THE FOURTH CHAPTER.
ON ABSOLUTE INDEPENDENCE (KAIVALYA).
Satra 1,
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o™ Janma, birth. #mf Augadhi, drugs. #¥a Mantra, incantations, wu:
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yab, attainments

1. The attainments are by birth, drugs, incantations,
purificatory action (tapas) or trance.—161.
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VYASA.

Attainments by birth exist in the body.

By drugs, in the houses of the Asuras, by olixir and such like:

By incantations, motion in space and the powers of attenuation
(anim4), &e.

By purificatory action (tapas) the achievement of wishes. He takes
such forms and goes to such places as he may like, and does other similar
things.

The attainments born of trance have been described.—-161.

VACHASPATI'S GLOSS.

Now trance, its means and its attainments, have been deseribed chiefly in the first,
second and third chapters. Other subjects which it became necessary to take up by
context, or by way of introduction, have also been discussed Here is to be discussed
Absolute Freedom (Kaivalya), which is the ultimate of all these practices, &c, And this
is impossible to explain without explaining the nature of the mind inelining towards
the state of absolute independence, as also the other world and the self which being
something beside knowledge alone (Vijifna), is related to the other world, and which
enjoys through the instrumentality of the mind, pleasurable sound, &e. All this has to
be described in this chapter, besides what might become necessary by context or by
way of introduction,

Firet of all, he describes the five-fold attainment, with the object of ascertaining
which of the minds possessed of attainments is passing towards the state of absolute
independence,

‘The attainments are by birth, ineantations, purificatory action or trance.! He
explains :—Exists in the body :—Some one has the power of attenuation in the body,
just as he is born because actions done by him as man, which are caleulated to cause
the enjoyments of Heaven, have developed them into fruition in some heavenly region.
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He deseribes the attainments due to drugs:—‘In the houses of the Asuras,’ Man
passes to the places of the Asuras for some resson. He is mei there by lovely Asura
damsels, and given an offering of elixir. Using that he comes to possess the attainments
of freedom from decay and death, and other attaiments. Or, the same may take place
even here by the use of elixir, as in the case of the thinker Mdéndavya, who resided in
the Vindhya Mountains and who used the elixir,

He next deseribes the attainments due to incantations :— By mantras.’

He next describes the attainments of purificatory actions :—‘By purificatory action,’'

He next describes the attainment of wishes :—Assuming such forms as desired.
Whatever does he desire, be it the attainment of Animfi or any other, that he attains at
once, Whatever he desires to hear or to think anywhere, that he hears or thinks there.
By the word, &c., secing, &c., have been included,—1,
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Prakriti, of the creative causes, agma Apfrdt, by the filling up.

2. Change to another life-state by the filling up of
the creative causes (Prakritydpura).—162.
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VYASA.

Here ‘change to another life-state by the filling up of the creative
causes,’ takes place of the life-state into which the body and the powers
have already changed and exist. On the former change going out
comes the close appearance of their next change by the sequential showing
forth of organ and parts which did not exist before; and the creative
causes of the body and the powers favour each their own modifications
by filling up, which again has the necessity of virtue, &c., as the incidental
cause (of removing the impediment).—162.

VACHASPATI'S GLOSS.

The attainments due to the trance have been described in the previous chapter,
1t is now desirable to say that the change into another life-state brought about by the
four classes of attainments due to the use of herbs, &e., is also of the same body and the
powers thereof. This, however, does not come about by mere material causes. The
material itself, so far as it goes, does not prove to be competent to intensify or vs:eaken
the state of the divine and the not-divine, in him. Tt is plain that a cause having no
eloments of difference in itself cannob operate to produce different eflects. In order fo
guard against the possibility of the change being taken a's due to accident ?.lone, he
completes and reads the aphorism :—* Change to another life-state by the filling up of

uses.’
i 0;;::;";“:‘8 ::ly the change of the body and the powers as they are in one state,
that takes place into those suitable to another state, The change takes place of the body
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and the powers as they appear in man, into the life-state of the animals and gods by the
filling up of the ereative causes.

The creative causes of the body are the elements of Prithvi, &e. The creative cause
of the ‘powers ' is the principle of egoism,

‘Filling up’ means the sequential showing forth, entrance therein, of these causes
By this comes about the change.

Says this:—* By the former change going ount, &e.'

Well, but if the change is favoured by the ‘filling up' why does it not take place
always? For this reason he says :—‘Has the neccessity of virtue, &o.

By this have been described the changes of the state of the body into childhood,
boyhood, youth, old age; the change of the seed of the Nyagrodha into the tree ; the
change of the small piece of fire thrown into a heap of sbraw, into a large fire throwing
out flames by thousand and embracing the sky itself.—2.
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3. The creative-causes are not-moved-into-action
by any incidental-cause ; but that pierces-the-obstacle from
it like the husbandman.—163.
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VYASA.

The incidental causes in the shape of virtue, &ec., do not move the

creative causes into action; hecause the cause is not moved into action

by the effect. How then? *That pierces the obstacle like the husband-
man.’
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As the hushandman desirous of carrying water from an already
well-filled bed to another, does not draw the water with his own hands
to places which are on the same or a lower level; but simply removes
the obstacles, and thereupon the water flows down of itself to the other
bed, so it pierces through viea which is the obstacle to virtue, aud that
being pierced through, the creative causes pass through their respective

changes.

Or, similarly, the same husbandman does not possess the power of
transferring the earthy and watery juices to the roots of rice in the same
bed. What then? He weeds the ‘ring,’ the ‘ Gavendhuka’ and the
‘Syamaka’ out of the common bed, and when they have been weeded
out, the juices themselves enter the roots of rice.

Similarly virtue only becomes the cause of the removal of the vice,
because purity and impurity are diametrically opposed to each other.
It is not that virtue becomes the cause of the creative causes moving
intoaction. On this point Nandidvara, &c., are illustrations. On the
other side, too, vice counteracts virtue and thence comes the change to
impurity. Here too Nahusa, the Ajagara, &c., should be taken as
illustrations.—163.

VACHASPATI'S GLOSS.

It has been said, ‘ By the filling up of the creative causes.’ Here the doubt arises.
Is this filling up of the creative causes natural, or due to some incidental cause such as
virtue and vice ? What is proved? Well, because the creative causes, notwithstanding
existence, fill up only sometimes, and heeause it is said that virtue and vice are the
incidental causes ; it is, therefore, proved that virtue, &e., are the incidental causes of the
creative causes moving into action, For this reason he says:—‘The creative causes are
not moved into action by any incidental cause; that pierces the obstacle like the
husbandman. '

1t is true that virtue, &c., are the incidental causes, but they do not set the creative
causes into action ; because virtue and vice are themselves the effects of creative causes.
And the effect does not move the cause into action, because the hirth of the effect
depending upon the eause, it is subject to the action of the cause, What is self-dependent
can only set an action in something which is dependent on it. The jar which is desired
to be made or which has already been made, cannot certainly use the clay, the wheel
and water for that purpose without the potter. Nor is it similarly the object of the
Puruga that sets the creative causes into action, It isonly isvara who does this with
that object in view, The object of the Puaruga is said to De the power which sets in
action, by virtue of its being the aim thereof. Further, if it were so, the tending of the
aim of the Purnsa towards fulfilment would very properly become the cause of the
stopping of the operations of the phenomenal world.—3,

But it is not by this much that virtue, &e., cease to be the means of change altogether.
Beeause they become the means of effecting changes even by removing the obstacles
only, like the hushandman. As to Isvara, His action too should be understood to be
of the nature of the removal of obstacles, so that virlue may he practised, This is
what has heen commented upon by the Commentary already explained,
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Sfitra 4.
frAtafraraftaameEm o2 o

fmiw Nirméga, of creation, created. fenf Chittdni, minds. =fm Asmitd,
from egoism, = Matrit, alone.

4. Created minds proceed from egoism alone.—164.
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VYASA.

When however the Yogi makes many bodies, then, are these hodies
possessed of many minds or all of one mind only? ‘Created minds pro-
ceed from egoism alone?’ Taking as cause the mind which is egoism
alone, he makes the created minds. Thence do the bodies become pos-
sessed of minds.—164.

VACHASPATI'S GLOSS.
Now he considers the unity or manifoldness of the minds in the many bodies made by

perfected powers, after the attainments have been achieved by the filling in of the crea-
tive causes (Prakpitis) : — When however.'

Here if the bodies possessed more than one mind, the desire of each such mind would
be different from those of the others; and there would not thus be obedience to the
desired of one mind and no mutuality in relationship, just as in the ease of two individual
selves (Purngas), It, thevefore, comes to this that it is only one mind which pervades
more ereated bodies than one, just as the light of a lamp is diffused on all sides and illu-

minates more bodies than one. Says he thereupon :— Created minds proceed from egoism
alone.’

All living bodies, as long as they live, are found to be possessed of one ordinary mind
each. Take, for example, the bodies of Chaitra aud Maitra, ete. So are the created
bodies (the Nirmfnakfiyas). Thus is it proved thab each of these bodies has & mind of its
own.

Says with this in mind : —* Taking as canse tho mind which is egoism alone. '—4,
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5. There being difference of activity, one mind
the director of-the-many.—165.
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YASA.
How may it be that many minds may follow in their activities, the
desires of one mind ? With this object he makes one miud as the directox
of all the minds ; and thence proceeds the difference of activities,—105.
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VACHASPATI'S GLOSS,

The aphorism is a reply to what has been said, that in the case of there being more
minds than one, there would not be obedience to ona mind, nor mutuality of relationship 1=
‘There being difference of activity, one mind the director of the others.' This might be
adefect if the Yogi did not make one mind to be the director of more minds than one
acting in more bodies than one. When that is made, no defect remains.

It should not be said that there is no use in more minds than one that is one for each
body, when one such mind is posited; nor should it be said that there is no use in making
a directing mind, beeause one's own mind can serve that purpose. The reason is that
that which has been proved to exist by right reasoning, needno more be subjected to the
test of being placed in consonant and dissonant positions,

On this says the Purina:— The one Lord becomes many by his power of Lordship.
For this reason and because having become many he again becomes one, these are certain-
ly born by the differences of the mind, ome-fold, two-fold, three-fold and manifold. The
Yogisvara makes his bodies in this way and unmakes them. By some he enjoys objects of
enjoyment and by other performs hard penances. He again draws in the bodies as the Sun

draws in his ray.' It is with this object that he says:—‘How is it that all these minds
act according, &e. '—b.

