :—brought about by Objective Existence
and brought about by the practice of the means. In the case of Yogis
it is brought about by the practice of the means. In the case of the
Videhas and the Prakritilayas it is caused by Objective Kxistence.
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In the case of the Videhas, the gods, it is caused by Objective
Existence, because they enjoy a state of something like absolute freedom
(kaivalya) with a mind functioning only so far as its own residual poten-
cies are capable of, and who while thus enjoying, live out the state
of life, which is the fruition of their residual potencies.

Similarly do the Prakritilayas enjoy a state of quasi-isolation with
a mind which has its work still before it, but which remains merged in

the Prakritis, as long as it does not come hack by virtue of the work still
before it.

VACHASPATI'S GLOSS,

Now the author describes a sub-head of the Inhibitive Trance, being necessary as ib
is for deciding which is to be adopted and which to he rejected :—* This,’ the inhibitive
trance, ‘ is of two descriptions,’—caused by the practice of the means of achievement
and brought about by Objective Existence.

The means are faith, &c., to be described later. That which is brought about by
these means, is the inhibitive trance so spoken of.

That in which living beings are born is Objective Existence. It is Nescience. The
modification of consciousness which consists in the identification of the not-self,—the
forms consisting of the elements and the powers of sensation and action and the Pra-
kpitis, known as the Malaprakpiti, the Mahat, the Ahankdra and the five tanméitras,—
with self appears in the Taustikas who have attained the states of the lower desireless-
ness. This notion about the Objective Exist , b the antecedent of one deserip-
tion of the Inhibitive Trance. This is spoken of as having been brought about by Objec-
tive Existence.

Out of these two the one brought about by effort, is for the Yogis, who work for
freedom from Objective Existence. By the mention of this distinetion the other is denied
to those who follow the path of absolute freedom (Moksa).

Well then, in whom is it caused by Objective Existence? The reply is given by
the aphorism :—‘Is caused by Objective Existence in the case of the Videhas and the
Prakritilayas.'

The Videhas and the Prakritilayas are distinet from each other. The meaning is
that this trance is so caused for both of them.

The author explains this :— For the Videhas it is caused by, &c.’

Those who recognize either of the elements or the powers of sensation, action and
thought as the self, and so constantly devote themselves to them, that their internal
organ is fully saturated with that idea, remain, after separation from the body, immersed
in the same elemental, sensuous and functional forms ; and all that remains of their mind
is the habit of their particular devotion. They are ealled the Videhas (the disembodied)
because they are free from the physical bodies. Itis they who, with a mind capable of
moving only along the line marked by habit, enjoy a state of something like absolute
lreedom, but are without the physical bedy. This state resembles the state of absolute
ind , b the modifications of the mind are suspended for the time being.
It however differs from absolute freedom, in the possession of the power of having to
perform work still to be done.

The reading in some places is “ upabhoga” instead of “upayoga” in the text. Upa-
bhoga means enjoyment. The meaning of this alternative reading would he that the
residual alone are the objects of enjoyment and not the modifications.

CH. 1. ON TRANCE (SAMADHI), 19, 20. 37

‘When the limit has been reached they live out the state of life which is the fraition
of their residual potencies. They come back to be born again. So says the Véyu
Purina :—

“ Those who devote themselves to meditation upon the powers of sensation, action
and thought, live in this state for ten Manwantaras, Those who devote themselves to the
elements live in that state for full one hundred Manwantaras."

Similar are Prakpitilayas. They believe one of the Prakrpitis, the unmanifested (Mala-
prakpiti), the undifferentiated phenomenal (Mahat), and the principle of individuality,
to be the self. Their internal organs are saturated with the idea of devotion to
either of the Prakpitis. They are immersed after their separation from the physical
body, in the one of these Prakritis, which thoy have made the object of their devotion.
But their minds have not yet fulfilled the object of their existence ; they have still work
before them,

The mind would fulfil the object of its existence, if while following this very course
of thought, it would also manifest the discrimination of the distinet natures of the
Purusa and objective existence. If on the other hand this conscic be not g t-
ed in the mind, it has not fulfilled its object, and is therefore said to have its work still
before it. The Prakritilayas having their minds merged in the Prakpitis, with its work
still undone, enjoy a state of something like absolute freedom as long as they do not come
back by virtue of the work yet to be done. Although the mind hag become similar to the
Prakriti, yet they come back when the limit has been reached. Then they acquire the
consciousness of the distinct natures of the Purusa and the objective existence, As
on the cessation of the rainy season, the body of the frog is assimilated to the earth,
and comes back to life again on coming into contact with rain-water, (so does the mind of
the Prakritilaya). 8o says Viyn :—

“For a thousand Manwantaras, the Abhiménikas, those who identify themselves
with the Prakpitis ; and for ten thousand Manwantaras the Buddhas remain without pain.
Those who devote themselves to the Unmanifested remain in that state for a hundred
thousand Manwantaras, The computation of time does not exist on reaching the Nirguna
Paruga.”

Thus this state also is given up, being subject to re-births.

Sitra 20
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CH. 1. ON TRANCE (SAMADHI), 21, 22. 39

VYASA.

It is brought about by the means of achievement for the Yogis.
Faith is the pleasing wishful contact of mind with the object of
pursuit. [t sustains the Yogi, like a mother. Energy is born in him who
pursues knowledge with faith, Memory comes to help when he is possess-
ed of energy. On the appearance of memory, the mind ceases to be.
disturbed and passes into trance. When the mind is entranced, discri-
mination appears, by which it knows an object as it is. By constant
practice thereof and by desirelessness with reference to the object thereof,
comes the ultra-cognitive trance.

VACHASPATI'S GLOSS,

The author desecribes the sequence of the means of the achievement of this trance
by a Yogi :—* For others it is preceded by faith, energy, memory, trance and discernment, "

But the devotees of the powers of sensation, action and thought are also possessed

of faith. For this reason he says :—* Faith is the pleasing wishful contact of the mind with
the objeet of pursuit,” and the object of the pleasing wishful pursuit of the mind here
is the ultra-cognitive trance, as it comes into existence with reference thereto, after the
nature of the objective world has been known by the Veda, by inference and by the
teaching of the masters. There can be no wishful contact in the case of those who
confound the powers of sensation, &ec., with the self. In their case it is the opposite of the
pleasing wishful eontact, because their confusion has its origin in all-round forgetfulness.
The powers of sensation, &c., cannot thus he objects of faith.

He explains why that alone is faith :—* It sustains the Yogi like a kind mother.” The
meaning is that it does not let him fall down inthe wrong path, leading to the destruc-
tion of its object.

1t is this particular wishfulness which gives birth to energetic effort guided towards
the object wished for. Therefore he says :—‘ Energy is born in him when he pursues know-
ledge with faith.’

Memory means keeping it present in the mind, thinking thereupon, °‘Undisturbed ’
means ‘not only occasionally steady, not distracted.’

“Passes Into trance’ :—Trance is here the trance which is described as a branch of
Yoga. The restraints and observances also are indicated, inasmuch as trance is
mentioned there as coming after them. Thus he who has made all the branches of Yoga
his own, reaches the stage of cognitive trance. This is what he says:—‘“When the
mind is entranced.'” That is to say, when the highest limit of intellection is reached.

He explains that the ultra-cognitive is born when the cognitive precedes it :—‘ By
the constant practice thereof and by desirelessness with reference to the objects thereof
at each stage comes the ultra-cognitive trance,’ It is that which is the means of achieving
absolute freedom. Because the suppression which comes after the mainfestation of the
knowledge of the distinct nature of the Purusa and the will to-know, is the final sup-
pression which renders it unnecessary for the mind to go on working; inasmuch as it
has now done the whole of its work and fulfilled the purpose of its existence.

Siitra z1.
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VYASA.

There are nine descriptions of such Yogis. Their application to the
means of achievement is mild, middling or intense. Thus some are of
mild energy, others of medium energy, and others again of intense
energy. Of these, the mildly energetic are three-fold, those having mild
consciousness of supremacy, those having middling consciousness of
supremacy, and those having keen consciousness of supremacy. Simi-
larly, those of medinm energy and those of intense energy. Of these,
the attainment of trance and the fruit of trance are near to those who
are intensely energetic in their application to the means of achievement
and possess a keen consciousness of supremacy.

VACHASPATI'S GLOSS.

It faith, &e., are the means for the attainment of trance, then trance and its fruit
would accerue to all without distinction. Attainment however is noticed in some only,
non-attainment in others. In some cases attainment is distant; in others it is very
distant; in other cases however it is accomplished very soon. To meet this the Commen-
tator says :—‘ There are nine descriptions of such Yogis, &e.'

The means of achievement are faith, &e. They are of mild, widdling and intense
energy in their application, by virtue of the habits of previous lives. The Yogis possessed
of them are spoken of as such.

Consciousness of supremacy is desirelessness. That also is mild, middling or keen by
virtue of the habits of previous lives.

Among these Yogis, the speedy attainment is shown such as it is by the Aphorism :—
It is near to those who are possessed of keen consciousness of supremacy. This much is the
aphorism ; the rest is the commentary. The fruit of thelcognitive trance is the witra~
cognitive, and of that absolute freedom.

Siitra 22,
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%7 Mridu, mild. = Madhya, middling. =F@m Adhimdtra, intense, wgwar-
femmareara Mridumadhyadhimatratvat, by mild, middle and intense natures, wmm:
Tatah, thence, further. =f Api, also, (further). ®&a: Videhsah, differentiation,

22. A further also differentiation by mild, middl-
ing and intense.
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Mild-intense, middling-intense and intense-intense. There is differ-
entiation by that too. By that differentiation too the attainment of trance
and its fruit becomes the speediest in the case of one whose application
is intense and whose consciousness of supremacy is keenly intense.

VACHASPATI'S GLOSS.
This has been explained by explanations already given of the commentbary,

Siitra 23.
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#orc fdvara, of God.  wfrwm Prapidhina, feeling omnipresence or worship,
devotion, tmwriwerm fdvaraprapidhandt, by feeling the ommipresence of God.
ar vil, or,

23. Or, by feeling the ommipresence of God (-
wara).
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Does trance become speedier of attainment in this way only ? O,
is there any other means too ? ‘Or, by feeling the omnipresence of Gtod.’
fdwara drawn towards him by the kind of devotion which consists in the
feeling of His omnipresence, becomes gracious to him by merely wishing
attainntent. By His merely wishing the attainment, trance and its fruit
become speedier of attainment for a Yogi.

VACHASPATI'S GLOSS,

The Commentator puts a question for the purpose of introducing the next aphor-
ism :(—*Does trance become speedier, &e.' The aphorism is the answer. ‘Or, by feeling
the omnipresence of God. '

¢ Feeling the omni-presence’ means a particular kind of devotion of the mind, speech
and body. " Drawn towards'' means brought [ace to face. *Wish for attainment " means
that any one may get gomething which he has not got, but which is desirable. ‘Merely®
signifies not by any other effort, The rest is easy.—28.

Siitra 24.
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@ Kleda, of afliction, =% Karma, of action, Fws Vipaka, of fruition.

st Adayaih, by the vehicles. wwras: Apardmristal), not touched. gww-fam;
Puyusa, Videsah, a distinct Purasa.  #xz: Iévaral, God.
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24. [éwara is a distinet Purusa, untouched by the
vehicles of affliction, action and fruition.
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VYASA,

Now who is this called Téwara (God) that is neither the Mila-
prakriti (the root of matter) nor the Puruga (the conscious principle of the
human constitution)? ‘Iléwara is a distinet Purusa, untouched by the
vehicles of afliction, action and fruition.’

The afflictions are Nescience and others. The actions are good or
bad, Their fruition is the effect they bring about. Habits following them
in their qualifications are the vehicles. These while really existing in
the mind, are attributed to the Purusa, as he is the ehjoyer of their fruit,
just as victory or defeat of the soldiers is attributed to their master. He
who is not touched by this experience, is the distinct Purusa, Tdwara.

Are all those then who have reached the state of absolute freedom
fdwaras and there are many such for they have reached the state of
absolute freedom after cutting the three bonds ? No, T¢wara never had,
nor will have, any relation to these bonds. As former bondage is known in
the case of the emancipated, not so in the case of T¢wara. Or, as future
bondage is possible in the case of the Prakritilayas, not so in the case of
Téwara. He is ever free, ever the Lord.

6
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Is there any, or, is there no reason for this supremacy of the Lord, un-
limited by time, and due to His taking up the Universal Supreme fssence?
The reason for that is the sacred teaching. What then is the authority
of the teaching? The authority is the supremacy of His Universal
Essence. These two, the supremacy and the sacred teaching, exist in
the Universal Essenceof Téwara eternally related to each other. For this
reason does it become possible that He is ever free, and ever the Lo,

And this divinity of His is free from excess or equality. Tt is not
exceeded by another divinity. Whichever is the Highest, must he the
divinity Idwara. For this reason wherover there is the culmination
of this divinity that is I$wara.

Nor is there any divinity equal to that. Because, in the case of
equality, if one of the two equals says with reference to a common object
of their attention, °let this be new,’ and the other says, ‘ let this be old,’
then one thing only necessarily happening, unvestrained fulfilment of the
wish is interfered with, and one becomes less than the other. Further it
cannot be that two equals should at once possess an object desired hy
both, Because the wishes are contradictory. Hence he alone is Téwara
whose divinity is free from equality or excess, and He is -a ‘distinct

Puruga.—24,
VACHASPATI'S GLOSS.

The world is made of the conscious and the unconscious prineiples only. There is
none else that goes to make it, If iswara is unconscious, He must be the Malaprakriti,
comprehending as it does all the non-intelligent modifications. If this be so, then there
can bo no such thing, by reason of his being non-ingelligent that he should be brought face
to face with the devotee. If, on the other hand, he is intelligent, then too it is impossible
that he should be brought face to face with the devotee, because the power of conscious-
ness is by nature indifferent, and because idwara is not like other Purusas in evolution,
on account of the absence of any connection with the principles of egoism, &e. Further-
more how is it possible that he should possess a wish for the attainment (of trance by the
devotee) ?

This is the meaning of the question, now who is this iSwara, &e.? The answer to the
question is given by the aphorism :—'idwara is a distinet Purusa untouched by the
vehicles of affliction, action and fruition.’

Nesecience (avidyd) and others are the afflictions (kledas), so called, becaunse they
afliet the Parusa in evolation with various painful blows. Good and bad actions are
virtue and vice., They are called. actions metaphorically because they are born from
actions, Their fruition consists in life-state, life-period and life-experience, The vehicles
are so called, because by their means the residue which show themselves as fruitions, are
embedded as potencies in the substance of the mind.

As long as the karma which brings about the manifestation of the life-state of
a camel does not bring into play the potencies of the experience which having been
generated by previous existence, are suited to the life-state of a camel, the experience
suited to the life-state of a camel cannot be caused. Therefore there must be a potency
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causing the subsequent experience of the life-state of a camel, and it must be possessed
of qualities similar to the experience of the life-gtate of a camel.

