CHAPTER THE SECOND.

ON THE PRACTICE OF YOGA.
Siitra 1.
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prapidliéina, worship of God, making God the motive of action. Kriyé, of
action, M Yogah, the Yoga.

1. Purificatory action, study and making God the
motive of action, IS the Yoga, of action.®— 52,
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VYASA,

The Yoga for him whose mind is already inelined towards trance
cognition, has been described. How may onc with an out-going mind
become also possessed of Yoga, is now considered ‘The Yoga of action
is purificatory action, study and the devotion to God and making Him the
motive of action.’

Yoga is not attained by one not given to purificatory action. Tm-
purity is variegated by the eternal in-dwelling of the aroma of action
and affliction, and is ever in econtact with ‘the network of enjoyables. It
cannot be dispersed without purificatory action (tapas). For this reason
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* The word ‘tapas’ has been translated as purificatory action, because * tapas'
means that whieh burns up impurities.

The word * fswarapranidhina’ has heen translated as the devotion to God being the
motive of action. The same word in the first chapter (I. 23) has been translated as
feeling the omnipresence of the Lord. The root meaning of the word ‘ pranidhdna’ is
the placing of anything under another to the fullest oxtent (pra=fallness, Ni = under and
dhfina=placing). In the chapter on trance the word can only mean the contemplation of
Him as the substratum of all phenomena. Hence ‘iswampmnidhﬁna' as 4 means of
achieving trance can only mean the habituating of the mind to feel the ommipresence
of the divine principle. In achapter on the Yoga ol action however the word cannot be
lnterpret.c;d ag carrying the same meaning. As a branch of the Yoga of action pranidbina’
must have special reference to action which would be out of place in contemplation. It has,
therefore, been translated here as above. The root meaning, itis easy to see, rans
through both these meanings.

purificatory action has been taken up (as a factor of the Yoga of action).
This is considered an action worthy of performance, as it purifies the
mind when not impeded,

Study is the repeated utterance of purifying words, like the A [T M
and others ; or, the reading of the teachings about absolute spiritual free-
dom (Moksa).

‘The devotion to Giod and making Him the motive of all actions’
means the dedicating of all actions to the Highest Teacher, or the renun-
ciation of its fruit.—5H2.

VACHASPATIS GLOSS.

The question is that the fruit of Yoga and the means thereof, having been desecribed
in the first chapter along with their sub-heads, what is the necedsity of writing a second
chapter? The answer is given :—‘The Yoga for him, &e.

It is only practice and desirelessness that have been mentioned in the first chapter
to be the means of Yoga. They are, however, not possible for the oubt-going mind also at
onee. The means, therefore, to be taught in the second chapter are necessary in order to
achieve the required purity of mental essence. It is only thereafter that the essence
of the Will-to-know, becoming strong enough to preserve itself in that state, daily shows
forth the powers of practice and desirelessness. :

i Alveady inclined towards the trance cognition' means not only occasionally
steady. The meaning is how may the out-going mind also become possessed of Yoga by
the practice of the means to be tanght ?

The author of the aphorisms first takes up some of these means as of first rate
importance and usefulness, and describes them as the Yoga of action‘ Purificatory
action, &e.

It is the action itself that is the Yoga in the Yoga of action, It is for this reason that
in the Visnupurina in the dialogue between Kegidhwaja and Khindikya it is-said :—

“When the Yogi first comes into contact with the Yoga, he is called the Yunjamana,
the Neophyte, the Beginner, And beginning ‘with this are mentioned purificatory
action and study, &e.

Now the comment shows by the canon of difference that parificatory action must be
a means of Yogn :—* Yoga is not attained by one who is not given to purificatory action.'

Hechows a subsidiary result of the purificatory action, justifying its nature as a means
of Yoga:—‘Impurity, &c.! The impurity whiech is variegated by the aroma of eternal
action and affliction, and which is for thig very reason in eontact with, i.e., approached by
the network of enjoyables, consists in the intensity of disturbing energy (rajas)and
inertia (tamas), and cannot come to dispersion without purificatory action. Dispersion
means the entire separation of ohjects in thick cohesion.

But the question iswhat purificatory action may be inimical to Yoga, inasmuch as
being taken up as a means of Yoga, it may become the cause of the disturbance of the
physiological equilibrium of the forces of the body. How then can it be a means of Yoga ?
For this reason the eommentator says :—* This ig considered an action, &e¢,” The meaning
is that so much of a purifleatory action omly is to be performed as does nob cause the
disturbanes of the equilibrinm of physiological forees.

The words AUM, &e., include such portions of the Veda as the Puruga Sukta, the Rudra
Mandala and the Brahmanas, &c., as also the portions of the Puranas such as the
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OH. II. ON THE PRACTICE OF Y0GA 2, 3. 91

Brahmapira, &e, The Highest Teacher is ifwara, To him are actions to be dedicated. It
is on this subject that the following has been said:—'Whatever I am doing, beautiful or

::gly_. with desire or without desire, I renounce all that on thy account; I do all things
with snbmission to thee.'

‘ The renunciation of frnit means the doing of an action without thinking in connee-
tion with it of the fruit to be obtained thereby. The following has been said in this
connaction :—It ig in the doing of action alone that thy duaty lies nevér in‘Ita fruits
Never make the fruoit of action its motive ; never become attached fo in:acbion.—-l j
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2. For the purpose of bringing about trance and for
the purpose of attenuating afflictions.—53.
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VYASA.

The Yoga of action is certainly to be performed, *for the purpose of
bringing about trance and for the purpose of attenuating the afflictions.’
It 18 that which being performed, brings about trance and atlenuates I.h;s
afflictions. The afllictions thus attenuated hbecome characterized by
unproductiveness. When their seed power has, as it were, been singed
by the fire of High Lntellection ; and for this reason the mind after LI?eir
attemmtion.. i.s never again touched by the affliction; and having by
subtle cognition come up to the diserimination of the distinct natures of
the Purusa and Objective Issence, has the whole of its duty fulfilled
and can ouly resolve into its canse—53.

VACHASPATI'S GLOSS,
The aphorism defining its ohjeet is introduced :—* The Yoga of action is certainly,

&e.! The aphorism is :—'Tor the purpose of bringing ¢
WAL o o purp f bringing about trance and for the purpese of
The guestion arises that if the Yoga of action alone be eompetent to attennate the
afflictions, there remains no use at all in High Intellection. For this reason the commen=
tator says ;:—“The afflictions thus attenuated become, ete.! The action of the Yoga of
action operates only in attenuating them; it does not render the afflictions b[;grren
High Intellection, however, operates to rendor them barren. !
Let that be granted. Bubt if High Intellection alome is competent to renderthe
afflictions non-productive, what is the use of attenuating them ? For this reasonhe says:—
1 On account of their attenuation, &e.' If the affiictions sre not attennated, the clis:;h;u{
nation of the distinct natures of the Purusa and the Objective Esse;zce. remaining-

overpowered by a powerful enemy, does not even show the energy to riseand render
them barren, from the very first,, When, however, the afflictions have heen dispersed and
rendered weak, even then, though inimical to them, it only arises by practice and
desirelessness. When it has thus been born, it is not again touched by them, it is not
overpowered so long as it is nob touched by them, The diserimination of the distinet
natures of the Porusa and Objective Kssence is a subtle faculty, hecause its object is

subtle.
# Can only resolve into its cause’ means can only disappear.—2.
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sfen Avidyd, nescience. R Asmith, egoism. T RAga, attachment.

3w Dvesa, aversion. =Wiaa Abhiniveda, love of life, all these. @ Kleddh
afflictions.

3. The afflictions are Nescience, Egoism, Attachment,

Aversion and Love of Life.—54.
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VYASA,

What then are the afflictions and how many? *The afflictions are
Nescience, Bgeism, Attachment, Aversion and love of Life.’

{The afflictions’ ave the five forms of Unreal Clognition. When
quick with life, they render the rule of the “qualities™ firm, establish
change, send out the stream of cause and effect, bring about the fruc-
tification of action by coming to depend upon one another for mutual
support.—a.

VACHASPATI'S GLOSS.

How is its daty folfilled ? Tt ¢an only be so gaid to have fulfilled its duty, when it
has canced the cessation of the action of the “ qualities ;' inasmuch as the duty is
nothing else hut the bringing about of an effect by the “gualities,” For this reason the
commentator puts the question, ‘ What are the affiictions, &ec.' And he answers by the
aphorism : —* Nescience, &e.” Neseience and the others are the afflictions. He explains :—
« The five forms of Unreal Cognition, &a)l

Nescience is Unreal Cognition itsell. Hgoism qnd the others also carry nescience
with them and cannot exist without it. They too are therefore unreal cognitions. The
meaning is that for this reagon, they are destroyed with the destruction of Neseience.

He says now that the reason for their destructibility exists in their being the canse
of repeated births :—* When quiek with life, i. e., when they are in operation, they render
the rule of the gualities firm, i.e., strong. For this very reason they establish change.
They send out, i.e, show forth the stream of cause and effect in the shape of the Unmani-

fested, the Mahattattva (the great principle) and the principle of individuality.
Now he shows the object for which all thisis done by them :—* Bring about, &ec...
fop mutyal support.” The fructification of action cousists in life-state, life-period and
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life-experience. This is the object of the Purnga, It isthesethat the afftictions bring
abont. Does each of them do this by itself ? No he says :—° By mutual support!’ The
actions are supported by the aflictions and the afictions by the actions.—8,

Satra 4.
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sfem Avidy4, nescience. & Ksetram, field. seiwr Uttaregfim, for the
others. =gm Prasupta, dormant. @7 Tanm, tenuons. Ffew: Vichehhinna, alter-
nated, = Uddripdm, or fully operative, for all these.

4. Nescience is the field for the others, whether
dormant, tenuous, alternated or fully operative.—55.
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VYASA.

Of these, Nescience is the field, the breeding ground for the others
that follow, the Fgoisim, &e., having a four-fold possible mode of
their existence, as the dormant, the tenuous, the alternated and the fully
operative.

What is dormancy? It is the existence in the mind as power
alone in the germinal state. It is awake when it turns its face towards
its ubjects. In the case of him who possesses discriminative knowledge,
the germs of the afflictions arve singed, and therefore even on the object
coming in front, they do not come into operation. How can the burned
up seed sprout? Hence, the wise man whose afflictions are gone, is
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gaid to have had his last birth. It is in him alone that the afflictions
pass into the fifth state, that of the seed being burnt up; inasmuch as
the aflictions do exist in that state, although their seed-power has been
burnt up. It is for this reason that they do not awaken even when an
object comes in front of them. This is the dormancey of those whose seed-
power has been burnt up.

Tenuity is now described. The afflictions become tenuous on being
cut down by habituation to contraries.

And they are alternated, inasmuch as they disappear and appear
over and over again in the same condition. Anger is not observed to be
in operation at the time of attachment. Anger does not arise when
attachment has its play. Nor does it happen that attachment, while
manifesting with referénce to one object, has ceased to exist altogether
with reference to another object. Becanse Chaitra is attached to one
woman, it does not follow that lie is averse to others. The fact is that in
the one his attachment lias manifested itself, while in others it can be
active in the future. It is this that becomes either dormant, tennous or
alternated.

The [ully operative is that which has found manifestation in the
object.

All these do not pass beyond the sphere of affliction. What is it
then that is called an affliction, whether it be the dormant, the alternated
or the fully operative? This is true. But they become eithier alternated
or any one else, only when they appear as so qualified. As all are
removed hy habitnation to contraries, all are manifested by the operation
of competent causes.

ANl these afflictions are the modifications of Nescience only. How ?
It is Nescience alone that is the guickness of their life. The afflictions
appear only in the form which is put upon an object by Nescience. They
are found existing simultaneously with the cognition of the unreal ; and
they disappear when Nescience disappears.—¥55.

VACHASPATI'S GLOSS.

The commentator shows that the afflictions which are to be overcome as being painful
have their root in Nescienee. *Neseience is the field for the others, whether dormant,
tenuous, alternated or fully operative.”

What of these is dormancy ? The meaning of the guestioner is that there is no
authority for the existence of the afllictions at a time when they are not in operation with
reference to objects. The answer is:—In the mind, &e.' The afilictions of the Videhas
and the Prakritilayas do not operate with reference to their proper objects ; they have
gone to the germinal state, and as such do exist only in posse, as curds exist in milk,
There is no other means of making them harren besides discriminative knowledge. It
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is for this reason that the Videhas and the Prakritilayas are understood as not possessed
of digeriminative knowledge, Their aflictions are dormantso long as they do not reach
the limit of their time. When they do reach the limit, the afiictions come round again
into manifestation and turn towards their various objects. They have existed in the
potential state alone, This potency means the power of manifesting. The approach to
the germinal state indicates the power of producing the effect,

How is it that the afMietions of him who i possessed of diseriminative knowledge
are not also dormant ? To show this the commentator says :— To him who is possessed
of diseriminative knowledge.'

¢ Last birth® means that he will not be born in another hody. There will be no birth
after the present one,

¢ No where else ' means in the disembodied (the Videhas), &e. Dot inasmueh as that
which is, eannot be entirely destroyed, there is no nse in the power of Yoga ; the afilie-
tions arise when their objects come in front. For this reason the commentator saysi—
i The afflictions do exist, &e.' The meaning is that althongh the afflictions exist, yet their
seed-power is burnt up.

The contraries of the afflictions are the practices of the Yoga of action. The
afflictions hecome tennous when they are put down by the Yoga of action. Or, Right
knowledge is the contrary of Nesecience: the recognition of the distinetion is the
contrary of egoism: justice is the contrary of attachment and aversion ; the removal of
the idea of dependence upon the body, i e., that the body is the necessary adjunct of the
soul, is the opposite of the love of life,

Now he deseribes alternation : —*Similarly, &e.' The afflictions are overpowered by
another afliction being in operation for the time ; or they arise and manifest themselves
after alternate cessations on account of excessive enjoyment, Tis difference from the dor-
mant is explained by its being dependent for manilestation npon the seed-power and the
organs of enjoyment; or by its repeated manifestation and cessation on aceount of the
weakness of other manifestations which tend to overpower it ; or by reiterated mainfesta-
tiong, Further attachment in esse may overpower anger, which belongs to a different class
of affiictions. Or, an afliction of the same class, such as allachment to one object may
overpower attachment to a different ohjeef. For this reason he says :—¢ Attachment, &ec.'

Now he says that the afiiction which is to manifest in the future must be mnderstood
to possess a three-fold line of action, whicheyer it may he at any time:-*Itis at that
time, &ec,' The word ‘that’ points only to the aflliction which is bo manifest in the future,
nob to the attachment of Chaitra, becanse that is of one'of the three classes, i, e, the
alternated.

Now he describes the one in full operation:—' That which is, &c. The guestion is
that it is the one in full operation alone that affiiets, and it is therefore proper to eall it
an afiction ; but how is it proper to call the others afflictions? They do not aflict, not
being in operation. For this reason he says :—*All these afflictions, &e.” The meaning is
that they do not pass beyond the sphere of aflictions, and may well be called by that name,
hecause they tend to operation, and for this very reason are to be removed.

Well inasmuch as they are all afictions, they are one only. Why then are they
described as being more than one ¥ The answer is :—* It is true, &e.'

The guestion now arises that although it may be that the afflictions take their rise
in Nescience, yet why should it be that they should cease to exist when Nescience
js destroyed? The cloth is not destroyed with the destmiction of the weaver. For
this reason he says i—" All thiese are the forms, &ec." All these are the modifications.

This means that they are different modifications only in appearanee, not in reality ;
becguse they do not exist as -separate from it, Why? The answer is:—‘In al| these
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nescience, &c.' He explaing the same. ! Whenever, &e.! The rest is easy. The following
ig a brief statement. In thoge that are merged in some principle, the aMictions are dor-
mant. In the Yogfs they are tenuous, In those who are given to eujnl}rmcut {the ordinary
mortals), they are alternate and operative,

Siitra s,
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supposing, taking to be, @@ Avidyd, nescience,

5. 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.—56.
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VYASA.

Out of these the nalure of Nescience is described :-—** 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.”

The taking of the non-eternal to be eternal is the possession of such

notions as that the earth is permanent, the firmament with the moon and
the stars is permanent, the gods are immortal, &e.
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Similar is the seeing of purity in the body, which is impure and
highly disgusting. And it has been said :~—* The wise know the body to
be impure on account of its position, its origin, its process of up-keep,
its perspiration and destruction and also on account of the necessity of
keeping it constantly clean." Thus is purity seen in the impure. “The
girl is attractive like the new moon. Her limbs are, as it were, made of
honey and nectar. She looks, as it were, she has emerged from the moon.
Her eyes are large like the leaves of a blue lotus. With playful flashes
of her eyes she imparts life to the world of men.’ Now what is in this
connected to what ? This unreal cognition, however, of the pure in the
impure is daily seen. By this is described the cognition of the sacred
in the profane, the cognition of purposeless. As here so will the cognition
of pleasure in pain be later described.

“ Al is pain to the diseriminating because of the end, the remorse
. - ! !
the residual potency, and the mutual contrariety of the manifestations of
the ‘qualities.” " 11.—15.
The cognition of pleasure under these circumstances is Nescience.

Similar is the cognition of the self in the not-gelf. The external
accessories, whether sentient or not sentient, the body which is the vehicle
for enjoyments, the mind which is only a vehicle for the Purusa, are all
manifestations of the not-self. The notion that any one of these is the
self is Nescience. On this subject the following has heen said :—

¢ Those who believing the sentient or insentient objective essence to
be the self, rejoice in their increase believing it the prosperity of the
gelf, and ave anxious when they decrease, believing it to be the adversity
of the self have not awakened.’

This nescience i3 thus possessed of four locations. Tt is the root of
all this overgrowth of afllictions, the vehicle of action together with the
vehicle of fruition. 'L'his nescience should be understood as being a real
substance, like the word Amitra(a, not, and mitra, friend, the compound
meaning an enemy) and the word Agospada (a, not, and gospada, cow’s
foot, the compound meaning a particular place). Asthe word Amitra
does not mean the absence of a friend nor a particular friend, but some-
thing opposite to a friend, an enemy ; and as the word Agospada does
not mean the absence of a (Gospada, nor a particular’Gospada, but a
particular place distinet from both, another substance; so is nescience
neither Real Cognition nor the absence of Real Cognition. On the con-
trary, Nescience is another form of cognition, which is contrary to real
knowledge (the cognition of the real),—56.
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VACHASPATI'S GLOSS.

Nescience is non-eternal and impure, It is, that is to say,an effect which is ever
qualified by the presence of non-eternity. There are some, it is well-known, who believe
the elements to be eternal, and meditate upon them devotedly with the object of assimi-
loting their natures. Similarly do others meditate with devotion upon the heavens, the
sun, moon, and stars as stages of the path of Smoke (the Pitriyfna,) with the object
of reaching them im the belief of their eternity. Similarly do people drink the Soma
juice for attaining the state of the denizens of heaven, the gods, believing them to be
eternal and immortal, inasmuch as the Veda says:—* Drink we the Soma so that we may
become immortal! This is the Nescience which is deseribed as the cognition of the eternal
in the non-eternal,

Similarly with reference to the impure and highly disgusting body. Having said
this much, he stops in the middle to quote a verse of Vyisa, describing the disgusting
nature of the body.

i The wise, &e.'

The ‘position of the body'in the mother's womb close to urine, &e. The ‘origin’
is the germ and sperm cells of parents. * The process of the upkeep of the body’ is the
transformation of the foods and drinks into chyle, &e. It is by this that the body is
‘supported. Perspiration means sweating. Destruction or death renders the body of even
& sman learned in the Veds, impure, inasmuch asa bath is ordained after it has been
touched.

The question is that if the body is by nature impure, what then is the nse of washing

"it with earths and water? For%his reason he says: ‘On account of the necessity, &ec.'

This means that althongh by nature impure, the body admits of heing purifled by external
applications; as, for exsmple, talke the hodies of women hy means of sweet smelling
applications.

He finishes the sentence :—The body which ig impure iz cognised to be pure in the
way now described. * Like the new moon, &,

« playful flashes denote the frolicsomeness of love.”

‘Now what Is here connected with what?‘ The first f what' stands for the body of
a woman which is by nature so impurs and therefore disgusting, By what poor similitude
is the body related to the new moon ?

By this illustration of the cognition of the pure in the impure body of a woman, ig
also deseribed the cognition of virtue in the vices of causing pain to others under the
impression of their being released from the world,

Similarly are described the notions of usefulness in wealth, &e., which on account of
the troubles incident mpon eollection and preservation, &c., are really things which con-
tradict the real purpose of life, They are all impure on account of their being causes of
disgust.

Similar is the case of the cognition of pleasure in pain. This is easy.

¢ Similar is the coguition of self, &c. This also is easy.

Similarly has it been said on this subject by Pafichasikhi.

«The sentient’ are the intelligent objects of enjoyment, such as wife, &e.,and animals.

¢ The insentient’ are the non-intelligent ohjects, such as seals and eonches, &e.

All such have not awakened, means they are forgetful.

This nescience is sald to possess four locations, i.e, places where it manifests.

Upon this the question arises that neseience being really loeated in an infinity of
places, such for example, as the forgetfulness of directions and the appearance of a com-
plete circle in the case of a rapidly rotating point of light, &e., why should it be described

13
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as being located in four places only ? For this reason he says :—' It is the root, &e.’ There
may be other forms of nescience ; that however, which is the root of repeated births is
only four fold.

Now another question :—The word ‘nescience’ is a compound of ‘ne’ (s = not) and
seience (fFar = Science). Now is the prohibitive NE (a), the effective wordof the compound,
thus signifying the mere absence of the thing signified by the second word, as in the word
Amalksika, one meaning of which is the absence of bees. Or, is the second word of the
compound the effective portion thereof, in which ease it would meana particular form of
knowledge, as in the case of the word Ardjapmwrnsa, Nob-public servant. Or, is it that
the word denotes something which is neither the meaning of the first word nor of the
second, but something differcnt from both? Such a word would be the word Amaksika,
beeless place. This meaning is different from the meaning of both the factors of the
compound.

Now the meaning of the word Neseience would be the absence of knowledge already
existing, if the first word of the compound were the effective one. This, however, eannot
be the cause of the affictions. If the second word of the compound be the effective one,
then the meaning of the compound would be aseience qualified by the absence of some-
thing (particular) the seience of the negation, (A, of something)., Scicnce, however, can
only be the opposite of the afflictions, &e,, not their seed. It is not proper that the
destroyer of a thing should be a quality thercof.

If it be considered that it means something different from both, then it can only
mean the Will-to-know (buddhi) with the knowledge absent there from, i.e, something
in which there i no knowledge. Now the Will-to-know ean never be the eanse of afflic-
tions, &e., even though knowledge be absent therefrom. Whabever thus be the meaning
given to Nescience, it can never be the root of afflications, &e.

For this reason he gays :—* It is to be considered, &e.' It is po 1 of substantiality.
This means eannot be the absence of something existing as snch, Neither is Nescience
a particalar form of science ; nor ig it the Will-to-know devoid of knowledge. It is, as has
heen said, a cognition eontrary to the Real Cognition; it is the eognition of the unraal
(or briefly, unreal cognition.}

The relation of word and weaning depends upon how the world begins to understand
it. In the world it is often seen that in words componnded with deprivative prefixes,
the deprivative prefix, whlle denying the existence of the last word of the eompound,
siguifles somthing which is the conbrary thereofl. Similar is the meaning here. He gives
analogies :—* As the word Amitra.’ 1t does not mean the absence of a friend; nor does it
mean & particular friend (a friend called A). On the conbrary, it means the opposite of a
friend, an enemy.

Similarly, the word Agospada does not mean the absence of a cow-shed (gospada);
nor does it mean a particular cow-shed (styled A). On the other hand, it means a particular
country where kine are not fonnd. If is a substance different from hoth. He applies the
analogy to the thing illustrated ;—*In the same way, &c.’

Satra 6.

RO TRATTRRaT & I

zn Drig, the subjective, power of consciousness. ¥ Darsana, the instru-
mental power of seeing, w30 Ega.ktyoh, of (both these) powers, W ELatmta,
identity. Wt Iva, appearance, =Remm Asmitd, egoism,
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6. Egoism is the appearance of identity in the na-
tures of the subjective power of consciousness and the
instrumental power of seeing.—57.
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VYASA.

The Purusa is the subjective power of consciousness, and the Will-
to-know is the instrumental power of seeing. The appearance of these
two powers asif they were identical, is the affliction known as Egoism.
Enjoyment is rendered possible when the power of enjoyment in the en-
joyér and the capacity of being enjoyed in the Objective Existence, which
ave quite distinet and different from each other, are looked upon as, as it
were, identical. When, however, their natures have heen understood they
become isolated ; and how then can there be enjoyment? And so it has
been said:—* Not knowing the Pwrusa beyond the Will-to-know to be
different therefrom in natuve, character and knowledge, &ec., a man has
by forgetfulness the notion of self therein.—357.

VACHASPATI'S GLOSS.

Having deseribed Nescience, now he describes Egoism, which is fquite na dear to the
heart of man as attachment and the others :—* BEgoism is the appearance of identity in the
natures of the subjective power of eonsciousness and the objective power of seaing.’

Conscionsness and seeing are two distinet powers. They are, respectively, the self
and the not-self. The particular Nescience which is responsible for the cognition of this
not-self as the self, and which is only a delusionand not a reality is Egoism. Although it was
sufficient only to say “ conscionsness " and * seeing " the word power is added to bring ont
their mutual relation of Aitness as the enjoyer and the enjoyed. He explaing theaphorism :—
¢The Purusa, &e.’

The guestion arises, why should they not infact be considered as one when in fact
they are taken in as such ? How is it that their unity afilicts the Puruga? For this
reason he says :—* Enjoyment, &c." The capacity of being enjoyed means the Will-to-be.
The power of enjoyment in the enjoyer means Purusa. They are quite distinet from each
other. Why? The reason is given to be that they are seen to be quite distinet from
each other. The Purusa possesses the characteristics of nnehangeability, &e., the Will-
to-know has the characteristies of changeability, &e. They are, therefore, quite distinet
from cach other. It is meant to be said by this that although they appear to be identical
they are not in reality the same. *Are looked upon, as it were, to be one with each other.*
This explains that this notion is an afliction. This employs the canon of agreement.

The cannon of difference is now applied :—* When, however, their natures are under-
stood, &e.’ Understood means when the consciousness of discrimination has heen
attained.
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Now he shows that this is conceded by others also :—' And so it has been said' by
Paiichasikhd. ‘Knowing the Puruga beyond the Will-to-know, &e.! Its nature is constant
purity, its character is indifference, its knowledge means intelligence. The Will-to-know
is impure, not indifferent and non-intelligent. The notion of self therein is Hgoism and
it is Nescienece. Forgetfulness is the potency generated by former nescience. Or it may
be the darkness of inertia (tamas), because Nescience is born of the quality of inertia
(tamas).—6.