Sttra 6.
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am Tatra, of these, @ Dhyénajam, the meditation born, wmm And-
éayam, is free from the vehicles,

6. Of these the meditation-horm is free-from-the-
vehicles.—166.
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VYASA,

The created mind is five-fold, as said:—‘The attainments are by
birth, drugs, incantations, purificatory action or trance.' Of these the one
that is born of meditation is alone free from the vehicles. 1t does not
possess the vehicles, which cause the manifestation cf desire, &e. Thence
is there no coming into relationship with virtue and vice, inasmuch as
the afflictions of a Yogi have ceased to exist.—-166.

VACHASPATI'S GLOSS.

Now he determines the mind, which tends to emancipation, out of the five descrip=
tions of the minds of the perfected ones (siddhis), which have been described :—‘The
meditation-born is free from the vehiclgs. The vehicles are those that take possession
of the mind a5 the impressions of the actions and the impressions of the aflictions, The
mind free from the vehicles is that in which these do not exist.

The meaning is that it
becomes inclined towards emancipation.

Inasmuch as there does not exist in this con-
dition the manifestation of desires, &c., there is no coming into relationship with virtue
and vice. But then why do not desires, &e., come into manifestation? For this reason
he says :—* Because the afflictions of a Yogi have ceased to exist.'—6.

85
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7. A Yogi’s karma is neither-white nor-black; of-

the-others it is three-fold.—167.
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VYASA.

The vehicle of actions exists in the case of others. Ilence, ‘A Yo-
gi’s karma is neither white nor black ; of the others it is three-fold.’

"ThLis class of actions has four locations: the black, the Llack-white,
the white, nor white nor black., Of these, the black is of the wicked.
The black-white is brought about by external means, as in this the ve-
hicle of actions grows by means of causing pain to, or acting kindly to-
wards others.

The white is of those who resort to the means of improvement of
study and meditation. This is dependent upon the mind alone. 1t does
not depend upon external means and is not, therefore, brought about by
immjuring others,

The one which is neither white nor black exists in the case of those
who have renounced everything (the Sannyisis), whose afflictions have
been destroyed, and whose present body is the last one, they wiil have.
1t is not white in the case of a Yogi, because he gives up the fruit of
action ; and it is not black, because he does not perform actions. Of
the other creatures, it is of the three former descriptions only.—167.

VACHASPATI'S GLOSS,

Says that the others are possessed of the vehicles, with the object of showing the
differences of the other minds from the meditation-born, which is not possessed of the
vehicles : —* In the case of others, &c.'

In the same connection he introduces the aphorism as describing the cause there-
of :—' A Yogi's karma is neither black nor white ; of the others it is three-fold.'
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‘Has four locations '—Location means place (of manifestation), It has four loca-
tions beeause it manifosts in four such places.

‘Brought about by external means'—In all such cases injury issure to be caused
to others. It is notithat even in action done for tho preparation of barley, &e., for food,
&e., there exists no injury. It is possible that ants, &e., might be killed at the time of
pounding them, and finally the arrangement is that trunk, &e., are produced by the de-
struction of seeds as such,

¢t Acting kindly ' means the favouring of Brihmanas, &e., by giving them presents, &e.

The white is of those who are not Sannyisis, but who perform purificatory action,
study and meditation. He shows how it is white :~‘This is dependent upon the mind
alone, &ec.’

That which is neither white nor black, is the karma of the Sannydsis (those who
have renounced everything. He shows who are the Sannyfisis :— Whose afflictions have
been destroyed, &e.'

Those who have renounced actions (the karma-sannyfisis) are not anywhere found
performing actions which depend upon external means. They have not got the black vehicle
of actions, because they do not perform such actions. Nor do they possess the white
vehicle of actions, because they dedicate to i{vara the fruits of the vehicle of action
brought about by the practice of Yoga. That whose frait is not bad, is ealled white.
‘That which has no frait itself, how can it have any bad fruit ?

Having thus described the four-fold division of karma, now he specifies which refers
to which : —f Of these it is not white, &e.'—7.
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8. Thence proceed the residual-potencies compe-

tent-to-bring-about their fraition alone.—168.
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VYASA.

‘Thence’ means from the three-fold karma.

¢ Competent to bring about the fruition thereof.” Whatever is the
froition of whichever class of karma, such residual potencies only as are
competent to bring about the fruition of those actions, are manifested.
When the karma relating to the state of the gods is fructifying, the resi-
dua which are adequate to the state of the hell-born, the animals and men
cannot manifest. On the contrary, it is only the impressions which are
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adequate to the state of the gods that are manifested. The operation of
the rule is the same in the case of the hell-born, the human and the ani-
mal tendencies.— 168.

VACHASPATI'S GLOSS,

Having ascertained the vehicle of actions, now he describes the developments of
the vehicle of afflictions :—* Thence manifested the residual potencies competent to bring
about their fruition.! He describes the impressions which are competent to bring
about the life-state, life-experience and life-period, whether hellish or divine, which are
the results of the fruition of good and bad karma :—‘The residual potencies competent
to bring about the fruition thereof’ The residua which are born of divine expérience
are competent to bring about the fruition of divine karma, It is not possible that in the
case of the manifestation of the residua of human experiences, the enjoyment of the
fruitage of divine actions should take place. For this reason the impressions whose
manifestation is brought about by karma are of the same class as the fruition thereof.
This is the meaning of the Commentary.—8
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9. Memory and potential-residua being the same in
appearance, there is sequential non-interruption, even when
there is distinction of life-state, locality and time.—169.
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VYASA,
The rise of fraition in the shape of a cat takes place by virtue of
the powers competent to show them forth., Even if that rise is separated
even by a hundred life-states, or by distance in space, or by a hundred
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kalpas, it will rise whenever it does, by the operation of its own appro-
priate cause. Thus will it appear again by taking up the residua which
are present in the mind on account of the experience of the feline state
in some former life. Why? Because even ifthere be an interval be-
tween them, the residua are manifested by the similar manifesting karma
becoming the operative cause thereof. Thus there is but sequential
appearance. And for what other reason? Because memory and residual
potency are but one in appearance. As are the experiences, such are the
residual potencies ; and they are of the nature of the residua of actions,
And memory is similar to the residua. Memory comes by the residual
potencies separated therefrom by life-state and by time and space. From
memory come again residual potencies. Thus it is that memory and
residual potency are manifested by virtue of the vehicle of action coming
into manifestation. Thus even though separated in time, &e., there is
sequential non-interrnption, inasmuch as the relation of cause and eflect
does not break.

The Vasanas (aroma) ave residual potencies, the vehicles,—169,

VACHASPATI'S GLOSS,

Let that be. But, when the state of a cat is put on after tho death of a man,
it must be due to the manifestation of the residua of the human state of existence, in-
asmuch as the one immediately follows the other. It is not possible that the experience
of the day immedia#ly proceding be not remembered, but that the experiences of an-
other day more distant therefrom he remembered. For this reason he says:—‘There
is sequential non-interruption, even when there is separation in time, life-state and space,
on account of the memory and residoal poteney being the same in appearance. Thero
may be separation in'life-state, &e., from the life of a eat. Still there is non-interruption
on account of the fruit thereof, because the same memory is generated when the mani-
festation is according to its own froit and in consonance with karma which must fruetify
into the feline state. ‘The rise of a sbate 'is the vehicle of action, becanse it is from
this state that the fruition arises. Further it takes its rise in accordance with its own
manifesting canse,

‘Manifestation ' means tending towards the beginning of fruition.

‘ Thus will it rise again by taking up the residua which are, &e’ The meaning is
that if it does manifest, it would manifest by taking up the residua which manifest its
own fruition,

Having established the absence of interruption through the operation of the cause,
now he establishes the same through the operation of the effect :—‘And for what other
reason ?'

‘One in appearance’' means similarity. He says the same:—‘As are the experi-
ences, &e.'

The question is that if the experiences are of the same appearance as the residual
potencies, then inasmuch as the experiences are seen disappearing very soon, the
potencies also must be taken as disappearing very soon. That being the ease, how is it
possible that the potencies, be'ng subject to speedy dispersion, should be competent to-
bring about experiences, after a great lapse’of time ?
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For this rcason he says :— And they arve of the nature of the residua of aclions.'
As the new residoum brought about by momentary action is permanent, so also is the
potency generated by momentary experience, There must always be some difference in
similarity. Ifit were otherwise and there were no difforence, there would be no simi-
larity, The rest is easy.—9.
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10. And there is no-beginning for them, the desire-
to-live being eternal —170.
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VYASA.

There iz no heginning for them, the residua, inasmuch as the
desire are ever present. The desire, ‘ Would that I may not cease to,
he,’ ‘ Would that 1 may live on,’ is found in everybody. This self-
benediction is not inherent. Why not? How could there he fear of
death and desire to avoid pain, in any being who has only been born,
if he has had no experience of liability to death, it being understcod that
desire to avoid anything is only caused by remembrance suffered in
consequence thereof ; and that nothing which is inherent in anything
stands in need of a cause. The mind, therefore, possessed asitis of
residua from eternity, brings into activity by tho operation of exciting

ecauses, certain residua only, for the purpose of giving experience to the
Purusa.

Some philosophers say that the mind hasonly a form which is com-
mensurate with the body with which 1t may, for the time, be connected:
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it contracts or expands like light placed in a jar or a house as the case
might be. And thus they say that non-interruption and repeated are
proper. The author holds that it is the manifestation alone of the
self-existing mind that expands or contracts, and that it is this which
has the necessity of the operation of the exciting causes of virtue, &e.

These exciting causes are two-fold, external and internal. The
external are those that stand in need of body, &e., as instrument, such as
praising, giving of charity, and the performanee of obeisances. The
internal ave those that stand in need of the mind alone, such as faith, &e.
And go it has heen said :—* These acts of friendliness, &ec., are the sports
of the thinkers : they do nob from their very nature depend upon ex-
ternal causes, and cause the expression of the highest virtue’

Of these two means the mental ones are more powerful. How ?
What can excel knowledge and desirelessness? Who can without the
power of the mind render the Dandaka forest empty, or drink the ocean
like Agastya, by the mere action of the mind alone ?—170,

VACHASPATI'S GLOSS.

It may be so, The residoa Iaid by in a former and yet againin a former life may
manifest themselves, if there he authority for the cxistence of previous and farvbher
previous lives. Rat there is no authority for such a proposition. Merely the pleasure
and pain felt by a creaturn just born cannob be accepted as authority, becaunse that

can be explained by taking it to be natural, like the budding and opening of a Jotus flower,
liz says: — And there is no beginning for them, the desire to live

For this reason
heing cternal.’