Another question arises. What is the use of adding the words, untouched ‘ by the
vehicles of affiiction, action and fruition ' in the aphorism, seeing that aMictions, &o., are
the characteristics of the Will-to-be, and that they never touch the Puruga and there-
fore the mere use of the word Puruga would have implied that ho was untouched by
them ? For this reason, he says :—* These while really existing in the mind are attributed
to the Purusa’ in evolution. Why? Because he is the enjoyer, the intelligent agent of
their fruit. Hence it is possible that ldwara being a Puruga might come to be consider-
ed ashaving some relation to these. For this reason their special denial of Him is
proper. Therefore he says that the distinct Puruga who is not touched by the experience
present in the Will-to-be even, is iswara.

¢ Distinet' is that which is distinguishable, He is differentiated from the other
Purugas. With the object of showing those who are taken out of the conception of the
word idwara by the use of the word ‘ distinct,’ he first states an objection and then replies: —
¢ All those then who have reached the state of absolute freedom. There are three kinds of
hondages,—the bondage of the Prikpritic modifications in the case of the Videhas, the bond-
age of the Prakpitis in the case of the Prakpitilayas, and the bondage of honour, &c., in
the case of those who experience the divine and worldly enjoyments. Those whose mind
are saturated with devoted thought of the Prakritis, reach the state of submersion into
the Prakpitis immediately after separation from the physical body. For this reason
the others are spoken of as being bound at the previous end (of the chain of life) and
the Prakpitilayas are spoken of as being bound only at the next, the fature end only ; the
previous and the second bondages being denied to them. Thus he shows the distinetion in
brief :—* He is always free, always the Lord.’

Divinity consists in the p ion of knowledge and the power of action (Kriyd éakﬁ).
In this conneetion he puts the question :—*Has this supremacy of the Lord, unlimited by
time, &c.' The reason for the question is that knowledge and power of action are not
possible to the unchanging constant power of conscionsness. It has been said that they
live in the purified mental essence, when the rajas and the tamas have been removed.
Further, it is not proper that I$wara who is ever free should become related even to
the Highest Mental Essence, which after all has its origin in Nescience, as an owner to the
thing owned.

For this reason it is said that it is due ¢ to his taking the Universal Supreme Essence
in hand.’ The relation of iswara to the Essence of the mind isnot due to Neseience
like that of ordinary Purugas; and there is therefore no sense of ownership in it. On the
other hand he takes the Universal Mental Essence in hand thinking that he will thus give
freedom to men surr ounded by the three sorts of pain, and rescue them, being drowned
as they are in the great ocean of birth after death, by teaching them virtue and giving
them knowledge ; and that this teaching is not possible without the possession of the
bighest power of action and knowledge ; and that this cannot be possible without taking
in hand the mental Essence, pure and freed from the dirt of the disturbing energy
(rajas) and inertia (tamas). The Lord even though untouched by Nescience, and
conscious of knowledge, assumes the natare of Nescience, and becomes the possessor
thereof. He does not devote Himself to Nescience as Nescience. A mimi¢ personating
Réma shows all his actions but all the while does not forget himself. This form of his
is agsumed, not real,

Let it be so, Inasmuch, however., as iswara has to take up the Mental Hssence
(sattva), on account of the wish of helping the afflicted, and the wish to help is caused by
the taking up of Mental Essence, because the wish itself is a modification of the Mialapra-
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kpiti, the relation of mutual support is evident, To remove this misconception he says
that he is unlimited by time. It might be so if creation came first and the wish to help
manifested afterwards.” But the arrangement of successive creation and dissolution being
otornal, iswara draws the world inwards, having first made up his mind that he will take
up the Highest Universal Essence, when the time comes forthe wish, arising out of an
interior manifestation, to reach the limit of its operation. This divine Mental Hssence
potent with the residuum of this determination even though it passes into a state
similar to that of noumenal matter (Mdlparakpiti) comes to manifestation again in the
same state as Mental Hssence, by virtue of the potency of that determination, when
the ulterior limit of the Mahdpralayas, the Great Latency, is reached. This happens in
the same way as in the case of Chaitra who goes to sleep, having made a determination
that he must rise early next morning, and awakes at the same time by virtue of the
potency of the determination. Hence because the determination of the Lord and the
taking in hand of the Universal Essence are eternal and thus ever present, their relation
to each other cannot be that of interdependence,

Further, it should not be said that the divine Mental Essenee does not pass into the
state of the noumenal root-matter, the equipoise of the Miulaprakpriti, even at the time
of the Great Latency. That which never passes into the state of the Mlaprakpiti, can
never bethe effect thereof. Nor can this Universal Mental Essence he the power of
consciousnegs, because it is non-intelligent by its own nature. If it be not both these,
then, it would come to this that it must be another class of substance, for which there is
no authority. This is not proper, There is no substance existing independently of the
noumenon of matter (Prakriti) and consciousness (Purusa).

Such is the greatness of the Lord unlimited by time. Is there any reason, any
authority for it? Or, is it without reason, without authority? The answer is‘Its
authority lies in the sacred teaching,' the Vedas, the Smpitis, the Itihdsas and the
Purinas,

The author introduces the consideration of the Sacred Teaching :—* What then is the
reason of the Teaching ? TheSacred Teaching is based upon observation and inference. The
Universal Mental Essence of the Lord cannot depend upon anybody's observation and
inference, Nor isthe Sacred Teaching based upon the observation of the Lord. Some one
may, therefore, think that the proper reason for the existence of the Sacred Teaching is
that idwara desires to manifest his own divinity.

He refutes this by saying that the Sacred Teaching has its reason in the Divine
Universal Essence. The meaning is this. Evidently the mantras and the science of lifo
are proved to be the works of the Lord by the virtue they show in action and by the
certainty of the things mentioned therein, being never found to be otherwise. Further,
it is not possible that any one possessed only of the ordinary means of knowledge of the
world should he able, even in a thousand human lives, to note the agreements and differ-
ences of various medicinal agents, their various eompositions, and those of the mantras,
by throwing them into and taking them out of the various classes. It cannot evidently
be said on the ground of the existence of the relation of eternal interdependence, that
the agreements and differences are known from authority, and that authority is again
based upon the canons of agreement and difference. Because during the Great Latency,
the Mahfpralaya, both these manifestations cease to exist,

Further, it is not the case that there is not authority for their existence. It will be
shown that the universe is a modification of noumenal matter, the Malaprakpiti, not
different from it. It has been observed that things of the same class change into different
forms, as in the case of the modifications of curds and sugar, &c., from milk and cane-juice.
It has also been observed that different modifications have the same form in their antece-
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dent state, Similarly the noumenal root-matter having different modifications in the forms
of the Great Will-to-be, the principle of individuality and others, must have a form
common to all in the antecedent state. This common antecedent state of the noumenal
matter isthe state of equipoise, and that is the state of the Great Latency, the Mahdpra-
laya. Hence the Universal Essence of the will-to-be of the Lord, shining all round by
reason of the absence of the veil of the impurities of disturbing energy (rajas) and inertia
(tamas), must be considered as established by at least the promulgation by Him of the
Mantras and the science of life, And similarly that collection of the Vedic knowledge
too, which has for its object the teaching of how to attain worldly progress and divine
freedom, can be adivine production only by virtue of the Universal supremacy of His
Spiritnal and Mental Essence, It is not possible to have confusion and falsehood, the
products of disturbing energy and inertia (rajas and tamas), in the face of the enlmination of
Universal Essence. Hence it is established that the authority of the sacred teaching lies
in the divinity of the Universal Egsence,

Let it be so. The teaching has its origin in the supreme manifestation of the
divine Mental Essence, and therefore it shows the highest knowledge, This is an instance
of inference by the canon of residue, not of the authority of verbal cognition. To meet
this objection he says:—*The relation of these two, the Teaching and the Highest mani-
festation of divine Mental Essence, &c.' The meaning is that the Teaching does not give the
highest knowledge because it is the product of the Highest Universal Essence, but that it
teaches because of the existence of an oternal relation of the explainer and the explained.
Supremacy exists in the Universal Essence of the divine mind, and the Teaching which
promulgates it, is also present there as such,

The author states the final conelusion :—Hence by it, i.e.,, the teaching whieh pro-
mulgates the Highest Universal Divine Mental Essence, is it known, in the same way that
the differentiating qualities of the signified are known by the sign, that He is ever free,
ever the Lord.

Having thus distinguished Him from other Purusas he now distinguishes Him from
other lords also :—‘ This divinity of His is free, &e.,' and explains freedom from excess :—
¢ There is no other divinity, &e.’ Why? ‘ Wherever there is the highest, &c.' Tor what
reason is His divinity free from the defect of being exceeded by any other divinities?
He gives the reason :—' Wherever there is the highest perfection of this divinity, &ec.’ The
meaning is that the divinity of those in whom it has not reached the highest perfection,
is unreal,

Now he explains freedom from equality :—*Nor is there divinity equal, &e,' Unres-~
trained fulfilment of wishes means the removal of obstacles from the path thereof. When
wishes are checked in their fulfilment, it means weakness. Even if it do not mean weakness,
it means equality. For that reason he says that in both cases the unrestrained fulfilment of
desires is interfered with. The desired effect is not produced, or if it is produced then
the same thing is found to possess contradictory qualities (which is absurd), With this
object, he says: ‘In the case of two equals, &c. ' If the wishes of more dl\'rinities than one
be considered as never being contradietory, then each must be an iSwara. Butthen
what is the use of having more iSwaras than one? The purpose of divine rule is ful-
filled by One only. Or, if it be supposed that they perform the work of divine govern-
ment by common condent, then there would be no supreme Lord, just as in a republic.
Further in the case of those who believe in the eternal possession of divinity, the
succession of divinity is improper. Furthermore there is the defect of cumbersomeness
(positing more agents than is necessary for the purpose of bringing about an effect).
Thus everything is plain,— 24,
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25. In Him the seed of the omniscient is not
exceeded.
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VYASA,

The seed of the omniscient is the larger or smaller knowledge of
the individual, the collective or the ultra-sensuons arising out of the past
or the future. Whenever this reaches a point in expansion, beyond which
there is nothing, it is the omniscient. There must be the highest limit of
the expansion of the seed of omniscience, inasmuch as there is larger or
smaller manifestation of inlolfigence, just as it is in the case of dimension,
Wherever knowledge reaches the highest limit that is the omniscient and
that is a distinct Purusa. Inference is of service only in establishing
the general idea. It has not the power of giving the special qualities.
The knowledge of His distinctive names, &e., is to be sought out of the
Veda.

Although $wara has no purpose of His own to fulfil by Mis (crea-
tion) His (creation) is purposed by compassion for other beings. ‘I shall
lift the Puruga in evolution out of the world by teaching them knowledge
and virtue, throughout the manifestations (Kalpas), the Latencies (Pralayas)
and the Great Latencies (Mahapralayas).” This is what he proposes to
Himself. And so it has been said:—‘The first Wise Being, the revered
Great Sage, informed a self-made mental vehicle out of compassion, and
gave the teaching to Asuri who wished to know.—25.

VACHASPATI'S GLOSS.

Having thus established the authority of the Sacred Teaching for His powers of
action and knowledge, he now puts forward the authority of inference for His power of
knowledge :~‘In Him the seed of the Omniscient is not exceeded’ He explains:—*The
seed of the Omniscient, &e.’
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The knowledge of things beyond the range of the senses, existing either indivi-
dually or collectively, and caused by the appearance of the past and future forms, is
qualified by the attributes of largeness and smallness, on account of the veil of darkness
covering more or less of the essence of the will-to-be, The meaning is that this know-
ledge is the seed, the cause of the omniscient. One takes in a little of the past, &e,,
another more than that, another the most of all. Knowledge is spoken of as being, more
or less with reference to the thing known, Wherever this knowledge expands so much
that it passes beyond the limit of being further exceeded, that is the omniscient,

This describes only the thing to be known. Now he speaks of the means of knowledge :—
‘The seed of the omniscient must reach the highest limit, &e¢.’ This is the statement of the
proposition to be proved, The ‘highest limit ' means the state of intensity which ecannot
be exceeded. It is not, therefore, by fixing a limit only that the proposition can be estab-
lished.

‘Inasmuch ag there is larger or smaller manifestation of intelligence :' This is the
statement of the reason, Every thing which possesses the quality of being more or less,
has a limit beyond which there is no manifestation of the kind ; as is the case with the
Jotus, the emblic froit and the Bel tree. The quality of largeness exists in these more or
less. Tn the self (Atmi), however, the largeness is such that there is no largeness more
than that, He shows the pervasion (Vydpti). ‘As in dimension,’ This means that the
conelusion does not fail by the qualities of largeness, &e., being exceptions to the rule,
Thus the proposition is established.

It is not necessary that the largeness of the parts only should be contributed to
the largeness of the whole, The fact is that dimension is known to expand by the
putting together of as many largenesses of individual factors as there may be, con-
sisting of infinitesimal wholes reaching down to the atoms themselves. In the case of
knowledge too this rule is not violated : and knowledge can, therefore, be more or less by
having one, two or more objects of knowledge. Thus there is no exception to the rule,
(or technically speaking, there is no exclusion of the middle term, which is marked by the
pervasion).

He summarizes :— Wherever kncwledge reaches, &o.'

The question arises that there are many Tirthainkéras, such as the Buddha, the Arhats
and the seer Kapila ; why should not they be considered to be omniseient by this inference ?
For this reason, he says :—* Inference is of service only.'

How then is the knowledge of his specifle qualities to be acquired ? Says:—*The
knowledge of his special names, &c.'

Further, teaching of the Buddha, &e., is not properly speaking authority ; it only
looks like authority. The reason is that it teaches things against all reasoning, such
as the momentary nature of all objects and the non-existence of the self, &e. It is, there-
fore, all misleading. Hence that which comes into the mind from the Veda, the Smpiti;
the Ttihdsa and the Purina is the only true verbal cognition, the real authority; and is
for this reason the only true means of worldly progress and the Highest Good. With this
object the knowledge of special names, &e., should be obtained. Special names, such as
Siva, ia wara, &c., are well known in the Vedas, &ec.

By the mention of the word “&e,," it is understood that He is possessed of the six
accessories and the ten unchageables. As says the Viyu Purina :—

‘ Omnisecience, satisfaction, eternal knowledge, independence, constant presence of
power, infinity of power—these six are said to be the accessories (afigas) of the Great Lord
by those who know the-law, Similarly, knowledge, desirelessness, power of control,
purificatory action, truth, forgiveness, endurance, creation, the knowledge of the sélt,
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and being the substratum of all activities—these ten unchangeable qualities (avyayas)
always live in the Great source of all Good.'