Siitra 7.

T N9l

g9 Sukha, pleasure. wwwl Anugayl, the sequential attraction to, wm:'Régah,
attachment,

7. Attachment is the sequential attraction to pleas-
sure.—58.
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The desire to possess, the thirst for and the hankering after pleasure
or the means thereof, preceded by a remembrance of the pleasure in one
who has enjoyed it, is attachment.—38.

VACHABPATI'S GLOSS,

On the attainment of discriminative knowledge, attachment, &c., are removed, Egoism,
brought about by nescience, is the root of attachment, &c. For this reason he describes at-
tachment, &ec., after egoism. Attachment is the sequential atéraction to pleasure.

Memory is not possible to one who has not cognized. Hence is it said :—'In one
who hag enjoyed.” When pleasure is remembered, attachment is preceded by the remem-
brance of the pleasnre in consequence of the enjoyment thereof. When pleasure is being
enjoyed there is no n ity of the r brance. The attack t, however, to the means
thereof, whether remembered or actually present, is also preceded by the remembrance
of the pleasure. As a matfer of course when a means ol pleasure is perceived, it is re-
membered as a cange of the pleasure of the same class. Or it is inferred that it will cause
a pleasure similar to what has been before caused by an object of the same class. The
means of pleasure is, therefore, desired,

He describes the mearing of the word attraction :—‘ The desire to possess, &e.'—T7.

Sfitra 8,
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g:@ Dubkha, pain. =3@® Anudayl; the sequential repulsion. §: Dvegah,
aversion.

8. Aversion is the sequential repulsion from pain.—59.
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VYASA.
The repulsion, the anxiety, the wish for removal and the anger at
pain and the means thereof, which stick in the mind in consequence of

the feeling of pain, in the case of him who has felt the pain, preceded
by a remembrance of the pain, is aversion.— {9.
VACHASPATI'S GLOSS,

¢ Aversion is the sequential repulsion from pain.’ ¢/ One who has felt pain, &e." This
is to be explained as before. Deseribes the meaning of the words sequential repulsion
from pain:—* The repulsion, &e. Repulsion is the force which repels. Amplifies the
same by stating synonyms : ¢ The anxiety, &e.'—8,

Siitra g.
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w9 Sva-rasa, by its own potency. awéi Véhi, flowing. faga: Vidusal, in
the wise. @@ Api, even. mw Tathd, all the same, w2 Ridhal, established,
sifafan: Abhinivesah, love of life,

9. TFlowing on by its own potency, established all

the .same even in the wise, is Love of Life.—-60.
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In all living beings exists the self-benediction, * would that I were
never to cease. May I live on.” And this self-henediction cannot exist
in him who has not experienced the nature of death. And by this the
experience of a former life is inferved. This is the afiliction of Tove of
Life, which flows by its own poteney.

That even a worm just born chould know the fear of death, which
is the same as the knowledge of annibilation, and that this fear cannot be
explained by perceptive, verbal and inferential knowledge, leads to the
inference that the pain of death has heen experienced in a former life.
And as this affliction is found existing in the extremely ignorant, 80 alse
is it established even in the wise, who have come to know hoth the start-
ing and finishing ends of life. Why? The residual potency having
been brought about by an experience of the pain of death, is necessarily
common to both of them, the knowing and the ignorant.—60.

VACHASPATI'S GLOSE.
Explains the meaning of the words, Love of Life (abhinivesa), *In all living beings,
&c.' This self-benediction, this desire with reference to one's self is eonstant. * Would
that I were never to ceage to be,’ ie, May I never become extinet, May I live on, i.e,
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May I retain life,' And this self-benediction, this love of life, this fear of death is not
possible in a living being who has not experienced his liabilities to die. The unbeliever
denies the fact of a previous life. The author, therefore, takes the opportunity to refute
him :—f And by this the experience of a former life, &e.' The experience of a former
life is inferred, because the present body is being maintained. Birth means the coming
into relationship with the experiences of a body, senses and mind which are new and
which are specialized by a new eoming together. Its experience means coming into
contact therewith. That is inferred, How ? Explains ;—*' Thig the love of life, &e.
Without. completing the sentence says that isisanafiction : ¢ this afflietion. It is this
love of life wnich through evil deads, &c., alliets, i.e., gives pain to living beings, 1t ls,
therefore, called an afflietion. Finishes the sentence, * which flows on, &e.’

The meaning is that it flows on by its own potency brought aboub by habitunation,
and is not external, Gives the reason, why it is not external even in the case of a worm
which is just born, is full of pain and is of a very low type of intelligence. ‘That even a
worm just: born, &e.’ ‘Cannot be experienced’ means cannot he eaused. This is the
meaning. A child just born begina to shake when he sees a death-dealing object. The
knowledge of death is inferred by his peculiar trembling. It is therehy found that he is
afraid. Fear is seen as being cauged by pain or the cause of pain, He hasnot experienced
death in this life. Neither has inferred or heard about it. The knowledge of the
peculiar pain and of the particular cause thereof which is causiug pain at any mowment
is therefore a previous possession of his. Allother means of the knowledge heing ex-
eluded, the only one that remains by the canon of residues, Is memory. And this memory
cannot exist without the residual poteney of a former experience. And inasmuch as
there is no experience in thig birth, the experience of a former birth only remains as the
cause proved to exist by the canon of residues. For this reason there was certainly
contact with a former birth. The word *even’necessitates a contact with something,
Hence completes the meaning of the sentence by saying, * And as, &e.'

The extremely ignorant are those whose intelligence is very low, Exglains wis-
dom :—* Who have come to know hoth the starting and finishing ends of life.' The end
means the point. The world of expericnce is”the ficst of the life of the Purusa. The
final one is absolute freedom (kaivalya). The wise are so ealled because they have come
to know of this by verbal and inferential knowledge.

The fear of death is then established in the worm on the one side and in the
wise man on the other. The guestion arises that although the fear of death might well
exist in an ignorpnt man, it is not proper that it shounld exist in the wise, inasmuch as
in the latter's case ib must have been uprooted by knowledge. And if it be said that it
ig not uprooted in this case, then the highest manilestation of the guality of essentiality
(sattva) must be absent from him. With this object puts the question, ‘ Why ** Gives the
answer. *This residual potency, &e....is common, &e.'

The meaning is that the wise man is not he who has reached the state of the Cog-
nitive trance, but only he who can diseriminate by inference and verbal knowledge.—9.

Sotra 10,
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& Te, these. wfwsa Prati-prasava, along with the passing out of activity.
wm: Heyéh, that are destroyed. @wom Stiksmab, (when but) potential,
10. These when but potential, are destroyed along

with the passing out of activity.—61,

gn. I1. ON THE PRACTICE OF YO0GA, 11. 103

&
|

A ufeTEERaT: SEAT | & U5 B A0 GIEIHERSTT  ATRATSCa TR
afy oS @ A sk )| L0 )|
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These_fi\re afflictions, when their seed-power has, as it were, heen
burnt up, disappear of themselves along with that Yogi's mind, when
having fulfilled the purpose of its existence, it becomes latent,—61,

VACHASPATI'S GLOSS,

The afictions have been defined and they have been shown to be possessed of four
states—the dormant, the tennous, the alternated and the fully operative —all of which
are to be destroyed. How isit that the authorof the aphorism has notmentioned the
fifth state of the aflictions, the potential, in which the seed-power is, as it were, burnt
up ? For this reason says:—' They when Dbub potential are destroyed along with the
passing ount of activity.,” That which falls within the sphere of man's effort is of course
taught. The destruction of the potential state is not within the sphere of man's effort.
1t is, on the contrary, to be destroyed by the passing out of activity; thatis, by the
mind passing back inbo its cause, the prineiple of egoism.

Explaing :—* These five, &c." This is easy.—10.
Stitra 11,
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am Dhyfina, by meditation. ®w: Heydh, that are destroyed. @ Tad, their.
aew: Vrittyah, modifications,

11. Their modifications are destroyed by medita-
tion.—62.
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VYyAsA.

When, however, they exist as retaining their seed-power, their modi-
fications are destroyed by meditation. The modifications of the afllictions
which are essential are attenuated by the Yoga of action ; and having
been so attenuated, are destroyed by the high intellection of meditation,
g0 that they are rendered potential, i.e, their seed-power is, as it were,
burnt up. As the gross divt of clothes is at first shaken off, and then
the fine dirt is washed off by effort and appliance, so the gross essential
modifications need but small antagonistic efforts, whereas the potential
ones need very powerful antagonists.—062.
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VACHASPATI'S GLOSS,

Well then, when the afflictions have been nttenuated by the Yoga of action, to what
sphere should the effort of the Parndn be directed, in order that they may be destroyed ?
For this reason says ;—* When, however, they exlst as retaining their seed-power, &o.'

Differentiates them from the barren ones and reads the aphorism : —¢Their modi-
fications are destroyed by meditation.' Explaing :—¢The modifications of the afflietions,
&e.! They are called essential, because even though attenuated by the Yoga of action,
‘they are further capable of destruetion by being rendered incapableof producing effects
and losing their very nature by means of the mind resolving back into its cause,

Mentions the limit of the effort of the Purnsa in the sphere of intellection:—'So
that they are rendered potential.'

Explains potentiality :— Their seed-power has, as it were, been burnt up.! Gives
an illustration of the same :~-' As the gross dirt of clothes, &e."

Effort means washing, &e. Appliance means the use of washing ingredients. The
illustration and the illustrated are analogons only so far as they possess grosser and
finer dirt, and not in their removability by elfort, because it is iwpossible in the potential
aflictions, which disappear along with the mind resolving back into its cause.

Those that require but little effort for their removal are said to need small antago-
nistie ingrodients. Those that require the agency of very powerfol eanses for rem .val,
are said to need wvery powerful antagonists. High intellection is described as small,
hocause it is lower in comparison with the resolving of the mind into its own cause —1L.

Satra 12,
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&1 Kleda, afflictions, s Mila, origin, &mwm: Kledamfilah, Having its origin
in afflictions. = Karma, of actions, =rm: A—ﬁayal;, the vehicle, g2 Drista, visible,
#ze Adyista, invisible. ™ Janma, in births. 3¥m: Vedaniyab, to be experienced.

12. The vehicle of actions has its origin in afllictions,
and is experienced in visible and invisible births.—63.
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VYASA.

The vehicle of actions has its origin in afflictions, and is experienced in visible and
invisible births.

Here the vehicle of good and bad actions is born of lust, avarice,
forgetfulness and anger. lis operation is felt in the visible as well as
in the invisible birth. Of these, the vehicle of good actions, which is
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supplemented by intense energy in the shape of purificatory action, trance
and repetition of mantras, or, which is accompanied by devotion to the
Lord, the devas, the great seers and other possessors of great power, ripens
into fruit at once. This happens in the same way in which, in the event of
repeated evil done to men who are suffering the extreme misery of fear,
disease and helplessness, or to those who place confidence in the evil-doer,
or to those who are high-minded and perform tapas, the velicle of evil-ac-
tions also ripens into fruit at once. As for example, the youth Nandidwara
passed out of the human form and was transformed into o god. As also
Nahusa, the ralér of the gods, passed out of his own form and was trans-
formed into an animal. Of the velicles of action, that which culminates
into the life of hell, is said to be experienced in the invisible birth.

As to those whose afflietions have been destroyed, the vehicle of
actions is not experienced in the invisible births. —63.

VACHASPATI'S GLOSS,

Very well, what afilicts the Purusa by causing life-time, life-state and life-experience
may be called an affliction, But it is the vehicle of actions that brings these about,
not Nescleice and the others. Why then are Nescience, &e., callad afflictions ?  For this
reason says ' The vehicle of aetions has its origin in afflictions, and is experienced in
visible and invisible births' Itis so ealled because the afflictions are the roots out of
which it is born and which bring out its operation. The meaning is that inasmuch
a8 the vehicle of action has its origin in Nescience, &c., and is for that reason the cause
of life-state, life-time and life-cxperience, they are called aflictions. Explains:—*The
vehicle of good and bad actions, &, That in which something lives is its vehicle. Hero
the Purusas in evolution are to be understood as living in the vehicle of actions (which
is for the reagen ealled a vehiele). Virtue and viee are the vehicles of actions, Virtue
becomes the cause of the enjoyment of heaven, &e.y when desirable actions are performed
with desire. Similarly, vice manifests when gueh actions as the taking away of other
people’s property are performed through avarice, The viee for which forgetiulness is
responsible is sueh as the taking of the lifo of others in the belief that it is a virtue,

The question arises that there is such a thing as virtue caused by forgetfulness
and virtue cansed by anger. An illustration may be taken from the fact of Dhruva
having been given the highest position in the starry world on account of the pure vehicle
of action, brought about by the desire to conquer his father, due to anger horn of his

ill-treatment, As to vice caused by anger, why that is well known, as it becomes the
eause of people dealing death to Brihmanas and others,

Says that it is of two desecriplbions:—!It is experienced either in the visible, &c.'
Describes that which is experienced in the visible life :—' That which is brought about
by, &e.' Gives illugbrations, respectively:—* As the youth Nandiswara, &e.’

{Of the vehicle of action which eulminates in the life of hell :' The makers of the
vehicle of action which takes to the hells known as Kumbhipike, &e., are spoken of ag
‘leading to the life of hell.! The veliele of action formed thereby Is not experlénced in
the visible life. It is not possible that by means of the human body which is the conse-
quent form thereof, residua like that should be lived out, even by the <¢onstant
sufferlng of thousands of years, The rest is easy,—12.

14
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Siitra 13.
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e Sati, if existing, =@ Mtle, be the root, =z Tad, its, fums: Vipdkah,
ripening. wif JAti, life-state, am: Ayuh, lifo-time. % Bhoga, life-experience,
all these three,
13. It ripens into life-state, life-experience and life-
time, if the root exists.—64. )
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The vehicle of actions begins to ripen into fruit when the afflie-
tions exist ; not when the afflictions have been rooted out. As the rice
in the paddy has the power to grow only so long as the chaft remains
attached thereto and their seed-power is not burnt up, not when the chaff
Las been removerl ; sy also does the vehicle of actions grow into ripeness,
when the afflictions are attached to it, and when its seed-power has not
been burnt up hy intellection ; not when the afflictions have been removed.

The fruition is of three descriptions, life-state, life-time and life-
experience. The following has to be considered in this connection. Is
one action the cause of one life? Or, does it bring about more lives than
one? The second question is this. Do more actions than one bring
about more lives than one ; or do they bring about one life only ?

1t is not that one action only is the cause of one life only. Why?
Because in that case there would be no regularity of succession in the
fruition of present actions and those that are being heaped up eternally
and some of which still remain unconsumed ; and thus the world would
lose all patience. This, however, is not the desired end.

Nor is one action the cause of more lives than one, Why? There
being more actions than one, 1t would necessarily follow that one action
requiring more lives than one for fruition, there would remain no time
for the fruition of the remainder. That also is not a desirable end.

Nor again are more actions than one, the cause of more lives than
one. Why? Itis impossible that all of them should exist at once, and
it must, therefore, be said that if sueh a thing be possible it ean only ba
in succession that d0 many lives can manifest. And in this latter case
the defect already stated is npparent.

For this reason, the vehicle of the entire collection of good and
bad actions done in the interval between birth and death, stands in all
its variety with every action attached to one ruling factor of one life. This
is brovght into manifestation by death, is joined together by one link
which at the time brings about death and thus causes but one life.

The period of this life is limited by this very action. During the
Jife-period all experience is also caused by that very action alone, This
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vehicle of actions is said to possess a three-fold fruition, cansing as it does
the manifestation of life-state, life-period and life-experience.

For this reason the vehicle of actions is termed wni-genital (Ekabha-
vika), causing one birth only.

That, however, which is experienced in the visible life only, may
bring about but a single fruition, as causing life-experience ; or, double
fruition as causing life-experience and life-period ; or, a triple fruition
as causing life-experience, life-period and life-state. Tt may be like Nan-
digwara or like Nahusa.

This mind, however, is as it were, variously coloured, all through on
account of its becoming pervaded from eternity by the residua of the
experiences of afflictions, actions and fruitions; and as such looks like
a fishing net pervaded all over with knots. These, therefore, must have
been brought about by more (previous) lives than one.

It is this vehicle of actions which has been termed uni-genital (Eka-
bhivika), causing one birth only; and the potencies which as residua
cause memory, exist from eternity,

Further the uni-genital (Ekabhivika) vehicle of actions is either of
appointed or of unappointed fruition. The rule applies to that portion
only which has to be experienced in the visible life and whose fruition
has been appointed. Tt does not apply to that which has to be expe-
rienced in an invisible life and whose fruition has not been appointed.
Why? DBecause, that which has to be experienced in an invisible life and
whose fruition has not been appointed, las a three-fold end. It may be
destroyed without fruition. It may become merged in the ruling action.
It may live on for a long time overpowered by the ruling action whose
fruition has been appointed.

Of these, the destruction of an action dune takes place without frui-
tion in this way that the black actions are destroyed by the rise of the
white actions. The fnllowing has l_)eeu said on this subjeet :—

*Two and two the actions, know,
*Of him that evil does
One heap of virtue kills ;
To do good actions therefore tend '

The wise such actions tell
As to mergence in the ruling action, the following has been gaid on
the subject :—* A little mixture of evil may be easily removed or borne ;
it cannot do away with the good’ Why? *There is much of the good

for me, mixed wherewith it may cause some insignificant diminution
even in heaven,’
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And now how may it live on for a long time, overpowered by the
ruling action whose fruition has been appointed? Death is said to be
the cause of the simultaneous appearance of the actions whose fruition has
been appointed and which are to be experienced in the invisible birth, not
that of the actions which although to be experienced in the invisible birth,
yet whose fruition has not been appointed. The actions whose fruition has
not been determined upon, may either he destroyed or get mixed up, or
stand unfruetified for a long time, overpowercd so long as similar actions
competent to bring the cause of manifestation into play, do not incline
it towards fraition. Tt is because the time, the place and the cause of
manifestation are not determined that the working of karma is variegated
and diffienlt to know. Inasmuch as the rule is not aholished by
the exception, the vehicle of actions is recognized as causing one birth
only.—tid, i

VACHASPATI'S GLOSS,

Let it be g0, seeing that the vehicle of actions has its origin in Nescience, Letb it
also be granted that on the destruction of Nescience being bromght about by the birth
of knowledge, there should not ecome into existence another vehicle of actions. But the
old vehicles of action which have been laid by in an eternal succession of innumerable
lives, and the times of whose fruition have not been appointed, are impossible to finish
off by experienee and thus the chain of repeated births becomes interminable, For this
reason he says ;—* It ripens into life-state, life-experience and life-period if the root exists.’
The meaning is this. The vehicle of actions fruetifies into pleasure and pain only., Life-
state and life-period also are meant to fulfil that object and not to put in an cbstacle
thereto. Plessure and pain follow in the wake of attachment and aversion, never exist
in separation from them and eannot exigt withont them. And it is not possible that if
any one is attached or averse to anything, he will not feel pleasure and pain respectively
21 eontact with that thing. For this renson the mental plane becomes a field for the
production of the fruit of actions only when it is watered hy the stream of the aflictions.
Henee the afflictions help the vehicle of actions in Lhe production of thelr {ruifs also, It
is for this resson that when the afflictions are destroyed, the power which he}ps to bring
ahout the manifestation also disappears ;and on that acconnt, the vehicle of actions
although existing, being innumerable and having no time for its fenition appointed,
does not possess the power of prodneing fruit, hecause its seed-power has been destroyed
by high intellection.

The Commentary makes the same subjecst clear:—*The wehicle of actions beging
to ripen when the affiictions exist.' Tllustrates the same:—'As the rice in the paddy,
&e., even though covered by the chaff, their seed-power should not have been burnt
up by heat, &e,, before they can sprout. Applies the illustration to the illustrated :—* S0
also, &e.'

The question arises that the afMictions ean never be destroyed, because nothing
that exists ean be destroyed. For this reason says:—*'And not when the seed-power
has been buent up by intellection.’

Mentions three.deseriptions of fruition;—* This fruition is, &e.' Froit is that into
which the actions ripen,

The first discussion relates to the unity or multiplicity of lives as the resunlt of a
single action taken as the starting point, The second discussion refers to the unity or
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multiplicity of lives eaused by more actions than one talken asthe starting peint. Thus
there are four options. Refutes the first of these options :—' One activn is not the
eanga of one life) Question :— Why ?' The answer is this. Aetions have been laid
by from eternity in each life. They arve for this very reason innumerable, Ifasingle
life axhansts one action only, many a one remaing unexhausted. To this are to be added
the actions of the present life. Thers will thus be no role for the successive frajtion
of actions, As a neeessary result there will be no comfort for-the world, and this is not
desirable. The meaning is that when the actions that are exhansted are only isolated
ones, and those that are being born are many, the vehicles of aetion will run into each
othor in confusion. They will keep being constantly born in unnintereupted suceesszion,
bub there being no law for their fraition, there will be no comfort for men. It will be
impossible for intelligent people to determine the order of their fruition, and thus there
will be no satisfaction in the performanee of virtuous actions,

He refubes the second alternative :—* Nor is one the cause of more lives than one.
Question:—¢ Why ?* The answer is this :—If one aetion ont of those that have been laid
by in many lives, becomes the cause of bringing about many lives, then the actions that
remaln unexhausted will be many more, and the resnlt will be that there will be no time
available for their froition. That also is useless, because the performance of actions
having thus become useless, no one will attend to them. When on account of there heing
o rale for the suocession of frnition, satisfaction disappears in ease of one action only
being considered exhanstible in one life, what mention is to be made of the option in which
one action is consideved as exhanstible in mors lives than one.  In this ease thers will ba no
opportunity and no time available for the fruition of any present actions that may be done.

He refutes the third alternative :— Nor again are more actions than one the cause
of more lives than one]’ He gives the reason thereof, These many lives eannob be lived
all at once in the case of one who is not a Yogl It must, therefore, be said that such a
thing is possible only in supeossion, if at all. It is only if a thonsand lives woere simulta-
neonsly eansed by a thousand acrions, that the thonsand aetions becoming thus exhausted,
time would become available for the froition ol the remaining ones, and a law for the
succession of fenition hecomes possible, But more lives than one eannot he possible all
at once. The same defect, therelore, that was found in the first alternative hecomes
apparent here also,

Three alternatives having thus’ been refuted, the only one that remains available
by the canon of residues, is the last :—*More aetions than one are the cavse of.one life,
For this reason he says: ' The vehicle, &e.'

“The interval between birth and death’is the period of life which falls hbetwesn
the two events, birth and death on either side.

‘In all its variety’ means variegated by the presentations of the fruite of actions
in the shape of pleasure and pain,

The ruling factor of life is that whish is in ‘evidenes above all and which fouctifies
in immediate succession,

{ The action merged into' is that which fructifies sometime along with ib. Death means
passing beyond the present life. [tis by thaf, that the vehicle of actions iz brought into
manifestation. This means that it is inclined towards the Lringing abont of its effiects,

*Is joined together by one link':—Is brought into the state of one netive fores,
working towards the bringing about of its effects in the shape of birth, &c. 1t thus
eauses one birth only, not more than one. This birth isas man, &e. The period of each
such life is determined by that very karma, Hach life hos its appointed limit, with
difference in time. During that life-period the enjoyment of pleasure and pain is brought
about by that very karma, being as it is related thereto, For this reason the vehiele of
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actions is said to cange three fruitions, eansing as it doos life-state, life-period and life-
experience, The author summarizes the general rulei—‘For this reason the vehicle of
actions is termed uni-natal’ or unigental (ekabhivika). The meaning is that its mani-
festation is limited to one bicth only,

Having thus described the three-fold froition of the one-birth vehicle as being
the general rule, he now differentiates the three-fold fruition of the present karma, the
one that is experienced in the visible life :—* That, however, which is experienced in the
visible life only, &e.' Tn the case of Nandiswara, whose human life was broken off at the
age of eight, the special virtue which on aceount of high encrgy and intense applieation,
heeame the cause thereof, resulted in the double froition of life-state and life-experience,
Inn the case of Nahusa, however, the perviod of life being already determined by the karma
which determined his attainment of the position of Indra, his antagonistic action of
Licking Agastya, resulted only in his ekperience of the resubt of the vice,

The guestion arises, Have ihe residua of afilietions and the residoea brought about
by the experiences of the fruitions of actions eausing siwilar enjoyments, their Iroition
in gne life ouly, just as the onc-hi rbh vehiele of actions has?  Vor if it be so, a man passing
into the animal state of life wonld wuob have the experiences which are suited to that
state of 1ife alone. For this reason he says:—' The mind, however, is as it were variously
coloured, &e.'

i parvaded from eternity' means unified into a single manifestation of energy.

Now he deseribes the nature of residua in order to differentiate virtue from vice, ‘And -
the potengies which as residua, &e.!

The author introduces now the discussion of eccasional exeeptions to the peneral
rule of the vehicle of actions eausing one-birth only, * The vehicle of actions, however,
&e.! The word *however' differentiates it from ilie residual potencies. The role of
causing one birth enly applies only to the vehicle whose fenition is to be experienced
in the vigible life only, and whose fruition has been appointed. 1t does not apply to that
which has to be experienced in an invisible life, and whose fruition has not yet been
appointed. He asks the veason therefore i—

‘Why? and mentions the reason i—*Because thal which has to e experienced, &e.,'

The author mentions now one of the three ends:—‘It may be destroyed without
fruition,  Mentiong the second:—'It may be merged in, &c.’ DMentions the third :—-*Tt
may live on for a very long time, e

Uf these, he divides the first:—'Of these the destruction of an action doné without
{fruition, &e.’

There are only three kinds of ackions, the white, the black aund the white-black,
hosides the actions of a Sannyisi, which are neither whiten or black. Now here the white
vehiele of actions brought about by purifieatory aetion and study, &o., becomes, as soon
as it arises, the destroyer of the black one, which lias not begun to fruetify.

Tt should alse be understood that it destroys the white-black one too, there being
similarity on account of the presence of the black one in that, His reverence quotes
the Veda on this very subject i The follewing las been said, &e.' *Two and two the
actions, &e.’

The two and two actions are the white and fhe white-Llack, This is related to the
verb ‘kills! The word ‘ two' is nsed twice to indicate manifoldness. Of whom are these
two-fold actions? Of the man who does the evil., What is that which kills? The answer
is i— ¢ The heap of the good actions of him “who does good deeds." He speaks of a heap
hecange a4 heap can be managed by a heap only. This malkes oub the white vehicle of ae-
tions to be the third one. The meaning is that the white vehicle of aetions which is bronght
into being by the performance of such actions as avoid causing pain te others, is of such
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a nature that slthoogh one, it deetroys the contrary vehicles of black and white-Ulack
actions, althongh they may be meny. For this Teason they tend, i.e, incline towards
good actions, such as the wise men teach. Here ib is a very high class virtue, this rise
of white actions, that destroys others.