The meaning of ‘and’ is {hat the residua are nob only un-interrupted in their
fruition, but they ave ebernal as well, becanse self-benediction, the desirs to live is
ever-present. Self-Denediction does not fall short of eternity, on aceount of the residona
being eternal,

But inasmuch as this is estallished by taking them to be inherent, the eternity of
self=benediction is not established.

For this reason he says 1—* The self-henediction, &e.'

The unbeliever asks :— Why ' The answer is :— Of the creaturc who is just born,
&e! PFor this very reason, how should it he that a child who has not experienced his
liability to desth 1n the present life, who does notlnow, that is tosay, from the ex-
perience of the preseat life that deabh alsois o characbervisiic of his, should, as he may
be falling sway from the mother's lap, begin to tremble and hold with his hands tightly
the necklace hanging on her breast, marked with the suspicious discns, &e¢ ? And how
is it that such a child should experience the fear of death, which can only be caused by
the memory of the pain consequent upon aversion to death, whose existence is inferred
by the trembling of the child.

Well, has it not been said thab this is inherent and natural ?

For this veason he says:—* Anything that is inherent, does not stand in need of an
operating cause for ibs bivth.' This Is the meaning. Such a trembling as becomes visible
i the child must be due to fear, justlike our own trembling of the same description.
The fear of the child must be taken to have been caused by the memory of aversion and
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pain, for the reason that it is fear just like our own, and the fear due to expected losses
that might be coming, is not brought about by the mere memory of pain, Further, from
whatever one is afraid, he infers to be the cause of some loss, and then expects that loss
would even now cause pain. For this reason pain is caused by the aversion brought about
by the memory of pain.. Remembering that he infers the cause of pain, which is of the
same class which is being felt at the time, The child, however, has not in the present life
experienced the pain of falling inany other place. Nor has tbat sort of pain been felt.
Thence the experience of a former life only remains as the explanation, by the canon of
residues,

And this is thus applied. The memory of the child just born is due to the experience
of former lives, because otherwiso it would not be memory. It acts just like our own
wewmory, Hven the budding and opening of a lotos is not inherent, because what is
inberent in anything, does not stand in need of any other cause for its manifestation,
Even fire stands in need of other eauses for the manifestation of its heat. In the same
way, the cause of the opening of a lotus flower is the contact from outside of the rays
of the rising sun: and the cause of the shutting up of the petals is the residual potency,
which maintains the inactivity. Similarly the happiness of a baby which is inferred
from smiles, ete., should also be considered a proof of a previous life.

An ‘exciting cause' is action just in point at the time of fruition, ‘ Bringing into
operation,” means manifestation,

As the context demands, he mentions the opposite theory of the mind having a
measnre, with the object of refuting it :—' The mind eontracts and expands like light in a
jar or a place, ete.'

Seeing that action takes place only where the body is found to be, there is no
authority for the existence of the mind at any place outside the body. The mind further
is not atomie in size, because in that cage it would mean the simultaneous non-production
of the five sorts of sensation when the large cake is devoured. Further there is no
justification for adopting tho theory that there is a succession in the case of these
sensations, and that they are not being felt simultaneously. No such thing is seen,
One atomic mind cannot be competent to come into relationship with the sensations
located in more places than one. Hence the only theory that remains is that, the mind
is of the dimensions of the body it inhabits, like the light of lamp which is confined either
to a jar ora palace. Contraction and expansion of the mind in the bodies of an anb and
an elephant manifest themselves therein. The opposite theorists thus say that the
form, i, ¢,, the dimensions of the mind are the same as those of the body.

The question arises thab if it be so, how ean it come into contact with the seed and
the field? Tt does not certainly go out of the dead body without any support, to come
into contact with the germ and sperm cells in the bodies of the parents, heing dependent
as it is for its actions upon others. The shadow of a pillar and such other things does
not move if the things themselves do not move. Nor do the pictures disappear, when
the picture cloth comes in. This being so, there would not he evolation of souls through
hirths and deaths (Samséra),

For this reason he says :—* For this reason the absence of interraption and for that
reason Samsira is proper.’

And further, if there were a measure for it like that of the body, then the leaving of
the former body and the taking up of the other body would be secured for ity by taking
in the interval another body which would serve for it as a vehicle for the intermediate
space, 1t is of course along with this vehicle that it moves in the other body. 8o also
says the Purdina :—' The Yama drew out of the body with force the Puaruga of the size of

the thumb. This then is the meaning of the absence of interval (Antara). And for this
reason ovolution by repeated birth is proper.

Not agreeing with this view, the anthor states his own theory :T‘ It is the manifesta-
tion aloneof the sclf-existing mind that contracts and expands.” The Achdrya (author) here
is the Svayambhu.

The doubt here is that if the mind canunot move into another hody without some
vehicle to support it on its way, how is it that it enters the intermediate vehicle itself ?
If another body is posited for that purpose also, then there would be no stopping any-
where. Nor is it possible that the mind should go out of the body along with the int,ef--
mediary vehicle, because it is undorstood to take up the intermediary vehicle after it
hag left the previous body.

In that case let ug posit a subtle body, existing permanently from the beginning of
creation up to the Great Latoney. It would then be that this subtle body would
remain in the physical body, and it is along with this that the mind would orxto-r the
bodies appropriate to the different regions from the Satyaloka down to the Avichi. It
would further be proper to speak. of this body as being drawn out, because that being
permanent, the difficulty of providing for an interval would also disappear, i

But then there isno authority for such a proposition, that a su_bble \3ody of this
description exists. It is certainly not visible to the senses. Nor can it be inferred as a
necessity of evolation by passing from one body to another, bocause that can be explained
even on the theory of the author. As to the verbal authority cited, the texts speak of the
peing drawn out of the Puruga, not of the mind, nor of a subtle body, but of the self.
The self, however, the power of eonsciousness is non-.tmns(erable fr?m one place t,'o another,
This drawing out, therefore, is to be described as being spoken of in a metap.honeal senso.
And thus the drawing out of the mind or of consbt;s‘i.ousml)ss means wherever it may be, the

i i oes not mean anything else.
D‘bmn\‘\?; :fll::n::;:i:a:;:nl')ee‘rt :aid in the Pur:lglyus, the Itihisas and the Smpitis about the
mind coming after death possess tho body of a Preta (departed spirit) and u}so the
easoe from that Preta body by the performance o.( the ccr'emonles of Saplg[hka'mpa.
ote. Butwe do not submit to that body being the intermediary v.ehiolo.w Thel:-e is no
authority in the Vedas for the existence of such an i.ntermcdiary v::hlclo. bha‘:;h np;):n_qf
is that the mind takes up the body of a Preta, 1?nd is the.reln takc:h;wny ¥ :hmmi ,:1
Ya;ma; not that this body serves as the iut.ermedl?ry vehicle. Fovr r?asof‘]'m ‘ol y
being of the nabure of the principle of im}:vidual:::r, and that prineiple like Akdsa in a
‘ds, the mental principle is all-pervading. ;
tho M:;o;; ivzol‘:: st;. then its functioning also must bo ull-pervm.ling, and :hls wo?tld t;t:::
that the mind is omniscient. For this roa.;;or;, has“l:c l;eoe;)e ::;::l that the manifes
i i is liable to con o

s Of:hiﬂ 9::‘!29:‘1::3 n:)gutl.] l:l::ﬁpllz):: l:: bib that tho contraction and expaniion of the
manitggta:isr;:gl of tho mind take place only now and then. For this reason be says :—‘ And

rel

i as need of virtue and vice.' 3
i ml.“}‘i‘s;li:;: t:l‘\e cause of the manifestation :—¢ And the cause is two-fold.'

By the, ‘&c.,' in body, &e., the senses and wealth, &e., are meant.

¢ Raith, &e.' : —Here too energy, memory, &Af., are to be uuderatood.i Sl

Mentions the consensus of opinion of the Achdryas, on the question of inter

tion :—* As has been said.’
Vihira means aetivity (Vydpira).
The ‘ highest virtue ' means the white Karma.
) infer ternal.
¢« Of the two’ : —Ont of the internal and ex ]
Knowledge and desirelessness : ~The Dharma born of these is understood here,

36
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By what? This means by what Dharma brou
knowledge and desireless:
Thisis the meaning.

He wentions in this case the well-known illustration.— The Dan

ght about by external means, It is

daka forest empty.'—10.
Sitra 1.

IR SN T390 I 22 |

87 Hetu, cause. wa Phala, motive, =ra Adraya, substratum. s Alambana,
object by all these four, sysimeam Samgrihitatvat, being held together, Fsém,

of these. %@ Abléve, on the disappearance. @ Tad, of them, sw=: Abhdval,
disappearance,

11.  Being held together by Cause, Motive, Substra-
tum and Object they disappe
these.—171.
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The cause :—By virtue comes pleasure, by vice pain. TFrom plea-
sure comes attachment ; from pain aversion. Thence comes offort. There-
by, acting. by mind, body and speech, one either favours or injures others.
Thence come again virtue and vice, pleasure and pain, attachment and
aversion, Thus it is that revolves the six-spoked wheel of the world.

And the driver of this wheel is Nescience, the root of the aflictions. This
is the Cause.

ar on-the-disappearance of-

Motive or Fruit is that with a view to which appropriate virtue,
&e., is brought about. There is no non-sequential manifestation,

The Substratum is the mind which has yet a duaty to perform. It
is there that the residua live. They no longer eare to live in a mind
which has already performed its duty ; their substratom is gone.

The Object (dlambana) of the residua is the substance which when
placed in contact calls them forth,

Thus are all the residna held together by Cause, Fruit, Substratum
and Object.