Well let that be, But the Lord is ever satisfied and possessed of the Highest desire-
lessness. It is not possible that He should have any wish for the falfilment of any objects
of His own. Further, being compassionate He should be given to the ereation of men
possegsed of undisturbed pleasure, It cannot, therefore, be that He should create a world,
full of pain of all sorts. Further, a wise being cannot be considered as undertaking a
useleas task. He, therefore, has not ereated the world, although He is possessed of Kriyd
Sakti, the power of creation.

For this reason, he says :— Although igwara has no purpose of His own, &e.' compas-
sionate help of living objects is His object. The individual mind fulfils its object, when it
has caused the experience of sound, &ec., and the manifestation of the consciousness of the
distinet nature of the self and the not-self, Its activity ceases when it has done so,
and the Purusa then becomes absolutely independent of objective existence (lievnll).
With that object. the compassionate Lord informs men of the means of obtaining
knowledge of the distinct nature of the self and the not-self; because thereby the
object of the existence of the mind is fulfilled. i$wara, therefore, helping man as He
does with reference to the performance of pure and impure works by them, is not erunel,
even though He sees their ploasures and paing and feels for them.

Now he speaks of the entrance into the region of compassion, for the sake of explaining
the means of obtaining the knowledge of the distinet natures of the self and not-self :—
¢ By teaching them knowledge and virtue, &e.! Knowledge and virtue are both to be under-
stood together, They manifest the knowledge of the distinet natures of the self and the
not-self.

Latency (pralaya) means the end of the day of Brahmi. In this state, the whole
world except the Satyaloka becomes latent. The Mahdpralaya, the Great Latenc¥, is
that in which the Satyaloka and Brahmi himself come to an end. Then the Parusas in
evolution go back to their causes and hence are subject to the pain of death., The word
Kalpa is only suggestive herg. The meaning is that the Lord's determination to help the
Purugas relers to the other Purugas also, who by virtue of the fruition of their action
have to undergo births and deaths, and who become free from pain on reaching the state
of absolute independence. This is the meaning,

This theory that the compassionate Lord teaches knowledge and virtue is also com-
mon to the teaching of Kapila :—8o has it been said by Paiicha Sikha. ¢ The first wise man,
&e.! This is a quotation from Pafichasikhfchdrya. The first wise man means the teacher
who was the first emancipated being of his school. It does not mean the Highest Teacher
who is ever free. The reference is to Kapila who was the founder of the school, and who
was the first of those emancipated ones who had gone before among the followers of the
gehool, The tradition is that Kapila got the knowledge by the grace of Maheswara just
as he was born, and he is known as such as a particular kind of Vignu's inearnations.

Svayambhid is Hirapyagarbha. It is learnt from the Veda that he too got the knowledge .
of the Sankhya Yoga. The same iiwara, the self-existent Vignu, was the first Wise
man, Kapila, The meaning is that he is the iswara of those who proceeded from Svayam-
bhi and others.—25.
Satra 26.
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26. He is the Teacher of the Ancients too, not being

limited by time.
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VYASA.

The ancient teachers were conditioned by time. Wherever time
does not exist as condition, that is Tdwara, the teacher of the ancient
teachers too. As the knowledge of His supreme power as existing in the
beginning of the creation is obtained, so also is it obtained about His
existence as such in other creations and other times.

VACHASPATI'S GLOSS,

Now he shows the distinction of the Lord from Brahmi, &e. ‘ He,' i. e., the one des-
cribed formerly, ‘is (the real aphorism begins here) the teacher of the ients too.'

He explains —* The ancients, &e.” Time means a century, &e.

Does not exist as a condition ' means time does not approach as a condition.

The supremacy of power means the manifestation thereof. Its knowledge is to be
obtained from the Veda. By this arrangement the Lord idwara is deseribed.—26.

Satra 27.
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27. The Sacred word connotes Him.
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VYASA.

The sacred word connotes ‘ Him.” He is denominated by the sacred
word, the Pranava (A U M). Is the relation of the sign and the thing
signified between these conventional, or inherent as between flame and
light? His relation with the sign is inherent and thus ever present.
Further, the convention of (Gtod shows only an object which exists (thav
which is inherent). As the relation already existing between father
and son, is only expressed by convention, this is the father, this the son,
In other creations too the same convention is adopted on account of the
dependence upon the connotative powers of the sign and the thing

signified.
7
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VACHASPATI'S GLOSS.

Now he speaks of His sign (indicator, Vdchaka) in order to explain the meaning of his
devotion. *The sacred word connotes Him.! Bxplains :—Hé is denoted by Pranava, &e,
Introduces the opposite theory by putting a question. Is the relation, &e. Signifying is
laying down, expressing.

Others, of course, hold that if the relation of word and meaning is inherent, and that
it is manifested by a convention that such and such a meaning is to be denoted by such
and such a word, then in the absence of any relation between word and meaning, the
meaning would not be conveyed even by a hundred conventions. If no jar exists which
may be shown by a lamp, even a hundred lamps would not reveal one. It is, however,
observed that the word ‘ elephant’ will signify a camel if a convention is made that this
word will be used to signify an animal of that class. Hence the power to gignify is
conventional.

Having thus stated their position, he explains his own teaching :—*Its relation is
inherent.! This is the meaning. All words have the capability of meaning objects of all
forms. Their relation with objects of all forms must, therefore, be inherent. And the
convention: of i$wara is the determining factor and the shower thereof. The division
of the sign signifying and not-signifying something is also made by iSwara’s convention
or non-convention. This is what he says: ‘Further the convention of God, &e.'
He gives an illustration :—"already existing between, &e,”

The question arises. Sound is a manifestation of the Prakpiti. At the time of the
Great Latency it passes back into the state of the Prakpiti. Its power also thereby
disappears. ‘ Then a particular verbal sign is born again through the successive states
of Mahat, &c. But then the power of signification having disappeared, its manifestation
does not remain possible. For this reason, he says :—'In other ereations also, &e.’

Although a word does become one with the Prakpiti along with the power, it comes
back into manifestation along with the power. As earth-born creatures becoming one
with the earth on the cessation of the raing, come back to lfe on being wetted by showers
of rain water. Thus God makes a convention similar to the convention which indicated
the former relation. Hence on account of the eternity of the succession of similar usage,
dune to simultaneons knowledge, the relation of word and meaning is eternal. Independ-
ent eternity is not meant. So say the Agamis. Without the authority of the Agama
(the Veda) it is not possible to ascertain that in other creations also the convention is
the same. This is the meaning.—27.

Satra 28,
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28. Its repetition and the understanding of its
meaning.
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VYASA.

The Vedic teachers hold that the relation of word and meaning
is eternal, inasmuch as one co-exists with the other. The Yogi who has
come to kunow well the relation between word and meaning must con-
stantly vepeat it, and habituate the mind to the manifestation therein of
its meaning. The constant repetition is to be of the Pragava (A U M)
and the habitual mental manifestation is to be of what it signifies, I¥-
wara. The mind of the Yogi who constantly repeats the Pranava and
habituates the mind to the constant manifestation of the idea it carries,
becomes one-pointed.  And so it has been said :—

‘Let the Yoga he practised through study, and let study be effected
through Yoga. By Yoga and study together the Highest Self shines'—28.
VACHASPATI'S GLOSS.

Having described the sign, he now describes the devotion, pranidhina, the means of
feeling the presence of the Lord everywhore, in all circumstances and phenomena :—* Its
constant repetition and the repeated understanding of its meaning' Explains:—*The
constant repetition of the Pranava, &e.'

Repeated understanding (Bhivani) means making it euter the mind over and over
again until it becomes the very substance of the mental existence.

What attainment does he acquire thereby ? Says:—* The mind of the Yogi who con-
stantly ropeats the Prapava, &e.’ The mind feels bliss in the One Lord alone. Quotes a

yerso of Vyfsa in this connection :—And so it has been said :—The Lord then becomes
gracious to him up to his attaining the faculty of trance (Samddhi) and its fruit.—28.

Sitra 20,
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29. Thence the understanding of the individual self

and the absence of obstacles too.
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VYASA.

And what else comesto him? *The understanding of the indivi-
dual self and the absence of obstacles.” Whatever obstacles there may be—
diseases, &ec. —cease to be by fecling the omnipresence of the Lord; and
the true natare of himself is also seen. It is known that just as Idwara
is a Purusa, pure, calm, free and without appendants, such is this
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Purusa also, the self underlying the individual manifestation of the
Will-to-be.
VACHASPATI'S GLOSS.

What more than this ? ¢ Thence the understanding of the individual self, and the
absence of obstacles.,” The individual self is the Pratyakchetana, the conscious principle
whose cognitions are contradictory of the real, that is to say, the ignorant Purusa.
In the case of the Wise this turns back on account of the possession of the eternal divine
essence, He gets the understanding of the individual self as it really is.

The obstacle will be described and their absence too.

¢ Whatever obstacles there may be:' These words contemplate their deseription.
The nature of a thing is its own self. By speaking of the nature of the self, the charac-
teristics fastened on to the self by Nescience (avidyf) are denied,

The question arises. Since iswara is the object of devotion, how is it that the
Individual unit of consciousness will be known by feeling His omnipresence ? It is
evidently going beyond the mark. In reply to this, he says:— As is iswara, &o.'

Pure : —free from rise and fall on account of constant eternity.

Calm :—undisturbed by afflictions,

Free :—he from whom virtue and vice keep aloof. For this very reason He is without
appendants, The ‘ appendants ' are life-state, life-period, and life-experience.’

A similarity must necessarily mean some distinction., Thereforenow he distinguishes
the Individual self from iswara. The ‘self underlying the individual manifestation of
the Will-to-be.” This explains why the word ‘ Individual ' has been added.

When there are two contradictory objects, the understanding of the one does not
conduce to the understanding of the other. The understanding of similars, however,
conduces to the understanding of the other objects possessed of similar qualities. This
happens in the same way as the understanding of one science contributes to the better
understanding of an allied science. The effect of the analogy is in the understanding
of one's own self, not of the Highest self. Thus all is plain,—29.

Satra 3o.
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30. Disease, langour, indecision, carelessness, sloth,
sensuality, mistaken notion, missing the point, instability,—
these causing distractions are the obstacles.

w.%m&@mﬁﬁwm g Prgeat afy | enrearaE-

sttt TR e R Rrafraresaan |
AAFACETREYE R | gl Rrogfolniaie | QRAYWEE J waha

GHT. ON TRANCE (SAMADHI), 30. 53

qEteiEaTas: | a9 ahMigrasien | sqmasTEar R |
g SwgREgRaET AT A7 SRfy s aRiETEAEar-
%mmmcmmnmm&wm-
| i RITATET | SEER SRRAIRCET: | S
ggeaTat st Rraerfrgt aamRes & aft agafed i) o
faafEiar Fearmet AnfrTEMRAETERET EREER | 20 1l

VYASA.

Now what are the obstacles that distract the mind ? How many
are they and what is their nature? ‘ Disease, &c." There are nine ob-
stacles causing distraction to the mind. These exist with mental modifi-
cations, In their absence they do not exist. The mental modifications
have been described before.

Disease is the disturbance of the equilibrium of the humours,
chyle and the organs of the body.

Langour is the indisposition of the mind to work.

Indecision is the notion touching both sides of a question: It
might be thus or thus.

Carelessness is want of resort to the means of trance.

Sloth is the inertia of mind and body consequent upon heaviness.

Sensuality is the desire consequent upon objects of sense having
taken possession of the mind.

Mistaken notion is False knowledge.

Missing the point, is the non-attainment of the state of trance.

Instability is the incapacity of the mind to keep in any state that
has been attained, because it becomes stable only when the state of trance
has been reached.

These distractions of the mind are designated the enemies and the
obstacles of Yoga.

VACHASPATI'S GLOSS.

He puts a question :—‘ Now what are the obstacles ? The answer consists of the
words, “ distractions of the mind.” Again he asks for the specific enumeration :—* How
many, &c.' The answer is ¢ Discase, &e.,' the whole aphorism. The nine obstacles are
mental manifestations which stand in the way of Yoga. They are contrary to Yoga and
disturb the mind. They are called obstacles, because they turn the aspirant away from
the direct path of Yoga.

He gives the cause of their being the antagonists of Yoga:—‘They manifest with
mental modifications.’ Indecision and False knowledge are antagonistic to the inhibition
mind, because they are mental modifications, The others, however, which are not mental
of the modifications such as disease, &ec., likewise antagonistic, because mental modifi-
cations manifest themselves along with them.

He explains the meaning of the words :—¢ Disecase, &e.’
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The humours are bile, mucus and gas, called Dhatus, because they keep up the body.
Chyle (rasa) is a particular modification of foods and drinks. The organs of the body
are tho organs of sensation and action. Disturbance of equilibrium means one of these
becoming more and the other less than what is nocessa}y. The indisposition of the mind
to work means incapacity to work. Indecision or doubt is knowledge touching hoth sides
of a question. Although the basis of doubt is the knowing of a thing to be what it is not
and therefore doubt and False knowledge do not differ from each other, y(:t‘: doubt is
separately mentioned here, because if is especially intended to bring out h,ere the spccin.‘l
characteristic of doubt, the touching and giving up of both sides of a question, which
makes a sub-head of False knowing. !

* Want of resort, to the meansof trance’ means the absence of these means, the want
?f effort. The heaviness of the body is caused by phlegm, &e. The heaviness ot’ the mind
is caused by inertia, tamas. Desire means thirst for an object. The states of trance
are Madhumati, &e. 1If one has reached a particular state of ;)rogress in trance a;n::l is

satisfied with it, then he will not reach the higher state and will lose the one alveady

attained. Therefore, when a state of trance has be or W
pen reached, effort Vi b
o . must always be made

Satra 31,
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VYASA.

Pain is either from one’s self, or from external terrestrial objects
or from the powers of nature. Pain is that affected by which people tr\:
to do away with it. :

Despair is the condition of the mind consequent upon the non-
fulfilment of some desire.

Shakiness is that which causes the organs to shake.

Inspiration is the action of the life-force drinking in external air.

Iixpiration is that which throws out the internal gas.

These are the companions of the distractions of the mind. They

appear in him whose mind is distracted. They do not exist in him whose
mind is entranced.

CH. I. ON TRANCE (SAMADHI), 31, 82. 55

VAOHASPATI'S GLOSS.

Now he says that it is not only the nine obstacles, but that pain, &e., too appearing
as their companions, act similarly :—* Pain, &e.'

Pain is that which is cognized ag being contrary to the mind for the time. It is from
one's self, when it is either bodily such as caused by disease, or, mental, such as eaused by
desire, &e. It is from external causes when it is cansed by a tiger, &c. It comes from
the powers of nature when it is caunsed by such things as the planetary influonces. All
this pain is cognized by every livipg ereature as contrary to one's being. 1t is, therefore,
to be removed. Thisis what he says:—*Affected by which, &e.' When physical life
drinks in, i.e., takes inexternal air contrary to one's wish, the act of in-breathing becomes
contrary to the branch of Yoga known as the Rochaka, the conscious out-breathing).
When physical life expels the internal air against wish, the act of out-breathing is con-
trary to the branch of Yoga known as Plraka, the (conscions in-breathing).—8.