It is not by the pain consequent upon study, &e., that they arve destroyed. Itis
not pain gua pain that is contrary to viee. It is contrary to that pain only which is
brooght about by vice itself. The pain which accompanies study, &e, is not bronght
about by vice, If it were so, the ordinances of study, &e., would be useless, because in
that ease viee would be born out of the very strength of the study, &e., ordained. Fuor-
ther the pain which accompanics study, &e., is not caused by them, Ifit were caused
by them, the recommendation of study. &ec., wounld become nseless, beeause the mors
intense the application to study, &e,, the more would thus be the pain caused thereby.
1f no pain be eaused by the application to study, &e., thus reecommended, why then the
hellish states of Kumbhipalka, &e., may also be recommended as desirable, because in
that case it wonld appear to be only on aceount of theiv not being recommended as desir-
able that pain wonld not be produced. Tverything, therefore, runs into all four corners
(i.e., nobhing is well established in its own right place and is therefore absurd).

The author divides now the second end (of actions):—In the raling acztion such as
the sacrifice of Jyotistoma, &e., iks minor actions such as the killing of animals, &c., are
merged as parts in the whole.

The killing of animals, &e., has two effects. The first is that being ordained as part
of the priuecipal action, ib helps in its falfilment. The sccond is that the causing of
pain to all living beings being forbidden, it results in undesirable cansequences. Of
these when it Is performed only as subsidiary to the principal aetion, then, for that
very reason, it does not manifest its result all at once independently of the principal
action. On the contrary it keeps its position of an accessory only and manifests only
when the fruition of the principal ruling action beging. It is said to be tacked on to the
ruling action, when, while helping the raling action, it exists only as the seed of its own
proper effect. Paifichasikhi has said the following on the subject :—* A little mixture.

When the ruling Eactor of the prasent karma born from the saerifice of Jyotistoma, &e.,
is mixed up with the present cause of evil, it may be easily removed, Tiis possible of
removal by a small expiatory saerifice. Hven if an expiatory sacrifice ba not performed
by carclessness, the subsidiary action would ripenat the time of the ripening of the
prineipal only, and in that ¢éase the evil penerated theraby would be easy to bear. The
wise who are taking their baths in the great lake of the nectar of pleasure brought about
iy a collection of good actions, pat up easily with a small piece of the fire of pain produced
by a small evil. It is not, therefore, capable of diminishing, i.e, appreciably lossening
the effect, of the good, i.e., of bis large virtues,

He puts the question :—* Why #* The answer is put into tho mouth of the virtuons
man :—* There is much other good for me,' which stands apart as a consequence of the frui-
tion of the prineipal factor of action beginning with the taking of the vow of sacrifice and
ending with the distribution of charities, With that there will be alittle of the admixture
of evil. Even in heaven which is considered as free from all pain, the enjoyment is the
result of virtue mixed up with a little of vice and there will, therefore, be a somewhat
inappraciable diminution of enjoyment only,

He divides the third alternative : — How may it optionally live on, &e.! The ruling
action here means the most powerful one, not the whole consisting of many parts. *The
most powerful” is that whose fruition has been appointed with regard to time, because
there remains no other opportunity for its fraition, That whose fraition has not been
appointed is considered weak, inasmuch as there is opportunity for its fruition at other
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fimes. * Living onfor a very long time’ is in the seed state only, not as helper of the
principal action, that being independent.

The question arises. It has been said that the velhicle of actions manifests at once
at the time of death. It isnow gaid thabit lives on for a very long time overpowered. How
is it that the former is not contrary to the latber 2 With this object he puts the question :
—+¢How may it, &' The answer is i—* Death is said to be the cause of the simultaneous
appearance, &e.' The singular denotes the elass.

Now he lays down that what has been said applies to the other as well. ¢ Not that
of the action, &e.! The rest is easy.—18.

Sfitra 14.
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fruits, suRamsen Hladaparitapaphalah, Having pleasure and pain as fruits, =
Puonpya, virtue. =3va Apunya, vice. #7 Hetu, reason, wwagw=gcard Punyapunya-
hetutvat, Because virtue and vice are their causes.

14. They have pleasure or pain as the fruit, by reason
of virtue or vice.—65.
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They, 1.¢., life-state, life-period and life-experience, have pleasure

for their fruit, when caused by virtue, and have pain for their fruit when

caused by vice.
Ag pain consigts in what is contrary to the prevalent mental tenden-

cies at a time, there must be pain to the Yogi's mind even at the time of
the enjoyment of pleasurable objects.—65.
VACHASPATI'S GLOSS.

1t has been said that karma has its origin in affiietions. It has also been said that the
fruitions have their origin in actions (karma), Now the question is of what are the
fruitions the origin, so that they too have to be given up ? For this reason he says i—
¢ They have pleasure or pain as their fruit, by reason of virtue and vice. Explains :— They,
.84y life-state, &o.’

Although life-state and life-period only have pleasure and pain as their frult, inas-
much as those come before these, and not so life-experience, ina h as that
alter pleasure and pain have arisen, and inasmuch as it consists in the very experience
thereof, yet that too is spolen of as the fruit of enjoyument, because being perceivable
and enjoyable, it is an object of the act of enjoyment.

The question arises that although fhe life-state, life-experience and life-period
caused hy vice and causing pain may well be regarded as removable, being found to be
contrary, why should those be given up which haye been caused by virtue and cause
pleasure ? They are seen to be moving along the proper line. Tt is impossible that even
a thousand inferences and so-called anthbritative statements should do away with the
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fact of their moving along the line of every individual mind. Nor are pleasure and pain
possible of existence the one without the other, inasmuch as when pleasure is taken up,
pain boo is there as not to be given up, as they have difierent canses and different appear-

fances. DFor tkig reason he says :—° And as this pain, de"—14.
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of the functionings, fdHm Virodhat, by reason of the contrariety. = Cha, and,
giw Dubkham, pain, @ Eva, indeed. & Sarvam, all.  @afm: Vivekinah, to the
discriminating.

15. By reason of the pains of change, anxiety and
habituation and by reason of the contrariety of the func-
tionings of the ‘qualities,’ all indeed is pain to the dis-
criminating.—66.
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How is that possible? ‘By reason of the pains, &o.' The feeling

of pleasure depending upon the enjoyment of intelligent and non-intelli-

gent objects, is in the case of every one followed by attachment. Here

the vehicle of actions is born out of attachment. Iurther inasmuch as
there is aversion to the causes of pain and also delusion, there exists also
the vehicle of actions brought ahout by aversion and delusion. And so
it has heen said :—‘ Enjoyment is not possible without giving pain to
beings. There is also the physical vehicle of actions caused by giving
.pa.'m to others.

It has been said that the pleasure of enjoyment is Nescience. The
ealming down of the powers of action, sensation and thought, which
comes in consequence of the satisfaction derived from enjoyment of their
objects, is pleasure. The activity in consequence of want of satisfaction
is pain.

Turther, it is uot possible to make the powers of action, &e., free
from desire by the frequent repetition of enjoyments, because attachment
increases in consequence of the repetition of enjoyments, and so also does
the dexterity of the powers. The repetition of enjoyment is, therefore,
no cause of pleasure. Whoever desiring pleasure enjoys certain objects
and thus becomes addicted to them, in consequence, and having become
addicted thus becomes entangled in the morass of pain, is like one who
being afraid of the bite of a scorpion, is bitten by a serpent.

This is the pain of change. In the state of pleasure even, it pro-
duces a contrary effect and thus afflicts a Yogi alone.
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Well, what is the painfulness of anxiety ? The feeling of pain in
depending upon intelligent and non-intelligent objects is in the case
of every one followed by aversion. Here the vehicle of action is born
out of aversion. Whoever desires objects of pleasure, acts with his mind,
body and specch and thereby favours some and disfavours others. e thus
tays by virtue and vice by favours and disfavours shown to others. This
is a vehicle of actions brought about by avarice and delusion. This is
termed the painfulness of consequent suffering (tipa).

What again is the painfulness of habituation ? By the enjoyment
of pleasure comes into being the vehicle of the potency of pleasure. By the
feeling of pain comes the vehicle of the potency of pain. By thus
experiencing the [ruition of <actions in the shape of pleasures and pains,
the vehicle cf actions grows.

This is the eternal stream of painfulness which thus flowing on
frightens the Yogi alone. Why the Yogi alone? Because the wise have
in this case a similarity to the eye-ball. As a thread of wool thrown
inio the eye pains by mere touch, but not so by coming into eontact with
any other organ, so do these pains afflict the Yogi tender as the eye-ball,
but not anyone else whom they reach.

As to others, however, who give up the pain they have again and
again taken up as the consequence of their own karma, and who again
take it up after having repeatedly given it up; who ave all round as it
were pierced through by Nescience, possessed as they are of a mind full
of afflictions, varicgated by eternal residua ; who follow in the wake of
the ‘I’ and the ¢ Mine,’ in relation to things that should be left apart,—
the three-fold pain caused by both external and internal means, run after
them as they are repeatedly born. The Yogi then seeing himself and the
world of living beings thus surrounded by the eternal flow of pain, turns
for refuge to right knowledge, the canse of the destruction of all pains.

Further, by reason of the contrariety of the functionings of the
qualities, ‘all is indeed pain to the discriminating.” The qualities of the
Will-to-know being of the nature of essentiality, activity and inactivity,
become dependent upon mutual help, and set the formation of either a
quiescent, a disturbed or a delusive notion possessed of the three qualities
themselves. And the fuuctioning of the qualities being changeful, the
mind is said to possess the nature of changing quickly. The intensities
of their natures and the intensities of their functionings are contradictory
to one another. The ordinary, however, function together with the intense.
Thus do these qualities bring about the notions of pleasure, pain and
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delusion by each subserving the others, and all thus enter into the for-
mations of the others. It is by the quality which is the leading factor,
that the difference is intvoduced. It ig for this reason that all is pain to
the discriminating.

The seed out of which this large heap of pains grows is Nescience,
and of that the means of destruction is right knowledge.

As the Science of Medicine has four Departments, Disease, the Cause
of Disease, the Absence of Disease, and Medicine or the Means of Removal,
so also this Secience has four Departments. It is thus divided: the
Universe in Evolution, the Cause of the Universe in Evolution, Liberation,
the Means of Liberation. Of these, the Universe in Evolution being full of
troubles is the pain to be avoided; the conjunction of the Purusa (the
conscious principle) and the Prakpiti is the cause of pain; the final
cessation of the conjunction is the removal of pain. Right knowledge
ig the cause of the removal of the pain. Here the individuality of the
remover i8 not to be considered the pain to be avoided ; nor is to be
considered as an object of desire to be aimed at. In the case of avoidabi-
lity, the theory of their destructibility would come in. In the case of
its being considered an object of desire to be aimed at, the theory of its
being the effect of some preceding cause would come in. When both
these positions have been given up, the theory of eternal immufability
only remains, This is the Right knowledge.

Thus is the Seience said to possess four Departments. —G6.
VACHASPATI'S GLOSS,

The author introdnces the aphorism by putting a question with the object of ex-
plaining in the sequence, that although ordinary people do nob at the time of feeling
pleasure, havethe sense of its contrariety to the mind, and do not, therefore, feel the pain
thereof, the Yogi has the sense of pain therein :—* How is that possible? ‘By means,
&c,; This is the aplorism. The consequential change, the suffering (tipa) and the
habituation are themselves paing, It is by means of these, &e.

He describes the painfalness of an object on account of the painfulness of sequential
change :—'This feeling of pleasure......in the case ol every ome, &e. It is plain that
pleasure is noti possible without the consequent bond of attachment. Where there is no
co-cxistence there is no pleasure, It is in that that the feeling of pleasure consists. Attach-
ment eanses activity. Activity is responsible for the heaping up of virtues and vices.
Of these consists the vehicle of actions born out of attachments, because nothing that
does not exist eannot be born. He who enjoys pleasure and ig ab the time even devoted
to it, goes on at the same time hating the eauses of pain, by means of the mental modifica-
tions of aversion which exists distinet and independent. When one hecomes ineapable of
removing the enuses of pain, he becomes deluded forgetting as he does the true nature of
things. Thus a vehicle of actions is bronght'into being by averaion also, and like aversion
by delusion also. This is but another name of Unreal Cognition. There is, therefore, no-
thing coutradictory in its being the cause of the vehicle of action coming into existence,
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The question arvises: How can one who is attached, be at the same time averse and
deluded ? Awersion and delusion are not seen at the time of attachment. For this reason
he says :—* And so it has been said :' by us when speaking of the characteristic of alterna-
tion in the affictions. The virtue and vice which have their originin the activity of
speech and mind have both been deseribed by what has been said so far, beeause the
ineident of their being born out of attachment, &e,, is common to both, inasmuch as there
is no difference in this matter between a mental and verbal expression of desire. As they
gay :— The mental modification of desire differs not from its verbal expression.’

Now he shows that there is a physical vehicle of actions also :—* Hnjoyment is not
possible without giving pain to others. It is for this reason that the writers of the
Dharmadastras speak of the five sins of householders,

Tt may be so. Butb it is not proper that the pleasnre derived from an objeet of enjoy-
ment should be denied on accoant of this contrariety to the feeling of Yogls. For this
reason he gays :—f It has been said that the pleasure of enjoyment is Nesciencs, when
deseribing Nescience as eonsisting of the four-fold unreality of eognition. The elders do
not look with favour upon mere consequential conditions. There is, of course, no feeling
of pleasure caused to anyone by the enjoyment of honey mixed up with poison, even
thongh he may use it. On the contrary, there is a feeling of pain in the sequence. So
also has it been said by the Lord :— The pleasure which is felt by the contact of the
senges with their objects, that which is like nectar in the beginning and like poison in
the end, is Rijasic ploagure,'—(Git4.)

He introduces this : — The ealming down, &e.' We do nat hold that pleasure consists
in the enjoyment of an object. On the econbtrary, the grentest pain of man consists in the
desire for objeats, of men, who being satisfied by objects are pained by the wish to possess
them. This does not calm down without the enjoyment of the object. Farther, its
ealming down does not come about, being followed as it is by attachment, &c. ‘Why then
should it not be considered as the pain of consequence ? This is the meaning. Satisfaction
is caused by the cessation of the thirst for an object. The ealming down thus eaused
consists in the cessation of the powers from their work. The aubhor shows this very mean-
ing by means of the canon of difference :—¢The restlessness in consequence of absence
of satisfaction is pain.

He refutes :— Farther it is not possible, &' It is true that the cessation of desive
is the fanltless pleasnre, It is not the repitition of enjoyments, however, that brings this
about, The repetition of enjoyment, on the confirary, brings aboub the manifestation of
desire, which is the opposite of the cessation thereof. As they have said:—*The desire
for enjoyments is not ealmed down by their enjoyment, It gabhers strength like fire by
oblations,' —(Manu). The rest is not diffieult.

Now he questions about the pain of anxiety:—‘Well, what is the painfulness of
anxiety?' He gives the answer:— The feeling of pain, &e.' Thefull deseription of ibs
nature has not been nnderbaken, becanse it is well known to all men, It is similar to the
pain of consequence or sequential change. The details of this are the same as thoge
of the other.

He now questions about the painfulness of habituation :— What again, &c.' Answers ;—
¢ By the enjoyment of pleasure, &e.' The feeling of pleasure nourishes ite residual potency.

That brings about the memory of pleasure. That again eanses aitachment. From this
follow the movements of mind, body and speech., These eause vietue and vice. Thence
¢omes the enjoyment of their froition. Thence again is the mind habituated to it. This
is bhe meaning of eternity, absence of beginning. And here again memory comes in by
the intensity of the poteneies of pleasure and pain. Thereby come attachment and
aversion, Thence come actions. From actions proceeds fruition. Thus should $his be

understood. Following thus this stream of pain troubles the Yogi alone, not any one else,
For this reason he says :—* This ig the eternal stream, &e.! As to others the three-fold pain
runs after them....this is the construction, The pains caused by other beings and the
powers of nature are described by one common characteristic, the external. The modifi-
cabions variegated by the eternal residua are described as the Nescience. It is the
Nescience which eanses modifications in the mind ; they are, in fact, Nescience itself. It
is by this that the feelings of ‘This is myself’ and ‘ This is mine ' ave generated in the
Will-to-he the senses and the body, &e,, and in wife and children, &c, These are the lines
along which the ordinary Purnga moves,

Under these cireumstances thers i no resene at all except in right knowledge. For
this reason he says:—*‘The Yogi then, &e,'

Having thus shown the painfulness of pleasurable enjoyments, on account of the
surrounding cireumstances of sequential ehange, habituation and anxiety, he now shows
the painfalness due to the very nature of their being :—* Further by reason of the eon-
trariety of the funectionings of the qualities, &e.! He explains :—* The qualifies of Essence
(8attva), disturbing energy (Hajas) and inertia (Tamas) evolved as essentiality, activity
and inactiviby in their transformation as the Will-to-be, being dependent for suppord
upon each other, bring abont every notion, even though it be the notion of pleasurable
enjoyments, as necessarily possessed of the three qualities, being as it is as such, either
quiescent, that is pleasnrable, disturbed, i. e., painful or inert, i.e., seedy (a feeling which
is neither of active pleasure nor yet of pain). And even such a modificabion in the form
of o notion of this Will-to-be is not permanent. So says he :—‘And the functioning of the
qualities being changefal, &e.! The mind has been said to be of a quickly changing nature,

But how can ene notion hecome possessed of the opposite qualities of quiescence,
disturhance and seedinoss at one time? For this reason he says:—fThe intensities of
their nature and the intensities of their functionings are contradictory to one another.’

Natures differ from natures, that is, the eight modes of mental being characterization,
&e. Their functionings are pleasure and pain, Thus characteristic (i.e., virtue) differs
when ripening into fruit, from Vice (that which is non-characteristic), when that ripens
into fruit. Similarly, knowledge, desirelessness and power as also pleasure, &e., differ from
contradictory eharacteristics of the same classes. The ordinary manifestations, i.e, when
their natures are not  intensified, do not econtradiet their intense manifestations, ie.,
when tliey are in the height of their manifestation. They, therefore, do manifest along
with them.

Well, we understand this, Bub how can the enjoyment of pleasurable objects be
painful by nature ? For this reason he says 1—f Thus do these, &e.' The meaning is that
they are both the same inasmuch as there is no difference in their material causes and

the material cause and the cfiect thercof are the same in nature.

What, is it then a case of abgolute identity of nature? If so, there would be no
difference among mental conceptions as they do exist. For this reason lie says :—* It is
by the quality which is the leading factor, &e.! The presence of the qualities is in their
ordinary nature. The leading factor is thal which is intense. For this reason, all is
but pain to the diseriminating, by nature as well as on account of surrounding cireum-
stances. And pain has to be removed by the wise. And pain cannob be removed unless
its root is removed. TFurther, the ropt cannot be removed unless it is known. For this

reason shows the root thereof :—¢ The seed ont of which grows, &e.' The meaning is that
the seed is that out of which the heap of pains grows, i.e., from which it takes its birth.

He mentions the means of its eradication :—¢ And of that the means of destruction, &e.’

Now he explains that this science, which is taught for the welfare of all, is similar
to another science of the same class :—' As the science of medicine, &c. That seience
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which has four beanches of discussion, i said to be a seience of four departments. The
question now arises that inasmuch as pain was ere now deseribed as tho thing which
has to be removed and the universe in evolution is now described as Ghe thing to be
removed, is there not an evident contradiction in this? For this reason he says :—*The
universe in evolution being full of pain, &e.'

Now he describes the minor operation of Nescience, wherehy the evolution of the
universe is set in :—* The conjunction of the Prakriti and the Purusa, &e.’

He deseribes the means of liberation :—* Right knowledge is the means, &e.'

Bome are of opinion that liberation consists in the destruetion of the very being
of him who does away with paln. As they say:— The salvation of the mind is like the
extingnishment of a lamp.’ Others say that liberation consists in the appearance of pure
knowledge by the destruction of the aMictions togethor with their potencies. He says
to them :—'Here the individuality of the remover is not to be considered the pnin, &e.!

He points out the defect in the theory of removal:—‘In the case of avoidability, 8e.
No wise man over works for seli-destruction. It is, however, seen that men who Carry
a body full of intenge pain, do attempt to destroy themselves. True. BRut it isonlya
few who do so.

Further, il this were g0, there wounld remain no object of existence for the Purusa,
inasmuch as there are spirits in evolution who enjoy different kinds of pleasure as gods,
&e., and they too reach the state of liberation. Hence, liberalbion is not to be considered
to be the annihilation of the very being of him who removes the pain.

Well, then, let us suppose that the mind in thestate ofliberation tiakes up another
nature. For this reason he says :—In the case of it being supposed that another nature is
put on, the theory of there being another cause for it, &e.' Tt means that if it is something
which comes info existence, it is an effect and ig, the , imper t. Being impermanent
it cannot be considered liberation (Moksa). Moksa consists in immortality. The expres-
sion of pure knowledge is not immortal. Tt is not possible thab expression (santana)
should exist as separate from the thing expressed, and as an independent existenee.
The things that are expressed arc, of conrse, impermanent. For this reason wo should
try to find out a theory which would make it possible thab Molsa should be permanent,
Is is only thus that it would be possible to make Moksa an object for the Purnsa to
achieve, -.For this reason he says:— When both these positions, &e.! Hence Moksa is
only the establishmenf of the self in its own mature. This alone is Right Knowle:lge.
Thus is this seience said to possess four Dopartments,—15.

Siitra 16.
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%7 Heyam, the avoidable, 5@ Duhkham, pain. ¥77m4 Anagatam, not-yet-
tome.

16. Pain not-yet-come is the avoidable.—67.
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VYASA,
The pain which has passed away has been spent up by experience.
It cannot, therefore, fall within the sphere of the avoidable. And that
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which is present, is being experienced at the time of its existence ; it can-

not, therefore, be considered as the avoidable with velerence to the future

moment of time. Hence that pain alone which has not yet been experi-

enced, troubles the Yogi who is sensitive as the eye-hall ; it does not

trouble any other knower. Ilence that alone is the avoidable pain. It is

the cause of this avoidable pain only that is to be discussed.—67.
VACHASPATI'S GLOSS,

By the use of the words ‘not yet come,’ the past and the present have been laken
ont of the purview. He shows the propriety thereof :—' The pain that has passed away,
&)

But why should pain whieh is present, i.e., in the process of being suffered, be not
considered as falling within the sphere of the avoidable, seeing that it has nob been spent
up by suffering ? For this reason he says:—* And that which is present, &e,' The rest is
ensy.—18.

Siitra 17.
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17. The Conjunction of the knower and the know-
able 1s the cause of the avoidable pain.—68.
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VYASA.

The knower is the Purusa {the conscious principle) who cognizes
the reflection from the Will-to-know by conjunction. The knowable con-
gists of all the characteristics present in the essence of the Will-to-know.
This then, the knowable behaves like a maguet. It is useful only when
placed here. On account of its capacity of knowability, it becomes the
possession of the lord, the Purusa, who is of the nature of the power of

knowing. It becomes the object of the act of enjoyment, inasmuch as
16
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although by nature independent, it becomes dependent upon another,
existing as it does for fulfilling the object of that other. It is different
in nature from the power of knowing (consciousness), but puts on that
nature by taking it up from another. The eternal conjunction of the
power of knowing and the eapacity of being known, brought about by the
purpose of existence, is the cause of the avoidable pain. And so it has
been said :—* The conjunction therewith is the cause; by giving that up
is secured the complete romedy of pain, inasmuch as that is found to
be the cause of the removal of the real thing, the cause of pain. As, for
example, the soles of the feet possess the capaeity of being pierced, and
the thorn possesses the power of piercing. The remedy consists in nof
putting the foot on the thorn, or putting it with a shoe on. Whosver in
the world knows these three things, secuves the remedy and does mnot
suffer the pain cauged by the prick. By what means ? By the power
of the three-fold knowledge.

~ And here, too, it is the quality of the disturbing motion (véjas) that
brings about the pain ; and it is the quality of the Essence (sattva) which
is pained. Why ? Because the act of pain must live in an object, and
it can, therefore, live in the Objective Essence alone. It cannot live in the
unchanging actionless knower of the field. Because consciousness
(Purusa) has the Objective Essence for its field it follows along the lines
of the phenomena of the Essence, and when the Objective Essence is
pained, the Purusa also 1s pained by reflex action.—G8.

VACHASPATI'S GLOSS.

The avoidable pain has been deseribed. Tis cause is now discussed, ‘The conjune-
tion of the knower and the knowable is the canse of the avoidable pain.'

Kow he describes the nature of the knower :—* The knower, &c." The ecognition by
conjunction of the reflection from the Will-to-know (Buddhi) is the same as the reflection
of consciousness into the Will-to-know. This is present even in the Purusas who are
indifferent ( Udfisina). ¥

Well, buti if this is all, it is the Will-to-know alone that can thus be visible to him,
not sound, &e., which ave not thus in contact with him (the Parnga). For this reason he
says:—' The knowable consists of all the characteristies of the Will-to-be. By means
of the passage of the senses the Will-to-be transforms as sound, &e. Sound, &e., thus
becomes the characteristics of the knowable. This is the meaning. Well, bubt it is the
Will-ta-be that transforms as sound, &e., and thereby puts on these appearances. As to
the Purusa however, the change takes place in him when his relation with the Will-to-he
is perceived. If this relation is not recognized, how ecan sound, &ec., be perceived even
though they have entered the essence of the Will-to-be ? The knowable cannot be cog-
nized without being in contact with the power of comsciousness. For this reason he
says :— This then, the knowable behaves like, &e. We have discussed in the first
ehapter that the essence of the Will-to-be, being fouched by conscionsness, takes in the
reflection of consciousness on aceount of its extreme purity, and being thus as it were
transformed into conseiousness cognizes sound, &e., in sequence. And it is for this reason,
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that the seer enjoying sound, &e., presented to it by the essence of the Will-to-be having
transformed into the sound, &c., beecomes the master, and the essence of the Will-to-he
standing to it in that relation beeomes its possession. This is the essence of the Will-to-
be. which possessed of forms behaves as a magneb and bacomes a possession of the Puraga,
who is the lord, as the power ol conscionsness, Why ? Because it becomes the
objeet of the aet of cognition in sequence. The cognition in sequence is the experi-
ence of the Purusa, This means the action of the Purnsa with the object in view.
Becoming the object thoreof means becoming enjoyable. It is spoken of as his possession,
beeause it becomes enjoyable by him.

The guestion again arises that the essence of the Will-to-be being self=illuminated,
how can it be the object of cognition ? For this reason he says : —' It is different in nature
from, &e." The essence of the Will-to-be can be self-illuminating only, if it is reality of
the natore of conscionsness, Its nature, however, is different from that of eonseiousness,
being as it is of the nature of the non-intelligent. Tt takes up the nature of econscions.
ness by borrowing it from the other. If is for this reason an object of cognition.