1ess alone that overpower thess, i.e., destroy their seed-power,

When these oxist not, the residua which depend upon them for

existence, disappear too.—17L.
VACHASPATT'S GLOSS.

i i gl 1z, how
N it these mental mollifications and the residua are without hzg|n1|1l|';{ :
i i : : i hich i Kely eatroyed.
n they ba destroyed ? The power of consciousness which is eternal is nob «
8 L 2] H

it, 8 ; 1 Ohject,
For this reason he says:— Peing held together by Cause, Froit, Suhstratum and Obj

i i [ those.
they disappear in the absence o b : G,
) 1t ig observed that those that have no begummg are ‘ﬂs_" dohtl‘ﬁ}?d g
the case of fuburity. The proposition, therefore, fails and is no ])I:-oo i e
: ans wre is caunse which might cange 1 des hion,
i wsa is not destroyed, boeause there is ¢ . 8 _ i g
5'-‘-10:‘3?1(’“5 it has no bc-vin,uing And the aphorism too mentions the cnumi o-f Fh two
auge it : i e : el
;lutfetic: of the residna ':I'though they are without a heginning. Kindness 1:_m 0]:2 ‘;}; .
[ 10K a : K 05 T i b 5
! it i his the usge of spivifuous
i : g of virbue and vice, &c. By t
point to the causes o
also understood. i T
He mentions the reason theveof ;— The root of the allhctlolns, & o
I brought about’ means that it is present. Tt does nob mean
B 1y ] o &

Take, for example,

virtue is produced. i o
Mentious reagon theveof : —* There i3 no, &e. ! s E R
‘With 2 view to which’' means the subsbance which is in fronk, conk “

ith g : : e, i ; 0
beloved, &e. The meaning of the aphorism ig that, in the absence of the pervader
eloved, i B

pervaded ig absent.—11L
Siitra 1z.
o
TATATATTE FTEqaT SETAATTFATE U zha_ [ j
a st 3 Anfieatam, the future, Tswm: Svaripatah, in rea .1 ¥
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diiferenc,a. wato Dharménim, of the characteristics, ' i
12. The past and the future exist in-reality, there
being difference of the paths of being of the character-
istics.—172. g
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VYASA.

There is no existence for that which exists not, and no destruction
for what exists. How then can residua which exist as substances be
destroyed ? ‘The past and the present exist in reality, there being differ-
ence of the paths of being of the characteristics,’

The future is the manifestation which is to bs. The past is the
appearance which has been experienced. The present ig that which is
In active operation. It is this three-fold substance which is the object
of knowledge. If they did not exist in reality, there would not exist the
knowledge thereof. How could there be knowledge in the absence of
anything that might be known. For this reason the past and the present
exist in reality. Further, if the fruit of either the actions which cause
experience, or those which cause absolute freedom were impossible of
being defined for the aspirer, the actions of the wise with that aim and
object would not be proper. And the megns has the power of only
bringing into the present state the actually existing thotigh as yet un-
manifested frnit, not of creating it anew. The means when in full mani.
festation specifically favours the sequential manifestation of its ohjeet : it
does not create it anew.

Besides, the substratum exists as characterized by more character-
isties than one ; and its characteristics bave a distinct order of existence
in consequence of the distinctions of the paths of being.

It 1s not that the past and the future states of the object exist in
substance in the same sense in which the specific appearance of the pre-
sent oxists. How then? The future exists as an appearance in itself to
be manifested. The past exists by an appearance of its own which has
been experienced, The present path of being alone is that which shows
its own appearance as such. The same does not happen with reference
to the past and the future paths of being. Of course at the time of one
of these paths of being, the others remain conjoined with the substratum.
Hence the existence of the three paths of being does not come out of
non-existence.—172,

VACHASPATTS GLOSS.

With the cobjeet of introducing the next aphorism the Commentator expresses a
doubt : —* Thete is no existence for the non-existing, &e.'

There isno existence for the non-existont : —This may cither be taken as a nccessary
woquence of the preceding, or, it may be taken as having been introduced ancw as an
INustration,

‘ The past and the future really exist, there being difference of the paths of being
of the characteristics.'

The non-existent is not born and the existent is not destroyed. The meaning of the
aphorism is that the change of the path of being of the existing characteristics alone
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means the rise and disappearance of the charncteristics. The appearance which has
been experienced, means the appoarance which it has taken up already, or in uti:urb wm.-du.
that of which there is no manifestation inthe present. Thus the characteristic is exist.
ent in all three times.

He says this :—¢ If they did not oxist in reality, &ec. The non-existent doss not
become the objoet of knowledge : if is therefore indefinable, y B

Knowledge is bub bhe shining out of its objech in consciousness. Tt caunck oxist in
tho absence of the object. Whether it be the kuowledge of the Yogi which has all the
three times for its sphere of operation, or the knowledge of men like oursclves, it can-
nob be born in the absence of the object. But the knowledge is born, Ior this reason,
the knowledge of him who feels that the pasf and the future ordinarily exist along with
the present, is said to be a reason for the existence ol the object itsell.

Now he says thab even on account of its being the aim (the objeet of action) the yeb
unmanifested exists :—* Further, the fenib of eithor the action which causes experience, &o.’

The wise are thoss who ean distinguish. And even in the ease of what is o be
done, whatever may bo the vause ol whatever, becomes specialized in case of tho c:;iat.—
ence of the object alone, As is the case with the farmer and the Rf‘:nﬂent 0.1' t:hc Veda,
20 is the ease here. They do not certainly creabe non-existing t.lung.s. Blr:nlarly, the
potter, &e, are the causes of the coming into present existence oEth‘n jar whieh alr(fady
exists. He says this:—*And the means has only bhe power ol bringing the future into
present existence, &e)  If, howevor, the past and the future do not exist becansa they do
nob exist in the prosent, why then, the present also does not exist, because it doc“? not
exist in the past and the fatore. The existoneo of all the three, however, is unquahfied,
on account of thers boing no speeialization of the substratum, and the paths of being.
With this object he says:—* Besides a substratum exists, &e.' . j -

Have a distinet order of existence :—This means that each exists established in
i t, th batratum

ity ; means the real object, the substr ‘

:: t;f:lpl:;t and the fubure did nob exist as sueh in the pasb a:mi t:hu fut!.lrw. ti]t‘cy
would not exist even in the present, becaunse then, they would be noi:hm_g in m:thl.y. fop
this reason he says :—* Of eourse ab the time of one of these paths of being, de. 3

He gummarizes the subject:—f Henco the existence of the three paths of being,
&e'—12,

Siitra 13.

q HHEEAT JAEAE: I 23 1
& Te, they. =m Vyakta, manifested. =m Sfil.ugmah, and subtle. TwET:
Gupa-Atméanah, and of the nature of the (wm) qualities (7). .

13. They are manifested and subtle, and of the
nature of the qualities.—173.
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VYASA

They, t.e., these characteristics which are possessed of the Fhrt.aa

paths of heing, are of the nature of the manifested, when they exist in
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the present, and are of the nature of the subtle when they passed into the
past or are yet unmanifested. They are the six unspecialized appear-
ances. All this is but the specific arrangement of the ‘ qualities” In
truth, therefore, they ave of the nature of the ‘qualities” So teaches the
Sdstra :—* The real appearance of the qualities does not come within the
line of vision, That, however, which comes within the line, is but paltry
delusion.’~-173.
VACHASPATI'S GLOSS.

Let that be. This detail, however, of the differences of the world which puts forth
the appearance of the changes of the characterized, the chavacteristie, the secondary
quality and condition in many ways, is not eapable of appearance from one Malaprakriti,
For this reason says:—They are manifested and subtle and of the nature of the *quali-
ties.! They, the characteristies possessed of the three paths of being, are both manifested
and subtle, and they are of the nature of the qualities. There is nothing beyond the
three qualities. The variety of manifestabion is due to the variety which comes in se-
quence of the eternal miseries and their residuna which they have given birth to.

As bhas been said in the Viyu Purina:—This change of the Pradhina is wonderfu
on aceount of showing forth all appearances. It is the six unspecialized manifestations,
which in such a way as it may be, constitute the past, the present and the future of the
manifested Prithvi, &e., and of the cleven instruments of action, sensation and thought.

Now deseribes the eternal appearance of the universe, with the object of divid-
ing the appearances thereof into the eternal and the non-eternal : All this is but the
gpecific appearance of the ‘qualities! The meaning is that evolutionary changes which
are visible, consist of different arrangements and forms. On this subject is the teaching
of the Sistra possessed of sixty Tantras.

¢Is but paltry delusion ':—This means that it is paltry as if it were delusion, not
that it is delusion and nothing else. Paltry means destructible. As delusion changes
even in a day, so also the modifieations possessing the characteristics of manifestation
and disappearance assume other appearances every second. The Prakpiti is possessed
of the characteristic of eternity, and in this way is different from the MAy4, it is go far
real.—13.

Siitra 4.
< g N 22

gfm Paripima, of modification, @ [katvit, on account of the unily.
aza Vastu, of the object. aeaw Tattvam, the reality.
14. The reality of the object on account of the unity
of modification.-——174.
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When all are ‘ qualities,” how is it that one modification is sound
and the other the sense? ‘The reality of the object on account of unity
of modification.” One modification of the qualities possessed of the nature
of illumination, activity and inertia, and being of the nature of an instru-
ment, appears in the shape of organs. This is the sense of lhearing.
Another modification of the *qnalities’ appears in the objective state as
the soniferous ultimate atom (Sabda Tanmatra). This is the object
sound.

The atom of Prithvi is a modification of sound, &e., existing along
with the generic quality of form (mfirti). Ttis a portion of the tanméitra.
Single modifications of these atoms are the carth, the cow, the tree, the
hill and so forth. In the ecase of other elements also, taking up the
generic gqualities of smoothness, temperature, impulsion and space, single
modifications are to he understood by meditation.

There is no ohject not co-existent with ideas. T

heve are, however,
ideas, which are not co-existent with objects, such as those that are fancied
in dreams.

There are people who try to do away with the reality of objects by
this reasoning, saying that objects are but the fabrications of the mind,
like the fancies of a dream, and that they are nothing real. The objec-
tive world is present by its own power. How is it that they give up the
objective world on the strength of imaginative cognition, and even then
go on talking nonsense about it ? How is it possible to have [aith in them ?
—174. )

VACHASPATI'S GLOSS.

Well there may he this sort of variety of modification of the three qualities, But
how is a single modifieation hronght about in the shape of any one element, say the Ppithvi
or the Apas. This unily is contradicted by its nature, With this doubt the author intro-
duces the aphorism :—* The reality of the object on account of the unity of modification.’
A single modifieation of more than ono is also observed. That as follows :—The cow, the
horse, the buffalo, the elephant, all of them modify into a single substance, the salt, when
they are thrown into a mine of salt, Wick, oil and fire change into a lamp, In this way, al-
though the gqualities are more than one, asingle modification does take place. For this reason,
the Tanméitra, the elements and the ohjects made of the elements have each a real unity.