Sftra 32.
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32. For their prevention, habituation to one Truth.
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VYASA.

Now these distractions, the antagonists of trance, are to be checked
by the same practice and desirelessness. It is to finish the subject of
practice that he says .— For the prevention thereof, habituation to ONE
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TRUTH.” For the prevention of distractions, let the mind take to ONE
TRUTH and make itself habitually familiar with it.

To him who believes in a mind separate and distinct for every
cognized object, in fact a bundle of notions only, and but momentary (in
existence) all minds are one-pointed (ekAgra) only. There is no distracted
mind.

If, however, the mind is concentrated on one object, only when,
having been drawn away from all other objects, it turns away to one
object, then it is not separate and distinct for every cognized object.

He who believes the mind to be one-pointed if it flows along similar
notions, might opine that one-pointedness is a characteristic of the
flowing mind. If so, then the flowing would not be one, because it
is said to be momentary.

If, however, it is the characteristic of a notion which is only a portion
of the entire stream (of flowing mental phenomena), then it is always one-
pointed, whether it flows along similar or dissimilar notions ; because in
this case it is separate and distinct for every object. Thus we would fall
upon the non-existence of a distracted mind. Hence the mind is one,
has many objects, and is not momentary, but stable.

Further, if it be thoanght that the notions are born, each separate
from the other in nature, and are not linked (by the common basis of)
one single mind, then how would any one mind remember a notion
cognized by another. And how would any one enjoy the vehicle of action
brought into being by the notions of another ?

Howsoever the matter is examined, it illustrates the story of the
milk and the cowdung.

Fuarther, if the mind be separate and distinet for every cognized
object, then the notion of the identity of the self is destroyed. How can
such notionsas, ‘I touch what I saw,” and * [ see what I touched previous-
ly,” point to a common knower, when all the notions are separate and
distinet ?

The notion of the ‘T am’ is always identical with itself and points
out to but one cogniser. But there can be no single cognizer as a common
basis, if it manifest itself in entirely distinct minds every moment. The
notion of ‘Tam’ as one undifferentiated continuous self is cognized by
internal perception ; and the authority’ of perception is not to be defeated
by any other means of knowledge. Other means of knowledge work only
by the power of perception. Hence the mind is one and has many objects
and it changes not every moment.—32.

VAOHASPATI'S GLOSS,

Introduces the aphorism which finishes the subject under discussion :—‘Now these
distractions, &e.’'

Now it is on account of the context thab this aphorism is spoken of as finishing only
half the subject under di i These distractions are spoken of as antagonists of
the trance to explain the object with which they are to be checked.

Although in the aphorism, ‘By fecling the omnipresence of the Lord' the process
of mental habituation only is described, yet desirelessness also is to be understood, bo-
cause it is a help to habituation. With this in mind, hesays :—* They are to be checked by
the same practice and desirelessness.'

¢ This is said to finish the subject of practice’: —This sontence is spoken because the
subject of practice immediately precedes. The ONE TRUTH is God, because that is the
context.

To the Vaindgikas all minds are one-pointed only; there is no distracted mind.
Hence their teachings and the acts they inculcate, are all useless. With this object
he says :—*“To him who believes, &c." The theory is that the mind is separate and distinct
for every object whethor it to be a single one initself, or one out of many. It remains in
being only so long as the object shines in consciousness and then disappears at once, nof
going to another object.

Why does not the mind take in another object after having taken in one hefore that ?
Because it is said to be momentary. This means that existence before and after, cannot
be posited of a mind, which cannot be spoken of as remaining the same in more than one
successive moment of time.

According to our teaching the mind is not momentary in existence, and remains
constant, whether the objects of thought be one or manifold. 1t is not conflned to one
single object seeing that it takes in and gives up objects every moment and can so far be
called distracted, and also that it can cultivate one-pointedness when the modification
of distractedness has been removed. This teaching and the acts recommended on its
strongth are not useless. With this object, he says :—* And if it becomes concentrated, &e.’
Ooncludes :—* Thus it is not distinet and separate for every object.’

Again he introduces the Vainisika :—* He who believes the mind to be one-pointed if
it flows along similar notions, &c_.' His meaning is stated to be as follows :—'Let it be
granted that the cultivation of one-pointedness is not possible in a mind confined to one
moment only and that therefore it is useless to put forth effort with that objeet. The con-
tinuous succession of minds, however, is unending and not momentary in its nature; it is
possible in the succession that distraction may be removed and one-pointedness culti-
vated.’

He shows the defects of the theory in the case of either of the two statements thereof.
1f in the philosophy of the Vainighika one-pointedness is a characteristic of the flowing
mind, i.e., of the un-ending succession of minds, then, there being successive mental
births for succeeding mental impressions, there does not exist one flowing mind common
to all the successive impressions. But why should it not be so? Because in your philoso-
phy, whatever exists for as long a time as it may be, must be momentary ; there is nothing
that is not momentary.

Takes the other form of the theory:—*If however it is, &c.' If in the successive
flow of mental phenomena a notion having the Highest Good appears at a single point,
one-pointedness with reference to this particular notion may be secured by effort.

Shows the defects of this theory. The whole of this succesive flow of mental pheno-
mena may be a flow of either similar or dissimilar notions. It is, therefore, separate and
distinet for every distinet object, and as such takes the form of the Highest Good simply

8
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for the expression of it, and therefore it is destroyed on the disappearance of the mind.
Buch a mind is always one-pointed. There ean, therefore, be no distracted mind. 1t can-
not, therefore, be that one-pointedness may be cultivated by and after the removal of
distractedness, Concludes:—*Hence the mind is, &e.’

Further says, that for another reason too the mind is one having many objects, and
is constant not momentary :—‘ And if it be so, &e.'! As the Teaching studied by Maitra
is not remembered by Chaitra, and as the fruit of the vehicle of action grown by Maitra
in not enjoyed by Chaitra, in the shape of virtue and vice, inasmuch as Chaitra is not
related fo it, so one notion cannot remember the object of another notion; nor can one
notion enjoy the fruit of the vehicle of action grown by another notion.

But, says the questioner, this line of reasoning will not be violated, if the relation of
cause and effect exists ; and it is on account of the existence of that differentia, that in
the Srddha and Yaiswdnara sacrifice, &e,, the fruit is seen reaching father, mother,
and son, who are not the performers thereof; and also because the sweetness of the
mango, seeds, &c., always appears in due course in the fruits thereof,

For this reason, says :—‘ However is the matter examined, &c,' Thisis the meaning.
What is the difference between notions falling into one succession and those falling into
another, so that a notion falling into one succession may remember and enjoy the notions,
experience and the vehicle of action grown by the notions of the same succession but
not by the notions of another succession ? Succession is not an independently existing
substance, so that one succession may be diflerentiated from another succession, And
it is not proper that a fanciful differentia may be fastened upon an action. No one can
cook if he only fancies the existence of fire anywhere. Further, the relation of cauge
and effect also is not real, In the case of simultaneous existence there can be no such
relation, as for example, between the right and left horns. In the case of objects which do
not exist simultaneously, no relation of cause and effect; necessarily exists ; because it may
be that none of them can be predicated of a phenomenon appearing in the immediate
present. The past and the future cannot exist together as being related to a pheno-
menon appearing independently in the pr t. Therefore, being independent real objects
as they are, they do not differ from'each other whether they fall in their own or in
independent suceessions. The reason is that they, do not come into contact with each

other, not being related to each other by either natural causation or by succession,
This logie is like that of the milk and cow-dung cakes.

““All that is produced from the cow is milk,
Cow-dung cakes are produced from the cow,
Therefore cow-dung cakes are milk.”

This illustrates the story, which means that it surpasses in fallacy even the logic of
the milk and the cow-dung.

Furthermore, the destruction of that which has been done, and the appearance of
that which has not been done, should not be mentioned here as an argnment. Becausé the
mind alone is the doer of actions, and the mind alone is associated with the pleasures
and pains born out of them. Itis because the mind enjoys pleasure and pain on account
of the presence therein of the reflection of consciousness, and because the consciousness
and the mind in which it is present are taken to be one, that they are attributed to the
Puruga. The notions born'in the mind, when the notion of its being the self has already
come in there, are of such a nature that they alone remember and enjoy their own fruits,
not others. And it is not reasonable to say that the nature of a thing may be separated
from it, and then joined to it again. It cannot be said of the nature of a thing that it
might or might ot be so, or why is it not so ?

He speaks to those who are satisfled with the above :—‘ Further, if the mind be sepa-
rate and distinet for every object, &c., mental impressions and their memories have the
characteristics of manifestation and latency. They are many and yet the mind in which
they live, i.e., the notion of the ‘I am,' is one and not different for each. This one notion
of the ‘1 am’ unites all those separate notions into one. How can this one hold all the
extremely different notions into itself ? Inasmuch as there is difference In the causes of
the phenomena of cognition and memory and also on account of the presence in them
of the contradictory qualities of manifestation and latency, there can be no single notion
of reflex condition by virtue of which the mind, in which all the different and contradictory
notions are generated, may be considered to be a single entity.

For this reason, he says :—*1It is cognised by internal perception.’

But it may be said that the difference of causes and the possession of contradictory
qualities refute the truth of this perception. In answer to this objection, ho says :—* and
the authority of perception, &c.'

It is on the basis of perception alone that the unity of material and the contradic-
tory nature of the characteristics of latency and manifestation have been established
in the Nyiyakanikd ; and the action of objections in a permanent mind is established in the
Nyéhyakanikd and the Brahmatattva-samikgd, Thus all is plain.—32.

Satra 33.

WEATACIAIETETH, 0 33

%@ Maitri, friendliness. @& Karnpf, compassion, mercy. 3Ifm Muditd,
gladness, complacency. ¥ Upeksd, indifference of all these. ga Sukha, happi-
ness. 3@ Duhkha, misery, g Pupya, virtue. ®g"a Apugya, vice. T
VisayApAm, regarding the subjects, towards the subjects (respectively),
Bhivandtah, by cultivating habits, by constant thinking. fm Chitta, of the
mind. e Prasfdanam, purification,

33. By cultivating habits of friendliness, compassion,
complacency and indifference towards happiness, misery,
virtue and vice (respectively) the mind becomes pure.

qe1 RraeTatuaerd T oiwd figerd aean, | s swng-
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gawaEE fufeg swa R
VYASA.

How is the embellishment of the permanent mind taught by this
science, secured ?  ‘The mind becomes pure by cultivating habits of
friendliness, compassion, complacency and indifference towards happiness,
misery, virtue and vice. Let him cultivate in his mind the habit of
friendliness towards all those who are found in the enjoyment of pleasure ;
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compassion towards those who are suffering from pain; complacency

towards those who are virtuous; indifference towards the vicious. By

thus habituating the mind to these notions, the white characteristic makes

appearance. Thence the mind becomes pure. Having become pure,

it becomes one-pointed and attains the state of steadiness.—33.
VACHASPATI'S GLOSS,

Now the author begins to lay down the means of purifying the mind, which are contrary
to such vices as jealousy, because trance and the means of its achievement cannot appear
in a mind, unembellished and full of jealousy, &ec.:—‘How is the embellishment, &o.'

Whoever shows friendliness, i.c., a heart ready to help, towards the happy, the dirt
of envy leaves him. When the mind shows compassion, i.e, the wish to remove the
miseries of others as if they were his own, towards those who are suffering, the dirt of
the desire to do evil by others is removed. Whoever shows complacency, i.e., pleasure
towards virtuously inclined beings, the dirt of envy is removed from his mind. Whoever
shows indifference, i.e., the taking of the middle path and not taking sides, towards the
viciously inclined, the dirt of impatience is removed from his mind.

By this removal of the characteristics of the qualities of disturbing energy (rajas)
and inertia (tamas), the white characteristic of essential purity (sattva) manifests itself.
He becomes possessed of a very high manifestation of essential purity. His mind becomes
inclined to the side of the restraint of mental modifications, because this enlightenment
is natural to that state, When the mind becomes pure, it attains the state of steadiness
and becomes one-pointed by the means to be deseribed. If friendliness, &e., are not
cultivated, the means cannot lead to steadiness,—88.

Sfitra 34.

. JESEATATIATET AT STUET 0 38

wagm Prachchhardana, by the expulsion, freramam Vidhdrapdbhyfm, and
by the retentions. @ Vi, optionally. smw Priigasya, of breath.

34. Optionally, by the expulsion and retention of

breath.

SESEARNTCARAt A1 AT | REIE RRIRTRIGENAT SRR

Fw eaga Rrarcl srrameETeat qr ARes Rafa” Sargde 0 ag i
VYASA.

Expulsion is the throwing out of the air in the lungs through the
nostrils by special effort. Retention is the Prépiyéma, the lengthening
of the duration of the stay of the air outside the lungs. Let mental
steadiness be optionally cultivated by these.— 34. %

VACHASPATI'S GLOSS,

Now then he describes the means of steadiness :— Optionally by the expulsion and
retention of breath.’ The word optionally refers to the suceeeding means. The option is
not given with reference to the cultivation of friendliness, &c., because they must be
present along with all (the means).

Now he explaing expulsion :—* The throwing out of the air in the lungs, &e. “ By
special efforts” means such an effort as is laid down in the science of Yoga, by which the
alr is thrown out of the lungs glowly.

CH. I. ON TRANCE (SAMADHI), 34, 85. 61

Now he describes retention : —Retention is Praniyima. It means the keeping out of
the air which has been expired, lengthening the duration of its stay outside, not drawing
in all at once. By thus expiring and inspiring air the body becomes light, and the mind
thence attains the state of steadiness. The words  let it be cultivated’ have been taken
from the sense of the words 'causes mental steadiness, (sthitinibandhini) in the next

aphorism.
Sfitra 3s.

Prorady ar sfvecar aaa: Rafafrafaadt 3w

fawwsd Visayavati, of the sense, of the objects of senses, bringing sense
perceptions, a VA, or, wefen: Pravrittih, higher activity, weow Utpannd,, appear-
ing, ww: Manasah, of the mind, mental, fefa Sthiti, steadiness, fiewi Niban-
dhani, causing,
35. Or, Higher sense-activity appearing, causes
mental steadiness.
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VYASA.

The power tocognize superphysical (divya) smell, which one gets
by concentrating upon the fore-part of the nose (the olfactory organ)
is the higher olfactory sense-activity. By concentration upon the fore-
part of the tongue, the power to cognize taste ; over the palate, cognition
of colour ; in the middle of the tongue, cognition of touch; in the root
of the tongue, cognition of the sound.