The question now is thab inagmuch a4 anything iz said to be dependent npon
anobher when something constituting it rests in that obher, the Will-to-be cannot be
dependent upon the Purusa, becanse nothing that belongs fo the Will-ta-be rests npon
the Purasa, who is by nature indifferent. It further follows from this that the Puraga
ean have no action of his own, For this reason the author says:—* Although indepen-
dent by natare, it becomes dependent upon another, &c. The purpose of its existence
being the fulfilment of the object of another, i.e., of the Purasa, it becomes dependent
upon that other, i.e, the Purnsa,

Well then this relation of the powerol seeing and the capacity of being seen can
oither ba innate or acecidenfal. If it be innate, then both the related objects must
always remaln as such. The relation cannot cease to exist, because both of them are
indestructible. The relation being thus impossible of cessation, there can never he an
end of births and deaths. If it be incidental (naiwittika), them because the afflictions,
the actions and their potencies are the modifications of the internal orgam, they can
exist only when the internal orgaun exists, And the internal organ is brought inte
existence by means of them. Thus each comes to depend forits existence upon the ex-
istenee of the other. Inasmuch as there cannot be this efernity of succession in the
beginning of creation, the very setting in of evolution thus becomes impossible, and in
fact non-existent. And so it has been said : —* Action is brought about by the ‘qualities’
even aceording to those who believe that the Purnsa is not the aetor. But how can that
be broight abont ? Karma does not exist then? Nor is there untrue knowledge, nor
attachment, nor aversion, &e. Nor is the mind born then, nor can any mental maodifica-
tions exist at all in the ease of any one.” To remove this doubt theauthor says:—fThe
eternal conjunction of the power of knowing and the capacity of being known, brought
aboub by the purpose of existence, &e '

Troe, the relation is not innate ; 1t is incidental. And althongh it Is thus incidental,
it has no beginning, beeause its existence has been cansed by an eternal cause. And
this suecession of aflictions, actions and potencies is eternal. In each creation they
become merged into the Pralkriti together with the internal organ, and manifest again
in the beeinning of another ereation in the same state in which. they were belore. The
illustration has been mentioned more than once before of how certain creatures of the
earth ave redinced to earth on the cessation of the rains, but come back to life again when
the rains return.

Nescience is the cause of the conjunetion by anteeedence. The fulfilment of the
object of the Pucusa is the cause of keeping it on. It is by virtue of that that the conjunc-
tion lasts. For this reason is it gaid to have been cansed by the purpose of the Purusga.
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“And'. 80 it. has been said " by Paifichadikhi :—'Conjonetion with that' means the con-
junction with the Will-to-be (buddhi). It is this eonjunction which is the cause of pain.

By the cessation of that is secured the absolute remedy of - pain. It is implied that pain
lives on as long as the conjonction doeg not cease. The author repeats a well known
illustration of the same :—* As the soles of the feet, &e.'

Well let that be go. But when it is said that the conjunction with the ‘qualities”
is (he cause of pain, it beeomes admitted that the ¢ qualities'are the pain-givers, Fuorther
the action of the verh ‘to pain' does not terminate in the acbor alone, like that of the
verh *Is " and others of the same elass. There must be another object in its cose which
is pained, The Purusa cannot be the object in which this pain may reside, because the
Puruaa being immutable it cannot possess the nature of being affected by the fruit of
agtion. Therefore, it being necessary for pain that there shoﬁld be something pained,
we infer its non-existence when no object of pain exists, just as we see that no smoke
exists when there is no fire. For this reason the author says :—%And here too the
quality of essentiality is pained, &ec.” 1t is the qualities which are either the pain-givers
or the pained. Of these the Sattva being delicate like the soles of the feet, is pained ;
the Rajas being sharp is the pain-giver.

The author now puts a guestion :—* Why is it the Sattva alone that is pained ? and
not the Paruga." The answer is :—* On account of the action of pain, &o.”

Well, then, does not the Paruga get pain? And fartherif it is only the non-intel-
ligent Suttva that is pained, what loss is thereby caused to us? For this reason he
says:—'The Parnsa ig pained by reflex action.'—17,

Siitra 18,
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18. The knowable is of the nature of illumination,
activity and inertia; it consists of the elements and the
powers of sensation, action and thought; its objects are
emancipation and experience.-—6(9.
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VYASA.
The nature of the knowable iz now deseribed :—* The knowable is

of the natare of, &e.' The guality of essentiality (Sattva)is of the nature
of illumination. Inergy (Rajas) is of the nature of activity. Inertia is of
the nature of inactivity, These ‘qualities’ are capable of being coloured
more or less by proximity to one another. They are ever evolving. 'They
have the characteristics of conjunction and separation. They manifest
forms by each lending support to the others by proximity. None of
these loses its distinet power into those of the others, even though each
may exist as the principal factor of a phenomenon, with the others as
subsidiary thereto. They take to the lines of different manifestations
of power in objects of the same or of different classes. When anyone
of them is the principal factor of any phenomenon, the others show their
presence in elose contact, Their existence as subsidiary energies of the
principal factor is inferred by their distinet and independent function-
ing, even though it be as subsidiary qualities. Their poweis come into
manifestation by virtue of the objects of the Purusa having to be
fulfilled. They bring about the fulfilment by mere proximity, acting
in the same way as loadstone. They follow along the line of the
manifestation of one of them independently of any disposing cause. They
are called by the name of Pradhéna (primordial matter). This is styled
the knowable, This it is that consists of the elements and the powers
of action, sensation and thought. It evolves as the elements, the subtle
and the gross Prithei, &. Similarly does it evolve as the powers of sen-
sation, action and thought, the subtle and gross auditory and other
powers.  And this evolution is not purposeless, beginning as it does
with a set purpose before it. The object of the “knowable” is of course
the fulfilinent of the objects of the Purusa, experience and emancipation.
Of these, experience consists in obtaining the knowledge of the nature of
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the desirable and undesirable phenomena of the qualities; which know-
ledge, however, does not recognize them as only the modifications of the
qualities. Fmancipation is the ascertainment of the nature of the enjoyer,
the Purusa. Beyond the knowledge of these two there is no wisdom.
And so it has been said:—“And this one, however, having ceme to know
the three ‘qualities’ to be the actors and the fourth Puarusa to be the
actionless knower of their aetion, and knowing also the outputs of the
qualities, not yet known, that are being presented to the Purusa, who iy
of the same and not yet of the same class with them, no longer snspects
the existence of any other wisdom,”

Well, but how can either experience or emancipation, which being
both of them the works of the Will-to-be live in the Will-to be alone, be
predicated of the Purusa? As victory and defeat existing in the soldiers
are predicated of their master, because it is he who enjoys the fruit
thereof, so are bondage and freedom existing in the Will-to-be alone
predicated of the Purusa, because he is the enjoyer of their fruit. Tt is
of the Will-to-be alone that the bondage exists until the object of the
Purusa is fulfilled ; and it is the fulfilment of the object that is emanci-
pation (Moksa), Similarly have perception, retention, judgment, rejection
knowledge of realities and the distinction of unrealities their existence
fastened on to the Purusa although they have their existence in the Will-
to-be, because he is the enjoyer of their fruit.—69.

VACHASPATIS GLOSS,

The presentation of objectivity is the canse of pain, and that lias been described
Deforo. The author now describes the knowable :—' The knowable is of the nature of
illnmination, &c." 1t is a quantum of essence (Sattva) as luminosity that is eoloured by
a quantum of inertin (tdmas) as weakness and by a quantum of disturbing energy
(Rajas) as pain. Similarly may this be illustrated in the ease of existences in which Rajas,
&c., prevail, It is this that is intended to be said by,

i Thage qualities are eapable of being eoloured more or less by proximity to one
another,'

They have the charactevistics of conjunchion and separation ‘with and from the
Purnga,  As if is said in the Veda:—'One unborn is there who is red, white and black ;
she goes on giving birth to many similar children. One unborn Purasa follows her en-
joying ; another inhorn (Purasa) gives her up, having enjoyed all her enjoyahles.—(rfvetﬁ-
dvatara Up.)

Tt is said of them that they manifest forms, by lending support to oue another, inas-
much as it is thus that the prithei and other tattvas are evelved. Grant that. Bub inas-
much as Disturbing Energy (rijas) and Inertia (bimas) subserve the quality of Essenbi-
ality (sabtva), when the latter brings about the production of the quiescent notion (Sinta
pratyaya), they too are the eauses of the production and mnsk as such possess the virtues
(that bring aliout the production), Sunch heing the case, the same quiescent notion
must be manifest even when the rijas and the tamas are the principal factors as is mani-
fested it the case of the equality of Dssentiality being the prineipal factor, and not the
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disturbed and forgetful notions. For this reason the author snys = None of these loses
its distinet power into those of the others, even though each may exist as the prineipal
factor of a phenomenon, with others as gubgervient theveto.' Tt may be that Rijas and
tamas exist as subservient factors when the quiescent notion has to be manifested, but
their energies are not merged into that of the other. The fact that the energies are not
merged is to be inferred from the fact of the effeets thereof not disappearing into each
uther, Inasmuch as the quiescent, disturbed and forgetful effects are fonnd along with
the intensified manifestation of the several *qualities’, not being merged into the others,
it is proved that the sepavate qualities of their energies are not destroyed by eonjunction.

Let that be granted. But if these energies are separate from one another and ean-
not be merged into the others, that it cannot be said of the ‘gqualities’ that they can
come together with the object of bringing aboul a single effect. Different energies are
never found coming together to bring about a single effect, It never happens that
thread, earth and straw should come together to producea jar and sueh other things. To
this he says in answer:—‘They take to the lines of different manifestations of power
in objects of the same and of different classes.” Although the power of forming the mate-
rial cause oxists with reference to objects of the same class only and not with respect
to obhers, the power of helping the cause to manifest as a particular effect does certainly
exist in objects of diflerent classes also. As to a cloth, straw does not possess the power
of even helping the material cause in the manifestation thereof. If, therefore, cannot
eome together with thread to bring about a cloth. They are spolen of as taking to the
limes of different energics in objects of the same and different clasges, hecause it is their
nature to do 80,

¢ At the time of their being the principal factors'i—When a divine body has fo be
generated, the quality of essentiality becomes the principal factor, and the qualities of
disturbing energy (rijas) and inertia (t4mas) are subservient. It is for this reason that
these qualities show their antecedent closeness at the time of their not being the prinei-
pal factors, i. e, their modifieations tend towards the immediate manifestation of the
intended effects.

The words ‘prineipal factors’ ave intended chiefly to signify the state of being. As
in the aphorism of P4nini, ‘The dual and the singular in case of two and one,’ the mean-
ing is that in case of duality and unity, the dual and singular are to be used : for were it
not g0, the words nsed would be ‘twos’ and * ones ’ (in the plural number).

Well, but the question arises, that in the ease of their being the principal factors of
any phenomenon it is possible to posit their existence becanse they are then in manifesta-
tion ; not so however when they are not in manifestation. What reason is then there to
suppose that they do exist, when they are mot in manifestation? For this reason he
says :—* Their existence as sabservient energles, &c.’ Even though they are not in mani-
festation, yeb thelr existence as substances subserving the prineipal factor by helping
it to bring about a particular eflect is inferred by their funetioning alone, inasmuch as
they do not possess the power of diseriminating intelligently, the ona from the other, and
have the capacity of causing effeet by coming together. They are, therefore, thus
deseribed.

Well but geanting that the qualities have the power of bringing about the manifesta-
tion of effecis by coming together, how is it that they do bring about the effects. It is
not necessary that whoever has the power must use it also. To show that this power
does nob stop in its action of causing the manifestation of effects, he says (— Their powers
come into manifestation by wirtue, &e.! The meaning is that the ‘gualities’ cease to act
only when all the objects of the Purusa have been fulfilled. Tt is only then that they do
not produce effects.
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The question arizes that inasmoch as the gunalities do not eonfer any benefit nupon
the Parasa, how can it be sald that the fulflment of the objects of the Purnsa sets them
into action. For this resson he says:—' They bring abont the folfilment by mere
‘proximity.

But the question arises that virbue and viee being the evident disposing canses of
the aetion of the ‘gualities’ why is it said that their powers come into manifestation by
virtue of the objects of the Puarusa having to be fulfilled? In answer to this he says :—
{ They follow in the line of the manifestation of one of them, &e.! Whiehever of the
three, whether the Sattva, the Rijas or the Tamas functions as the prineipal factor
to manifest {bs effect, the others follow along its line without the existence of a disposing
canse in the shape of virtue and vice. The same will be said :(—

“No disposing cause sets the Prakpitis in motion; it removes the obstacles only,
like the hushandman."—8.28.

“These qualities” are ealled by the nameof Pradhina—this is the construction.
They are called by the name of Pradhina, derived as the word is from the root o DHA, * to
maintain,’ meaning those by which the whole world ismaintained. This is called ‘tha
knowable,'

Having thus described the nature of the qualities, now the author deseribes their
effects : —* This it is that consists, &e.! When it is proved that the effects exist in reality,
it is apparent Lhat everything evolves asccording to its own nature. Now he explains
how it is of the nature of the elements and the powers of sensation, &e. ‘It ovolves as
the elements, &c.'! Now he introdnces the portion of the aphorism. Its objects are ex-
perience and emancipation. And this evolution is not purposeless, inasmuch as it sets
in with a fixed purpu&é before it.

The author explaing experience (bhoga):—¢Of Lhese, experience, &e.! Pleasure and
paln are the phenomena of the Will-to-be which is of the nature of the three qualities,
It is the Will-to-be that modifles as these., Experience, howaver, does not consist in deter-
mining their nature as qualities. For this reason he says :(—* Which knowledge, however,
does not recognize them as only modifieations of the qualities,’ This has often been
discussed.

The author explaing emancipation. °The ascertainment of the nature of the enjoyer,
The radical meaning is that by which it is separated from something (Apa v rij, varga).

Now he explaing the non-existence of any other purpose :—*‘Beyond the knowledge
of these two there is no other wisdom. And so it has been said by Pafichadikha :—* And
this one however, &,

The question now arises that experience and emancipation being both the modifica-
tions of the Will-to-be and asg such having their being in the Will-to-be, how is it that they
are predicated of the Puarnga, who is not their cause and in whom they do not live 2 For
this reasons he says:—* Well but how ean either, &c.'" Tt has been said that the Purunga
is the enjoyer, and the subject will be discassed further besides, In reality, however,
it is by the Will-to-be alone that the object of the Purusa is fulfilled. It is by this des-
cription of the nature of the relationship of the Paraga to experience and emancipation,
that the nature of the relationship of the Purnsa to pereeption, &e., should also be known.
But of these perception is the knowledge of an object such as it is. The memory there-
of is retention. Judgment consists in discovering the particular differential of the
precepts. Rajection means the removal by reasoning of the untrue facts that have entered
the mind. The knowledge of realities consists In coming to a conclusion by -judgment
and rejection. The knowledge of the things to be rejected and accepted, preceded by the
knowledge of the realities, is the distingunishing of the unrealities.—18.
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Sfitra 19,
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e Videsa, specialised, =fiim Avidesa, unspecialised, fogem Linga-mitra,
undifferentiatad phenomenal, fégi Alingéini, and the noumenal. m Gupa,
of the qualities. wafm Parvini, stages.

19. The Specialised, the Unspecialized the Undif-
ferentiated phenomenal and the noumenal are the stages
of “the qualities.”—70.
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VYASA,

This is composed for the purpose of ascertaining the differences of
nature shown by ‘the qualities’ which constitute the ‘ knowable.” The
Specialized, the Unspecialized, the Undifferentiated Phenomenal and the
Noumenal are the stages of ‘ the gualities.’

Here the elements known as Alkdda (ether) Vayu (Invisible gas),
Tejas (Steam or visible gas), Apas (liquid) and Prithvi (solid) are the

w
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specialized modifications of the unspecialized soniferous, tangiferous,
lumniferous, gustiferous and odoriferous measures thereof (the tanmétras,
the subtle elements).

Similatly are the powers of sensation (hearing, touch, sight, taste
and smell), the powers of action (speech, grasp, position, execution and
generation), the eleventh Manas, which has all these as its sphe.re,.the
gpecialized modification of the unspecialized modification of the prmclpl.e
of egoism. Thus sixteen-fold is the specialized modifications of the guali-
ties. Six are the unspecialized modifications and these are soniferous,
the tangiferous, the lumniferous, the gustiferous and the odoriferous
‘ultimates’ the tanmatras. These five unspecialized modifications, the
soniferous and the others, possess respectively one, two, three, four and
five of the qualities of sound, &c. The sixth unspecialized modification
ig the Pure Egoism,

These six are the unspecialized modifications of Pure Be-ness, the
Great Principle, the Maha Atma. This Creat Reality is the Undifferen-
tiated Phenomenal Stage beyond the Unspecialized. In the Great Principle
of Pure Be-ness do these live and grow up to their highest capacity. On
involution they pass back into that state of Pare Be-ness, the great princi-
ple; and thence they pass into the state which neither IS, nor yet IS
NOT, that in which it exists and yet does not ; that which is Real, the
Unmanifested, the noumenon, the background of all. This is their
andifferentiated phenomenal modification ; and that which neither IS nor
yet IS NOT, is the noumenal modification. The objects of the Purusa
are no cause of the noumenal state. That is fo say, the fulﬁlmen‘t of 1:,119
objects of the Purusa does notact as the cause of manifestation with
reference to the noumenal state, in the beginning. The fu,?lﬁlment of the
objeets of the Purusa is not, therefore, the reason of the existence of th’e
cauge. For the reason thaf it is not brought into existence ]:.)y the Purnsa’s
objects it is said to be oternal, As to the three specialized st,:‘\teg, th'e
fulfilment of the objects of the Purusa becomes the cause of their mani-
fostation in the beginning. And becduse the objects of the Purusa
become the cause of their manifestation, they are said Fa .he non-eternal.
The *qualities,” however follow, up all these characteristics. They are,
therefore, neither born nor disappear at each stage. They only appear a8
it were possessed of the characteristics of birth and death, because their
individual phenomena in which they of course are present, are po;stsessed
of the characteristics of dissolution and birth with reference to t,l;lell' past
and present, &c. As (when we say) Devadatta has }Jecome poor, Why‘?
Because all his cattle are dead. The death of his cattle has caused his
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poverty and not the destruction of his own substance. This is an analo-
gous conception.

The Undifferentiated plhenomenal (Linga) is the next after the Nou-

menal (Alifiga). Tt exists thorein as the same substance, and is distin-
guished from that, because the law of the order of appearance is invisible.

Similarly, the six unspecialised modifications have their being
in the undifferentiated phenomenal and are distinguished from that by the
order of evolution being inviolable.

Similarly are the elements and the power of sensation having their
being in these unspecialized modifications, dlstiriguishcd from them,
And it has been said before that there is no other tattva appearing in suc-
cession after the specialized modifications, Their modifications consist of
the characteristic (dharma) the gecondary quality (lakdana) and condition
(avasthd, accident), They will be described.—70,

VACHASPATI'S GLOSS.

It is for assertaining the different modifications of the ‘qualities’ that go to make
up the knowable that this Is composed :—

“ The spoecinlized, the unspecilized, the undifferentiated phenomenal and the nou-
menal are the stages of qualities,”

“The specialized :"'—The unspecialized modifleations are those that are free from
the specialities which may be deseribed as the quiscent, the distnrbed and the forgetful.
The specialized modifications are their outcomes only. They do nobt evolve further
tativas.

He describes them:—“Here the elements found, &ec.” They ave enumerated here
in the order of their manifestation.

The powers of sensation and thonght are the specialized modifications of the unspe-
eialized prineiple of egoism, with the qualiby of essentiality (sattva) as the principal
factor. The powers of action are the modifications of the Réjasic form of that principle.
The Manas is of the nature of hoth and should be considered as possessing both of these
a8 the principal factors. Here the five tanmitras are the effects of the Will-to-be (bud-
dbi), becanse they are the unspecialized modifications, just like the principle of egoism.
Non-specialization eonsists in being the canse of further modifieations.

Having enumerated the tanmitras and the principle of egoism as the unspecialized
modifleations, now he enumerates the specialized :—* This is the sixteenfold, &c." Then he
ennmerates the upspecialized :—*8ix, etc.” Next he illustrates by putting them to-
gether :—* And these are, &e.”' The latteris in each ease gualified by the former. The
‘smell vibration® has by nature five secondary qualities. The taste vibration has by
nature four ; the lumniferous three, the tangiferous two, and the soniferous has but one
secondary quality, namely, the sound.

Well of what are these six modifications or effects ? Hesays i— They are the modi-
fications of PURE RE-NESS.! That which is eapable of fulfilling the obhjects of the
Purusa IS. Its state is signified by BE-NESS, Pure means limited by that alone. This
ls the Great Principle, the Mahattattva. The meaning is that whatever of work is there

for fulfilling the objects of the Purusa, whether it appears in the shape of the enjoyables
of sound, &o., or in the shape of the discrimination of the distinction between the Purnsa
and Sattva (consciousness and the Hssence of Objective matter), all has its end in the
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shape of the diserimination of the distinetion hetween the Parusa and Sattva (conseieusness
and the Essence of Objective matter), all hag its end in the Great Principle of the Will-to-
be. This is described as the Atmd, with the object of denying its smallness by showing
that it constitutes the very nature, the very being of all modifications. This is the first
modifieation of the Prakpiti. It is a real modifieation, not a mere unfoldment therof.

“Beyond the undifferentiated means divided off from it in time with reference to
the other objects which are nearer to it in time, i.e., the unspecialized. This is the Maha-
tattva, the Great Principle ol the nndifferentiated Phenomenal, In tha = Great Principle
of Pure Be-ness lives the determining energy of all further phenomenal modifieations,
that is the unspecialized phenomena, because it is proved that they possess the capacity
of effecting the fulfilment of the objects of the Purusa, possessed as they are of real
existence. There they grow to their highest capacity of growth, i.e., reach that state.
As to the modifications in succession of the specialized modifications of the unspecialized
ones, these further modifications are chavacteristic secondary qualiby and eondition.
This is the end of their growth, i.e., of their further modifications.

Having thus deseribed the order of evolution, now he deseribes the order of involution.

Involution means passing info latency into the antecedent modification, the determining
caunse of its existence, its Atmé fs(:lt). The Unspeecialized modifications into which the
Specialized ones have already become latent, pass back in their turn into the Pure Be-ness,
the Great Mahatattva. Thence the Unspecialized modifications along with their Mahat
modification pass back into the Unmanifested. It is ealled Alinga, the Noumenal, because
beyond this do the phenomena pass into lateney. This is the final state of latency of (he
phenomenal world, * That which neither IS nor yet IS NOT" is a deseription of this state.
Its existence consists in its possessing the capaeity of eflecting the fulfilment of the
objects of the Purusa. Non-existence means want of eapaciby to be taken into aecount,
to force itsell upon attention, It is so deseribed, as, being beyond both thése states of
cxistence and non-existence, This is the meaning. The state of the equipoise of the
three qualities of Hssence, Inertia, and Energy is nowhere of use in fulfilling the ohjects of
the Puruga. It, therefore, does not exist as such. On the other band, it does not adwit of
being rejected as non-existent, like the lotus of the sky. It is, therefore, not non-existent,

Grant that. Bat the principles of Mahat, &ec., exist as such in the state of the
unmanifested also, becanse nothing that exists can be destroyed ; and if it is destroyed it
cannot be horn again, hecause nothing thal does not exist can be born. It follows, there-
fore, that the prineciples of Mahat, &c., existing in the state of the unmanifested, that state
algo can effect the fulfilment of the objects of the Purusa. How then can it be said
that the unmanifested is not possessed of existence ? For this reason he says:—' That
in which it exists and yet does not exist. This means that the cause exists in that state
but not the efieet as such. Although the effect exists in the cause in posse, yeb it is
incapable of performing its function of fulfilling the object of the Purasa. It is, therefore,
said to be non-existent as such.

Further he says that this eause is not of the nature of a hare's horn :—/ That which
is real (not asat, non-existent).” It is beyond the state of non-existence, that is, of the
existence of the eflect only as such. If it were like that, then it would be like the lotus
of the sky and no effect would follow from that.

Having described what takes place in the case of every manifestation, now he
summarizes :—* This is their undifferentiated, &a.' ¢ This * refers to what has gone im-
mediately fefore. The states of existence from the undifferentiated Phenomenal down-
wards are impermanent, hecause they have been brought into manifestation by virtue
of the objects of the Purusa having to be falfilled. The noumenon, however, is permanent,
because it has not been brought into being by the objects of the Parasa. The author
describes the cause ;—*' The objects of the Purusa are no canse, &c.’
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How is it, however, that the objects of the Purusa are no canse ? He says :—* That
is to say, &e. By using the words, ' does not act as the cause, he indicates, the know-
ledge of the nature of the prineiple under discussion. This is the meaning. The fulfil-
ment of the objects of the Purusa may be understood to be the cause with reference to
the noumenal state, if that state bring about the enjoyment of sound, &c., or manifest
the discrimination of the distincbion between consciousnessand Objective Existence.
If, however, it did that thero would be no equipoise. For this reason the objects of the
Parusa are nob understood to be the cause of the noumenal state, Hence the fulfilment
of t.l:‘e objects of Lthe Purusa is not the cause of the nounmenal state. This he su.n'l-
marizes i~ ¢ Hor the reason thatit is mot brought into existence, &c,” The word ITI in
tlie text means, ‘for the reason that’ He deseribes non-eternity :—* As the three
sbates, i.e., the undiflerentiated phenomenal, the nnspecialized and the specialized.”

Having deseribed the nature of the stages, now he describes the nature of the ¢ quali-
ties., ;—' The qualities, however, &e. Then he gives an illustration :—' As for example,
Devadatta becomes poor. d

The meaning is that when the entirely different phenomena of the rise, increase
and decrease of his hovine wealth canse the rise and fall' of Devadatta to be inferred,
what need then -be said of the appearance and disappearance of individual phenomena
which although different from the “qualified " themselves, are vet of their very nature
and not altogether different from them.

The question now is whether the order of manifestation is alterable. The angwer
te, ¢ Tt is not.” ‘The undifferentiated phenomenal is the next after, &c.’ The .seeds
of Nyagrodha are nob certainly capable of putting forth atonce the foll-grown, t'hu:kly-
#eb troe of Nyagrodha eapable of protecting from the fierce heat of the sun with the
ti:ilsk sebting of its leaves, twigs, branches and body. The tree comes out only gradually
in the ordered appearance of shoots, leaves, body and branches, brought about by
contact with earth, water and heat. Here too must, therefore, be established an order
of appearance proved to exist both by reason and anthority. ! R

How have the elements and the powers of sensation and action their origin in. the
nuspecialised modifications? It has been gaid before in the Commentary to this very
whm;[z!:'v‘ he says why the further modification of the specializeds modifications ir.ﬂ.o
other principles has nob been spoken of. ‘There isno other appearance in succession
after, &c.’ Are tho specialized modifications then guite unoha.ngeabie.? 1f go, they must
be permanent. For this reason he says :— Their modifications consist of the charae-
teristie, &e.'—19,

SUTRA 20.

g7 =hrar: gersit SEgTd: IRel

zer Drastd, the seer. zfwma: Drisi-métral, consciousness only. I3 Suddhab,
pure, #f Api, even though, #=w Pratyaya, by imitation. Wy Anupasyah,
cognizing ideas.