In the case of instrumental appearances, being as they are the effects of the principle
of individuality, and possessed as Lhey are of the nature of illamination on account of the
preponderance of the qualiby of essentiality (Sattva), the modification is a single one in
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the shape of an organ, such as the orgzan of hearing. Of the same qualities, another single
modification in the shapoe of Tanmitra is sonnd, the objeet, when they appear as objective

phenomena, in the shape of non-intelligent appearances with tlquu:llity of Tamas prepon-

derating.

Sound, thaobject :—Sound here means the sgonilerous obther (banmitra). The word
‘object’ (vigaya) significs non-intelligence, hecause the tanmitbra cannot possibly become
the object of sensation. Tho rest is easy.

Now brings in the Vaisegika with his idealistic theory :—* There is no objeet which
is not co-existent with an idea.'

If the elements and physical objects be something different from mere ideation, then
it may be that such a Prakpiti be put up as the eause of their production. They are not,
however, different from ideas in realiby., How is it thon that the Pradhina is put up as a
cause ? How is it again that the instrumental appearances are fancied to existas the
modifications of the prineiple of individuality ? Thus sceing that a non-intelligent object
is not gelf-illuminative, it does not oxist unloss it eo-exist with the idea. Co-existence
means relation. The denial of co-existence means its absence. The meaning is that
without coming into relationship with the idea it is of no use in practice. The idea,
however, exists without being co-existent with the objoet, beeause it is self-illuminative.
It can exist as its own field of knowledge. 16 does not stand in need of a non-intoelligent
object in practice, These are the two rules that are brought to notice by idealistic philo-
sophors as going along with knowability. They are applied thus :—That which is known
by any act of knowledge, docs not differ therefrom, in the same way as knowledge does
not differ from the self. And the clements and the physical phenomena thereof are
known by an act of knowledge. This leads to a knowledge of tho pervaded which contra-
diets it. Knowability as it is soen, is pervaded by similarity, which contradicts the differ-
ence to be denied, bringing into consciousness the similarity which pervades itselt, it
does away with tho differenco which eontradiets it. Thus:—That which is perceived
with something else always invariably, does not differ from it. Jast as one moon does
not dilfer from another moon, And an object is invariably perceived together with the
idea, Thisknowledge is perecived as heing contradictory of the pervader. 1t contradicts
the rulo of the pervader consisting of the difference (o be denied. This rule does away
with arbitrariness, and brings into consciousncss the difference which consists in the
pervadod.

Lot it be. If the object is not different from the idea, how is it that it looks as if it
were difforont. For this reason he says : —* Fancied &e.” As say the Vainagikas : —There
is no difference on account of the rule of coineident perception, The difference between
the yollow and the blue, &e., and their ideas, is hrought ahout by delusive cognitions.

Bxplaing the nature ol the faney :—* An object is merely an ideation,’ &e. Rofutes:—
* How is it possible, &e. This is connected with the words ¢ have fatthin them.’

* Is present as conbradictory knowledge' :—How is it present ? ¢ In the way, &e.' In
whatever way it shines as being the meaning of the word ¢ this,’ in the same way it is
present by its own power,

Now he shows that the object is the cause of the idea :~-* Inasmuch as the object has
given birth to the idea thoreof hy the power of its own perceptibility, it is not for this
roason the perceiver of the object. Such a real object cannot be done away with by the un-
authoritative force of imaginative cognitions. Inasmuch as imaginasion is unauthorita-
tivo, its power also is unauthoritative, becanse the power is of the same nature with it.

‘The giving up of the objective world thereby ' means ignoring it as if it were re-
moved from sight.

CH. IV. § 15. ON ABSOLUTE INDEPENDENCE, 175. 289

In some places the reading is ‘Upagribyate' in place of ‘ Utspijyate.’ The meaning
is the same in either case. They ignore the existence of the outside wnrfd, and yot go on
talking about it. How ean thore be faith in them ? The meaning here is this, The
causes which have been mentioned, i, e, invariable coincident perception and knowability,
are not final, because application to the ecanon of difference is doubtful. Further the
externality and the grossness which are perceived to exist in the elements and the physi-
cal phenomena thereof, which possess the forms of the ideas, are not possible of existenco
in the caso of ideas themselves. Becatuse oxternality means being related to separate
space, Grossness means the pervading of more portions of space than one. 1t is not
possible that one idea may exist in more places than one, and also exist in a place separat-
od from itself. When a certain thing oxists in a certain place, there cannot exist in the
same place, something else characterized by a quality opposite to the characteristic of
being present in the same place. If it were possible the three worlds themselves would
become buat one.

It may be said, let then there Le diffcience of ideas, 1f this be so, whence does
this conscionsness of grossness come in the case of notions, whose sphere of operations
is very snbtle, and which do not know of the existence and operation of each other, and
which are only in relation to their own sphere of operation only. There should be no high
talk about its being the sphere of imagination only, because there is in that caseno contact
and because the reflection is very clear. Further the gross has never been made the
objoet of thought, so that the idea qualified thereby may be elearly pereeived, even though
at the back of it there may exist imaginative cognition. Further imagination is not con-
fined to the knowledge of the thing itselfl as it exists in its own sphere, in the same way
as knowledge freo from the taint of imagination is. TFurther as imagination is not gross,
it is not proper that it should bLe acting in the sphere of the gross. Therefore it is not
possible that in the external cause there should be perccived grossness and externality,
angd henee it should be considered to be false. And the false is not inseparable from the
idea, beeause if it wore, the idoa itself would become. contemptible like the false, on
account of its not comprehending everything. Further knowability being not pervaded
by identity, how can it e the opposite of difference (bheda). As to the rule of coinci-
dence of perception of the idea and of grossness, it is capable of explanation like that
of the Sat and the Asat (the existent and the non-existent) either by their nature
or by obstruetion from some canso, even though both of them exist independently,
Hence these two arguments ave not complete, and are therefore merely false simili-
tudes of arguments, and they merely give rise to an imaginary conception of the
non-existence of the external, RFuarther the power of perception cannot be done away
with by mere imagination. It is therefore well said, ‘How do they give up the objective
world on the strength of imaginative cognitions ?’

By this also stands refuted the assertion that notions may be genorated without there
being any actual basis for them, as in the case of dream cognitions.

The imaginative ereation of the thing to be known, has been refuted by establishing
the existence of the substratum, the whole as being independent of the parts. Details
will be found iu the Nydya-Kanika. More details need not be entered into horo,.—14.

Sfitra 15.
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15. There being difference of mentality in the case
of the external-object being the same, their ways-of-
being are different.—175.
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VYASA.

And how otherwise is it untrue? ‘There being dilference of
mentality in the case of the external object being the smue, their Wiys of
being are different.’

One thing coming within the sphere of many winds is common to
them all. 1t has certainly not been hmagined by one mind. Nor yet lias
it been imagined by more minds than one. [t is established m itgelf.
How is this ? There being dilference of mentality when the external object
is the same. Even though the external object be the same the
mind feels pleasure on account of virtue. The same object excites a
feeling of pain on account of vice. The same causes forgetfulness on
account of Nescience. The same causes the feeling of indifference on
account of vight knowledge. Now by whose mind has all that been
imagined ? Further itisnot proper that another mind be coloured by
an objeet which has been imagined by another. For this reason the lines
of existence of the external objects and the ideas are different
exist as objective and instrumental appearances. :
least suspicion of confusion between them.

Further in the Sinkhya philosophy, an object is made of the three
qualities, and the functioning of the qualities is ever changeful. The
object comes into relationship with the minds on account of the exciting
causes of virtue, &e,; and it becomes the cause of tlie notions as they are
produced, each as such, in accordance with the exciting caunses.

Some say that the object is co-existent with the iclea, inasmnuch as
it is 1o be enjoyed thereby like the feelings of pleasure und pain. They

as they
There is not even the

CH, IV.§ 15. ON ABSOLUTE TNDEPENDENCE, 174, 20

do away by means of this conception, the common nature of the object
with reference to minds, and this but do away with the heing of the
object in previous and subsequent moments. —175,

VACHABPATT'S GLOSS,

Maving now mentionoed the reasons for helieving that the object is different from and
independent of the idea, the Commentator now introduces another reason given in the
aphorism to establish the same ;—And how otherwise is it untrue ?

‘There being difference of mentality, even though the external object remains the
same, their paths of existence are different.’ When a certain thing remains the same
although the other changes into many states, they both differ from each other altogether.
As the one idea of Chaitea differs from the different ideas of Devadatta, Vispumitra and
Maitra, and although the ideas are different the object remains the same, the object must
be different from the idea. And the identity of the object even in the case of the difference
of ideas, is ascertained by the knowers by comparison of notes, LI one woman is beloved,
hated, ignored and approached with indifference by many different people, they can always
compare notes that the ohject of all these varying feelings is the same. For this reason,
theve being differcnee of mentality, i, e. of feeling, the paths of being of the twa, i. ¢, of the
abject and the idea,are differant. The path of being means that by which one thing
differs from another in nature. The lover feels pleasure in the society of the beloved.
The co-wile feels pain. Chaitra who has not been able to possess her, feels disappointed
and forgets himself.

Let it be so. But wherever an object in the shape of a beantifal woman has been
fancied by the mind of one man, the minds of others alsp admit of being eoloured by the
same fancied object, and it is for this reason that the object even though fancied, becomes
the common object of all the minds.

For this reason says :—* It is not proper that the ohject faneied by one mind, &' IE
that were so, then in case one of them posscssed the knowledge of blue, all would come to
possess the knowledge ol the blue.

The question avises that inasmuch as there is hut one object in the opinion of those,
who helieve in the independent existence of objeets, how is 1t that one object becomes
the canse of different foclings of pleasure and pain, &e. It is not proper that the canse
remaining the same, the effects should be different, For this reason says :—* In the case
of the Sinlkhya philosophy, &e. Even a single external object changing aceording to the
three qualities, admits of threefold appearance,  But in this way too, all without distine-
tion wounld have the three-fold knowledge of pleasure, pain and forgetfulness with re-
farence to the same object. For this reason says :—' Depends upon the operative canses
of virtue, &e. The Sattva together with the Rajas gives birth to the feeling of pleasure
which depends upon virtue. The same Sattva when free of the Rajas, creates the feeling
of indifference which depends upon knowledge, And these virtues, &e., do not exist,all of
them, in all the Parusas everywhere. Tbis only any oneof them that exist anywhere at
any time. Therefore the difference is proper.