The Higher sense-activities appearing cause the steadiness of mind,
destroy doubt and become the entrance to that state of cognitive power
which is called trance (Saméadhi).

By this the Higher sense-activity, which is caused by concentrating
upon the moon, the sun, the planets, jewels, the lamp and precious stones,
&e,, is also to be understood to have that name.
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0H. 1. ON TRANCE (SAMADII), 36. 63

Although whatever of the nature of an object is known by any
science, by inference, or by the instruction of a teacher, is of course
true, because they are capable of establishing the trath by teaching,
yet, as long as even a portion is not known by one’s own senses, every-
thing remains as it were unknown. The knowledge of such subtle mat-
ters as the state of absolute freedom does not obtain firm ground in the
mind. Therefore even if it were for the purpose of giving fuller light
to what has been learnt from any science, by inference, or by the instruc-
tion of a teacher, it is necessary that some particular object be perceived
by one’s self. When one portion of what has been taught is perceived,
the subtlest remaining portions are easily believed. It is for this very
reason that mental embellishment is taught ; so that when consciousness
of power over the unrestrained mental modifications shows itself, the Yogi
becomes capable of perceiving the objects of all such modifications.
And when this happens, he gets faith, energy, memory and trance with-
out any obstacle.—35.

VACHASPATI'S GLOSS.

The author now mentions another means of steadiness :—* Or, Higher sense-activity
appearing, causes mental steadiness.’ Explains :—' By concentration upon the fore-part of
the nose, &ec.' The power is acquired by the performance of concentration, contemplation
and trance. The cognition of superphysical smell means that the smell lies revealed to his

sense. In the other Higher sense-nctivities, also it should be understood in the same way.
This is to be believed on authority, not by contact with one's self.

Let it be so. But what is the use of these Higher sense-activities? They do not
help in the attainment of the state of absolute freedom. For this reason, he says :—These
mental modifications appearing, in but a short time, incline the mind to steadiness either
with reference to God, or with reference to discriminative knowledge,

Bat the question is, how can a mental modification ha'ving one object, become
steady with reference to other object also? For this reason, he says :—They destroy, i. e.,
they remove, doubts and for this very reason hecome the entrance to trance consciousness,

Teaches that other modifications also which are taught by the Veda consist in Higher
sense-acbivity :—* By this, &e.’

Then the question arises, wherefore should there he doubt with reference to objects
known by authority, &c.? For this reason, he says :—* Although whatever.........of course,
&ec.! Theroot of Yogais of coursein faith. Arising from that, it reaches up to con-
templation, &e., without obstacles. This is the meaning.—385.

Siitra 36.

T ar st 038

fadrw Vidokd, the painless state, the concentration on the painless, =t V4,
or, it Jyotismati, the bright, effulgent state, the state of lucidity, the con-
centration on luminous objects.

36. Or, the state of painless lucidity.
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VYASA.

‘ Or, the state of painless lucidity’ appearing as a Higher Activity,
causes the steadiness of the mind. These words (italicised) are to be
taken from the previous aphorism. T'his is the congciousness of thought-
forms, which comes to him who concentrates upon the lotus of the heart.
The essence of the Will-to-know is shining in substance. It acts like
the Akésa (space, giving room to, or transforming easily into any form.)
By diligent perseverance in that, the Higher Activity appears, taking
optionally the shapes of the lights of the sun, moon, planets and precious
stones. Similarly the mind concentrating itself upon the notion of the
‘T am’ becomes like a waveless ocean calm, infinite, pure egoism. The
following has been said in this connection :—

“ Knowing that self, small as an atom, his consciousness manifests
as ‘1 am’ only.”

This two-fold Higher Activity, the painless sensuous and the Purely
Egoistic, is called the lucidity. By this the Yogi's mind reaches the
state of steadiness.—36.

VACHASPATI'S GLOSS,

‘Or, state of the painless lucidity.! Painless lucidity means that which is devoid of
pain. The state of lucidity is the light shining in the lotus of the heart. Let the mind
be concentrated upon the lotus which is located between the chest and the abdomen. It
has eight petals and is placed with its face downwards. [ts face has first to be turnea
upwards by the process of the expirative control of breath, In the middle thereof is
the sphere of the sun, the place of waking consciousness, and is called A. Above that
is the sphere of the moon, the place of dreaming consciousness, the U, Above that is the
sphere of the fire, the place of dreamless sleep, the M. Above that is the Higher space,
the Sound of Brahma Itself, the fourth state of ultra-consciousness, which the knowers of
Brahma ecall the half-measure (the ardha mdtrd)., In the stalk thereof is the Artery of
Brahma (the Brahmanddi), with its face upwards. This passes through the spheres of the
sun, &c. Beginning above that, is the channel known as Suguwmnd, That runs through
the external spheres of the sun, &e., too. That is the place of the mind. Performing con-
centration upon that, the Yogi obtains consciousness of thought-forms.

He now shows the form of the mental essence with the reason thereof :—* The essence
of the Will-to-be, &e.! By saying that it acts like the Akfida, it is intended to be shown
that it pervades all forms. The lights of the sun, &e., appear as different forms ; and they

putting on different forms optionally, appear as such (forms). The text understands here
by the word Will-to-be, the mind and not the Mahattattva ; and it is intended to state here
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that the mind is of the shape of light appearing as such from its position in the Susumni
ohannel, inasmuch as it takes its birth from the Vaikarika (the essential sdttvie) form*of
the principle of Individaality (Ahankara), and is therefore full of the essence thereof. Its
possession of the quality of pervasion too is established by its action upon various objects.

Having spoken of concentration upon the mind, which is evolved out of the prineciple
of Individuality (Asmita, the basis of the ‘T am'), now he deseribes the nature of the con-
centration upon the prineiple of Individuality or egoism :—Similarly, &e.

‘Calm’ means that which is free from the waves of disturbing energy (rajas) and
inertia (tamas).

Infinite means all-pervading.

‘ Pure Egoism ' signifies that which does not show more colours than one.

He supports his theory by another's authority :—The following has been said in this
connection, by Pafichadikha,

“Small as an atom,' becanse it is difficult to know.

* That self,” which is the basis of the principle of Individuality.

¢ Knowing' having pondered upon it and having come to know only this much,
‘Iam,’

Well then the lucidity might appear as varions forms of light; but how can it be
pure egoism only ? In answer to this, he says : — This two-fold, &c." The meaning is that
the principle of Individuality remains essential light itself whon the dirt of disturbing
energy (rajas) and inertia (tamas) has been washed away,

He describes the result of both form ot lucidity :— By this, &e.'-—86.

Sttra 37,

draTitaed ar =g 1 39 0

dmam Vita-rAga, one who is desireless. fawm Vigaya, an object. iy
Vitarigavisayam, having the desireless for its object. = V4, or. fem Chittam,
the mind.
37. Or, the mind having the desireless, for its object.
fraunRed ot fray | facriraresaes ar Giwied fRafy-
ag @ g e 0

VYASA.
The mind of the Yogi tinged by the colour of the mind of the de-
sireless, which it takes up for study, reaches the position of steadiness.—37.
VACHASPATI'S GLOSS.

The desireless are such personages as Dvaipiyana and others, their minds become the
objects of concentration, and the colour thereof is imparted to the mind of the Yogi.—87.

Satra 38,

GRS 4T 0 35

wm Svapna, of dream. figr Nidrdl, of deep sleep, sleeps. wm Jnéna, the
knowledge study. ww Alambanam, taking for its objects, resorting to, medi-

tating on. = V4, or,
38. Or, having the knowledge of dreams and sleep

as its object of study.

CH. I

ON TRANCE (SAMADHI), 38, 89, 40. 65
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VYASA.

By making the knowledge of dreams and the knowledge of sleep an
object of study, the mind of the Yogi determines towards the shape and

attains the position of steadiness.—38.
VACHASPATI'S GLOSS.

When the time comes that this Yogi, in his dream state, worships the Lord Mahed-
wara’s form, enrapturing the mind by its beauty, placed in a secluded spot of some lonely
forest, appearing as if arising out of the sphere of the light of the moon, tho limby largo
and small of the shape appearing as soft as the stalks of the lotus, the form soen as if made
of shining moon-stones, encircled with garlands of sweot-smelling Milati and Malliké;
then on awakening he is full of elation, and then remembering the same form which was
the object of dream consciousness, his mind determines towards the unity of that one

form and attains the position of steadiness.
The sleep to be understood here is the one in which the light of the quality of

essentinlity appears. (Thisis the sattvie sleep). It is the same, on awakening from
which the remembrance is, ‘1 have slept pl(i:\surably.' This explains that the mind in
that state becomes one-pointed. It is this that the knowers of Brahma define to be of

the nature of Brahma (Brahmaripa).
In the dream state it is not possible to bring mere knowledge without an object,

within the range; therefore, the object also is brought within the range.--38.
Satra 39.

FETTHAAATATST U € W

qu-fiwa Yathd abhimata, according to one’s own choice, or what appeals
one, according to one's predilection. wrma Dhyéndt, by meditating on. av Vi,

or,
33. Or, by meditating according to one’s predilection.
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VYASA.

Let him meditate upon whatever he wishes. Becoming steady in
that instance, it reaches the position of steadiness in other matters also.—

39.
VACHASPATI'S GLOSS,

What more ? Whatever is desired by one, the same has the form of his deity.—389.
Satra 4o.

QEHTITATAT-at e FIHT: | 2o

g Parmédgu, the .minutest atom. ww Parama, greatest, wera: Mahattva,
infinity. w=: Antah end, wongrergearm: Reaching down to the minutest and
up to the largest. @w Asya, of this Yogi. admwc: Vasikdrah, power.

9
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40. His power reaches down to the minutest, and
up to the largest.
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VYASA.

Entering into the subtle it attains the position of steadiness upon the
smallest of the small, down to an atom. Entering into the large, the
position of mental steadiness reaches up to the largest of the large.
His great power consists in not being turned back by any check while
running along both these lines. The mind of the Yogi, full of this power,
does not again stand in need of the mental embellishment due to habitual
practice.—40. i

VACHASPATI'S GLOSS.

He shows how the nature of the self is to be reached as a point of steady concentra-
tion :—*His power reaches down to the minutest and up to the largest.,’ Explains:—
¢ Entering into the subtle, &e.

Summarizing what has already been said, he deseribes the connotation of the word

‘power,’” ‘Whilerunning along, &c. Now describes a subsidiary result of the power. * Full
of this power, &e.'

Thus the means of obtaining mental steadiness have been described. The power
too obtained by the steady mind has been shown,—40,

Satra 41.

RIS AYHTHTAARY, ARIATSAA
|amat: 0 2g 0

@w Kgipa, disappearing, powerless, @ Vyitti, modification of the mind.
siweei: Kgina Vritteh, of that (mind) whose modifications have become powerless,
have disappeared. @Fmmer Abhijitasya, of a transparent. @ Iva, like, +#9: Maneh,
of a crystal. w&m Grahitri, the knower. mm Grahapa, knowing. =m Gréhya,
the knowable all these three, = Tat-stha, remaining in it, what is presented
to it, e Tad anjanatd, taking the tinge of that object, being coloured by
that object, the power of appearing in the shape of any object. wmufer: Samé-
pattih, the power of thought—transformation, concentration and oneness.

41. Becoming like a transparent crystal on the modi-
fications disappearing, (the mind acquires) the power of
thought-transformation (samapatti), the power of appearing
in the shape of whatever object is presented to it, be it the
knower, the knowable or the act of knowing.

CH.T. ON TRANCE (SAMADHT), 41. 67
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VYASA.

Now what is the nature of the power of thought-transformation
which the mind acquires, when it has thus obtained rest? This is des-
cribed :-— Becoming like a transparent ecrystal on the wmodifications
disappearing, the mind acquires the power of thought-transformation,—
the power of appearing in the shape of whatever is presented to it, be it
the knower, the knowable, or the act of knowing.’

“On the modifications disappearing ':—When the notions are at rest,
(not in active work).

‘ Like a transparant crystal ':—This is the statement of an analogy.
As the erystal becomes coloured by the colour of the objeet placed beside
it, and then shines according to the form of the object, so the mind is
coloured by the colour of the object presented to it and then appears in
the form of the object.

Coloured by subtle elements placed in contact, it becomes of the
nature of the subtle elements and shines out in the shape of the subtle
elements,

Similarly, coloured by the distinctions of the world coming into
contact with it, it becomes of the nature of those distinctions, and
ghines out in the form of the world.

Similarly, is this to be understood in the case of the acts of knowing,
i.e., the powers of sensation. Coloured by the acts of knowing taken as
objects of thought, it becomes of the nature of the acts of knowing, and
shines out in forms which show the nature of the acts of knowing,
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Similarly, coloured by the enjoying Purusa, taken as the object of
thought, it puts on the nature of the enjoying Purusa, and shines out
in the form which ghows the nature of the enjoying Purusa.

Similarly, coloured by the released Purusa taken as object of
thought, it becomes of the nature of the released Purusa, and shines
out in the form which shows the nature of the released Purusa.

This then is Samépatti, thought-transformation,—the mind showing
itself like a transparent crystal, in the form of the object it comes in
contact with, be it the knower, the knowable, or the acts of knowled ge.

VACHASPATI'S GLOSS.

Now the question iz what iz the nature and what are the objects of the Cognitive
trance, when the mind has thus obtained rest? The Commentator introduces the next
aphorism :—* This is deseribed, &ec." Reads the aphorism:--' Beeoming like a trans-
parent crystal, &c.” Hxiplains it:—The words, * when the notions arve at rest, deseribe
the mind asexisting in the state, in which that class of mental modifications which
have their origin in the gualities of disturbing energy and inertia (rajas and tamas)
have been destroyed by habitual practice and desirelessness, By this it is meant to
be explained that Mental Essence (sattva) being by nature pure, iz nobt overpowered
at the time, by disturbing energy (rajas) and inertia (tamas).

He explaing the analogy :—*‘ As the erystal, &e.’

+*The objeet placed beside it® is the opidhi, the attributive substance such as the
Japé flower, &e.

¢ Qoloured by proximity,’ taking up the light thereof.

The form of the object placed beside, ¢ is the red, blue or other colonr of its own.'

¢ Bhines out,’ means, ‘shows the qualities of that form.'

He applies the analogy :—* Similarly, coloured by the objoct, &ec.’

The object of knowledge (grihya) is the same to which the mind is at the time
turned (4lambana’, Tt is coloured therehy when the object passes intoit. Thus isthe
knowable distingnished from the knower and the act of knowing.

‘Becomes of the nature of the objeet,” means, ‘as if it has puton the quality of
knowability having thus covered up its own mental form. For this reason shines out in
the form of the knowable object itself.