9(). The seer is consciousness only; even though
pure, he cognizes ideas by imitation.—T7L.
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YYASA,

The knowable has been described. Discussion is now begun with
the object of describing and ascertaining the nature of the seer (knower).
* The seer is consciousness only : even though pure, he cognizes ideas by
imitation,’

* Consciousness only’ : This means that he is nothing other than
the power of becoming conscious ; that is to say, he is not touched by the
qualities. This Purusa cognizes the Will-to-he by reflex action, He ig
neither qguite similar nor quite dissimilar to the Will-to-be (baddhi).
‘He is not quite similar.” Why ? The Will-to-be having for ite sphere
of action objects known, and not yet known, is of course changeful.
The changefulness is shown hy its objects, such as the cow and the
jar, &e., being both known and unknown. The fact, however, that the
sphere of consciousness is always the Known, renders it plain that con-
gciousness is not changeful. How ? It never happens that the Will-to-
linow becomes the sphere of consciousness both when it takes in some
notion and when it does not. Hence it is proved that the Known is
always the sphere of the Purusa. Thence the unchangeability of the
Purusa is shown. Further the Will-to-be exists to full another’s ohject,
bringing as it does more than one phenomenon together iuto itself, for
the purpose of presenting them to the Purusa. The Purusa, however,
has his own object before it.

Besides the Will-to-be is the underlying determinative energy of
all objective phenomena, and is as such of the nature of the qualities.
1t is, therefore, non-intelligent. The Purusa, however, is the seer of the
qualities by proximity. For these reasons he is not similar.

Well then let him be dissimilar. To meet this he says:—He is
not quite dissimilar’ Why? ‘Even though pure, he sees the ideas
after they have come into the mind." Tnasmuch as the Purusa cognizes
the ideas as the Will-to-be seized of consciousness is transformed into
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them, he appears by the act of cognition to be as it were the very self
of the Will-to-be, although in realitg he is not so. As it has been
said :—* The power of the enjoyer is certainly unchangeable, and it does
not run after every ohject. In connection with a changeful object
it looks as it were heing transferred to every object, and imitates its
modifieations.’

And when that modification of the Will-to-be assumes the form
of consciousness by which it is coloured, it imitates it and looks as
if it were a mamfestation of consciousness unqualified by the modifica-
tions of the Will-to-be. It is accordingly so spoken of.—T71.

VACHASPATI'S GLOSS,

The knowable has been deseribed ; the digenssion for the ascertainment of the
natura of the seer isnow begun :—‘The seer is consciousness alone ; even thongh pure,
he cognizes ideas by imitabion. He 'o)rplu.ins it :—* Qonseiousness alone, not touched by
modifying characteristies.” By this the object of nsing the word only or alone is shown,

i Well, if it be a0, if the power of the seer be free from all the attributes of sound, &e.,
they would not be known. Nothing that is not touched by the act of secing, can be
Enowable. For this reason he says :—‘ That Puruga, &e.' The passing of the reflection
of the Purnsa into the mirror of the Will-to-be is the knowing of the Will-to-be by the
Puruga by reflex action. 1t is thng that sonnd and toneh, &e., are known by the Will-to-
be which has received into itself the reflection of the Purnsa. And itis thus that they
become the knowable.

Well, if this be so, why should not consciousness and the Will-te-be be considered
to be veally one in natore? What is the use of this reflection of the Furusa into
the Will-to-be? For this reason ho says:— He is not similar fo the Will-to-he.! TIn-
acmuch as in the case of, dissimilarity it would be difficult to aceoung for reflection,
it is further said:--Nor is he quite dissimilar’ Of these he denies similarity :—f He
is nok quite similar, &e.' Then ho asks the fuestion :—* Why ?* He gives the answer
with grounds :—*The Will-to-be having for the sphere of its action, &ec.' Inasmuch as
the Will-to-be is changeful it is dissimilar. When it assumes the shapes of sound, &e.,
then its aphere becomes instinet with sound, &e., and thus becomes known, Ifit has not
taken up the forms of sound, &o., then they remain unknown, Hence the Will-to-he which
takes up the formsof gounds, &c., only sometimes is changefnl. And the statement Is so
made :— The Will-ta-be Is changeful because it is the sphere of both the known and the
yeb unknown, likke the sense of hearing, &e.’

As to the dissimilarity of the Purusa with the Will-to-be, it is proved by the op-
posite reasoning :—* The facl, however, thal the sphere of conscivnsuess is always the
known, &e.’'

Well, but if the known is alwaysthe sphere of the Purusa, then he can neyer he
absolutely freo (kevail) With this in view he puts the question :— How ?' The answer
is :—* It never happens thatthe Will-to-be becomes, &e.’

Inasmuch as ib is possible that in the state of the restraint of mental faculbies,
the Will-to-ba and the absence of actual eognitiomr might co-exist it is said with the
object of indicating contrariety :—' becanse the sphere of consciousness both when, &e.’

The first eopulative signifies that the Will-to-be must be the sphere and the other
shows the contrary state. The statement of the reasoning will stand thus :—The Purusa
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never changes, because he is the constant factor in the phenomena of knowledge, in the
outgoing mental state and the state of the Cognitive trance. That which.is changeful
eannot be the constant factor in the phenomena of knowledge, as the power of hearing,
&e. This inference is by the canon of differente.

He mentions another contrary characteristic also :—! The Will-to-bs fulfilling as it
does the objects of the Purusa by means of the residua of the afMictions and actions and
the objects anid powers of sonsation, &e., coming together into it, exists for the purpose
of anpther. The statement of the reasoning is thus:—The Will-to-be exists for the
purpose of another, beeause its work is fulfilled by bringing together into itself various
objects such as beds, seats and toilet powders, &e,

He says that the Purusa is not like thab:—'The Purusa, however, has its own
object beforeit.’ All is made for the Puruga. The Puruga isnot designed for any other,
This is the meaning.

He states another contrary characteristic :—* Beeause the Will-to-be is the underly-
ing characteristie, &e¢.' The Will-to-be determines the nature of all objects, as it is being
transformed into their respective forms, Purther,all these are the modifications of the
three gualities of Hssence, Enevgy and Inertia. For this reason the Will-to-be is proved
to possess the three qualities by nature, He says that ‘the Puruga is not such.' ‘The
Puroga, however, is the seer, &e.' The meaning is that he sees hy reflection into it, not hy
being transformed into the forms of the objects (like the Will-to-he). He summarizes i—
‘ For these reasons, &e.' The result of fhe reasoning baing that he must be dissimilar, it
is added that he is not altogether dissimilar, Why ? Because (heaving heen reflected
into the mind) he sees the ideas by imitating the modifications of the Will-to-be. The
way in which this huppens, has been deseribed in the aphorism : “ ldentification with
modifications elsewhere,"—1I. 4.

So also has it been said by Paichasikha ;—* The power of the knower is certainly
unchangeable. The power of the knower means the self (Atma.) And although for this
very reason it does not in reality ehange with the modifications of the Will-to-he, it as it
were follows the modifications of the Will-to-be, resting as it does in each object that
eomes into the changeful mind.

The gquestion arises, How Is it that it looks as it were running after every object,
although it, as a matter of fach, does not do so. Further how does it follow the modi-
fieations of the mind, when it does not modify itself ? For this reason he says:—* Inas-
much ag the Parusa cognizes, &e.'

“Beized of consciousness " :—This means having heen colonred by econtiguity, What-
ever form the Will-to-be is transformed into, is as such coloured by conscionsness. The
Will-to-be is gaid to be *geized of consciousness' when each transformation of it is as
such colonred by consciousness, This is the meaning. Although the moon is not ng
a matter of fact transferred into pure water, yel inasmuch as its reflection passes into
water, _it is as it were transferred into it. So also, the power of conseiousness, althongh
not actually transferred into the Buddhi, yeb it is, as it were, transferred into it, because
it is reflected into it. By that fact consciousness becomes, as it were, of the very nature
of the Will-to be. It accordingly follows the modifications of the Will-to-be. This ex-
plains the words ‘by imitation.' It iz said it eocnizes by imitation as it cognizes by
following the modifications of the Will-to-be,—20,

Siitra 21
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21. For his purpose only is the being of the “ know-
able.’—72,
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VYASA.

The knowable comes out as the object of the Purusa appearing as
an act of conseiousness. For his purpose only, therefore, is the being
of the knowable. The meaning is that it possesses the nature it does,
for that purpose, Its nature, however, depending as it does upon another
for its existence as such, is not cognized by the Purusa when the objects
of achieving the puposes of enjoyment and emancipation are over. This
would seem to imply that it is destroyed, because what constitutes its
very being is thus done away with. But it is not destroyed.—72.

VACHASPATI'S GLOSS.

Hayving described the nature of the knower and the knowahle, now he says that the
knowable exists for the knower, showing as this does in part the relationship existing
between the two, the relation, that is to say, of the lord to his possessions. ¢ For thig
purpose only is the being of the knowable.,'! He explains it :—' The knowable comes out
a8 the object of, i.e,, being enjoyable by the enjoyer, the Puruga, appearing asan act
of conscionsness,” Tor this reason the existence of the knowable is for his purpoese only,
i.e,, for the purpose of the knower alone, and not for the purpose of the knowable.

{The word translated here as the being is in the orlginal Atmi, the self. Hence arises
the question, How can the self exist for the self?) For this reason he says:—Possesses
the nature it does for that purpose. This is the meaning :—The knowable heing of the
very natare of pleasure and pain, is the enjoyable, Pleasure and pain which consist in
being of the same class with the then prevailing mental habit, are in reality putup
as such for his purpose only. The objects also such as sound, &e., eause pleasure and
pain only because they also are of the nature of the knowable. And itis not themselves
that are to be pleased or pained, because in that ease these modifications would act as
contrary to themselves. By the canon of residues, therefore, the power of conseions=
ness only can be opposed or favoured. Therefore the being of the knowable is for the
purpose of the Purnsa only and not for the purpose of the knowable itself.

It is because the being of the knowable is for the purpose of the Purusa and not
for the purpose of the knowable itself, that its nature aets to that purpose until that
purpose of the Purusa is achieved ; and ceases to act when that purpose has been achieved.
For this reason he says :— Its nature, howewver, &e.' In itgell the knowable is unintelli-
gent. It is ensouled by another, by consciousness which is the nature of the self. “ Hn-
gonled by consciousness” means that its nature as such is informed thereby. When
enjoyment and emancipation have been achieved, it is no longer seen by the Purusa.
Enjoyment is the experience of sound, &o,, as pleasure and pain, &c. Emancipation is
the direct knowledge of the distinetion between the Purusa and Objective Existence
(Sattva). The Will-to-be is unintelligent and by itself does not know either. It is

only by the reflection of the Purnsa into itself that it does so. The enjoyment and
18
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the direct knowledge of the distinet natura of the Paraga and Ohjective Existence, belong
therefore to the Purnsa Himself. Thus when the enjoyment and emuncipation of the
Parusa have been achioved, the purpose of the existence of the knowable no longer re-
mains. The enjoyment and emancipation have no longer to be achieved. Hence it has
been said:—! When the objeet of achieving enjoyment and emancipation has been
achieved, &e,’

In this connection he raises a doubt :—*It would follow, &ec.” and refutes it:—'But
it is not destroyed.'—172.

Siitra 22.
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common to others.—73.
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Why is it not destroyed ? * Although destroyed in relation to him
whose objects have heen achieved, it is not destroyed, being common to
others” than him. Even though destroyed, i.c., passed into annihilation,
in relation to one Purusa, whose objects have been achieved, it is not
destroyed in reality, because it is common to other Purusas beside him.
Although 1t is destroyed to the Purusa who has attained wisdom, it is
not destroyed in relation to the Purusas who have not attained wisdom,
as it has not done its duty by them yet. It is, therefore, still related to
them, as an object of the act of consciousness, and is as such of course,
ensouled by them into form. .

This further explaing the eternal conjunction of the indestractible
energies of the knower and the knowable. As has been said :-—The
characterised being eternally conjoined, there is eternal conjunction of
mere characteristics algo. —73.

VACHASPATI'S GLOSS,

But becoming altogether unperceivable as it does, how is it that it is not destroyed ?
Forestalling this objection, he agks the guestion, * Why is it not destroyed # and answera
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by the aphorism :—* Although destroyed in relation to him whose objects have heen
achieved, &e.' 'The Purusa whose objects have been achieved, is so spoken of here. Even
though destroyed in relation to him, it, the knowable,is not really destroyed, because
it i common to all the other Purusas, whether they be the wise ones or the unwise
ones, He explains :—'Even though destroyed, in relation, &c.' Destruction means dis-
appearance. The knowable, however, is not destroyed, being common to all the other
Purugas, Consciousness is the nabure of the sell whichis beyond the kmowable. It is
by that, that the knowable is ensouled. That is known in the 5rut-i, Smriti, Purina
and Itihisa as the Unmanifested, One without parts, not dependent upon anything else,
pervading, eternal, possessing the energy of all the effeets in the world. 1t does not
pecome the object of knowledge to the wise man the ach being contrary to his nature. It is,
however, seen by the unwise, agd is not therefors non-existent. Colouris not seen by
the blind man ; it does nob, therafore, cease to oxist, being visible toa man with eyes.
Further, there is not one Purusa only like the Prakpiti. That there are more Purngas
than one is proved by differences of life, death, pleasure and pain and evolution and
emancipation, As to the Vedic texts which spealk of the unity of the Purusas, they are
contrary to other anthoritative knowledge ; they also can somehow be reconeiled by the
ahsence of difference of time and place and by devotion. Further, the Vedic texts them-
selves lay down eclearly that the Prakpiti ig one and that the Purusas are many. Thus
the text :—" One unborn is there, who is red, black and white; she goes one giving birth
to many children, One unborn Puruga follows her enjoying ; another unhorn Purnsa gives
her up,. having enjoyed all her enjoyablea."——(évetﬂévaham Upanigad). The aphorism
under discussion explains only the meaning of this text.

Inagmuch as the knowable, although destroyed in relation to one, exists in relation
to another Puruga, the powers of seeing (consciousness) and being seen (the knowable)
are permanentyand the ebernity of their conjunction is hereby explained. The author
states the eoncurrence of the Agamis with this position:—*'As it has been sald.’ The
i characterized, f.c., the qualities are in eternal conjunction with the selves (the dtmis).
Hence their conjunction with the characteristies, i. e., the phenomenal state of Mahat, &c.,
is also eternal. Although the eonjunetion of the Mahat, &e., with each ono of the Purugas
has an end, notwithstanding its having had no beginning, yet the conjunction of all of
them with the Mahat, &c., has no end, as these are common to all, Itis for this reason
that the words used are ‘characteristics only.' The author shows the generie gualities
pervading all the phenomena of that clags by using the word *‘only.” It is for this
reason that although the conjunction of one Paruga with one manifestation of the principle
of Mahat has ceased to exist, the conjunction of another Purusa with another manifesta-
tion of the Mahat has not become a thing of the past. It has, therefore, been spoken of
as ever-present (Nitya).—22.

Siitra 23.
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- Sva, of being owned., @i SyAmi, of owning, wwr: Saktyol, of the
powers of both, - Svardps, of the natures. aywfia Upalabdhi, the recogni-
tion, ®a: Hetul, that brings about, #m: Samyogah, conjunction.

93. Conjunction is that which brings about the re-
cognition of the natures of the power of owning and the
capacity of being owned.—T74.
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VYASA.

This aphorism was composed for the purpose of explaining the
nature of conjunction. ‘CUonjunction is that which brings about the
recognition of the natures of the power of owning and the capacity of
being owned.! The Purusa is the owner. ‘The knowable’ is whatever
is owned. The former is conjoined to the latter for the purpose of know-
ing. The cognition of the knowable which follows from that conjunction
is enjoyment. The knowledge, however, of the nature of the knower is
emancipation. Conjunction, therefore, ends when it has caused knowledge.
Knowledge is, therefore, called the cause of separation. Knowledge is the
contracditory of ignorance. Therefore, ignorance is said to be the reason
for conjunction. Here knowledge is not the cause of freedom (Moksa);
because the absence of Ignorance itself, meaning as it does the absénce
of bondage, is freedom (Molsa). When knowledge comes into existence,
ignorance which is the cause of bondage disappears, and with it the
bondage which is caused thereby. 1t is for this reason that knowledge,
the seeing of the true nature of things, is said to be the cause of
Kaivalya (absolute independence, standing alone.)

And now what is this Ignorance (adardana), this absence of know-

ledge? Is it a function of the qualities? Or, is it the non-reproduection
of the mind which after having shown all the objects to the Purusa has
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become latent ?  That there should be absence of knowledge notwithstand-
ing the presence of the knowable or the thing owned, is also unreasonable,
Is it again the purposefulness of the qualities ?  Or, is it Nescience which
has passed into the state of latency with its own appropriate mental state,
and has become the seed which produces the mind appropriate to its
own manifestation ? Is it again the manifestation of the potency of
motion, on the potency of rest having expended itself. It has been said
on this subject, that the Pradhiana, the material cause of all manifestation,
would become what it is not, if it tended only to rest, because in that
ease there would not be any manifestation into phenomena ; nor would
it be what it is, if it were to remain in constant motion, hecause in that
case, the phenomena would become eternal and never disappear. It is
only when it tends to both these states, that it can be called the Pradhdna
(the cause of manifestation) not otherwise. The same considerations
app]y to any other causes that might be imagined.

Some say that Ignorance (adardana) is nothing but the power
which manifests as knowing (dardana), As the text says, ‘The activity
of the Pradhina is for the sake of showing herself.’

Others say that Ignorance (adardana) is the characteristic of both the
knower (Purusa) and the knowable, because the Purusa possesses only the
power of knowing all that may be known, but does not know, before the
getting in of manifestation ; and the knowable possesses only the capacity
of causing all effects, but is not known at the time. Here this knowledge,
though of the very nature of the knowable, stands in need of the incoming
of the Purusa for its achievement, and is therefore a characteristic of the
knowable. Again although it is not of the nature of the Purusa, yet
depending as it does for its completion upon the illumination of the
knowable, Ignorance looks as if it were a characterigtic of the Purusa.

Some again say that Ignorance is seeing or knowing (dardana) only,

These are alternative conceptions of the teaching only. This mani-
foldness of alternative conceptions is the common ground for the con~
junction of the qualities with all the Purusas.——74.

VACHASPATI'S GLOSS,

Thus then having described the cause of conjunction to be the achievement of the
objects of the Purusa and having further deseribed the concomitant eternity of the
Pradhéna as well as the cause of the conjunction common to all the Purngas, this aphorism
was composed Lo explain the nature of the conjunction which is not common to all the
Purugas hut pertaing only to the individual :—* Conjunetion is the canse of the recognition
of the nature of the power of owning and the capacity of being owned.! Inasmuch as
the knowledge is for his sake, the Prnruga enjoying the benefits conferred by it, becomes
its owner, and the knowable becomes its own (possession), This correlation of theirs
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being determined as it is by the nature of the powers themselves, hecomes the eause of
the recognition of thelr natures, Ibis this that is illuminated by the Commentary :—
“The Purnsa is the owner.” On aceount of fitness only as such, he is conjoined with the
knowable as its own by virtue of its fitness again, The rest is easy.

Very well. The recognition of the nature of the seer is called emancipation (Apavar-
ga) becavse by the instrumentality thereof onc is drawn away from the conjunction.
Perfect frecdom (Moksa), however, is not a thing which can be brought ahout by means
of anything. T would, therefore, certainly fall short of perfect freedom, For this reason
he says :—Conjunetion, therefore, ends when it has eauvsed knowledge ; the eonjunction,
thati is to say, of the individnal Purusa with the individual Will-to-be, Therefore, know-
ledge is called the canse of separation.

But then how is it that the conjunction ceases with the attainment of knowledge.
He says that :— Knowledge is the contradictory of ignorance, &e.) What then? For
this reason he says :—* Ignorance, i.e., Nescience is said to be the reason for eonjunction.’
Further he illnminates the same meaning :—* Here knowledge is not the eause of freedom
(Moksa), &e.'

Well, but knowledge may remove ignorance heing contradictory thereto ; how can
hondage be removed *  For this reason he says :—* When knowledge comes into existence
&e’ The meaning is that perfect [resdom (Moksa) is the establishment of the self in
its own natnre, quite independent a8 he is of the Will-to-he ; and that the means wherehy
it is brought about is not knowledge, but the removal of ignoranee.

In order to establish the partienlar ignorance which is the cause of the conjunction
to all the Purnsas, he now sets out the alternative forms of ignorance as such :—* And
now what is, &e.! He suggests a theory :—¢Is it a function of the qualities, &o.! The
function of the qualities is their power of bringing about effeets. It is hy virtue of
that that conjunction hecomes the cause of ereation (Samsira),

Taking up the form of deuying what seems to be implied, he states the second
alternative :—Or is it, &e,' The meaning is that the mind by whom the objects, such
as gound, &e., and the mental manifestation of the distinetion hetween the Purugs and
the Objective Existence are shown, is not born along with these states. He explains the
samo i— In its own knowability, thab is, sound, &e., and the manifestation in the mind of
the distinctive natures of the Purusa and the essence of matter, the Pradhiing is active
only so long as the two-fold knowledge has not been brought about. When the two-fold
knowledge has been broaght about it ceases to act.’ This is anofher suggestion thrown
out.

Now he mentions the third alternative :—¢Is it again the purposefulness of the
qualities.” The meaning is that inasmuch as the effect always exisis, enjoyment and
emaneipation which have to manifest in the future, exist though nof predicable in the
present,

He suggests the fourth alternative in the same form of suggestive interrogation :—
{Or ig it Neseience, &e.' The sugzestion is that it may be Nescience which at the time
of every creation goes into the state of latency of the Pradhina having been drawn in
along with its own mind and then becomes the seed for the production of the same mind
by its own potentlality, For this reason if is the residual pulency of Nescience which
ig different from knowledge that is ealled Tgnorance.

He states the fifth altermative in the same form of & suggestive question :—‘Ts it
that the poteney of motion of the Pradhina, the potency, that'is to say, which is respon-
sible for inelining the Pradhina, towards the manifestation of effects, is essentialized on
the potentiality of rest which lives in the Pradhina and which consists in the continued
successive manifestation of the modification of equipoise, coming to an end ? He states the
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teaching of another school in support of the existence of hoth these potencies :—*'It has
been said on'this subject,’ by those who deny the existence of the one only. The Pradhdina
is that by which the world of modifications is eroated. If that Pradhdua always tend
towards rest and never towards motion, then it cannot create any modification and must,
therefore, become the eontradiction of itsell. If again it go on always moving and never
tend to rest, then he says :—* I it were to remain in eonstant motion, &e.’

In some places the reading of both the words ‘sthiti' and ‘gati,) Is in the dative
case, In that case the dative case and the word ‘eva’ are to be read as meaning the
gama thing. If it did not go into the state of rest, then no modification wounld disappear ;
and if a thing which exists does not disappear, it cannever also re-appear; and thus
there would be no modifications. In this view nothing would ever be ereated, and thus
there would be no Pradhana. It is by motion and rest, both alternating, that this cause
becomes Pradhine, not otherwise. I only one of these alternative states were admitted
then not only in the esse of Pradhéna, but in the case of other First Causes, such as
Parabrahma, Mayd, atoms, &c., also the same discussion would be relevant. These eanses
too wonld be no eanses, if they were o remain in constant rest, beeaunse in that case they
would not produce effects, They would similarly be no causes, if thoy were to remain in
constant motion, because in that ease, the medifications themselves becoming eternal, no
necessity would remain for a eause.

' He states the sixth alternative again as a suggestive interrogation. “Some say
that ignoranee is nothing but the power which manifests as knowing (darsana). Ttis
said in the ease of the Prajapati vow, ‘Do not see the rising sun.’ This signifies the
mental mood which co-exists with and is responsible for the act of seeing not. 8o also in
the case of ignorance too the denial of knowledgze means thaf, co-existent with the absence
of knowledge, there is a power which takes its origin thersin and which with the object
of bringing about the knowledge termed enjoyment, &e., joins the knower to the knowable.

He cites a Vedic text in support of the same subject ; —¢ The activity of the Pradhéna
is, &o,' Grant that the Pradhina becomes active for the purpose of showing heraelf as the
Vedic text says; but it is not the power of knowing the nature of the self that becomes
active. For this reason he says :— The Purasa possessing the power of knowing all that
may be known, &e.' Tt is not the object of showing herself that only sets the Pradhina
into activity, because hefore (he setting in of aclivity, it could nof he said whether if
possessed the power of being seen. Hence itis the capacity of being seon that sets in
activity. This the Vedic text says hy implication.

This is the sixth alternative, that the power of seeing (knowing) depends upon the
Pradhéng. Now he states the seventh alternaiive, which takes up the position that Ghe
power of knowing depends upon both. ‘Ignoranee depends upon both, &e Tgnorance,
i.e., the power of seeing is the characteristic of both the Puraga and the knowable, Such
ig the position of some (thinkers.)

This may be allowed with regard to the knowable, beeause all the powers have it
a¢ their substratum, We cannot, however, allow it with regard to the Puruga. The power
of knowing has not the Parusa for its substratum, beeause knowledge does not enter into
the Purusa to make a parbof him, Ifit did, the Purusa would become changeable. (He
would not remain the constant factor whieh he ig always found to be in all mental pheno-
mena). For this reason he says :—* Here fhis knowledge, &c.'

Let it then be of the nature of the ‘knowable! In that case knowledge, being a
modifieation of the constituent energy of the ‘knowable’ m.st also be un-intelligent by
nature. It could not, therefore, perform the fanetion of the knowing as a characteristic
of the knowable. The non-intellizgent is not self-illuminating, For this reason know-
ledge becomes a eharacteristic of the ‘knowable, ouly with reference to the lnc_oming
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of the knower, the self, the reflaction of conscionsness therein,

This is known by the act
indicating the actor.