Some talkers say on this subject :—* The object certainly co-exists with the ides,
beeause it is enjoyable by the Puruga like pleasure and pain. The meaning is this. Let
an objeet he different from the idea. Still it being non-intelligent, does not admit of
heing known without the idea. The idea it is that illaminates it. Bimilarly it exists at
the time of being known only. It cannot be said to be existing at any other time, be-
canse thare is no authority for its existence ata time when it is not the object of imme-
diate knowledge.
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This the Commentator rofutes without the help of the aphorism :—* They by this, &e.,
An object is certainly common to all minds. 1t keeps on being cognized for a suecession of
more moments than one a8 possessed of the characteristic of change. If that co-exists
with the idea, it will be thus, it is sueh. Now shat check is there upon the
portion *It," that this may not disappear too ?—15.

Satra 16.
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VYASA.

If an object were dependent upon the mind, then in ease the mind
were restrained, or attending to some other object, the objeet would not
be touched thereby, nor would it come into objective relationship with
any other mind. Tt would not be cognized, 4. e, its nature would not be
taken in, by any mind. Will it cease to exist at the time ? Or, coming
into relaiionship again with the mind, whenece would it come back to
life ?

Further the parts of an objeet which are not in contact with the
mind, would not exist. Thus thers would be no back, and how could
then there be the front itself ? For this reason, the object is self-dependent,
and common to all the Purnsas. Minds also are self-dependent. They
come into relationship with the Purusas, By their relationship is secured
perception, which is enjoyment (bhoga).—176.

VACHASPATI'S GLOSS.

Or, there may not be this disappearance of a portion; let the object be eco-sxistent
with the idea. On this also says :—'And if an object dependent npon one mind were not
cognized by that, would it then exist ? If the mind which ecognizes a jar, does not at any
timoe turn towards it on account of attention being directed towards a cloth, or if an object
having been the object of diserimination the wind thereby hecomes restrained, then the
iden of the jar and the knowledge of diserimination would not be in existenee at the time,

‘

CH. IV. § 17. ON ABSOLUTE INDEPENDENCE, 177. 293

and the jar and the knowledge being dependent for their existence upon tha co-existence
of the idea thereof in the mind, would no doubt cease to exist. Says this :—* One mind, &e.'
¢ Would it then exist ? :'—Means it would not exist,

Fuarther coming into relationship with the mind, how would the jar or the diserimina-
tion be born again, Bffects have constant canses and lead to them invariably by both the
canons of agreemant and difference. Kffeets eannot be born from canses other than their
owa appropriate causes. In the absence of the cause there would be no  occasion for their
existenec. For, is it proper that an object being the canse of the knowledge thereof, it
should also be the cause of itself? If this were so, then the sweets which one might be
expeeting to get, and the sweets which one might be really using, would be equally
placed with reference to taste, strength aund digestion. It has therefore been well
said : —*Tf it eome into relationship with the mind, &e.'

Further the front portion of any object is always pervaded by the middle and poste-
rior parts, 4, e., it cannot exist without the simultancous existence of the middle and
posterior parts. 1f the existence of an object depended upon being perceived, then
the middle and posterior parts would not exist, and thus on account of the cessation
of pervasion the front part also would cease to exist, The objeet itself would not thus
be in existence, how then would it be in existence :\loug with the idea itself ? Says
this :—* The portions thereof which are in econtact, &e.! Mot in contact means not known,
Concludes :—* For this reason, &o.) The rest is easy.—16,

Satra 17.
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17. The mind needing to be coloured thereby an
object may be known or unknown.—177.

VYASA,
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‘ The mind standing in need of being coloured thereby, an ohject
may be known or unknown.” Objects are in nature similar to that of
loadlstone ; the mind is similar in characteristic io iron. Objects coming
into contact with the mind colour it. Whatever object colowrs the mind,
that ohject becomes known., That which becomes known is an object.
That which is not thus known is the Purusa and is unknown, The
mind is changeful, because it assumes the natures of known and unknown
objects.—T77.

VAOHASPATI'S GLOSS,

Let that be, 1If the object were self-dependent and also unintelligent, it would never
be illuminated. I now if were to become illnminated, its non-intelligence too would
disappear, No existcnee can remain as such when it gives up its nature, Nor is it proper
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that the nature of an unintelligent objeet should receive the illumination of its character-
istic by being the receptacle of the action of the senses, Beeause if it became the ¢ha-
racteristic of the object then it would, like the qualities of blueness, &e., be the
common attribute of all the Purugas. This being so, if one man became learned , ull
would become learned. No one would remain ignorant, Nor is it proper that the present
should be characteristic of the past and the yet unmanifested. Hence to say that
an object is self-dependent and (hat it is the sphere for the act of perception is but a
wish of the mind. For this reason says :- * The mind necding to be coloured by contact
therewith, an object may be known or unknown.! Even though an object is by nature
non-intelligent, it colours the mind by coming into contact therewith through the passage
of the senses, becanse such ig the mirror of the mind, the power of consciousness being
reflected into it, enlivens the mind with the colour of the object therein, and thus knows
it. It does not however produce any sort of clearness, &e., in the object. Nor is it that
the power of conscionsness is unrelated to the mind, beeause it has been said that its
reflection passes into it. Although the mind being all-pervading, and the senses being
of the naturc of the principle of individuality, cannot come into relationship with Lhe
objeet, still the relationship of the object is with the mind which functions in the body.
It is for this reason that they have been said to be of the nature of the loadstone, and
that the mind possesses a characteristic similar to iron and that they colour it by haviug
come into contact with it through the passagy of the senses. Says that it is for this ro -
son that the mind is changeful : ‘On account of the object being known, &e,' 17,

Sttra 18.
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VYASA,

To its lord, the Purusa, whose sphere of functioning the mind
itself is, mental modifications are ever known, because he is unchangeable.
If the lord, Purusa, too changes like the mind, the mental modifications
too in whieh it functions would be both known and unknown, like the
objects of sound, &e.  The mind however is always known to its lord the
Purusa. By this is inferred its unchangeability.—178.

VACHASPATI'S GLOSS.

Having thus established the mind and the object to be separate from each other, the
author now rveads the aphorism, filling up the omissions, with the object of showing that

CH. IV, § 19. ON ABSOLUTE INDEPENDENCE, 179. 205

the self is difforent from those changeful objects and that the characteristic of the Purnga
is unchangeability, which is the opposite of the characteristic of the objects and the mind.
“To tho lord, Purugn, whose sphere of functioning the mind itself is, &e.” The modifica~
tions of the mind are always known to the Paruga, because he is unchangeable. Tho
mind with its modifications is always followed by the Purasa in all its modifications of
the wandering, the distracted, the one-pointed, up to the state of inhibition. By what
reason then is the Parusa, unchangeable ? ¢ If the Purusa were unchangeable, it would
both be known and unknown like the mind (chitta), It is however always kunown.
It is thereforo unchangeable and for this reason differs from other changeable objects.
Says this:—*If the lord Purusa changed, &e.' The lord who is the enjoyer of the mind
knows it constantly along with its modifications. This fact establishes by inference
the unchangeability of the Parnga, Thus the meaning is that this unchangeable Puruga
is different from the changing mind.—18,

Sotra 19.
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VYASA.

A doubv may arise that the mind itself may be self-illuminating as
well as the illuminator of the objects, as in fact it is helieved by the Vai-
nidikas to be like five, which illuminates itself as well as other objects.
Therefore says :- “ [t 1s not self-illuminating being the knowable.” As the
other organs and the object of sound, &e., are not self-illuminative on
account of their being knowable, so also should the mind be understood to
be. IFire is no analogy here. Fire does not illuminate any form of itself
which might have been non-luminous before.” The illumination spoken of
here is meant to be the illumination which is brought about by the contact
of the luminous and the dark, not of the self-luminous. There can be no
contact of anything with its own pature. I‘urther, the statement that
the mind is self-illuminating means that it is not perceivable by any
other entity. I'his is in the same way as when it is said that the Akada
is self-supporting, it is meant that it has no support at all. Living heings
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are seeh acting in accordance with the consciousness of the movements
of their Will-to-be. ‘Lam anery, ‘L am afrail’ ‘[ am attached here,
‘T am repelled there, these notions are proper only on account of the

knowledge of selt-identification not being taken in.—17%.

VACHASPATI'S GLOSS.

Maentions the Vainddikas: -‘A donbt may arise, &e.' This is the meaning. Tt 'may
be so il the mind be the sphere for the functioning of the Scif. The mind however is
galf-illaminative and it illnminates other objeets also as it illuminates itscll, How then
can it be the sphere for the constant knowledge of the Purusa ? How moreover does it in
its unchangeability differ from the changeable mind. Therefore, ‘Tt is not gell-illumina-
ting, being knowable! It might be so if the mind were self-illuminating, (self-knowing),
but it is not. Being changeable, the mind is pervaded by perceptibility, like the colours
of blue, &c. Whatever is pervaded by perceptibility, is not eapable of becoming sell-
illuminative, because the modification contradiots itself. The act and the object cannob
both be -the same. The cooking is not eooked: the entting iz not ent. The Parusa,
however, being unchangeable as he is, is not the object of the ack of conselousness. In him
therefore self-illamination is not improper. His illuminativeness does not depend wpon
any other, he is self-illuminative and is not the object of the act of consciousness. Henco
the mind is the objeet of the act of knowing on aceount of its being the lknowabloe ; it is
not self-illuminative. The meaning is that becanse the mind is seized of the refloetion
of the sclf the object of its modifications are illuminated.

Buat the fire is both the knowable and the sell-illaminous as a jar, &e., are brought
to light by fire not so fire is brought to light by another fire. For this reason says :—
Fire is no analogy here. Why not? ‘The fire does not illuminate, &e.' The meaning
is that fire may not be brought talight by other fire, but it is illnminated by conseions-
ness, It is thus not illuminated by itselfl, and for this reason there is no over-lapping
(Vyabhichira). ‘The illamination spoken of hers, &e.' The words ‘spoken of here’
differentiate from the illamination which is of the naturc of the Purusa, the illnmination,
that is to say, which is of the form of the astion. This ig intended to be said: What-
ever action there may be, it is scen in rolation to the subject, the ingtrument and the
object, | As cooking is seen in relation to Chaitra, fire and rics, so also illnmination, Illu-
mination also is action. This algo must therefore he like that, Relation lives in different
objeets ; it is not possible in the absence of distinetion. Further the assertion thab the
mind is self-illuminating, means that the mind is not perceivable by any other entity.