The subtle and the grosa are colonrs from bhe objective world only, The commen-
tator divides them therefore into two:—* Colonred by the subtle, &' The distinctions
of the world eonsist in its being sell-conscious and not self-conscious, and of the
differences of ohjects, such as the animals, cows, ete., and the mineral substances, such as
the jar, etc. By this the two trances which are accompanied by philosophical curiosity
and meditation are shown,

Similar is the case with the acts, the means of knowledge, the powers of senga-
tion (indriyas). Theyare so called because knowledge is obtained through their instra-
mentality.

The commentator renders the same plainer :—! Coloured by the acts of knowledge,
&o. Being an act of knowledge, but taken as an object of knowledge, itis hers men-
tioned as having both these qualities at the same time.

¢ Coloured by that, . e, pierced through and through by that, and having covered up
its own mental form it appears as [if it ywere the means, the external instrument fof
knowledge.

oI 1. ON TRANCE (SAMADHTI), 41, 42. 69

By this has been described the Cognitive trance which is accompanied by elation,

The one which is accompanied by egoism is now alluded to. ‘ Coloured by the Enjoy-
ing Purasa, &o’ The Enjoying Purugn means, he in whom the notion of the ‘1am’
resides.

Because the quality of being a Purusa is common to the released Puruga, such
as Snka and Prahlida too, they too have tobe taken here as objects of trance. For
this reason, the commentator says :—' Similarly, coloured by the released Purnsa, &c.'

Coming to the end, he explains the words *tastha tadnafijnatat,’ appearing in the
form of the object it comes into contact with,

The thought-teansformation called the Cognitive Trance consists in the agsumption
by the Mental Essence of the forms of the knower, fhe knowable and the act of knowledge,
and the consequent showing of ilsell in the shape of the phenomenon which has entered
therein, when the dirt of the rejus and the tamaes has been removed by the increaged
power of contemplation, and when it is dirvected towards, i e., fixed upon, these objects
of knowledge.

Here the order of the reading of the words, ‘ the knower, the act of knowledge and
the knowable,! in the aphorism i not to be regarded, beeause ib is contrary to the
natural succession of the objects of knowledge. Similarly in the Commentary too the
mentioning of the subfle elements first in order, is not to be regarded. All is thus
beantiful.—41.

Siitra 42.
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42. There, the thought-transformation in which the
options of word, meaning and idea are mixed up, is
called Indistinet, (verbal).
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VYASA.

And that as follows : —The cow as a word, the cow as an object and
the cow as an idea, although different from one another, are eognized
as indistinet. Being analyzed, the characteristics of the word are differ-
ent ; and the enaracteristics of an idea are dilfereat ; and the characteristics
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of an object too are diffivent. Thus their lines of existence are distinet.
‘There,’ among the wvarions deseriptions of thought-transformation, if an
object such as a cow, is present in the trance-consciousness of the Yogi,
who has reached this state of thought-transformation, hbeing pierced
through by the indeterminate notions of word, meaning and idea, then the
thought-transformation is mixed up and is ealled Indistinet.

When, however, the mind becomes free from the memories of verbal
convention, and the trance-consciousness is devoid of the options of in-
ferential and verbal cognitions, the object makes its appearance in the
mind in its own distinet nature (unmixed up with word and meaning),
the thought-transformation is called Distinet (nirvitarka). This is Higher
Perception.  This further becomes the seed of verbal and inferential
Verbal and inferential knowledge are born therefrom.
Tt does not go along with verbal and inferential knowledge. Hence the
knowledge obtained by a Yogi through the stage of trance, called Distinet
thought-transformation, is not confused by any other eognition.—42,

knowledge.

VACHASPATI'S GLOSS.

Thonght-transformation in general has been deseribed. By subsidiary classifiea-
tion it is four-fold. Thus; Indistinct or verbal, Distinet or wordless, Meditative and
Ultra-meditative. Ont of these the deseription of the Indistinet thought-transformation
is given :—* There, &e." Out of these thonght-transformations the Indistinet thought-
transformation is to be known. How? The notion of word, meaning and idea consists
in this. The faculty of imagination (vikalpa) raises distinctions in the same thing and
shows sameness in different things. Thus the word, meaning and idea ure confused together,
although in reality they are different from one another. Therefore is this thought-trans-
formation confused, i. e, mixed np with the notions of word, meaning and idea :—* And that
as foHlows. The word cow, &e.'! The flrst phrase, the word cow’ shows the unreal cogni-
tion of the word being fancied as confused with meaning and idea. '

The second phrase, ‘the meaning eow,' shows the notion of indistinetness from the
meaning, when word and idea are taken in.

The third phrase, ‘the cow as an idea’ shows the notion of indistinetness from the
idea when word and meaning are taken in. Tt is in thiz way that the world is seen taking
in these three without making any distinction among them, althongh in reality they are
all distinct from one another.

Well, but if they are taken inas not distinet from one another, whence does the
distinetion comein? For this reason, the commentator says:—* Analyzed, &e.” Being
examined by philesophers in accordance with the eanons of agreement and difference,
the characteristics of a word are found to be, that it is a modification of sound only, and
that it possesses the qualifications of intensify, &c. The characteristics of the objeet
are different, belng absence of intelligence and form, &c. The characteristics of an idea
are different, such as illamination and the ahsence of fixity in form, &e. Therefore their
lines of existence are different, the lines, that is to say, along which their natural
distinetions show themselves,

When the Yogi is in the state of thought-transformation with reference to ‘this cow,
&e., taken in optionally, &e. @his describes the Yozi's lower perception (the ordinary

—
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perception). The vest is easy. To conneet this with the next aphorism he first deseribes
the Distinet Thought-transformation :—* When however, &e.'

Freedom from memories, &, means their absence. Verbal and inferential cognitions
become possible only when preceded by the memory of verbal conventions. Convention
consists in the mutual super-imposition of word, meaning and idea, in the phrase, ‘ This
is a cow,” By these become possible the real and imaginative cognitions, traditional
teaching and inference.  For this veason the trance conscionsness preceded by these is
Indistinet.

When, however, the mind is full of the object only and favouring the object only,
constantly habituates itself to the cognition of the object alone, the memory of the con-
vention does no longer juberfers and is therefore given up, Further the options of verbal
and inferential eognitions too, in which it has its origin, are also given up. Then in the
trance-conscionsness, void of these deseriptions of knowledge, the object takes its place
in its own distinet nature, and the mind is confined to the manifestation of the nature
of the ohject alone. 1t does not show any of the mixed up percepts of the word and b]m
ides. 'Thisis the Distinet Thought-transformation. That is the H igher Perception
of the Yogis, becanse there is not in this, even a trace of untrue knowledge, the nnreal
fastening thereupon of other notions.

Well let this be. The Yopis lay down and teach the truths which they have learnt
by Higher Perception, And how de they do that, but by promulgating and teaching the
traths by means of the processes of wverbal and inferential knowledge resorted to for the
sake of others, Hence verbal and inferential Lnowledge have the Higher Perceptive
knowledge for their object. And verbal and inferential knowledge are subject to the inter-
ference of im aginatio (vikalpa). For this reason the Higher Perception also is but a
modification of imagination.

Therefore he says:—* That is the seed of verbal and inferential knowledge,” If Higher
Perception wenl along with verbal and inferential knowledge in the same way as is the
ease with Indistinet thought-transformation, i. e, if the perception were confused on
aceount of the percepls being mixed up, then lt would be a modification of imagination
only. This, however, is their seed. Verbal and inferential knowledge are born therefrom;
and it is not possible that the cause of a thing may also be the sphere of its manifesta-
tion and be co-extensive with it, It is not that the fire lives in smoke, because the
knowledge of the existence of smoke hecomes the cause of the knowledge of the existence
of fire. Therefore, the Yogis take in objects by nen-fictitious (real and distinet) perception,
and only teach it and promulgate it by means subject to fietion (mixing up, confusion).

Summarizes ;(—* For this reason, &,

Sutra 43.
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43. Distinctive (wordless) thought-transformation is
that in which the mind shines out as the object alone
on the cessation of memory, and is as it were devoid of
its own nature.




12 PATANJALI'S YOGA.

Fifierian qRTTRen: GivEaT Gl | Rl ase-
arATTRRtET AT a1 TEEgaRATgHAEARE IR g R S
SRR AT TATEET ATWEAF TFAT QITATTESA ATREATITAT
wafe & ag Aiawt @anafa: | @0 9 et | aer aRgTeTRAT
o
@At FUATIRAJAA! AR O | @ = G g
T AR 9d WEE ®eA ARAgha |agesaa
g AT WAl | wAlTer ReRET ° fiialr | @ au getsadeg-
@A | AsEETIY  AeiRAndERE wains BeanaAmsesE
AMaafyar EERn: RO | am gRiaegw: @ aaafEme e
o FROAGISR  FENTgInIagazattay ol | gt @@
e ferarataly | agr | @wrTwat o enfgmannae | gaguead
FUGIARATENAH | AWGEITIN AT ACTCATRATETGR: GHITAR-
famyar Rredraat | vz )
VYASA.

The description of this Distinetive Thought-transformation is
given by the aphorism:—"“1t is Distinctive, when on the cessation of
memory, the mind shines out as the object alone and is, as it were, devoid
of its own mnature.” T'he thought-transformation becomes Distinctive at
the time when the memory of the fictions of verbal convention, verbal
and inferential knowledge, ceases; when the mind is coloured by the
nature of the object ; when it, as it were, gives up its own nature of con-
seious coguition ; and when, therefore, it only shows out the nature of the
object, and has, as it were, (ransformed into the shape of the object itself.
And so it has been explained.

The object itsell is but a single output of the effort of that (thought-
transformation of the mind).

The visible world, the cow, &c., or the jar, &c., consists each in its
own nature, of different collections of atoms. Each of these collections
is a particular arrangement of the subtle elements. It is a generic quality
and constitutes the very nature of the object. It is inferred by its visible
offect. It has the form of its cause. It shows itself and exists. When
other characteristics, such as those of the half-jar, &e., arise, it disap-
pears. This characteristic is called the substratum (the independent
Whole, the avayavi). 1t is this substratuin which is spoken of as being
one, or large, or small, or tangible, or possessing the quality of action or
transitory.

o him, however, who does not believe this particular collection to
be an independent reality and for whom the subtle cause does not admit
of perception, there is of course no substratum; and therefore nearly all
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knowledge is false, being untrue knowledge and not possessing the form
of the real. And then what would Real Cognition be, when there was no
real object? Hence there is a substratum (independent of the consti-
tuent parts) which being spoken of as being large, &c., is the object of

Distinctive Thought-transformation. —43.
VACHASPATI'S GLOSS.

Connects the aphorism to be explained:—‘The description of this Distinctive
Thought-transformation, &e.'

‘1t is Distinet, &e.':—this is the aphorism. Imagination affects the knowledge of
word-convention, verbal and infevential cognitions only. Cessation of the memory born
therefrom, is spo\ten of here.

Here, the cessation of the memory of the convention is the cause, The cessation
of the memory of the verbal and inferential cognitions is caused thereby, The words
‘inferential cognition,’ denote here the thing to be inferred by means of the process of
induction. The words ‘as it were' used in the text after ‘own nature'are to be taken
as qualifying the words * given up.’

He refutes the contrary theories about the objeet of (this thought-transformation):—
' The object itself is but a single, &ec.” ‘A single output of the mind,’ consists in what
puts out the mental act but singly. This means that the atoms which go to make up an
object being naturally many are not the objects of the Distinetive Thought-transformation.
The reason is that although the atom may otherwise well be the object of this thonght-
transformation, it cannot be 8o on account of its extreme subtlety, and because many of
them being joined together to make a single whole large object, each cannot singly shine
out in the mind and make as such a single notion.

If s0, why then it may be supposed that real] ¥y existing atoms possess the character-
istic of shining ount in the mind by virtue of existing as derivative qualities of the single
whole, i. e, by showing out (what might be ecalled a) derivative grossness. For this
reason, he says : ‘ The object itsell (i.e.,, not the constituent parts).’ The meaningis that
the grossness of an object heing provable by perception, is impossible to conceal in the
absence of any defect.

To those who say that the objects cow, &e., and jar, &c., are formed by the successive
formations of diatoms, &c., he says thit these objects ¢ consist, each in its own nature, of
different collections of atoms,’

A collection of atoms is a modification showing a gross form, and it differs from an-
other such modification. Each particular modification of collectivity is of the very nature
of the object, its own form. The description applies equally whether it be an object such
as a cow which is capable of enjoying, or, an object such as a jar which is capable of being
enjoyed, Both these classes of objects fall within the connotation of the word * world’
(loka, that which is visible).

Now the question arises: Is this collection appearing as a gross form different from
the subtle atoms, or, is it the same with them? 1f different, how could they live in it as
such and how could it have that form ? A jar is different from a cloth, A jar cannot there-

* fore take the form of a cloth ; nor can the qualities which go to make a jar, live in a cloth,

If, on the other hand, the whole in its collective form were the same with the parts
(the atoms), it would likewise be subtle and independent (asidhérana).
For this reason, he says:—* Hach of these collections is a particular arrangement, &c,'
This is the meaning, A jar and other such objects are not entirely different from atoms ;
nor are they entirely of the same nature. In the casc of their being like the horse and
10
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the cow, the existence of the relation of the characteristic and the characterized could
not be predicated. If, however, they were not different they would be of the nature of the
characterized object itself, and this is not proper. Hence the substratum (the characterized
object, the Whole) should be considered to be in some respects different and in others
similar to its constituent parts, the subtle atoms. In this way everything becomes proper.

By placing the words ‘ subtle elements’ in the genetive case, he shows partial differ-
ence ; and the words, ‘constitutes the very nature of the object,’ &ec., show the absence of
difference,

‘It is inferred by its visible effect’':—¢ Visible effect'means its perception as such
and its being dealt with as such.

‘It has bhg form of its cause’:—This is intended to show that in so far-as it is not
different from its cause, it is in the nature of things that it should possess the form of the
cause.

Is this characteristic which is of the nature of the eharacterized object itself, per-
manent ? ‘The commentator answers in the negative :—¢ whon other characteristics
such as those of the half-jar appear, &e. "

Now he shows thas the form of the characterized objeet, the whole as such, is differ-
ent from the atoms :—* This characteristic is called the substratum, &e.' The meaning is
that its function is the possession of qualities like the sweetness of water, &e., which are
quite different from the functions to be performed by atoms,

1t is not only by inferonce that the independent existence of a substratum (the
avayavi, the Whole as such) is established ; but by the fact as wel of the whole world
treating it as such, inasmuch as the business of the world depends upon that. For this
reason, he says :—* By this, &c.’

Well, but the mental conception of the percept as an individual existence indepen-
dent of its parts, may only avail if there is no contradiction. There is, however, contra-
diction. Thus, whatever exists has no parts, such as consciousness (vijiana); and the
cow and the jar, &c., da exist. This js a reason taken from the very nature of the things.
Existence is qualified by the absence of the touch of such characteristics as are contra-
dictory thereof. It is contradicted by the touch of contradictory qualities.