Well but this too makes knowledge to be a eharacteristio of the knowable, not at the
same time a characberistic of the Porusa too, For this reason he says —'Apain althongh
it isnot of the nature of the Purusa, &e.! The essence of matter is eertainly not of the
nature of the Purnga. Still the inecoming of the Purusa, ie, the reflection of cobngeions-
ness on which the act of knowing the knowable essence of the Will-to-be depends, makes
it possible that the act of knowing be spoken of as it were to ba an act of the Porusga,
although not really so. This is the meaning. The characteristiesof the Will-to-be shine
forth as the eharacteristics of conscionsness, becanse consclousness and the Will-to-he

appear to be one,on aceount of the Will-to-he always carrying the reflection of conseious-
ness along with itself,

He now mentions the eighth altermative:—fSome say that the seeing, i.e, the
knowing of sound, &e., is itself ignorance, not that of the distinetion hetween the Purosa
and the Objective Essence., This is the sume as (hat the power of seeing, althongh an

authority for the perception of colour, is no authority for the pereeption of taste, &e. This
is'the meaning. "I"he.cognltions of sound, &e, as pleasurable appenrances, &y, point to

the conjunction of the knower and the knowable, because it is necessary for their
achievement.

All the alternative theories have been deseribed. In order o accopt the fourth
alternative, he rejects all the others, becanse all the other alternative eonceptions of the
teaching of the Sinkhya, heing common to all the Porugas lead fo the absence of variety
of experience :—“ These are the alternative conceptions of the teachin &, Se—28,

Siitra 24.
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am Tasya, its. Ra: Hetuh, effective cause, wfemn Avidyi, nescience,
24. Nescience is its effective cause—75.
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VYASA.

The effective cause, however, of the eonjunction of the individual
consciousness with its own Will-to-be is Nescience, which means the
rotency of the habit of unreal cognition. The Will-to-know, possessed as
it is of the aroma of the habits of unreal eognition, does not culminate
into the knowledge of the sslf, which is the end of its work, and thus
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having still a duty to perform, comes back. When, however, it reaches
the culmination of its work, which is the attainment of the knowledge of
the Purusa, its work is achieved, ignorance is gone, the canse of bondage
no longer remains, and it does no longer come back.

Someone ridicules this position by the story of the impotent hus-
band. A foolish wife thus addressed her husband : —* My dear, my sister
has got ehildven. Wherelore have [ none ?”  He said to her:—“T shall
beget children unto thee when Iam dead.” Similarly, this knowledge
while in existence, does not cause the mind to cease from action ; what
hope is there that it will cause cessation when suppressed ? Says on
this subject a teacher very nearly pevfeet: —*Is not Moksa (freedom)
the cessation of the Will-to-be itself and nothing else ? The Will-to-be
ceases to act when the cause of ignorance no longer remains. The Ig-
norance which is the cause of bondage is removed by knowledge. Moksa
(perfect freedom) then is only the cessation of the mind from its work.
Wherefore then thig mental confusion out of place ? - 75.

VACHASPATI'S GLOSS,

In order to establish the fourth alternative he introduces the aphorism:— The
effective cause, however, of the conjunction, &e.' ‘Individual conseiousness’ :—The word
Pratyak-chetana In the text means consciousness which cognizes by reflex action, and as
bhe conjunection which makes it possible is not eommon to all the Purusas, and is the
conjunction of one Parusa with his own independent Will-to-be, variety of experience is
effeeted. (Hence the translation Individual Conseciousness).

He reads theaphorism: ' Nescience is its effective cause.! Butb Nesecience is Unreal
Cognition. It isduo to the conjunction of conseionsness with the individualized Will-to-be
just as other experiences and emancipation are due toit. If the Will-to be is not con-
joined to consciousness, there can be no existence for unreal cognition. How is it then
that Neseience is the eause of any kind of eognition 2 For this reason he says:—* Which
means the residual potency of Unreal cognition’ The Nescicnee of other creations drawn
in with the mind in which it manifested, live in the Pradhina in the shape of potential
energy. The Pradhina, possessed as it is of the aroma of this pobential energy, evolves
ont of itself, the Will-to-be of a particular Parusa, just as it was before. Similarly in
the regular order of each creation preceding another. The order of creation being eternal
no defect arises in the theory. It is for this reason that the Purasa is not free at the
time of each creation. For this reason he says :—* The Will-to-be possessed as it is, &e.’

When, however, the knowledge of the Purusa reaches its end, then the eanse of
bondage in the shape of the residua of unreal eognition no longer exists, and it does not
come back, For this reason ho says :—* When, however, it reaches its culmination, &e.’

Here some nihilists ridicule this state of absolute indepeidence (Kaivalya) ﬁy
refating the story of the impotent husband. The author tells the story of he impotent
husband : —“ A loolish wife, &e." *“ Wherelore ' in the translation gbands for ‘“with what
objeet” in the original. Object here stands for reason. The object of an act is the veason
of the action, :

The anthor shows the similarity with the story of the impotent :—¢Similarly, &e.'
This existing knowledge of the distinction between consciousness and the ¢ qualities '

19
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OH,Tr ON THE PRACTICE OF YOGA, 76, 77. 147

does not cause mental cessabion; what reason is there that higher desirelessness, the
light of knowledge alone will make the mind to disappear after having restrained it along
with its residval pobency? The effect of something exists only so long as the cause
itself exists. Tt does not remain in existence when the canse ceases to exist., He refutes
this by gquoting the reasoning of a teacher who agrees on this point :—* Says on this
egnbject a teacher, &e.'

A teacher very nearly perfect though not altogether, is ealled ﬁckﬁv-yaaieéa. As
to a perfect teacher Viyu hag deseribed his qualitios thus :—f One is called an Achéirya
beeanse he understands the meaning of the teaching (Sistra) well, establishes one in
right conduct also, and also himself keeps the right line of action.

Moksa (absolute freedom) is only the cessation of the Will-to-he after it has achieved
experience and the diserimination of the distinction between the Purusa and Objective
Existence. It is not that the Will-to-be itsell ceasos to exist. This ceasing of the Will-to-
know from iis work of eausing experience and emancipation, althongh the Will-to-know
itself lives on, follows immediately upon its establishment in the state of the Qloud of
Virbue (Dharma Megha) which is the culmination of discriminative knowledge, Heillu-
minates the same :—* The Will-to-know ceases to act when ignorance, which is the eanse of
bondage, is removed by knowledge, The removal of knowladge (the cessation of the act
of knowing) is brought aboub by higher desirelessness. The meaning is that perfect
freedom (Moksa) exists even though the Will-to-know itself lives on.’ Having described
the opinion of the teacher, he now gives his own :—-° Moksa then is onl ¥ the cessation of the
mind from its work.'

But it has been said that when the act of knowing ceases the mind itself very soon
ceases to exist. How is it then this brought about by knowledge ? For this reason he
says :—' Wherefore then this mental confusion quite ont of placa ? The construction is
as follows :—We may be taunted thuos if we belicve thab Eknowledge is the direct canse
of the cessation of the mind. We, however, lay down that diseriminative knowledge
hecomes useful in establishing the Purusa in its own nature, when having reached the
highest point, by the successive appearances of the higher and higher stages of the inhibi-

tive trance, it comes Lo co-exist with the state of mental cessation. How then have we
laid ourselves out for a taunt ? -24,

Satra 25.
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25. Removal is the disappearance of conjunction on
account of its disappearance that is the absolute freedom
of the knower.—76.
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The pain that has to be removed has been descri bed, as also what
15 called conjunction, the cause of the Fain to be removed, together with

the reason of its existence, Removal has to be discussed henceforward,
‘Removal is the disappearance of conjunction brought about by its dis-
appearance ; that is, the absolutefreedom of the kuower. The meaning
is that on the disappearance of the conjunction of the Purasa and the
Will-to-be being brought about by the disappearance of ignorance,
bondage is for ever removed. This is vemoval. This is the freedom of
the seer (Purusa). It means his nobt getting mixed up again, ., not
being conjoined again with the ‘qualities,’—70.

VACHASPATI'S GLOSS,

Having thus deseribed two departments of the scienee, now he introduces the
apherism for deseribing the third :—* The pain that has been removed is the fulure pain.
Removal is the disappearance, &e.' Explains:- - The meaning is &e’ Because there is
disappearance of eonjunction oven in the-state ofthe Great Lateney (Mahipralaya), the
words ‘for ever' have been used. The removal is the cessation of pain, This shows that
the object of the removal is the fulfilment of the objects of the Purnga. The rest is
easy.—2I5.

Satra 2z6.
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s Viveka, of discrimination, =wf: Khydtih, knowledge. afw Aviplavé,
undisturbed. &= Hina, of the removal, =zmm: Updyah, the means,
26. The means of the removal is disecriminative know-
ledge undisturbed.—77.
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VYAsA,

Pain is removed on the removal of the cause of pain. In the removal
of pain consists the establishment of the Purusa in its own nature. What
them is the means of attaining the state of this removal of pain? ‘Dis-
criminative knowledge undisturbed is the means of the removal.’

Discriminative knowledge is the recognition of the distinct natures
of the Purusa and the Essence of matter(Sattva). This, however, remains
shaky as long as false knowledge has not been removed. When false kn.ow'-
ledge has its seed burnt up and thus becomes incapable of fruition,
then the dirt of disturbing energy (Rajas) being removed, mental essence
is in the state of the highest purity and possesses the consciousness of
the highest power; and in that state flows on the stream of the netion of
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discrimination, free from impurity. It is this discriminative knowledge

undisturbed, that is the means of the removal. By this it is clear that

the means of removal, the path of Moksa (absolute freedom), is the burning

of the seed of false knowledge, so that it may not sprout again.—T77.
VACHASPATI'S GLOSS,

The author inbtrodaces the aphorism, in order to deseribe the means of removal, the
gourth branch of the scienee :—¢ What then, &e.! “ Digeriminative knowledge, undisturbed
is the means of removal” Discriminative knowledge comes into existence by verbal and
inferential cognition also. The knowledge so obtained does not remove the actual or
potential outgoing energies of the mind. In the case of such discrimina tive knowledge
they always return to action. IEis with the object of exeluding the disoriminative know-
ledge thus acquired, that-the word ‘Undistarbed’ is used, Undisturbed means ‘free
from false knowledge.' Disturbance is false knowledge. This js the meaning. Dis-
eriminative Imowledze should be obtained by the teaching which consists of verbal
knowledge, It should then be established in the mind by reasoning. It should be careied
to its highest limit of illumination by devoted attention for a long time without interrap-
tion and with reverence, Then does discriminative knowledge become direct. False
knowledge is removed togebher with its residua. Tt becomes undistarbod. This is the
means of removal. The rest of the Commentary is easy.—26.

Satra 27,
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27. His discrimination becoming final at each stage,
sevenfold.—T78.
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VYASA,

“His” in whom discrimination has come up into consciousness,
consideration of aftainments is sevenfold. ‘“Sevenfold,” t.e., of seven
descriptions only is the conmscious discrimination of the thinker when at
each stage the mental notion is not further produced, on account of the
removal from the mind of the dirt which constitutes the veil of impurity.
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This is as follows:—(1) The pain to be removed is known. Nothing
further remains to be known of it. (2) The causes of pain to be removed
have been done away with. (3) Removal has become a fact of direct
cognition by means of inhibitive trance. (4) The means of knowledge
in the shape of discriminative knowledge has been understood.

This is the four-fold freedom of conscions diserimination from ex-
ternal phenomena. The freedom from the mind itself is three-fold. The
Will-to-be has done its duty. 'I'he ‘ qualities ' tending to become latent
into their cause, disappear along with it, finding no support as they do,
like stones rolled down from the edge of a hill-top. Nor once passed into
latency, do they come back to life again, there being no object for it. In
this state the Purasa, having passed beyond the limits of the relation with
the ‘ qualities,’ remains only the light of his own pure nature and is free.

The Purusa who has seen successively these seven stages of diseri-
mination is called ‘adept’’ (kudala), He remains free and wise even when
the mind is resolved into its cause, because he has passed beyond the
sphere of the ‘qualities.’ —T78.

VACHASPATI'S GLOSS,

The author describes by the aphorism the natarve of the finality of the perfection of
digeriminative knowledge:— His disecimination becoming final at each siage is seven-
fold.! Explains :—* His, &c.”

He in whom the diserimination has just up inko consciousness, is the Yogi, in whom
thie mental phenomenon is present ab the time.

His ¢ consideration of attainments,’ means the sending baek of his thought over the
whole ground that has already been passed over.

The veil of Impurity ol the mental esscnee is the same ay dirt., When that is
removed, and when consoguently, * the mental notion is not further produced,” i.e., the
outguing encrgy of the notions dae bo bthe gualities of disturbance (rajas) and inertia
(tamas) is no longer active, he reaches the final point in a stage of undisturbed diserimi-
native knowledge, This consciousness of discrimination of his is seven-fold, i.e., ol seyen
descriptions only. The difference of deseriptions of conscionsness is due to the difference
of its objects.

The stages, i.-, thestates are spoken of as each beeoning final, boeause ench as
gich reaches its ultimate and highest point, The ultimate and highest point is that
beyond which there is no point of its culminabion, The stages of consciousness, i.e., of
diseriminative koowlsdge, eaclh of whieh reeaches its culmination, are spoken of as
Treeoming final at each stage.

Now ho deseribes these seven stages, cach reaching its own eulmination :—* That
as follows, &c.’

Ouat of the fonr stages which are brought about by the effort of man, he illustrates the
flest :—* The pain to be removed has been known. Whatever has its origin in the Pra-

' dhina is certainly pain, by reason of the pains of consequence, anxiety and habitua-

tion, and by reason of the contrariety of the modifications of the qualities.” 1t has, there-
fore, to be removed. 1t is thabt which has been known. e shows ibs finaliby:— nothing
further remains to be known of it.'
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He mentions the sccond stage :—' The caunses..... have been dono away with,! He
speaks of the finality :—* Nothing more of them, &e.

He mentions the third :—*The removal which is brought about by inhibitive trance,
has been made by me a fack of direct cognition, ascortained hy internal pevception, while
Iam in the stabe of Coznitive trance only. Ifisto be understood that nothing farther
of it remaing to be ascertained.”

He mentions the fonrth :—* The means of removal in the shape of discriminative
knowledge has been understood, {.e., has been brought into existence. Tt is to be nnder-
stood that there is nothing more of it to be brought into being. This is the fonr-fold
freedom of consciousuess from external phenomena, Freedom weans their ending, The
fact of their being the objects of humau effort has been shown by their being external
phenomensa,'”

Now he speaks of the freedom from the mind, which is bronght about after the
states Drought about by human effiort and which does not depend upon eflort :—* The (rec-
dom from the mind iz, however, three-fold.! He mentions the fiest ; —* The Will-to-he has
done its doby.” The meauning is that it has achieved cxporience and omancipation, He
mentions the second :—* The qualities, &c.' He shows their finality :— Nor once passed
into latenecy, &e.’

He mentions the thied : —¢TIn this state, &e. Tn this state the Purusa even while
in life, is ealled free and wise; besause this is his last bieth. He says this : — The Puraga
whe has seen in succession these, &e.' He says Ghat this state is not dependent upon
the mind :—*He remains froe and wise even when the mind is resolved into its cause,
because he has passed beyond the sphere of the qualities.”—327.

Stitra 28,
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am Yoga, of yoga. @ Anga, of the accessories. Fm=mE Anusthénid, by the
sustained practice. =% Adnddhi, of impurity, =2 Kgaye, on the destruction,
s Jidna, of wisdom. & Diptib, the light, = A, veaching up to, R Viveka,
of diserimination. wrd: Khyiteh, the knowledge.
28. On the destruction of impurity by the sustained
practice of the accessories of Yoga, the light of wisdom
reaches up to discriminative knowledge.—79.
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VYASA,

Diseriminative knowledge becomes the means of removal, when
achieved, There can be no aclievement without the adoption of the
means thereof. This, therefore, is taken up, “ By the sustained practice
of the accessories of Yoga is Impurity destroyed and then the light of
wisdom shines up to diseriminative knowledge.’

The accessories of Yoga are eight, to be further named. By their
sustained practice is destroyed the five-fold unreal cognition, which is of
the nature of impurity. Destruction means disappearance. When that
is destroyed, real knowledge is manifested. As' the means of achieve-
ment are being practised more and more, so is the impurity being attenu-
ated more and more. And asmore and more of it is being destroyed, so
also goes on inereasing more and more the light of wisdom following in
the wake of destruction. This increase reaches its culmination in diseri-
minative kuowledge. This means that its highest culmination is in
the knowledge of the nature of consciousness and the © qualities.’

The practice of the accessorvies of Yoga is the cause of the separa-
tion of impurity, as the axe is the cause of the separation of the piece
of wood cut off thereby. 1t is, however, the cause of the attainment of
discriminative knowledge, as virtue is the cause of happiness. It is not
a cause otherwise,

Well, how many of these causes are there in the Teaching? They
have been said to be nine only as follows:—' A cause is said to operate
in nine ways :—As the cause of birth, of preservation, of manifestation,
of modification, of sequential cognition, of attainment, of separation, of
differentiation, of upholding,’

Of these the cause of birth : the mind is of knowledge.

The sustaining cause : the achievement of the objects of the Purusa
is of the mind, as food is of the hody.

The cause of manilestation is as light is the cause of the manifes-
tation of colour ; as also the knowledge of colour,
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The cause of change or modification is, as for example, a different
object of the mind. Or fire of the food that is cooked.

The cause of sequential cognition is as the knowledge of smoke is
of the knowledge ol fire.

The cause of attainment is as the practice of the accessories of Yoga
of the attainment of diseriminative knoswledge.

The canse of separation is as the same of impurities.

The cause of diffsrentiation is as the goldsmith is of gold. Simi-
larly, as in the case of the one notion of the same woman, Nescience
causes forgetfnlness; anger makes it painful; desire makes it pleasur-
able ; the knowledge of vealities makes it indifferent, neither pleasurable
nor painful.

The cause of upholding is as the body is of the organs of sensation
and action and viee versa ; the elements of the hindies and each of these
mutually of all the others. S5 also the animals, men and gods each of the
others. Thus there are nine descriptions of causal operations. These
are to be applied to other objects also as may be As to the practice of
the accessories of Yoga Lhey operate as eauses in two ways only. —79.

VACHASPATI'S GLOSS,

Now then having deseribed the four departments of the seience, and secing that
the diseriminative knowledge which as the means of removal falls within these depart-
ments, has not beennchieved like cow's milk, &e., (which although existing in the udders,
is not obtained until it is deawn ont) anid further sesing that this eannot be achieved
without employing some means, he goes on to deseribe the means :— Diseriminative
knowledze beeomes the means, &e."

Here shows hy the aphorism in what way does the means of knowledge operate as
a eanse of diseriminative knowledge. *On the destenction of impurity, &e.! The acces-
sories ol Yoga destroy impurity by operating as way be along visible and invisible lines.
Tt should heunderstond that the five branches of Untrue cognition are spoken of here as
indicative of virtue and vice also, because they too are of the nature of impurities, being
ag they are the eanses of lile-stata, life-experience and life-period. The rest is easy.

A cause is seen operating in more ways than ome. In what does the prachice of
Yoga operate as the eanse ? For this reason he says : —

! The practice of the aceessories of Yoga, &c.' The cause of impurity being re-
moved, means that it sepavates impurity from the essence of the Will-to-he. He gives an
illugtration :—* Ag the axe, &e.' The hatchet separates the tree to be cut from the root.

Fuarther, having separated the essence of the Will-to-be from impurity, it leads it to

the attainment of digcriminative knowledge, as obedience to law iz the means of the
attainnfent of happiness. Similarly is the practice of Yoga accessories the means of the
attainment of diseriminative knowledge. There is no other way in which the caunse
operates, He says this:—*It is the cause of attainment. &ec.' Inasmuch as it is said
that there isno other way in which it operates, he puts the guestion, How many are the
ways of operation altogether? He amswers: ‘They are nine only.’ He enumerates them
by a verse:—'Birth, preservation, &o.' Now he illustrates them: *The eanse of birth,
&e.! The mind operates to bring knowledge from the state of being unpredicable into
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the state of present existence ; it is, therefore, the cause of the birth of knowledge. The
fulfilment of the purpose of the Puruga is the cause of the preservation of the mind. Born
of the prineiple of egoism, the mind is preserved as long as it has not fulfilled both the
objects of the Purusa. When, however, both the objects of the Purasa have been fulfilled,
it is no longer preserved as sueh. For this reasen the non-achievement of the objects of
the Purusa is the cause of the preservation of the mind, after it has been born out of its
cauge, Hegives an illustration :—*As food of the body.'

Manifestation means the placing of an object under certain conditions so that they
may help in the act of perception either by means of the senses or by the act of the mind
itgelf; as light is the cause of the manifestation of colour.

The cause of change or modification of the mind is au object other than that which
has possession of the mind at the time. So goes the story. Mrikandu was sitting with
his mind entranced, ‘He heard the filth note of the musical scale emitted by a creeper
that was ripening. He at once opened his eyes, and what did he see ? The fair and youth-
ful nymph Pramlocha. The sight of her beauty drew away his mind from the object of
his then mental appli ation, and his mind became attached to her. He gives an illus-
tration of this :—' As fire is of the things cooked,’ When raw, the particles of rice, &o,
are so cloge as to make them hard to be separated. By cooking a change is introducad.
The particles become loose. Fire operaties as the canse of ehange, that is, of the intro-
duetion of softness instead of hardness.

It is only the knowledge of an existing object that is brought about, by sequential
cognition. The knowledge of smoke is the cause of the knowledge of fire, Enowledge
is that which is known. The knowledge of fire here means the knowledge which is the
same as fire, the mental idea of fire. This is the meaning, It ’is by sequential cognition
that it operates'as the canse of the knowledge of fire existing in the present as the thing
to be known.

It is natural with canses to pass into effects ; but for some reason they sometimes
do not pass into that state. Take, for example, water. It is the nature of water to flow
downwards when poured on a higher level. But an embankment may be made to check
its downward flow. The same is the case here. The essence of the Will-to-be is by
nature pleasing and luminous, It is nabural for it to reach the state of happiness
and discriminative knowledge. It, however, does not reach that state somehow by
reason of belng checked in its operations by viee (adharma) or by inertia (tamas),
That cheel is removed by virtue or by the practice of the accessories of Yoga. Ita
operations thus become unhampered ; it reaches that state, being its natural producer.
As will be said i—There is no operative cause to set the Prakritis into action; bub it
pierees through the impediments like the husbandman.,'—iv. 3. 1t is thus that the practice
of the acessories of Yoga is said to operate as the eause of the attainment of diserimina-
tive knowledge. With reference, however, to another effect lower down, it is described
as the cause of separation, Thus he says :—* The cause of separation is as, &e.'

Now he describes the canse of differentiation ;:—*The canse of diferentiation is as
the goldsmith of the gold.' Gold is both different and not different from wristlets, ear~
rings and armlets. It is diffevent when it is necessary to point ont the difference; not
different when it is not desired to point out the difference, Thus is it different from the
gar-rings. The goldsmith, however, who makes wristlets, makes them from gold which
is not other than the gold of the ear-rings. He, therefore, becomes the cause of introduc-
ing another differential allogether into the otherwise quite identical gold. He is, there-
fore, the canse of differentiation.

Similarly is fire the cause of the differentiation of things that are cooked. Tt is,
however, deseribed above as the canse of modifieation. What is intended to be said there
ig that the difference between cooked and raw rice, as the characteristics of the same
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qualified thing, is not intended to he conveyed; and therefore even though the two
characteristics are born and disappear respectively, the thing qualified remains the
same in both conditions, It is not possible to say that the thing qualified has become
quite another thing. It is for these considerations that fire is only spoken of as the cange
of modification. There is no overlapping.

The meaning is not to be understood to be that different arrangement is the
cauge of differentiation, hecause in that case the goldsmith, in the text will be quite
out of place,

Having in the beginning described the cause of differentiation in the outside
world, now he describes the operation of the same with reference to the mind :—Similarly
as in the case of a single notion about one woman, &c. Nescience consists in the cognition
of lovability, &e., in adamsel. When this nescience is conpled with forgetfulness (moha)
one becomes stupid, that is full of stupid imaginings. ° Maitra is a very fortunate man
to possess such a jewel of a wife, I am unfortunate not to possess her. In the same
way the notion of the same woman in the mind of a eo-wifs candes aversion and conse-
quent pain, Similarly, the notion of the same woman in the mind’ of the husband Maitra
causes attachment and consequent pleasure. The knowledse of the realities thereof
consists in the recognition of the fact that the body of the woman is after all nothing
but skin, musecle, fat, bone and mucus; and that it is naturally impure on account
of the place of its fecundation and the seed which grows int» it. This knowledge in the
mind of the wise becomes the cause of the idea that it is neither pleasurable nor painful ;
and thus i% becomes the cause of desirelessness,

The cause of upholding :—The body is the upholder of the power of sensation and
action. These powers again are the upholders of the body. The five forces of Pri 1k,
&e., are the manifestations of the common energy of these powers. The hody dies in their
absence. Similarly, muscle and the other portions of the body support each other in life,
Similarly, are the elements of Prithvi, &c., the snpporters of the bodies of men, of Varu na,
Sun, Yédyu and those that live in the Chandraloka, The elements further support each
other in life. The Prithvi having the five qualities of odour, taste, colour, tonch and sound,
all- the five elements are present therein supporting and supported by each other ; as
also four in the Apas, three in the Tojag, two in the Viyn. The animals, men and gods
also exist supporting each other in life. But’ how can they be the supporters of each
other, seeing that they are not related to ench other as the containor and the contained,
For this reason he says:—*They live for each other, &e.! The body of man is sustained
by the materials supplied by the bodies of beasts, bird, deer, snakes and vegetables., Simi-
larly, the bodies of tigers and others of the same class are supported by the bodies of
men, beasts, and deer, &c. Bimilarly, the bodies of beasts and deer, &c., are supported by
vegetables, &e. Similarly, the bodies of gods are supported by the sacrifices of goats,
deer, clarified butter and Purodidda, &e., offered by men as also by means of the accessories
of sacrifice, branches and stones, &c. Bimilarly, the gods also support men by giving them

the objects of their desires and by causing rain, &e. Therefore do they live for each
other., The rest is easy.—28.

Siitra z29.

TR TR A T T e g O T e AT SETAR

74 Yama, restraint. Fw Niyama, observance. @ Asana, posturesmmm Pra-
piyéima, regulation of breath, samw Pratyihéra, abstraction. www Dhérap,
concentration. @ Dhydna, meditation, sw@ Samfdhi, trance. (All these),
@it Astan, eight. =g Ahgini, the accessories.
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99. Restraint, Observance, Posture, Regulation of
breath (Priniy4ma), Abstraction, Cloncentration, Meditation
and Trance are the eight accessories of Yoga.—80.

= -
T ATMEFETIER | GAETATE A A T R O T E A
FRTSEAF | FAFAATATENA SEG T TR ) 2
VYASA,
The accessories of Yoga ave now determined. “ Restraint, &e.” We
shall now deseribe their nature and practice in order.—80.
VACHASPATI'S GLOSS. j
Now the author determines the accessories of Yoga with the objeet of determining
their number more or less, ¢ The accessories of Yoga, &o.
¢ Resteaint, &e. Practice, desirelessness, faith, energy, &e., are by their very nature
to be understuod as falling under these wherever they may properly fall, not as indepen-

dent means.—29.
Sotra 3o.