Let that be, Let the mind be nob perceivable by any othorentity. The mind would
not cense to be if the act of knowlog, which is neither its cause, nor its pervade, ceased
to be. Tor this reason he says: °By the conseiousness of the movements of his own Will-
to be/ The Will-to-be is the mind. Its movements are its functionings. Living beings
are creatures. The various mental modifications of anger, greed, &e., arc felt by each
mind for itself, together with their subsiratum the mind, and also together with their
objects. They in this way establish the objectivity of the mind. Renders the conscious-
ness of the movements of the Will to-be plainer :—*I am angry, &o.'—19.

Satra 2o,
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wrgndl Lka-samaye, at the same time, % Cha, and., sm Ubhaye, of both,
awrarery, Anavadhirapam, impossibility of being cognised.
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20. Nor can both be cognized at the same time.—

180.
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VYASA,

And it is not proper that in one moment both one's own nature and
the nature of other objects may be ascertained. The conception of the
allvocates of momentary existence however is that acting is the same as
being ; and the subject, object, instrument, &e., are the same too.—180.

‘And both cannot be cognized at the same time, To him who says that the mind
iz both self-illuminating and the illuminator of objects, it eannot of course be possible
that the object may be understood af the same time as the self of the mind, and by the
the same act. An act which is nob different from any other is not competent to bring
about an effect which is nob different. Therefore a diflerence of function must be recog-
nized, And to the Vainisikas there is no separation of operation for difference of
effects. And it is not possible that there shonld be a difference of effects brought about
by a single birth which is common to all and does not differ from itself. For this reason
the knowledge of the objeet and the act of knowledge cannot be aseertained in one
moment of time. This is what the Commentary renders clear:—*And in one moment of
time, &c.' And so the Vainisikae say:—Whatever is the being of a thing the same is
their action and the same the subject object. ‘ Ingtrument, &e¢,” Hence the knowability of
the mind is for ever;and this removes the idea of its being self-illuminating. This also
shows that the seer is unchangeable. Thus all is proved.—20.

Siitra 21.
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Fererzma OhittAntara-dridye, in case of being knowable by another mind.
uead: Buddhi-Buddheb, of the wills to know, the wills to know. #fweg: Afipra-
sangah, too many, abundance, superfluity, wit-sgu Smriti-Sankaral, confusion of
memories. 9 Cha, and,

91. In case of being knowable by another mind,
there will be too many wills-to-know the Wills-to-know ; and
there will be confusion of memories.—181.
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VYASA,

There may be an opinion that the mind restrained in its own being
may be known by another mind just in contact with it. ‘In case of heing
known by another mind there will be too many wills-to-know the Wills-
to-lmow ; and there will be confusion of memories.” If the mind be
cognized by another mind, by what may the wills-to-know the Wills-
to-know bhe cognized. Even that by another; and that again by ano-
ther. There will thus be too many of such Wills-to-know., And there
will be confusion of memories. As many will be the cognitions of the vari-
ous Wills-to-be, so many will be the memories. One memory will not he
capable of determination on account of their confusion. Thus the Vaina-
dikas have confused everything by denying the existence of the Purusa
who knows by reflex action the Willto-know. Further, they are
not logical in imagining as they do, the existence of the Purusa in
gome places. Some there are who say that there does exist a pure
being, and that that being throws away the existing five Skandhas and
takes up others. Having asserted so much they fight shy again of the
same.

TFurther they say that for the purpose of entirely doing away with
the Skandhas, and for securing desivelessness, non-production and calm-
ness, they would go toa teacher and with him live the life of a student.
And having said this they begin again to conceal the very existence of
that heing.

As to the Sankhyayoga theories, they declare by the word SVA (on
one's own) applied fo the mind that there does exist the lord in the shape
of the enjoyer of the mind.—181.

VACHASPATI'S GLOSS.

Intreduces the Vaindsikas again :—There may be g theory that although the mind
may not know itself by its own lifo, on aceount of its being objective by nature, vet
even that fact does not prove the existence of the self-restrained moment of the mind
which generates the next may well be taken in by the last mental moment of its own
suecession. This is the meaning., * Another mind just in contact therewith, This other
mind is equal in knowledge, and between the two there is nothing else intervening.’
Therefors, ‘In case of heing knowabls by another mind, &e.' The Will-to-be stands here
for the mind. If the last act of mentality is not itself perceived, it eannot have the
power of perceiving the previons actof mentality. Th is not proper that the previous
Will-to-know should be known withont eoming into contaet with the present Will-to-Jenow
itself. No one who does not take hold of the conneeting rod can reach the holder of the
od himself, Hence there is a regrussus ad infinitum. '

CH. IV. § 22. ON ABSOLUTE INDEPENDENCE, 182. 209

The Skandhas are five :—Vijjiina, Vedand, Samjid, Ripa and Samskira,

¢Phe theories of the Sihkhya yoga, &e! This means the thebries of bhe Siilhyas
and the Yozas and of the Vaisegikas, &c., which are preceded by the Binkhyas and the
Yogas, The resi iy easy.—21.

Sttra 22,
S
RN CREC SIS EgrgaagTa 33
B Chitteh, of the consciousness. awfmdmm: Apratisamkramdyéh, of such

as is notable to transform from place to place, @ Tad, its., T Akardpattau,
by transforming appearance, waigsagst Sva-Buddhi Samvedanam, knowing of.
#aF, its own, ¥, will to be. 3R.

22. Consciousness knows its own Will-to-be by
transforming its appearance, though not-itself moving-from
place-to-place.—182.
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. VYABA.

How ? ‘(Clonsciousness knows its own Will-to-be by transforming
its own appearance, though not itself moving from place to place.
The power of enjoyment is of ‘course unchanging. It does not also go
from place to place. In the changing abject it looks as though transferred
thereto ; and there it follows its manifestations. And it imitates, as it
were, the modifications of the Will-to-be whose form is now enlivened by
the conscionsness which has entered therein. By that imitation it is
called & manifestation or modification of consciousness, without being
actually qualified by the modifications of the Will-to-be. This means that
it does not at all appear to be different from the modifications thereof.

And so it has been said i—

Nor nether worlds, nor mountain caves, nor darkness, nor seas, nor
ravines are the hollows in which is placed the Eternal Brahma, The
wise points out to the modification of the Will-to-be which does not look
different from him.—-182.

VACHASPATI'S GLOSS,
Let that be, If however the windis not self-illuminative nor knowable by another
mind, how should it be enjoyed by the Sell himsclf ? For although the Self is no doubt
golf-illuminating, it does not put forth any action anywhere, Without putting forth any
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action he camnot be the actor. Nor can he be the enjoyer of the mind without
coming into relationship with the mind through action. That would be going beyond the
ordinary rule,

With this in mind puts tho question :—‘How ?’

Gives the answer by the aphorism:—'Consciousness knows its own Will-to-be
by transformiug into its own shape, although not itself moving from place to place.'

What was said before, ¢Identification with modifications elsewhere’ (P, 1. 4) has
its origin here. The knowing by the Purusa of his Will-to-be is achieved when the
Will-to-be takes the form of the Purusa, i.c, when it takes on the appearance thercof
by receiving into itself the reflection of the Puruga, Similarly is the case with the moon,
when reflected in pure water. Although the moon is not in motion, yet she appears to be
in motion on account of the movements of the water, without any action of her own, In
the same way without any sort of action on the part of consciousness, the mind in which
the reflection of consciousness has taken its place, shows the power of consciousness to
be active by its own movements, and makes it appear to be following itself, although in
reality it does not follow it. It is by acting in this way that the mind brings about the
experience of the Purusa and gives him the nature of the enjoyer. This is the meaning
of the aphorism, Tho commentary does not explain the meaning here, because it has
oxplained the same in many places already here and there. The Commentary here des-
cribes the,meaning of the modifications of eonsciousness as not being independent of the
modifications of the Will-to-be. As has been said :—* Neither the nether worlds, &’ They
say that the mental modification in which the reflection of consciousness has made its
place ison account of that very reflection, the cave of Brahma, who is pure in nature,
eternal and auspicious. It is in that cave alone that the hidden Brahmais to he found.
‘When that is removed, he shines by his own light, there being no obstruction and no
defect. Thisis the case with the revered one who has reached his last body,—22.

Satra 23.
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aggamead Drastri-Dridya-Uparaktam, being coloured by. sww, the knower
(z8), and the knowable, gm, fem Chittam, the mind. @atis Sarvrtham, omni-
objective.

23. The mind being coloured by the knower and
the knowable is omni-objective (sarvirtha).—183.

TAAAZTRAR | FLETAICH e |aN | wAr i Aesrandar-
W& Aemd fAgadgeinor gERweRmar | gefaess a3a-
faahT gy el Rraafeiieats daacmaaEsns Aeawsaer-
RTARRIETSa AT ERERARTE m’rﬁ&'vgeu% | agAA RrwEr-
®AW FraT HEAd Jaafeng: | 7w faaAmASg ad A @y
TR QHT AT TR | AIFWAAR FEArgha X A% whass
TEsIrRCRATE el | Sanimet g s s gaeee-
A @ Agfaaars e Wi e awe -
wEtgATs: Swat I ° gaT o | wd AR T Es A T-
R AATE: grre & @ iieeiiE: e || /3 )

VYASA.

And it is known in this way :—* The mind being coloured by the
knower and the known, is omni-objective.” The mind is of courte
coloured by the objects of thought. The mind being itself an object
comes into relationship with the subjective Puruga through its modi-
fication as Self. T'hus it is that the mind is coloured by hoth subjectivity
and objectivity, the knower and the knowable ; it assumes the nature of
both the conscious and unconscious. Although it is of the very nature
of the oBjective, it appears as if it were of the nature of the subjective.
Althongh it is devoid of consciousness by its nature, it appears as if it
were consciousness. Being of the nature of the crystal, it is termed omni-
objective.

It is by this similarity of niental appearance that some peopl are
deceived into saying that the mind itself is the conscious agent. There
are others again who say that all this is but the mind only and that
there is nothing in existence of the objective world, such as the cow or jar,
all of which are governed by the law of causation. Tley are to be pitied.
For what reason ? Because they are possessed of a mind which is the cause
of confusion, shining forth as it does in the shape of all appearances.