The touch of contradictory qualities heing found in an object possessed of parts,
contradicets the pervading quality (excludes the middle term). It, therefore, disproves
even the existence of the object.

In the substratum there exists the touch of contradictory characteristies, such as
occeupying the same space or not oceupying the same space, not being covered or un-
covered, redness and not-redness, movability and immovability, &e.

For this reason, he says :— To him however, &e.' This is the meaning. The proof
of the existence by perception is given as the reason. But the pole perceived as a limb
of a bedstead may also become the pole of a plough, or something else different from what
it has been proved to be by perception. As to its becoming something else, that is no
roason, because the something clse is not 80 proved. As to the existence of the jar, &e.
being proved by perception, why this existence consists of the capacity of pertormlng'
certain funetions ; and that eapacity is not different from grossness (sthilattva). The
reasoning which does away with grossness, does away with the nature of the thing itself.

But the objection may still arise that the grossness of a thing is not its existence
itsell, Existence is the absence of non-exist Gr "is the ab of non-
g The at differ on account of the difference of the objects whose absences
are contemplated. Therefore existence is not destroyed, even though grossness may
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be absent, because the two are different. Or, it might be said that there is difference
jn the objects to be determined on account of the difference of their absences, If
with a view to determine the nature of the object of perception, which being true
cognition and free from the taint of imagination, precedes the determination of the
nature of the object as such, you say that it is made up of the visible atoms, being inces-
santly born without there being any interval between them, and without their having
put on the nature of extrome subtlety ; then, it is to be noted that the atoms of odour,
taste and touch fall into the intervals of the visual atoms and that they do not exist
without them.

Besides, the notion of a grove, as a single whole, comes into the mind, because the
intervals among the trees thereof is not perceived, (although it does exist). The theory,
therefore, which speaks of the atoms as being visible and gross in themselyes and as
having no intervals, is false. How can tho fancies based upon such a theory have any-
thing to do with the realities of things, even on the strength of the conception of a
causal chain (piramparya) ? How can it be accepted as establishing the nature of the
existence to the effect that they do not oxist as parts but are wholes themselves.

Therefore he who believes in the authority of perception free from the taint of fancy,
must grant that grossness itself, being as it is the object of such perception, does exist
as such. This is determined for certain without the taint of fancy, and must be
admitted even by one who has no desire left for such things. And further, if existence as
such were to contradiet and thus exclude grossness, why, it would exclude itself
too as a ry conseq

The very highly subtle atofs have, therefore, their intervals filled up with atoms
of another class, and the theory of their being the objects of perception is shorn
of admissibility. This is meant by saying, ‘To him, however, who does not believe
this particular  collection to be an independent reality, &ec.' But the particalar
collection although independently existing is still the object of certain (nirvikalpa)

perception.

Well then the subtle atoms may be the objects of certain perception. For this
reason, he says :—* And the subtle object docs not admit of perception,’ Perception here
means that which is free from the taint of imagination, is eertain.

¢« Po him who has such a chief,’ there is of course no substratum and for this reason,
all knowledge is false, being defined as it is *“ to be untrue knowledge, not possessing the
form thereof.” The knowledge, that is to say, which has grossness for its object, and that
again on which this rests, the knowledge of existence, is all false to him,

Weli, even so, the knowledge of self would not be untrue, inasmuch as the self does
not exist as a whole consisting of parts. How then should it be gaid that all knowledge
would become false? For this reason, he says :—* Nearly all knowledge.”

The question now arises, ¢ What even if it were so ? ' In answer he says :—‘ And then
what would Right Cognitions be, &c.! I the knowledge of existence (sattva), &e., be
false then the knowledge of things which have their origin in Sattva, &e,, such as the
knowledge of there being no substratum, independent of parts, must also be false. For
what is the object of this knowledge bnt the grossness which is the object of certain
perception? And inasmuch as this grossness does not exist, its knowledge would certainly
be false. But how is it that the object itself does not as such exist? For this reason,
he says :—* Whatever is perceived, &e."”

As to contradiction (virodha) that is to be explained in accordance with the afore-
said mothod of knowledge, by means of the variety of modifications, and by diflerencia-
tion and non-differenciation, Thus all is beautiful.—43,
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Sutra 44.
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VYASA.

Of these the thought-transformation into subtle element is called
Meditative, when their characteristics ave in manitestation and when the
limitations of consciousness in space, time and operative cause are present.
In this state too the subtle element comes into the trance-consciousness
as qualified only by the present characteristics; and is taken in only by
a single effort of consciousness; and it is this much alone of an object
that comes into contact with the faculty of Meditative Thought-
transformation.

That, however, is the ultra-meditative thought-transformation, which
operates with reference to subtle objects unlimited in all ways, all round
by the past, the present and the unpredicable characteristics, but running
after all the characteristics possessing as they do in fact a nature common
to all of them. Thisin fact is the nature of the subtle element. It pre-
sents itself to the trance-consciousness as such and colours it similarly by
contact.  As to the cognition it is called ultra-meditative, when it becomes
the ohject itself, and thus as it were, becomes void of its own nature.

Of these the Indistinctive and Distinctive thought-transformations
have to operate upon things extended in time and space ; the Meditative
and the Ultra-meditative operate upon the subtle elements. It is thus
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that the absence of uncertainty in both these is deseribed by the deserip-
tion of the Indistinctive alone.—44,

VACHASPATI'S GLOSS,

Those that have manifested the characteristics of the jar, &ec., are said to ‘ have their
characteristics in manifestation.' It means those that have already taken up the charac-
teristics of the jar, &e.

Spuce is indicated by above, below and the directions, &e. Time here is the present.
‘Operative cause': The earthly atom is born from the five classes of ultimate atoms
(tanmétras), with a prevalence of the odoriferous minima. Similarly the liquid atom
(apas tattva) is born from the four classes of ultimate atoms except the odoriferous
minima with the prevalence of the gustiferous minima. Similarly, the flery atom is made
of the three minima besides the odoriferous and the gustiferous minima, witha prevalence
of the luminiferous minima. Similarly, the gaseous atom is horn from the tangiferous
and soniferous minima without an admixture of the other three classes of minima, with a
prevalence of the tangiferons minima. Similarly, the birth of Akiia is from the one
class of soniferous minima alone. This is the operative cause of the subtle elements.

The subtle elements in this state are qunalified by the limitations of space, time and
their causes such as those specified. It means that, being limited by the consciousness
of time, space and causes as they are, the cognition of these qualified objects is not in-
dependent of the cognition of their qualities.

The question is, what is the similarity of the Indistinetive to the Meditative Thonght-
transformation ? For this reason, he says : — Further in that state, &c.' The earthy atom
receives its indiTduality from the five classes of ultimate atoms (tanmmétras) grouping
together and is taken in by a single efforl of consciousness as a single whole. Similarly
are the liquid atoms, &c., to be understood as coming into consciousness as single sub-
stances, receiving as they do their individuality by groupings of three, two and one class
of ultimate atoms (tanmatras) respectively.

The present characteristic is that which at is present rising. By saying that ‘it is
qualified only by the present characteristics,’ it is indicated that in this state of conscious-
ness are present along with the object the optional operations of the memory of conven-
tion and of verbal and inferential cognitions. Perception, while it cognizes the gross state,
does not reveal the atoms. They are revealed by verbal and inferential cognitions.
Hence it is proper that it (the Meditative Thought-transformation) should be mixed up
with the operations of verbal and inferential cognitions,

Now explains the Ultra-meditative :—* That however, ete.’

‘In all ways' means in all modes of manifestation, as blue, yellow, &e. All round
means by the consciousness of all the conditions of time, space, and causation. By de-
geribing them thus, it is shown that the atoms are not limited by time. Further, he says
that they are neither limited by the characteristics which are brought into operation
by time:— Unlimited by the past characteristie, i. e., those which have had their opera-
tion ; by rising characteristics, i.e.,, those that are to be found in the present; by the
unpredicable characteristics, .., the future ones.

The guestion arises that if the atoms are not conditioned by any of these character-
istics, are they then quite fortuitous ? For this reason he says :(—‘ but running after all the
characteristics” By what connection then do the atoms run after the characteristics ?
For this reason, he says : —* Possessing as they do in fact a nature common to all the charac-
teristics,’ The meaning is that characteristics differ in some respects from, and are
identical in others to, the atoms,
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Now he says why this thought-transformation has this nature of the atoms as its
object :—This in fact is the nature of the subtle element! The power which gives the
knowledge of reality does not operate upon the unreal,

Having described the object of that state of consciousness, now he deseribes its
nature :—* As to the cognition, &e."

Summarising he makes a statement which shows the differences of fheir natures—
* Of these, &e.! Finishes :(—*1t is thus, &e.'

In both these :—in itself and the ultra-meditative,—44.
Siitra 45.

AT A(AFTETEEE | 2% )

gz Stiksma, of the subtle. fwemm, Visayatvam, provinee both mean the
quality of having the subtle for its object. % Cha and, =r A, up to. g Linga,
the noumenal,  w=awg Paryavasinam, ending, extremity. wfegviagr Reaching
up to the noumenal,

45. And the province of the subtle reaches up to
the noumenal.

geaRmae AFTERETay, | e e qgirﬁm|
WA THTAEG | ATEE SUAHAEG, | ARSI Sqane |
TR QETAARCT | AMACFIC | WAy fogaans gear B )
frgaEenatey qaan faw: |=mrﬁ-r§mt qeRafer | Wi gav agn
tfr | @e | T rgrRarsger v a%wgmnfd.g&rﬁm
U gEAT A WAl | AgEg WEAT | WA qarA A Ffand e
aqg el

VYASA,

The odoriferous ether (gandha tanmitra) is the subtle object in
relation to the atoms of the carthly class iprithvi) ; the gustiferious (rasa
tammatra) to the liquid (Apas atom ; the lumniferous ether (réipa tanméatra)
of the fiery (taijas)atom ; the tangiferous ether (sparda tanmitra) of the
gaseous (vayu) atom ; the soniferous ether (dahda tanmdtra) of the
Akagic atom. Of these the principle of individuality (ahankéra) is the
subtler cause. Subtler than this too is the purely Phenomenal Objec-
tive Existence. The principal subtler than this too is the Noumenal
(Alinga). There is nothing subtler than the Noumenal,

But it might be said that there is the Purusa who is also subtle.
True. As however is the subtlety of the noumenal in comparison with
the purely phenomenal, such is not the subtlety of the Purusa. On the
other hand, the Purusa is not the material cause of the Purely Pheno-
menal. It is only the instrumental cause. For this reason the subtlety
of the Mulaprakyiti is deseribed as not liahle to be exceeded.
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VACHASPATI'S GLOSS.

Does the range of thoughi-transformation with reference to objective appearances
extend up to the subtle elements only? No. ‘And the province of subtle reaches up
to the noumenal.

The characteristic of the odoriferous ultimate atom (gandha tanmétra) is in relation
to the atom of the earthy class (Prithvi) the subtle object of the faculty of thought-
transformation. In other places it should bo construed in the same way.

The purely Phenomenal is the Great Prineiple (Mahdttattva), because it is that which
immediately passes into latency (linga) into the Mulaprakpiti. The noumenal is the
Mulaprakpriti, because it does not pass into latency (alifiga), into any other state,

He deseribes the reaching up to the noumenal :~-* There is nothing subtler, &o.'

States an objection :—* But it may he, &e." Replies :—' True, &e." The meaning is
that as a material eause subtlety exists in the noumenal only, nowhere else.

Bat the Mahat and the principle of individuality exist for fulfilling the objects
of the Puruga. The Purusa also is, therefore, a cause of the noumenal. Why sliould
it be said that stublety exists only in the noumenal ? For this reason, he says ;—1t is cer-
tainly a cause but not the material cause. As Mulaprakpiti evolves into the phenomenon
of Mahat and onwards, not so the Purusa,

Finishes:—‘ For this reason the sublety of the Mulaprakriti is described as not
capable of being exceeded.—45.

Satra 46.
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46. They are the seeded trance only.
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, VYASA.

These four deseriptions of thought-transformation have their origin
(seed) in external objeets. Therefore is the trance too ‘seeded.” In the
case of the gross objects it is the Indistinctive and the Distinctive. In
the subtle objects it is the Meditative and the Ultra-meditative. Thus
is trance described to he four-fold.—46.

VACHASPATI'S GLOSS.

Says that the four states of thought-transformation have the objective for their
gphere of operation, constitute the cognitive trance :—‘They are the seeded trance only,
The word ‘ only’ is to be taken as qualifying the word ‘seeded.” By this the four descrip-
tions of thought-transformation, having the objective state of existence as their sphere,
are limited by being qualified as seeded,

The quality of being seeded, however, is not restricted to these. Tt applies to the
thought-transformations which have the subjective and the instramental modifications
also for their sphere of operation, in both its descriptions of Uncertain (savikalpa) and
Certain (nirvikalpa), For this reason there are said to be four descriptions of thought-
transformation in the case of the objective and the instrumental phenomena. Thus there
are cight deseriptions in all. The meaning of the commentary has been explained,—46,
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Satra 47,
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47. The undisturbed flow of the ultra-meditative
causes Subjective Luminosity.
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VYASA.

“ Undisturbed flow " is the pure and constaut flow, not overpowered
by disturbing energy (rajas) and inertia (tamas), of the essence (sattvaj
of the Will-to-know, the very self of light, with the veil of impurity
covering it removed. When this undisturbed flow is secured for the
Ultra-meditative trance, the Yogi attains Subjective Luminosity. His
intellectual vision becomes clear with regard to objects as they exist,
irvespective of all sequence. And soit has been said :—‘ Having reached
the stage of intellectual luminosity, the wise man is no longer an object
of compassion ; Le looks upon and compassionates others, as one wpen a
height looks down upon those in the plains.’

VACHASPATI'S GLOSS,

Now he describes the beauty of the ultra-meditative among the four descriptions
of thought-transformation, which have the objective as their sphere of operation ;—The
undisturbed flow of the nltra-meditative eauses Subjective Luminosity! Describes the
meaning of the words, ‘undisturbed flow':—* The pure, &e.” *Impurity’ is the adhesion
of disturbing energy (rajas) and inertia (bamas). The same is a sort of dirt having the
quality of a veil. When the veil is removed from the essence of the Will-to-know, it
ghines out ag the very self of light, and is therefore said to be not overpowered by them.

But then, if the sghere of thought-transformation is the objective modification of
existence, how can it secure Subjective Luminosity ? For this reason, he says :(—* With
regard to objects as they exist! The subjective is nob its objeet. Ii is only that in
which the gubjective self lives, that becomes its object as such.

* Without regard to all sequence ' means simultaneously.