AT AT R TARATIRTET T4 el

m Tatra, there. w®wr Ahimesfi, Abstinence from injury. &= Satya,
veracity, @ Asteya, abstinence from theft. szmd Brahmacharya, continence.
aufing A parigraha, Abstinence from avariciousness, all these, ¥ Yaméfh, are the
restraints.

30. Of these the restraints are: Abstinence from
injury (Ahimsd); Veracity; Abstinence from theft; Con-
tinence ; Abstinence from avariciousness.—81.

AR ATEATATEEEAITRAET It | aETEr a9 S6gr -
qmAREE: | 39 9 TARTmEEEREh T actrgae ko
o | FEAETHRCOAAMTAITA | TAY A | & FoTd SEW J41 490
AR SERT TATREEA @O @ aAgEeear Harmgeet ﬁa'&ataaﬁm-
qEIEsTAIEEr TR | T TAV MEATR | TAEY AMGHA g0
AT TTAATARY A WATATHAT T AR T AT A AT

sfafAEeeT a1 AARET RIS A A A S
HTTRACGATTATET €0 @ ARG FAWA GUATATEN  JUAdfewy-
FU Y AW ArgIEERTtRT adgakd @ g | SR
e e ST Seri: RRgIRuEeatte | sweT e
AU IR | ARSI E R TR I S R IR
TAA TAG L 20 sl

Of these, abstinence from injury is the not causing of pain to any
living creature in any way at any time. The restraints and observances
that follow have their origin in it. They are meant to achieve it. = They
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are taught with the object of teaching it. They are taken up with the
object of rendering the light of its appearance purer. And so it has
been said:—As the Brihmana goes on undertaking many a vow of
restraint and observance, he goes on turning away from the sins commit-
ted on account of forgetfulness, and having their origin in injury caused
to others (Himsa) ; and by so doing he goes on rendering the Ahimsd
itgelf purer and purer.

Veracity consists in word and thought being in accord with facts.
Speech and mind corresponds to what has been seen, heard and inferred
as such. Speech is uttered for the purpose of tranferring one’s know-
ledge to another. It can only be said to have been employed for the
good of others and not for their injury, if it is not deceptive, confused
or barren in knowledge. If, however, it proves to be injurious to living
beings even though uttered as snch, it is not truth ; it is a sin only. By
this outward appearance, thig is a facgimile of virtue, and one gets into
painful darkness. Therefore, let every one examine well and then utter
truth for the benefit of all living beings.

Theft is the making one’s own unlawfully of things belonging
to others. Abstinence from theft consists in the absence of the desire
thereof,

Continence is the restraint of the hidden power, the power of
generation,

Absence of avaricionsness is the non-appropriation of things not
one’s own, consequent upon seeing the defects of attacliment and of the
injury ecaused by the collection, preservation and destruction of goods.
These are the restraints,—81.

VACHASPATI'S GLOSY.

Having enumerated the accessories of Yoga as the restraints and observances, &e.,
now he enumerates the restraints by Introdueing the aphorism:—'Of these abstinence
from injury, &e.! The restraints are abstinence from injury, &e. Now deseribes abstinence
from injury as an accessory of Yoga :—‘ Not causing of pain, &e.' Qualifies such Ahimsf :
‘ The restraints and observances that follow, &c.'

{Have their origin init’:—the other restraints and observances when performed
without observing the vow of causing no pain are, as it were, not performed ; because
in that ease they are quite useless. The practice is resorted to only for the purpose of
achieving Ahimsa.

If Ahimsi is the root of all those that follow, how is it that they are meant for achiev-
ing it? For this reason he says :— They are taught with the object of teaching it The
meaning is that achievement hera refers to knowledge, mot to birth,

Let that be. But if the following restraints and observances are for the purpose
of giving a knowledge of Ahims4, then they are of no use; hecanse that knowledge is
obtained from the other sources. For this reason he says:—* For the purpose of rendering
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the light of its appearance purer.) The meaning is that if the following ones are nob
practised, Ahimsa would remain impure on aceount of the existence of untruth, &e.

He mentions the concurrence of the Agamis with this :--*And so it has been said.’

Now he deseribes the nature of teuth:—*Word and thought being in accord with
facts. Next he deseribes the nature of the facts :—' What has been heard, scen and in-
ferred as such.’

Otherwise it would not be truth. He deseribes this with reasoning. Speech is
uttered with the object of transferring one’s thoughts to another; that is, for the purpose
of ereating in the other minds a knowledge similar to the knowledge existing in the mind
of the speaker. For this reason, if it is not deceptive, &e. For example, Yudhisthira was
questioned by Dronfichirya with reference to the death of his son My dear, your wealth
is truth, is Afwatthimi dead”? His answer was, “It is brae that Aswatthami is dead,”
but he thought at the time of the death of Adwatthimd, the elephant, and not the son of
Drona. This was merely a reply in the terms of the question. It did not transfer to the
mind of Drona what was in the mind of Yudhigthira. The knowledge in Yudhisthira's
mind was that the elephant was dead, and this he had obtained by the sense of his sight.
The knowledge, however, that was transferred to the mind of Drona was that his son was
dead. This is deeeptive knowledge.

‘ Qonfused speeches ' is that which is horn from confusion. The confusion may exist
at the time of speaking, or, at the time of ascertaining the object ol knowledge,

Barren in knowledge is that whick carries ne information. As, for example, the
knowledge of barbarians earries no impression of the objeets of lknowledge to the mind. Tt
also means the speech which may be objectless. Buch speech is not desirable to utter,
In this ease, even though the knowledge of the speaker is transferred to the mind of the
hearer, yet it is not as it were transferred, because it is nsoless.

Such speech also must be uttered for the good of others. If not so uttered, it is only
the semblance of truth, not truth. For this reason he says :—* It can only be said to he
employed, &e.'

“If, however, it proves injurious to living beings, &e.' Take, for example, the case of
a man who has taken the vow of truth, being asked by a gang of rohhers if the caravan
they be in pursni - of had passed that way, He has seen it passing that way and says so.
This utteranee of his, even though technically truth, is not so in reality, as it tends to the
injury of others. The rest is easy.

He now describes theft, becanse the abstinence from any act depends npon the under-
standing of the nature of the aet. *‘Theftis the making of things, &c.' The objeet is
to indicate the general by the particular.

Inasmuch as the funetioning of speech and body depends upon the mind, the mental
modification is mentioned here as the prineipal factor :--* Absence of the desire thereof.

Next he deseribes the nature of continence :—*The restraint of the hidden power:'
The words “ hidden power,"” are used to signify that the mers non-use of the organ is not
continence. The desire of secing and speaking to women and cmbracing them as the
seats of Cupid is also incontinence, The meaning is that the other sensations tending
towards that are also to be checked.

He describes the nature of abstinence from avarieiousness :—* Absence of avaricious-
ness, &e.'! Here the defect of attachment has been described. Attachment increases in
consequence of the repetition of enjoyment, as also the deftness of the powers in their
functioning,

The defect of injury also has been deseribed. No enjoyment is possible without
causing injury to others.
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Absence of avariciousness is the not making one's own of objects, inasmueh as their
possession originates in undesirable means if they are not sanctioned hy the Sastras and
are obtainable withont effort even ; and beeanse there is evil done even in the preserva-
tion of possessions, that are obtained even in accordance with the Sastras.—3a0.

Sitra 31,

AR RIAAATIATSSAT: QATTHAT AL N 32 0
; wifd Jati, life-state. % Deda, space =m Khla, time. sw@ Samaya, and
circumstance, #waran, Anavachehhinnil, not limited by, #@drm Sirva-bhanmih,
universal. wwEmg Mahédvratam, the great vow,
31. They are the Great Vow, universal, and not-limited
by8§ife-st-ate, space, time, and circumstance. (Samaya).
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A‘fld these are ‘the great vow, universal, not-limited by life-state,
space, time and circumstance.’

VYASA.

Of these, abstinence from injury is limited to life-state, as for
example, the injury inflicted by a fisherman is limited to fish alone, and
to none else. The same is limited to space, as for example, in the case
of a man who says to himself, ““T shall not injure at a sacred place.” The
same is limited to time, as for example, in the case of a man who says to
himself, * I shall not cauge injury on the sacred day of the Chaturdadi,
(the fourteenih) of the lunar fortnight.”

The same in the ease of a man who has given up the three injuries
is limited by civcumstance, as for example, when a man says to himself,
“1 shall eause injury only for the sake of gods and Brihmans and not
in any other way.! O, asfor example, injury is eaused by eoldiers in
battle alone and nowhere else. The restraints of Ahimsad and the others
are always practised without being limited by life-state, time, space and
circumstance. Universal is that which pervades all conditions of life,
everywhere, always; and is nowhere outof place. They are called the
(Gireat Vow.—82,
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VACHASPATT'S GLOSS.

They have been described in general. Now he introduces the aphorism in order to
describe how they ave to be observed by the Yogis. *And these, &ec.' They are called
Universal, because they are known in all states, described as life-state, &e. Inasmuch as
it is said that the restraint of Ahimsd and the others are to be praclised, the same
limitations are to be considered as applicable in the case of other restraints also.—31.

Siitra 32.
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i, Saucha, cleanliness == Santoga, contentment, Tapah purificatory
action, =am SvAdhyfya, study. Sguiar, févara-pranidhana, the making of
God, the motive of all action. all these faw: Niyamfh, the observances.

32. The observances are Cleanliness, Contenfment,
Purifieatory action, study and the making of the Lord the

motive of all action.—83.
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VYASA

(leanliness, Contentment, Purificatory Action, Study and the making
of Tévara the motive of all actions, are the observances.

Of these, Cleanliness is external when brought about by earths and
water, &c., and consists in the eating of pure things, &c. 1tis internal
when it consists in the washing away of impurities of the mind.

Contentment is the absence of desire to secure more of the neces-
saries of life than one already possesses.

Purificatory action consists in the endurance of the pairs of oppo-
sites. The pairs of opposites are such as the desire to eat and the desire
to drink ; heat and cold; standing and sitting; the absence of speech
(Késtha Mauna) and the absence of facial indications (Akira Mauna).
It also includes such vows as the fasts of Chindrayana and Santapana,
&e., so far as necessary.

Study is the reading of the sciences of liberation (Moksa', or the
repetition of the Pranava, the syllable Aumn.

The making of Tdvars the motive of all actions, means the doing of
all actions to fulfil the purpose of that Great Teacher. It is with
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reference to this state thatthe following has been said:—‘ Lying down
on a bed or seated or wandering along a road, ever given to Yoga, with the
network of the sins to be restrained, removed, congeious of the destruction
of the seed of repeated hirths, he shares the joys of immortality.”

Then is the understanding of the individual self and the absence
of obstacles.—83.

VACHASPATTS GLOSS.

He deseribes the observances of Cleanliness, &c.

« Gleanliness, Contentment, Purificatory Action, Study and the making of God the
motive of all actions ave the ohservances......." He explains thess :—* Oleanliness is, &e."
The first * et cetera’ means such: things as cowdung plaster and other similar thiig.
Pare things ave such as the urine of the cow, and barley, &e., which purify the body by
removing impurities. The word ‘et cetera’ in connection with the eating of purifying
things means the limitation of mouthfuls in size and number, &e.! Instead of speaking of
the purity eaused by eating, &e., of parifying things, the words used here are only eating,
&e., things, 1t is to be understood that the eflect is meant by the mention of the cause.

Mental impurities are pride, jealousy, vanity, &c. DMental purity consists in their
romoval.

Contentment is the absence of desire o possess more than is necessary for the pre=
servation of lile. It should he added that this is because the appropriation of things not
one's own has already been given up.

The ahsence of facial indieations which let into the seeret of one's mind, is the
control of onc's self, so as not to transler the thought at random. Absence of speech is
the ordinary holding of the tongue.

The sinsto be restrained are the causing of injury to others, lying, &ec., which will
he deseribed later. They also include doubt and Untrue cognition, Next is described the
sequence, on becoming purified by this much.

 Further these restraints and observanees are desoribed in the Visnu Pordna :—" Let
the Yogi practise continence, harmlessness, truthfulness, abstinence from theft and non-
covetousness without desire of frait ; and let him makehis mind gradually fit for progress.
He shoald also apply himself to study, cleanliness and purificatory actions and content-
ment ; and let his mind rest npon the Parabrahma. These are the restraints and observ-
ances five each, When practised with desire they secure special fruit. To those who
have no desire for iruit, they secure liberation,”—82.

Sowa' 33.
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famd Vitarka, of the thoughts of sin, =@ Badhane, on the troubling of, #ffma
Pratipaksa, to the contrary. wam Bhévanam, habituation.

33. Upon thoughts of sin troubling, habituation to
the contrary.—84.
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VYASA,

When during the practice of the restraints and observances sinful
thoughts give trouble, the mind is to be habituated to the contrary ideas.
When thoughts of the sins of causing injury to others and other sins
appear in the mind of this devotee of wisdom, such as, ‘I shall kill the
evil-doer,” ‘I shall tell lies,” ‘I shall appropriate this man’s wealih,’
‘1 shall spoil this man’s wife,” * Why should I not possess the things
which this man possesses.  When he is touched by the high fever of these
sins, which tend to push him along the wrong path, he should habituate
himsalf to think upon the contraries of such sins. He should entertain
guch ideas as these :—Being burnt up as I am in the fires of the world,
I have taken refuge in the practice of Yoga, giving as it does protection
to all living beings. Were I to take up the sins, having once given them
up, 1 should certainly be a dog in my conduct, As the dog licks up his
own vomit, so should I be acting, if T were to take up again what I have
once given up.’ This should be applied to other aphorisms also.—84,

VACHASPATI'S GLOSS,

There are many obstacles in the way to good things. Thus obstruction being
possible, the aphorism teaching the remedy thereof i¢ introduced : —When these restraints
and observances, &c.! The aphorism is, * Upon thoughts of sin troubling, habituation to
the contrary. In the Commentary explaining the sins there is nothing difficalt to under-
stand,—83.

Satra 34
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) faem: Vitarkah, the thoughts of sin ave. furen: Himsadayal, the causing of
injury to others and the rest. = Krita, done, =i Karita, caused to be done.
wawfzan: Anomoditih, and permitted to be done,™ 3m Lobha, desire, & Krodha,
anger. A Moha, ignorance, ¥ Plrvakéh, preceded by. 37 Mridu, slight, ==
Madhya, middling. =fmer: Adhimatrdb, and intense. gm@ Dubkha, pain. wem
Ajiéna, unwisdom, ww= Ananta, infinite. ww Phala, result, fruit. g:emgmTT=weT
Resulting in an infinity of pain and unwisdom, =@ Iti, thus, =fewe Pratipaksa,
to the contrary. =4 Bhfivanam, thinking.

34. The sins are the causing of injury to others and

the rest. They are done, caused to be done and permitted
21
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to be done ; they are preceded by desire, anger and ignor-
ance; they are slight, middling and intense; their
result is an infinity of pain and unwisdom; thus comes
the habit-of-thinking to the contrary.—85.

fras Rarge: STRRAgARATSTIRISRE AT TERITRATET
ARSI aReErAraag | 9 e aeg | sasifagamak
frar | ohwr geafEte | WA AtgeAldE SrmEEERARke AT aat
afradify | SneRtaREs  gAfEEn agAenimer e gun-
frifgr wafe ffemm | @geebmen gafelRen | @gagee
greftaggift | @ ggas awnasana oy aur qgéhﬂ‘l
mafE AT o | vARwEReT  far WAt | @ geiean
RFTEyEIigEEeRT | MmIE gEmiEES AT aaagatsay
I | & msadt Bast peEmAEawer i | aResaEsg )
FIEAR maa %% Aurtafr  gfgewtgay | aar = Eessersad
Feqeq  Sanaly | Aag TETREWET geat qar shfagf A
& | @t fhuEeE SaadEageEcd ey watt | gl
sty pangaats SiREsrtrarEd 9 Sifaey aeaET
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1 T 939 gem wigemgRe | oengAai A
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s Refeaars waly i we
VYARA.

Of these the causing of injury to others :—It is of three descriptions,
that which is done, that which is caused to be done and that which is
permitted to be done. Rach again is three-fold. Prompted by desire
of gain, as in the case of one who desires to obtain flesh and skin;
prompted by anger as in the case of a man who has received some injury ;
done through ignorance of the real nature of an act, under the impression
that the act proposed is a virtue,

Desive, anger and ignorance are again three-fold, slight, middling
and intense. Thus there are twenty-geven modifications of injury caused
to others.

Mild, middling and intense are again three-fold each ; Mild-mild,
Middling-mild, and Mild-intense. Also Middling-mild, Middling-mid-
dling, and Viddling-intense. Also Intense-mild, Intense-middling, and
Intense-intense. Thus injury is of eighty-one descriptions,

oH, 11, ON THE PRACTICE OF YOGA, 8. 163

This again becomes infinite on account of rule (niyama), option
(vikalpa) and conjunction (samuchchaya). Similarly should this be
applied to untruthfulness, &e.

The contrary tendency consists in the notion that these immoral
tendencies cause an infinity of pain and untrue cognition. This wmeans
that pain and unwisdom are the unending fruits of these immoralities,
and that in this idea lies the power which causes the habit of the con-
trary trend of thought.

Further more the injurer first overpowers the strengths of the
vietim ; then gives him pain by blows from weapons; then takes his life
even,

Now as a consequence of overpowering strength, his intelligent
and non-intelligent means of enjoyment lose the power of causing enjoy-
ment, By causing pain he suffers pain among animals, earth-bound dis-
embodied spirits, &e., and in hell. By taking life hLe lives every moment
in a state of waning life. He is so much troubled that he prefers and
longs for death; and yet, inasmuch as the effects of pain must run
their course, he somehow lives on. And if somehow these acts of injary
be mixed up with virtue, he is full of enjoyment but short-lived.

These observations may also be applied to untruthfulness, &e., as far
as may be. Thus making himself familiar with the undesirable conse-
quences of these sins, he no longer allows his mind to rest over evil acts. The
habituation to the contrary tendencies becomes the cause of removing the
sins. When these become characterised by non-productivity, then power
caused by them hecomes, to the Yogi, the indication of his success. —85.

VACHASPATI'S GLOSS.

These sins having different natures, modes, characteristies and fraits, and each of
these being an object of habituation to the contrary tendency, he now deseribes them by
the aphorism, with the object of describing the nature of the contrary tendency :—' The
sins are the causing of injury to others, &e.' Explains :— Now as the injury, &e.! Raule
(niyama) and untrue cognition and their combinations ¢o-exist with the sins of injury, &o.,
ou account of the infinity of differentiation among living beings. Then, vice causing the
intensification of inertia, arises unwisdom also, which is nothing more than the four classes
of untrue cognition, For this reason they [ructify as unwisdom also. Thus the thought of
their fruition as an immensiby of pain and nnwisdom is also an habituation to the contrary
tendency. The author renders the same contrary tendency clearer. ! First overpowers
the strength, i.e., his activity, the free motions of the body of the vietim, that is the animal,

&e., to be killed.' By binding fo the sacrificial pillar the animal loses the light of his life.

‘The rest is very plain.

The restraints and observances have been deseribed. The removal of their tenden-
cies by meansof the habituation tothe contrary tendency has also been described.
There being thus no obstacles left, now he describes the indieations of the success of
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these practices, By knowing these the Yogi having attained what he has undertaken,
turns towards the work which is yet to be done, For this reason he says :—* When these
hecome characterized, &e.'—34,

Sitra 35

HEATIAETar qearrat ITIE: 1 3

wiém Ahimsd, of (the habit of) not causing injury. wfasmr Pratisthdyfm,
on the confirmation of. @ Tat, his. a3 Sannidhau, in presence. ¥am: Vairatyfigah
giving up of hosiilities (mm) (3),
35. (The habit of) not-causing-injury being con-
firmed, hostilities are given-up in his presence.—86.
Ferem | sfEenafgmt acafedr Stenn: | wEoREr AR 1Ay g
VYASA,
As for example all living beings give up their hostilities in his

presence.—86. |
VACHASPATTS GLOSS.

Horse and buffalo, rat and eat, snake and mongoose, and others being natural enemies
of each other, give up their animosities, by following the tendencies of the mind of the
revered one, whoge habit of not causing injury is confirmed.—35,

Satra 36,

Heautastar BrarwarsEan | 314 )

sm Satya, of veracity. nframm Pratisthidydm, in the confirmation. e Kriyd,
of action. ==t Phala, of fruition. =mmem Adrayatvam, the dependence of.
36. Veracity being confirmed, action and fruition
become dependents.—87.

o o

eﬁamﬁm{an‘ PratwesTea | anfas ar i wakr arfes: & -

i =T arwitfer | wArme arafa noag )
VYASA.

‘Be virtuous.” This being said the object of the henediction
becomes virtuous. ‘ Go to heaven,” he attains the heavenly state. His
speech becomes effective.—87.

VACHASPATI'S GLOSS,

Actlon signifies virtue and vice which are the results thereof and their fruition
consists in heaven and hell, They become dependents upon him: they come to live in
him. They come into existence by the speech of the master. He illustrates the depen-
demnce of action ; —*Be virtuous.! Illusteates the dependence of fruition :—'Go to heaven.’
# Effective ” means “unchecked,"—36.

Siitra 37.

FRTAREE FITEGETE=G | 39 )

st Asteya, of not stealing. sferamm Pratisthiyém, in the confirmation of, i
Sarva, of all, == Ratna, of jewels svermg Upasthdnam, the approaching him of.

COH. TI. ON THE PRACTICE OF YO0GA, 88, 89, 90. 165

37. (The habit of) not-stealing being confirmed, all,
jewels, approach him.—88.

seaafrgrat adeTaTad, | SdRmEEeaReey T 1)
VYASA.
Jewels approach him from all quarters, 88,
VACHASPATI'S GLOSS,

This is easy.—87.
SQatra 38.

Eracppiisiei piieip e I IECH)

sewd Brahmacharya, of Drabmacharya ; continence. sfismm Pratisthdyam,
in the confirmation. @ Virya, vigour. st Labhal, gaining; obtaining.

58. Continence being confirmed, vigour is obtained.
89,
wErea ARt fidenT | 7 SrmgetEEgageETat | Rrees
Ay mAETg SRAY AT IR 0
VYASA.
By whose attainment, the Yogi perfects his attainments unchecked,
and having attained the power becomes capable of imparting knowledge

to learners.— 89. i
VACHASPATI'S GLOSS.

Yigour is power by attaining which, being unchecked, ie., without giving way to
obstacles, the Yogi perfects, that is, lays by the store of Animi, &c.

Having attained the power :—When he is possessed of the eight attainments known
ag Tdra, &ec., and having other names as Uha, &ec.

Learners are the disciples of the Yogi. Knowledge means the Yoga which is an
accessory of the Yoga. He hecomes capable of teaching Yoga.—38.

Siira 39.
SRTEEE FERFYAr dAn: 13

gufim Aparigraha, of mnon-covetousness, 4% Sthairye, in the confirmation,
s Janma-kathamtd, of the how of births, s3ra: Sambodhah, the knowledge.

39. Non-covetousness being confirmed, the knowledge
of-the-how of births.— 90.

sfaEeddl SREEAr QArT: | W WAt REAE Fawgara ke

g wdfeard & av afream: wd an aRe o TR g AT

T RTETET SERImTaSA | gar guedd Rasdr MERy S Rk
VYASA

Non-covelousness being confirmed, the knowledge of the how-of-

births comes to him. Who was I? How was1? What is this? How

is this? What shall we be? Or, How shall we be? In this shape
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comes to him the desire of knowing the nature of his own existence in the
past, the present and the future.
These are attainments due to the confirmation of the restraints.
We shall now speak of those that are caused by observances.—%90.
VACHASPATT'S GLOSS.

Non-covetousness being confirmed, the knowledgze of the ‘how-of-births. ® Birth
means coming into relationship with the physical body and the powers of sensation, &e.,
together. The how-of-birth means its modaliby. Its knowledge means its direct eonseious-
ness. It means the perfect knowledge of the pass, the present and of all that is beyond
ken, together with their modes.

Questions about the past:— Who was 1?2’ Questions about the different modes ot
the birth and preservation of the same : — How was [ 2' Wishes to know the nature of
the present bivth:—‘What is this? Is the physieal hody the mere collection of the
physical elements or something different therefrom ? Here too the words ‘ How is this #*
are to be understood. In some hooks they anctually appear.

Questions about the future :—* What shallwe be 7 Here too the how must be under-
stood. Thus comes to him the desire to know of his own exisbence, ie, the coming into
velationship with the body, &o., in the past, the present and the future. From the desire
comes the kuowledge, the rale being that one does whatever he desires. —B0.

Sfira 4o.

NETEAEITRTRTEEN: 1ol

firama Sauchat, by cleanliness, =g Sva-anga, to one's own body. g Jugupsé,

disinclination, w%: Parail, with others, #9e% Asamsargal, cessation of contact.

40. By cleanliness, disinclination to-one’s-body, and
cessation-of-contact with-others. —91.

qiega: | TS PAeAEt ATATIAW: FTaTE-
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VYASA.

One begins to clean himself, being disgusted with the dirt of his
body. Then he sees the defects of the body. He loses his attachment
to the body, and becomes restrained in himself. Furthermore, he ceases
to come into contact with others. He sees the nature of the body. He
wishes to give up his own body, seeing that it is never pure, even though
it iz being constantly washed by water, &. How should he come into
contact with the body of others which are all the more impure ?7—91,

VACHASPATI'S GLOSS.
This shows the external ¢leanliness to be the indieator of attainments.—40.

Sfitra 41.

TR AR FFTATHTNAT AT = 23

QH. II. ON THE PRACTICE OF YO0GA, 92, 93. 167

gra Sattva, of the essence, qﬁén(ldhnu, on the purifieation. G Sau-
manasya, high-mindedness, v Ekfigrya, one-pointedness. g Tndriya, of the
senses. =@ Jaya, control, = Atma, of the self. mi™ Daréana, the knowledge.
s Yogyatva, fitness for all these. w Cha, and,

41. And upon-the-essence becoming-pure, come high-
mindedness, one-pointedness, control of the senses and
fitness for the knowledge of the self.—92.

% 7 | AEIgE AmATEEI IR AU AT & | AEeai-
Frera: | i Seagiiee: AuAe a9 IFTE 9 (EIRIEaTE-
gRivaTae ghgEsaa Aedraassasaag trmad £ I e )

VYASA.

Fuarther, high-mindedness, control of the senses and fitness for self-
knowledge come upon the essence hecoming pure. By cleanliness comes
the purity of the essence. Thence high-mindedness, thenee one-pointed-
ness, thence control of the senses and thence fitness for self-knowledge,
of the essence of the mind. This it is that comes to the Yogi by cleanli-
ness being confirmed.—92,

VACHASPATI'S GLOSS.