Quotes on this subjeet the Gathi of the Great Seer:—'And soit has been said.
Finding himself above all, on having reached the highest point of the vision of know-

ledge, he is sorry to see the men of the world suffering from the thiee deseriptions of
pain—47,
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Satra 48.
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VYASA.

The cognitive faculty which shows itsell in that state in the mind
of the wise, bears the name of Essential Cognition (Ritambhara). The
term itself expresses the definition. [t always cognizes the essence, the
truth. There is not even a trace of false knowledge.

And go it has been said :—* Cultivating the mind in the three ways
of verbal and inferential eognitions and the practice of contemplation with
tastefulness, one gets the highest Yoga. —48,

VACHASPATI'S GLOSS,

Hxpresses the concurrence of the Yogis by mentioning a technical term well-known
among them and defining its own meaning :—* Therein, the faculty of essential cognition.’
The Commentary is easy. ‘Cultivation by verbal cognition’' means the hearing of the
Vedas.

¢ Qultivation by inferential cognition' means thinking.

Contemplation neans keeping in mind. Praetice means over and over again. Con-
templation with tastefulness means welcome contemplation —48.

Stitra 49.
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VYASA.
And that, moreover, ‘has different objects from those of verbal
and inferential cognitions, as it refers to particulars.’

Verbal cognition refers to knowledge received from another. It
has the generals for its objects. It is not possible to describe the parti-
culars by words. Why ? Because there is no conventional denotation
of the particular in words.

Similarly, inferential cognition has the generals for its objects.
Wherever there is approach there is motion ; wherever theve is no approach
there is no motion in existence. This has been said. [Purther inference
arrives at conclusions by means of the generic qualities. Therefore there
is no particular which can be made the object of induction and verbal
coguition,

Ordinary perception does not cognize the subtle, the distant and
the intercepted. Nov can it be said that this particular does not exist for
want of authority. This particular can only be cognized by the trance
cognition, whether it be present in the subtle elements or in the Purusa.
Hence this coguition has different objects from those of inferential and
verbal cognitions, because it has the particulars for its objects.

VACHASPATI'S GLOSS.

Very well, the ultra-meditative has for its sphere of action the objects cognizable
by verbal and inferential cognition and is the culmination of these faculties. It can
therefore operate upon the objects of verbal and inferential cognitions only. Because
it is not certainly possible that a mental potency born out of practice with reference
to one object of thought, should be capable of causing the knowledge of another
object. This would mean going beyond the proper limits. Therefore if the essential
cognition is the same as the ultra-meditative, its objects must be the same as those of
verbal and inferential cognitions. For this reason, he says:—‘It has different objects.’

Mental Essence is luminous by nature, and has the power of knowing all objects,
When veiled by inertia (tamas) it cognizes only upon the veil being removed by energy
(rajas). When, however, upon the impurities of inertia and disturbing energy being
removed by practice and desirelessness, the pure light shines forth, then, light passes
beyond the limits of all measures and all finite objects, and becomes infinite ; what then
I8 there that does not fall within the sphere of its action ?

Explains :—*Verbal cognition is the knowledge received from another,” Its sphere
of action consists of the universal. Why ? Words cannot connote particulars. Why ?
Because of their not being limited and because of overlapping (vyabhichira,)

‘ There is no conventional denotation of the particular in words,' because the relation

of the sign and the thing signified is not found existing between a word and the particular,
Nor is such a particular possible of being expressed by the meaning of a gentence.

CH. 1. ON TRANCE (SAMADIII), 49, 50. 83

The same is the case with inference, whose operation depends upon the relation
existing between the sign and the thing signified (the linga and the lingi) :—*Similarly,
has induction, &e¢.' The words ‘wherever’ and ‘there' denote the pervader and the
pervaded, by a change of places, Kor this reason the conclusion is arrived at here by
virtue of the common property. Concludes—*therefore there is, &e.'

Well, then, let it be the ordinary pereeption which does not depend for its operation
upon the knowledge of any relationship, For this reason, he says :—' Nor ean it, be said,
&e.’ Ordinary perception may nobt depend for its operation upon the recognition of
relationship. It does certainly depend upon the senses, and the senses are not in their
sphere here (i.e., in the essential cognition), This is the meaning,

Well, but, if the particulars are not such objects as can be known by verbal, inferen-
tial and perceptive cognitions, then, there is no authority for their existence. For this
reason, he says :—‘ Nor can it besaid that the particular does not exist for want of author-
ity. The meaning is that a means of knowledge (pramiina) is neither co-existent with nor
the cause of the thing known. It isnot therefore necessary that the reality to be known
should cease to exist, becaunso there is no means or power of knowing it, Those who rely
upon the ordinary means of knowledge, do not doubt the existence of a deer-like mark in
the moon at a time when only certain phases of Lers are visible, For this reason it is said
that it is capable of being known by the trance cognition alone.

Here the atoms and the Purusas which are the subjects of discussion, are each of
the nature of independent particularities, because, heing substances, they are all separate
from each other. All those that are separate from one another, being substances, are
of the nature of independent particularities, as, say, sugar and a hair-shorn mendicant. Thus
by this inference and by authority the special province of the essential cognition is
defined, because otherwise there would remain a doubt as to its real nature, brought
about by ordinary reasoning. Still, the attempt to define it is not complete, and its
existence is hrought within the sphere of consciousness with diffieulty, on account of
its being far removed from ordinary objects, by inference and anthority. The knowledge
althongh thus brought about with dificulty is not so plain and well-defined as the know-
ledge of collectivity, &e., obtained by words denoting them along with the proper
accoessories of enumeration of signs (signilying the particular object). Thus it is that
its object is diferent from the objects of verbal and inferential cognitions.—49,

Siitra so.
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VYASA.

When the trance cognition has been reached, the Yogi acquires
by the exercise of that cognition, newer and newer residual potencies,
‘ The residual potencies born therefrom impede other residual potencies.’
The potency born of trance impedes the outgoing vehicle of potencies.
By overpowering the outgoing tendencies, notions due to them cease to
exist. On the suppression of these notions the trance faculty gains
in power. Then again the activity of trance cognition. Then again
residua caused by the act of coguition. In this way the vehicle of
potencies is being constantly renewed.

Well the act of cognition is caused by the potency and the potency
is cansed by the act. How is it then possible that the mind may not
be given by this vehicle of potencies an object in itself ? The potencies
born out of the trance cognition do not give the mind a duty to perform
with reference to themselves, because they are the cause of the removal
of the afflictions. "T'hey bring about the finishing of the duty which the
mind has to perform. It is only up to the attainment of discriminative
knowledge that the activity of the mind has to last.

VACHASPATI'S GLOSS.

Let that be. The cognitive trance has the reality of an object for its sphere of
operation. Practice and the other means of restraint as described, are however out-
going potencies, The trance cognition is known to be firmly bound up with them. They
must therefore be obstacles to the full realization of that state of consciousness, shine
as it would like atomic twinkles of light in the midst of a hurricane. To remove this
doubt the commentator introduces the aphorism :—‘When the trance cognition has been
reached, &ec.' Reads the aphorism :—* Residnal potencies born therefrom impede other
residual potencies.

The word, ‘there' in *therefrom’ gignifies the nltra-meditative thought-transforma-
tion. ‘Other’ means the outgoing. Inclination towards the realities of objects is of
the vety' nature of the mind. It is unsteady and wanders only so long as it does not reach
the reality. When that is reached it takes up a steady position, and turns round and
In the way of the wheel of potency, bent upon purification (i.e, upon acquiring that
potency). Doing this it must certainly impede the mutual succession of the power and
wob of the cognition of unrealities, although the succession has had no beginning. The
oulsiders also say the same:—*‘Unreal cognitions do not contradict the nature of the
uhjocts as they do exist in reality, fre¢ from defects, even though the unrealities have
exluted from eternity ; because the mind is naturally inclined towards the realities,'

Very well, grant that the outgoing potencies are restrained by the operations of
the trance cognition. But the first manifestation of the trance cognition has for its
funl object the ever-increasing unchecked manifestation of the poteney of trance cogni-
tion, Thus itis plain that the mind even in that state, has the same old quality of
having sbill a function to. perform. (The attajnment of the trance cognition too does

CH. 1. ON TRANCE (SAMADHI), 50, 51. 85

not take it any nearer to the fulfilment of its object!. This is the question raised ‘How
is it then that the mind, &c¢.' Refutes:—‘The potencies born out of, &e.' There are
but two objects of the mind, the enjoyment of sound, &ec., and the attainment of Diseri-
minative knowledge. Of these the enjoyment of sound, &ec, comes into operation with
the existence of the vehicles of afiction and action. When, however, the power which
springs from the manifestation of trance cognition, entirely roots out the vehicles of
action and afMiction and the mind for that reason exists in the state of having mostly
fulfilled its objects, the only object that then remains for it to achieve, is the attainment
of Discriminative knowledge. Therefore the potencies of the mind due to the practice
of the trance cognition cannot generate the habits of returning to the duties of enjoy-
ment. They must check their forward march. They bring about the end of its duty
of enjoyment, 4. e., render it impotent to enjoy them. How? The action of the mind
lasts only up to the attainment of discriminative knowledge, The mind only works for
enjoyment as long as it does not experience discriminative knowledge. When, however,
discriminative knowledge is born, the afflictions are removed, and the duty of causing
enjoyment is over. This is the meaning.—50,

Sitra 51,
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VYASA.

And what more comes to the mind? ‘All being suppressed by
the suppression of that too comes the seedless trance.” ‘This opposes not
only the trance cognition, but checks also the operation of the potencies
generated by that cognition. Why? The potency of the habit of
suppression that is acquired, removes the potencies of the habit of trance
cognition. That there exists the potency of the habit of suppression,
gencrated by the acts of mental control, is to be inferred by the mental
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experience of the succession in time of the act of suppression and the
consequent vest. The mind disappears into its own inactive cause, along
with the potencies which operate to lead to absolute freedom, and which
are born of the trance cognition operating to suppress the outgoing
potencies. These potencies, therefore, being opposed to the continuance
of the duty of the mind, do not become the cause of its further existence
as such, And it is for this reason that the mind which has achieved
its purpose, and along with it the potencies which operate to lead to
absolute freedom, ceased to act further. When the mind ceases to act
further, the Purusa remains in its own true self, and is therefore pure,

absolutely free, and released (mtkta) as he is called.—51.
This finishes the first chapter, on trance, of the Siikhyapravachana Commentary of
the Yogadistra of Pataiijali, by Vydsa.

VACHASPATI'S GLOSS,

It has been said that the cessation of the function of enjoyment is the reason for
acquiring the potencies of the trance cognition. Now he puts a question : ‘ And what more
comes to the mind ?' The meaning is that inasmuch as the mind possessing the potencies
of the trance cognition, generates the flow of these potencies (into activity) the mind
has still a duty to perform as before; because something else is necessary to remove
the necessity of the performance of this function too. The answer is given by the
aphorism :—" All being suppressed, by the suppression of that too comes the seedless
trance.! The meaning of the word ‘ too' is that not only the trance cognition, but the
potencies generated by fthe cognition are also suppressed by means of generating side by
side with these the potency of higher desirelessness, defined t~ be the light of knowledge
alone, The stream of the potency and the act of cognition which ave heing constantly
generated ove from the other, having been checked, the effect is not born without the
cause ; and this is the seedless trance. Bxplaing :(—* That' seedless trance, being brought
about by the higher desirelessness, which opposes the trance cognition, does by moans
of its cause, not only hocause the opposer of the trance cognition, but at the same time
obstructs the flow of the potencies generated by that ecognition also,

Well, the knowledge born of desirelessness may very well destroy the cognition
alone, because it exists as a cause, How can it destroy the potency, which in fact is no
knowledge? Memory is seen operating even in a waking man with reference to objects
seen in dreams., With this object he puts the question: ‘Why?' The answeris: ‘The
potency of the habit of suppression, &c., ‘Suppression’ is that by which the cognition
is suppressed, that is the Higher desirelessness. It is from that, that the potency of the
habit of suppression is born, The meaning is that it is not by the cognition but by the
poteney born of higher desirelessness, long, uninterruptedly and devotedly practised,
that the potency of the cognition is destroyed, Well, let that be, But what anthority
is there for the existence of the potency of the habit of suppression ? It can either be
known by perception, or inferred by its eflect, the memory thereof. But the Yogi can
have no perception when all the mental modifications have been suppressed. Nor can
he have memory, because the aet of suppression operating upon the act of modification
as such can leave no memory behind. For this reason, he says:—*‘The existence of the
potency s to be inforred, &c,' The ‘rest' in suppression means the state of suppression.

The suceession in time of that state means a muhitrta, an hour and a half, day and
night, &o, The experience is to be of this guccession. This is the meaning. The intensity

of suppression is in accordance with the intensity of desirelossness and practice ; and
this intensity is taken note of by its extension over the periods of time known as
muhirta, an hour-and-a-hall, &ec.,, by the Yogi. And inasmuch as the moments of
desirelessness do not exist together on account of a fixed order in the appearance, and
on account of their extending over their own special periods of time, they eannob be
adequate to bring about the intensity of suppression; it is therefore the store of the
potential energy thereof, born of the collective effect of the moments of desirelessness,
indulged now and again, that is desired to be understood here,

Well the potencies of cognition may be destroyed. But how can the potencies of
suppression be destroyed ? For if they be not destroyed, the mind has still a duty loft to
perform. For this reason, he says :—‘ The mind disappears, &e,'

The trance cognition which suppresses the outgoing tendencies s the cogni-
tive trance. It is the potencies born from that, that are here spoken of. The potencies
which operate to lead to absolute freedom are the potencies born from the acts of sup-
pression. Because the potencies of the outgoing acts of cognition have becomo embedded
in the mind, it is said to he the possessor of the potency of outgoing cognition, The
potency of suppression, however, is but newly born in the mind. The mind has therofore
no duty to perform, even though the potency of suppression exists. The mind which has
the duty of achieving the purposes of the Puruga, is said to have the duly of achieving
those objects. The purposes it has to achieve are the enjoyments of sound, &e., and the
attainment of discriminative knowledge.

When however the potency of suppression only remains, the Purusa is no longer the
substratum of the reflex consciousness of the Will-to-be (buddhi). Hence the potency
of suppression cannot be an object of the Purusa to be fulfilled by the mind, The minds
of the Videhas and the Prakritilayas do not consist of a balance of suppressive potencies
alone ; they have therefore still a duty to perform. Also because they are possessed of
the aroma of afllictions.

‘With this in mind, says the commentator :—‘And it is for this reason, &c.'! The rest
is easy.—b1,

The object and explanation of Yoga, the meaning of the modifications for the purpose
of the performance thereof, the means of Yoga and its kinds are described in this chapter,

Here ends the first chapter of Vichaspati's Gloss, the Vachaspatya, on the commen-
tary of Vyasa on the Aphorisms of Patanjali.