Now he describes the attainments indicated by internal cleanliness :—' Further, &c."
]35; waghing off the impuritios of the mind the essence of the mind shows itself in its
purity. By the removal of dirt comes high-mindedness which is an index of purity. That
which is pure becomes one-pointed. The mind having been thus controlled, the senses
too are controlled, being dependent as they are npon the mind. Thence the essence
of the mind becomes fit for sell-knowledge.—41.

Siitra 42.

- ™
dareegaA: gEAT: 13
g Santesdd, by eontentment. w3em: Anuttamah, excellent, extreme. I8

Sukha, of lappiness. wm: Labhah, acquisition.
42. By contentment the acquisition of extreme happi-

ness.—93.

SAMGGTN: GESTH: | TAT A | T FAGH IF 79 {54 Ae-

g, | TURAAEEERN AEa: AT FAR | ¥R 1)
VYASA,

And so it has been said :—° Whatever of pleasure is there in the
world of desires, and whatever of larger happiness is there in the world
of heaven, they do not come to the sixteenth part of the joy due to the
suppression of desires.’—83.

VACHASPATI'S GLOSS.
Txtreme means that than which there is nothing higher in existente. As wad said
by Yayiti to Puru when he was begging his youth from him :—' The wise man who gives’
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up desire so difienlt to give up by the ignorant and never becoming old with age is full of
bliss." Shows this by * whatever is there, &c,'—42
Siitra 43.

Fratrzatatergfgsaraad: 183l

@ Kdya, of the physical body. ®a Indriya, of the senses fifg: Siddhih,
the attainment. #af# Aguddhi, of impurity, wm Ksayat, owing to the removal.
aq: Tapasal, through purificatory actions,

43. By-purificatory-actions, the removal of impurity
and the attainments of the physical-body and the senses.—94.

o
stz Rfecafeaamas: | FidmaaRs ot REsggEea-
. -~ A
¢ AECUASITAIEARTECRATT | adafgaRiteg TepTuAaal-
& g2
YYASA.

Purificatory actions, as they arve being done, destroy the dirt of the
veil of impurity. DBy the destruction of the dirt of this veil, come the
attainments of the physical body, Anima and others. So also the
aitainments of the senses, clair audience and thought-reading from a

distance, &o.—94, .
VACHASPATI'S GLOSS,
Mentions the indications of the attainment of the Puarificatory action. By Purifica-
tory action, &e. The wveil which is described as impurity consists of viee, &ec., due to
inertia. Animd and others, such as Mahimd, Laghimd and Prapti, It Is all easy.—d8.

Shtra 44.

4 e
FreqraTfEIIATEITET: 1280
wranry Svadhydyat, by study, 52 2aw Ista-devatd, with the desired deity,
gmam: Samprayogah, communion,
44. By-study comes communion with the desired
deity.—95.
WA eRgaraiv: | dar . fggww @omstes gnd
nesie ®TH ATl Ta TR Il 98 ||
VYASA,
The gods, the Risis and the Siddhas become visible to him who
is given to study, and they do take part in his work.—5.

VACHASPATI'S GLOSS.
Mentbions the attainments indicated by the perfection of study :—' By study communi-
on with the desired deity.' This is easy.—44.

Siitra 45,

aarrafEdaTatramTa new

wota Samédhi, of trance. ff: Siddhih, the attaiment. taeafreem févara-
prapidh&nﬁt, by making Tévara the motive of all actions,

on. 11. ON THE PRACTICE OF YOGA, 96, 9. 169

45. The attainment of trance by making [évara the-

motive-of-all-actions.—96.

R raTaing | SauitaedaEa arfstgaar a9
sifearaatray sraifs favet fEFER F@FET | A SR 99TgE
SISTATATRT 1| 9% I

VYASA,

The faculty of trance (samédhi) becomes perfect in him who dedi-
cates all his powers to Idvara. By this he knows all that he desires to
Jknow, just as it is in reality, in another place, in another body or at
another time. Then his intellect knows everything as it is.—96.

VACHASPATI'S GLOSS,

‘ The attainment of trance by making i$vara the motive of all actions.' It should not
o said that inasmuch nas the Cognitive trance is attained by making- Isvara the motive

of all actions, the remaining seven accessories are uscless, These accessories are

useful in the attainment of that mental mood which devotes all action to the purposes
of igvara, by Inown and unknown subgidiary methods. They are also vsefal in the
attainment of the Cognitive trance, by a separate combination of accessories. Thus the
same curds serve the purpose of a man and are useful for the purposes of a gacrifice.

In this case the accessories of concentration, meditation and trance would not be

~ the internal accessories of the Cognitive trance. The Cognitive trance would thus

become a cause equal in degree with them. Its directness (internality) is pereelved by
the other aceessories not being directly turned towards it. The observance of making
fgvara the motive of all action has isvara only for its direct object. Tts direct object
Is not the ohject of Cognitive trance. Therefore this is an external, indireet means.
Thus all iz plain.

The word Prajaniti =‘knows, shows the radical meaning of prajii, intellect.—45.

Satra 46.

|¥Q(§ﬁﬁlm ULE N

fer Sthira, steady. 9% Sukham, easy. =7 Asanaim, posture,
46. Posture is steadily easy —97.
ST AERATEREARTAT: | AR senmes | gearEay |
. e - o . .
aear A e varad @i queed Qe wWE RsaEegE
gimRTgAgEreg e Suae Recgs aagd ARTErEe | 8% 0
VYASA.

The restraints and observances have been described with attain-
ments. We shall now deseribe the posture, &c. Of these, posture is
gteadily easy. Thus, for example, the Padmésana, the Virisana, the Bhad-
viisana, the Svastika, the Dandisana, the Sopadraya, the Paryatlka, the
Krauiichnisidana, the Hastinigidana, the Ustranisddana, the Samasam-

gthina, the Sthirasukha, the Yathisukha and such others.—97.
22
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B 11, ON THE PRACTICE OF YOGA, 98, 99, 100. 171

VACHASPATI'S GLOSS,

Introdnces the next aphorism :—*The restraints and observances, &e.' ‘Of these,
posture is steadily easy.’ Steadiness means absence of motion. The same must be easy.
1t must not cause trouble. Such should he the postnre. This is the meaning of the
aphorism, Posture is the way in which one sits. He mentions different postures:—As
for example :—The Padmisana is well-known, The Virisana is that in which a sibting

man has one foot in contagt with the ground, and places the ether over the partinlly
inclined other knee.

The Bhadriisana is that in which the sitting man places the soles of both feet joined
together below the testicles, and places both hands with the fingers interlaced over that
region.

The Svastika is that in which the left foot is placed, a little downward inelined
between the right thigh and shanlk, and the right foot is placed in a similar position
between the left thigh and shank.

The Dandisana is practised by sitting with thighs, shanks and feet stretehed straight
along the ground with the ankles joined together, hut the toes kept apart.

The Paryaiika is that in which the knees are extended and the arms are used to lie
upon.

The Sopasraya is that in which the tiger’'s skin or the deer skin or some eloth is
used to sit npon,

The Kranfichanigidana and others of the same eclass are to be imitated from the
sitting postures of the Krauiicha, the elephant, the camel.

The Samasamsthina is that in which the feet are so placed that the heels and fore-
parts of both are joined together with the feet a little bent.

The Sthirasukha is whatever posture may sceure steadiness and ease. This is

approved by the writer of the aphorisms. It iz also described ag Yathésukha. This
means any position that may secure ease.—46.

Satra 47.

AR A rAATIaTE 120l

wA  Prayatna, of cffort. #fm S’aithilya., by slackening. = Ananta, as in
the infinite, sAmferar Samipattibhyim, and by thought transformation.

47. By-slackening of effort and by thought-trans-
formation as infinite.—98.

TARAIATAEAITEATE | ATAT T | IOeCATRE-
QTS IR AFAFAT qAfy | FFA 91 GO GoaEs FEdad e

VYASA.

The sentence is completed by adding the word, “is secured.’ Pos-
ture becomes perfect when effort to that end ceases, so that there may be
no more movement of the body. Or, when the mind is transformed into
the infinite, that is, makes the idea of infinity its own, it brings about the
perfection of posture.—98.

VACHASPATI'S GLOSS.
Having described the mature of posture, he describes the means thereof :— By

slackening of effort and by thought-transforming as infinite.’ The effort which is directed
towards the accomplishment of a certain posture helps to keep the body in a particular

~ position, Ib is nob the cause of the postnre which as an accessory of Yoga is meant to be

taught here. If that were its cause, the teaching would be useless, inasmuch as in
that case the posture would be achieved by its own operation, Therefore this natural
effort of the hody does not bring about the posture that Is meant to be taught, It is in
fact its antagonistic. Further this natural effort being the antecedent of the posture
that may at any time be desired, does away with the very objeet of posture. Therefore, ho
who practises posture as an observance taught here, should employ an effort which consists
in suppressing the natural efforts of the body. Otherwise the posture tanght here will
not be accomplished. It is for this reason that the slackening of the natural efforts of
the body is said to be the means of accomplishing posture.

Or, the mind transformed into the idea of the infinite, the Great Serpent, who up-
holds the sphere of the carth by meoans of his very steady thousand heads, brings about
gteadiness, —47,

Sittra 48,

qat ZeETA AT 8Tl
am: Tatah, then., #g Dvamdva, from the pairs of opposite. Fmfmm: Anabhi-
ghitah, cessation of disturbance.
48, Thence cessation-of-disturbance from-the-pairs-
of-opposites.—99.
FA FEETARIATE: | TATUITEPAErETEASATRIRGIE | 9<
VYASA.
~ When posture has been mastered he is not disturbed by the pairs
of opposites such as heat and cold.—99.
VACHASPATI'S GLOSS,

Mentions the indications of the achievement of posture.
& Thenee the cessation of disturbance from the pairs of opposites.”
The Commentary has been explained by what has already been said.—48.

Sitra 49.

ARy ATET AT e TETETE: 128N

afem Tasmin, that (the posture). af Sati, being, 7 Svisa, of the inspiratory
Dreath. mrear: Pragvasayol, of the expiratory breath, =ft Gati, of the movements.
fassg: Vichchhedal, stoppage, wrmrs: PrapAyAmab, regulation of breath.

49. Regulation-of-breath (Préndyama)is the stoppage
of the inspiratory and expiratory movements (of breath)
which follows, when that has-been-secured.—100.

afarealy SaTATATEIEREST: ST | GErEAsy STened
T ST | BTEEd AT | aATNEeeT SR

graara: L 8Ll
VYASA.
When posture has been achieved the cessation of the movements

of both inspiration, the drinking in of external air, and expirvation, the
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throwing out of the internal air, is the regulation of breath (Prinayama).
—100. !
VACHABPATI'S GLOSS.

Posture also has been described in the Vispu Purina:— Having thns practised the
Bhadrasana, &c., and being full of their qualities, &c.’ After posture describes the
Prindyima, at the same time showing that posture-must precede it:—*Praniyima is the
cessation of the inspiratory and expiratory movements of Dbreath which follows when
that has been secured.” The cessation of Llhe movements of expiration and inspiration
exists in the Rechaka, Kumbhaka and Puraka branches of the regulation of hreath. This,
therefore, is o description of the ordinary Pranfyfima. This means that where in the
Puraka the external air having been expelled is retained inside, the cessation of the
movements of inspiration and expivation takes place. Similarly, where in the Rechaka,
the external air having been expelled is restriined outside, the cessation of the movements
of inspiration and expiration takes place. Similarly, in the Kumbhaka tioo. This is what
the commentary says :—' When posture has been, &o.'—49,

Satra so.

TR AT I TR T EEa T aiEe Aagem:livel

ar= Bahya, exiema_]. L ﬁhhynntma, internal. % Stambha, total res-
traint. Ffu Vrittih, manifestation. % Desa, place, == Kéla, time, @1 Sankbyé,
number, by these three, wRzp: Paridyistah, regulated. €9 Dirgha, long, o Stke-
mab, and subtle.

50. DManifestation as external, internal and total res-
traint is regulated by place, time and number ; and thus it
becomes long-induration and subtle.—101.
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And that manifests as external, internal and total restraints, is regu-
lated by time, place and mumber; is of long duration and subtle. The
cessation of the motion of breath which precedes expiration is external.
The cessation of the motion of breath which precedes inspiration is inter-
nal. The third manifests tofal restraint where cessation of both these
motions takes place by a single effort. As water thrown on a heated
stone shrivels up from all sides, so do both cease simultaneously. All these
three are regulated by place. So much of space is ocenpied by it.  Also
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are they regulated by time. The meaning is that they are measured by
agcertaining the seconds of their duration. They are also regulated by
number. The first cessation is for so many, the second for so many, and

* gimilarly the third. Similaly it is thus mild, thus middling and thus

intense. Thus it is regulated by number. This verily thus practised
~ becomes long induration and subtle.—101.
VACHASPATI'S GLOSS.

He introduces the aphorism by deseribing the three deseriptions of Pripiyfima i(—
§ And that manifests as external, internal and total restraint; is regulated by time, place
and number; isof long duration and subtle’ The word Vritti ‘manifestation’ is related
toall the three. He describes the Rechaka:—'That which precedes expiration. Des-
eribes the Puraka:—*That which precedes inspiration,! Deseribes the Kumbhala :—
{The third, &c.' Renders the same plainer :—' Where the cessation of both inspiration
and expiration takes piace simultaneously by a single effort of restraint, not that it stands
In need of restraining effort which is the eulmination of the effort of inspiration, nor that
it stands in need of the restraining effort which enlminates in the effort of expiration,
On the other hand, as water thrown on a heated stone shrivels upon all sides as it is be=
Ing dried up, so also the air running in or out ceases its aclion by a strong effort of
pestraint, and stays in the body reduced to a state of greater than ordinary tenuity. It
does not fill in and is not, therefore, Puraka. Nor does it go out and is not, therefore,
Rechaka.

Tn the external the limit of space is measured in a place free from wind by the effect

upon straw or a plece of cotlon wool, by a yard or foot-rule or by the hand. Similarly,
In the internal it is measured by the sensation of touchat the soles of feet orat the
forehead, slight like the touch of an ant.

A ‘second’ (ksana) is the fourth part of the period of time taken by the act of shut-
ting the eyes. Itis measured by ascertaining the seconds of duration,

A ‘mitra ' (measure) is the time which is taken up by thrice turning up one's hand
over one's knee and then snapping the fingers once,

Measured by thirty-six such métris is the first attempt (vdghéta) which is mild.
Mwice that is the second, which is middling. Thrice that is the third which is intenge,
This is the Priniyima as measured by number. 1t is described :—Thus is it measured by
number, &e,

The time taken by the inspiration and expiration of a healthy man is the same as
that which is measured by snapping the fingers, as described, after turning the hand
thrice over the knee. X

The first attempt when carrled to its completion is said to be conquered or mastered,
The time is intended to be deseribed by so many inspirations and expirations. They are
practically the same,

This Prindyima becomes of long duration when it takes up greater space and time,
being daily practised and being increased in succession of a fortnight, a day, &e, 1fis
wubtle, becanse it is known by very subtle trance (samidhi) not becaunse it becomes weak.
=b0.
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51. The fourth is that which follows when the spheres
of the external and internal have-been-passed.—102.
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The sphere of the external, having been mastered by the measure-
ments of time, space and number, is left behind. Similarly is the
sphere of the internal thus measured, left behind. In the case of both,
it becomes long and subtle, The cessation of the movements of both,
in sequence of the attainment of that state, by gradual mastery over the
different states, is the fourth. In the third the sphere is not considered ;
the cessation of motion takes place with one single effort, and is then
measured by space, time and number ; and thus becomes long and subtle,
In the fourth, however, the spheres of inspiration and expiration are
ascertained, the different states are mastered by and by, and it follows
the perfection of both. Thus comes about tho cessation of the movements

\

of both. This is the fourth Praniyima and is thus distingnished. —102.
VACHASPATI'S GLOSS.

Thus three descriptions of Prandyima have heen described. Now he describes the
fourth :—' The fourth is that, &e! Explains :—* Thesphere of the external, &e.

¢ Left behind ':—dethroned from its position, which has been mastered by practice.
That also is protracted and subtle.

‘In sequence of' —The external and internal Praniyimas preceded by a ealeulation
of time, space and number. And this fourth one is not brought about all at onee, by a
single effort like the third one.

On the other hand it renches different stutes of perfeetion, as it is being practised ;
and as one state has been mastered it goes on to the Ligher stage in suceession, and it is
thus acquired. This is said: — By gradual mastery over the different states.

The question is that the cesgation of the motion of both the Pranfiyimas takes place
in the third Priniyama also, which is described as the total restraint ; what then is the
distinetion between the third and the fourth. For this reason he says +—¢In the third, &’
The third is brought about by a single effort and is mot preceded by the thought of
measirements, The fourth, however, is preceded by the knowledge of the measurements,
and is brought about by much effort. This is the difference. The meaning is that the
spheres of the Puraka and the Rechaka are not considered, bat this is measured by time,

space and number.—51.
Satra 52,
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52. Thence the cover of light is destroyed.—103.
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VYASA.

The karma of the Yog! which covers up the discriminative know-
ledge is destroyed as he practises the Pripayama. This is what they
say :— By the magic panorama of desire, the Bssence, which is luminous
by nature, is covered up, and the same ig directed towards vice, This
karma of the Yogt which covers up the light and binds him to repeated
births, becomes weak by the practice of Prindyima every moment, and
is then destroyed. And so it has been said :—° There is no purificatory
action higher than PrinAyama; purity is secured by that, through the
destruction of impurity ; and the light of knowledge shines.-——103,

VACHASPATI'S GLOSS.

He deseribes the object of Priniyima:—' Thenee the cover of light is destroyed.’
The cover is that which covers up the light of Mental Essence. Tt means the afflictions and
gin. He explains:—' The karma of the Yogi.....as he practices Pripiyama. Kopowledge
fs that by which anything is mown. If is the light of the Mental Essence, Discrimina-
tive knowledge is the knowledge of the distinction (between the Objective Essence and
econsciousness). That which ecovers up digeriminative Imowledge ‘ is the karma which
covers tp. Karma means the vice which is brought about by action so called, and the
affictions caused therehy, He says that the Agamis agree in this matter :—* This is what
they say. Desire is spoken of as the Great Forgetfulness. By the mention of desire is
to be nnderstood Neacience also which is found ingeparahly joined to it.

Viee is that which should not be done.

The question arises that if Priniyima alone does away with viee what is the use
of purificatory action? (Tapas). For this reason he says:—* Becomes weak '’ and not
altogether destroyed Dby if. Therefore, purificatory action is necessary for its destrue-~
tion. In this too the ﬁgan-ﬁs apree :—* And so it has been said.’

Manu also says :—* Let the defects be burnt up by Priniyima.'

The Visnu Purfpas speaks of the Prinfiyama as an accessory of Yoga :—*He who
masters the air known as Prina by practice, is said to have secured Praniyima) Itis
pither seeded or seedless, When the powers known as Prina and Apfina are mastered one
by the other, it is two-fold. The third is that when both are checked.—52.

Satra 53
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wamg  Dhérandsu, for concentration. ¥ Cha, and. e Yogyath, the fitness,
wmg; Manasal, of the mind,

53. And the fitness of the mind for concentration.—104.
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CH. I1. ON THE PRACTICE OF Y0GA, 105, 106, 177
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VYASA.
Further, the fitness of the mind for concentration. By the practice
itself of Praniyfima is this secured. Aslaid down:—
“ By the expulsion and retention of breath optionally.”—I. 34.—104.
VACHASPATTS GLOSS.
Prindyfima renders the mind fit for concentration, by making if steady.—53.
Sttra 54
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on the part of the genses. wemgre: PratyAhfrah, is abstraction,

54. Abstraction (Pratydhdra) is that by which the
senses do mnot-come-into-contact with their objects and
follow as-it-were the nature of the mind,-—105.
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VYASA,

Now what is Pratyahfra ? ° Pratyihfra is that by which the senses
do not come into contact with their objects and, as it were, follow the
nature of the mind.” The meaning is that in the absence of contact with
their objects, they initiate, as it weve, the naturs of the mind. The senses
are restrained, like the mind, when the mind is restrained. Thay do not
stand in need of other means like the control of the other organs. Just
as the bees fly, as the queen flies ; and sit as the queen sits down ; so the
gense becomes restrained, as the mind is restrained. This is Pratyihdra.
—105.

VACHASPATI'S GLOSS,

Thus then having been purified by the restraints, &c., begins the practice of Pra-
tyAhira with a view to secure Bamyama. The author puts a question to introduce the
aphorism describing it:—' Now what, &c.' Pratyihira is that by which the senses do not
come into contact with their objects, and as it were, follow the nature of the mind, The
meaning is that inasmuch as the mind does not come into contact with objective sounds,
&c, as cause of forgetiulness, attachment and aversion, the scnses of sight &c., too do

not, on account of the absence of that contact, incline towards their objects. This is the
iinitation of the mind by the scmses. Inasmuch however, as the sensos do not imitate
the mind in the fact of the taking in of the realities of the objects, because their field of
operation is the external world alone, it is said that they, as it wore, imitate the mind.
By -using the loeative case it is shown that the ordinary quality of non-contact with
their oljects is the operative cause of the senses imilabing the mind. *In the absence of
contact with their, &c! Explains the imitation :—*The senses are restrained like the
mind, &e.’ The similarity is that the cause of the restraint of both is and the restraint
of both is due to, the same effort. Illustrates the same:—'Just s the bees &e' Applies
the illustration to the object to be illustrated :—*So, &e.’

In this comnection also says the Visnu Purfina :— The Yogi who is devoted to the
practice of Pratyihfira should resirain the senses which are attached to the ohjects of
gound, &e., and make them imitate the mind.'

Its object is shown even there. * Those of undisturbed mind have thereby the
highest possible confrol of the senses. 1f the senses are uncontrolled, the Yogi cannot
achieve Yoga."—54.
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Indriyinéam, of the senses.

55. Thence the senses are under the highest control.
—106.
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Some say that the conquest of the senses is their non-attachment to
sound, ete. Attachment is a defeet which draws them away from the
good. Others say that inasmuch ag the enjoyment of unprohibited objects
is proper, it should be said that contact with sound, &e., subject to one’s
wishes, is the conquest of the senses. Others again say that the conguest
of the senses is the obtaining of knowledge of sound, &e., without their
causing pleasure and pain, in the absence of attachment and aversion.
Jaugisavya says that it is only the want of action of the senses, on
account of the one-pointedness of the mind, For this reason it is then
that this control is the very Lighest, the restraint, that is to say, of the

senses along with the restraint of the mind ; aud also for the reason that
28
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the Yogts, being thus restrained, do not stand in need of employing
other means, like those employed in the conquest of other organs.—106.
VACHASPATI'S GLOSS.

¢ Thenee the senses come under the highest control.!  Are there any controls of the
senses which may be said not to be the highest, so that if is said here that the highest
control is secared ? Shows them : -~ Some say that the conquest, &e.' Explains this : —
Attachment is desive. The word in the original is Vyisana, which is described as
meaning that which removes away from the good. The absence of this attachment which
draws one away from the good, is the ecantrol. Describes another control :—The enjoy-
ment of such sound, &c., as is not forbidden by E;ruti, &e,, and the avoidance of those
that are forbidden, is proper, that is, in aceordance with propriety.

e deseribes another control :—' Contact with sound, &e’ The contact of the
senses with sound, &c., depeunds upon one's wishes, Man is free to enjoy whatever
he likes. He is not dependent npon the enjoyment.

He mentions another control also :—* The knowledge of sound, &o., without pleasure
and pain, &ec.'

He mentions the control which is preferred by the author of the aphorism, and
with which a great Risi is in aceord. Jaigisavya says that it is the non-inclination of the
senses towards their objects, the sonnds, &e, along with the mind which has become
one-pointed, Now he says that this is the highest econtrol :--* For this reason is it then,
&e! The word * then' (TU in the original) difierentiates this control from otlier controls.
The other controls do not remove the possibility of contact with the poison of afflietions,
beeause they are of the nature of the conjunction between the serpent and the poison.
Even the greatest professor of the science of poisons who has contrelled a serpent,
sleeps not with the serpent in his arms, withont fear. This control, however, which is
free from contact with all poisons, leaves no fear, and is, therefore, called the Highest.

¢ Like the control of the other organs’ :—In the state of the Yatdtma Yogi, when
one sense has been controlled, the Yogi stands in need of farther effort for controlling
the remaining senses. Not so is there nead of other effort to control the external
senses, when the mind is restrained. This is the meaning.—55.

Five ohjects have heen troated in this chapter: The Eriyd Yoga, the Afflictions,
Fruitage of actions, the consequent Pain, and the four branches of the science of Sorrow.

Here finishes the Gloss of Vichaspati on the scecond Chapter of the Comwentary of
Vyisa on Patanjali's Yoga Philosophy. The chapter deseribing * The means of Yoga.'

CHAPTER THIRD.
ON ATTAINMENTS (Vipautis or Sippris).
Siitra 1.
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Fmawa: (30), Dedah-bandhal, fixity in one place. Steadfastnoess. feew
Chittasya, of the mind, e Dhirand, concentration,

1. Concentration is the steadfastness of the mind.—107.
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The five external means of attainment have been described. Con-
centration (Dharand) is now discussed. ‘ Concentration is the steadfast-
ness of the mind.” Concentration means the mind becoming fast in such
places as the sphere of the navel, the lotus of the heart, the light in the
Dbrain, the fore-part of the nose, the fore-part of the tongue, and such like
parts of the body ; or by means of the modifications only in any other
external object only.— 107,

! VACHASPATI'S GLOSS,

Trance (Sam#dhi) and the means of its attainment have been described in the first
and seeond chapters. In the third chapter are fo be described the attainments which
{ollow in their wake and which are the means of generating faith. The attainments are
achieved by Semyama, Sumyema consists of concentration, meditation and trance to-
gether. As means for the achievement of atfainments, these three accessories are more
intimate than the five external ones, and thus being internal, they are described here,
in order that they may be specifically mastered. Among these too, concentration,
meditation and trance are related to one another as cause and effect consecutively, and
their order of causation is fixed. The order is respeeted here in the enumeration.
Therefore concentration is deseribed first. Thus the Bhigyakira says :—'The dve
external means, ete.’ * Concentration is the steadfastness of the mind,' He enumerates
the places for coneentration in the hody :—' The sphere of the navel, etc' ‘Such like
parts of the hody’ indicate the palate, &ec. He describes the external objects :—* Or any
other external objeck.! 1t is not possible for the mind to come into relationship with
the external objects hodily ; hence is it said : * By means of the modifications only."

On this subject also says the Purina :—

% Having mastered the breath by means of controlling the processes of breathing,
and having likewise subjected the senses to the mind by the practice of making their
activit.y dependent upon the process of thonght, he shonld let his mind rest npon some
auspicious object.” The external auspicious objects are the Golden Feetus (Hiranya-
garbha), Indra and Prajipati, ete.