In the case of the trance cognition, the cognizable object is reflected
into the mind, and it is different from the trance cognition, because it is
the object upon which the act of cognition rests. 1f that object were the
mind alone, how could it be that the phenomenon of cognition would be
taken in by the cognition itself. For this reason, he who takes in the
object reflected in the mind, is the Purusa. Thus those who teach that
the knower, the knowable and the means of knowledge are the three
modifications of the mind, and thus divide the plienomena into three
classes are the only true philosophers. It is to them that the Purusa is
known.-—183. 4

VACHASPATI'S GLOSS.

Thus has been established the existence of the Puruga, the unchangeable as a soparate
entity from the mind which is by nature changeable, being as it is by nature the know-
able. Now he gives also the authority of the perceptions of the world to prove the same,
*And it is known in this way,' The meaning is that it must be so. *‘The mind coloured
by both the knower and the knowable is omni-objective.! As the mind coloured by the
blue and other objects establishes their existence by perception itself, so also coloured
by the reflection of the knower into itself, the mind cstablishes the existence of the
knower too by perception. A notion is evidently made up of two percepts ‘I know the
blue object.’ Thercfore the subject also is of a nature similar to that of the object, Al-
though proved by perception, it is not shown thereby as existing separately from the
mind, like the reflection of the moon which is perceived to be quite distinet from the
water into which it is reflected, The mental perception of the Self does not ceaso to be
perception merely by this much.
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Further inasmuch as the roflection in the water does not exist in reality as a moon
it eannot be said that because the reflection is only a reflection and not the substance
itself, that therefore the moon herself does not exist. In the same way, although con-
seiousness becomes the objective in its state of mental reflection, it does not so become
in its own nature. This is what is meant by the mind being omni-objective. Says this :—
‘The mind eoloured by the objoet of thought, &e.' 1t is not by the external object alone
that the mind is coloured by assuming its shape ; ib is coloured by the Purnga too. The
reflection of the Puruga is his, the Self's manifestation (vritti). This reflection of the
Puruga is to be accepted by the Vaindsikas also, How? If this be not so they n}usb
fasten the consciousness upon the mind, saying that there is conseiousness il"l the mind.
Says so0:—* Misled by this similarity of the mind, &e.' There are some Vainisikas who
speak of the existence of an eternal object. There are others who speak of the exist-
ence of an idea. The question now is that, if the mind shines forth both as a subject and
an object, there must certainly be a difference hetween the knower and the knowable.
As they say:—Although the Self of the Will-to-be is not different, yet those who arc
given tosecing things separated from each other, see it ag possessed of the differences
of the concepts of the subjective and the objective. This being the case, how are thoy
to be pitied ? Says for this reason:—‘In the case of the trance cognition, &o,) They
must be brought round by first convineing them by the above reasoning that the Parnga
must be something different from the mind, and then bringing them into touch with
the trance eognition, which has the self as the sphere of its operation by teaching them
the eight branches of Yoga. That is to bo done in this way. In thetrance cognition the
object of knowledge is the Self reflected into the mind. 1t is different from the real Sf:ll’.
because it becomes the support to that Sell (Atma). II he begin to say notwithatanding
that he is given the reasons, thab the support may be the mind itself, it is said —1f the
object which appears as the Self, be the mind itself and nothing difforent from it, tl_mu
how is it possible that the mind may be known by the wind itself (the act of knowing
that is to say, by the act of knowing itself). It is self-contradictory to speak of the
action of a mental modification upon itsell. Concludes :—* Therefore, &e.' They are to be
pitied and taught the truth, Says this :—‘In this way, &e.' Class means nature.

Satra 24.
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g Tad, that, wee-arenfi; Asafnkheya-Vésandbhih, (variegated) by innumer-
able, (s@ea) residua (arem:), fewy Chittam, mind. =R Api, also. gurd Pardrtham,
exists for another. seamitam Samhatya-IAritvit, because it acts by combination.

94. And the mind exists-for-another, also because
it is variegated by innumerable residua, inasmuch as it
acts by combination.—184.
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VYASA.

And for what other reason is this the case? ‘ And it exists for another,
also beeause it is variegated by innumerable residua, inasmuch as it acts by
combination.” This mind is variegated by innumerable residua. It must
therefore exist for another, i.e, for achieving the enjoyment and emanci-
pation of another, not for the achievement of its own object. Because
it acts by combination. As a house which has assumed its shape as such,
by varions materials being brought together, cannot come into existence
for itself, so also the mind which assumes a particular shape by more
things than one coming together. The mental phenomenon of pleasure
does not exist for its own sake; nor does knowledge exist for itself.
On the contrary both these exist for the sake of another. That other is
the Purusa who has objects to achieve in the shape of enjoyment and
emancipation. It cannot be another of the same class. Whatever else
the Vainidika speaks of beyond this as being of the same class, all that
must be of the same class, acting as that also would do by combination.
The other however is peculiar to itself and differs from the others in not
acting by combination, That is the Purusa.—184.

VACHASPATI'S GLOSS.

Introduces another reason for believing that the mind is different from the Self :—
And for what other reason? *And it exists for another, also because it is variegated
by innumerable residua, inasmuch as it acts by combination.’ The meaning of the
aphorism is this. Although innumerable residua of action and afication live in the mind
and not in the Purusa, and although further, the fruitions depending upon the residua
also live in the mind and this fact seems to establish the contention that the mind itself
is both the enjoyer and the object of enjoyment existing for the enjoyer, and that every-
thing therefore exists for the mind, still that mind, notwithstanding its being variegated
by innumerable residna exists for another. Why ? Because it acts by combination. This
is the meaning of the aphorism. Explains :— The mind, &ec.'

Some one may say that although it may be granted that the mind acts by combination,
yet notwithstanding this, why should it not be conceived as existing and acting for the

sake of itself ? Where is the contradiction in this theory ? Says to him :—*' Beeause it
acts by combination.'

' The mental phenomenon of pleasure,’ These words indicate the experionce side
of nature and the painful mind is also understood therchy. The knowledge indicates
the emaneipation side, This is the meaning. The pleasurable and painfdl minds con-
sisting as they do of similar and opposite impressions are not possible of the Self, because
the manifestations in that case would contradiet thomselves, Nor can anything elge
acting by combination either directly or indirectly and thus causing pleasure or pain, be
either favoured or disfavoured by them. Thorefore he alone who does not operate as pleasure
and pain directly or indirectly can either be favourod or disfavoured by them, This can
only be the Purusa who is always indifferent and who can thus bo omancipated. Hig
knowledge too being dopendent upon the object of knowledge, and being thus contradie-
tory in its own manifestation, it cannot be said that the knowledge is its own object.
For this reason emancipation from external objects hecomes impossible, in the same way
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a8 emancipation isnot possible in the ease of the Videhas and the Prakpitilayas. There-
fore knowledge also exists for the sake of the Puruga, not for the sake of the mind itself.

Nor is thewind in existence for the sake of another of the same kind, because that
would mean infinite regression. He therefore for whose sake the mind exists must be the
Puruga Who does not act by conjunetion.—24,

Sfitra 23,
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i Videsadardinah (zfi'=:), for the seer (zfi'm) of the distinction (Rfe), =m
Xtma, of the self. s Bhéva, of the nature and relation of. wwamr Bhévand, of the
curiosity, ffef: Vinivrittih, the cessation, wmfafiaf: ceases the curiosity
as to the nature and relations of the Self.

25. For the seer of the distinction, ceases the
curiosity as to the nature-and-relations of the Self.—185.
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VYASA.

As the existence of seeds is inferred from blades of grass shooting
forth in the rainy season, so it is inferred that he whose tears flow and
whose hair stand on end when he hears of the path of liheration, hasa
store of Karma tending to liberation as the seed of the recognition of the
distinction (between the Purusa and the Sattva). The curiosity as to the
nature for the Self is naturally manifested in him. In the absence there-
of, however, he gives up the nature thus described;and by the defect he
loves the antithesis and dislikes the thesis.

Here the curiosity as to the nature of the Self appears as—

‘Who was 1?’ ‘ How was I?’ ‘ What is this? ‘ How is this ?’

“What shall we become? ‘How shall we become? This how-
ever ceases in the case of him who sees the distinction (between the Puru-
sa and the mind), Why? This varied change is of the mind alone.
The curiosity however in the absence of Nescience is pure, that is, not
tonched by the chavacteristics of the mind. For this reason too the
curiosity as to the nature and relations of Self ceases for the wise,—185,

CH. IV § 26. ON ABSOLUTE INDEPENDENCE, 186. 305

VACHASPATI'S GLOSS,

}{nving thus deseribed the reasoned philosophy of the Self, which is the very seed of
absolute independence, he now shows that the Puruga who has reached that stage of fitness
is different from any other Puruga, who has not reached that stage of fitness, *For the
seer of the distinction, ceasos the curiosity as to the nature and relations of the Self)

The curiosity as to the nature of the Self ceases in the case of him who possesses
that curiosity, when he sees the distinetion between the Subjective Puruga and the Objec-
tive Existence, by the practice and effective achievement of the means of the Yoga. As
to the nihilist who does not possess this curiosify, he is not fit to be taught. There can
be teaching in the case of him who has yot first ascertained the fact of the existence of
the Self in the world outside the present body. He cannot, therefore, come to know the
distinetion hetween the two and hence in the case of him there cannot be the possibility
of any curiosity ceasing to be.

But the question is., How is the curiosity to know the nature of the Self known to be
existing in any mind ? Says he for this reason :—‘ As in the rainy season, &e.' It is inferred
that there exists some Karma done in the previous birth in the shape of the practice of
the eight accessories of Yoga or of some portion thereof. Which is the seed out of which
is to grow the knowledge of the reality, and which tends towards emancipation. Andin
the case of such one, the curiosity to know the nature of the Self must necessarily
exist without even the necessity of practice,

Shows who has not the capacity, by the authority of the Agamis. ‘In the absence,
&o. The antithesis is that there is no fruit of action, there being no entity existing in an-
other sphere of existence, or say there being no obther world beyond this. The nihilist
is he who likes this view, but does not like the thesis, which has the defermination of the
twenty-five tattvas in view, The curiosity as to the nature of the Self has been deseribed
before. Speaks of the thought of him whosees the distinetion :—* This varied change, &e.’
The meaning is that the curiosity as to the nature of the Self ceases in the case of him
who is wise enough to know the distinetion.--25.

Satra 26,
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mar Tadd, then. sy Viveka-nimnam, inclining towards discrimination,
(P fa) Bewa Kaivalya, absolute independence. wmwreq Prighhéiram, gravitating
towards, Rew Chittam, the mind.

26. Then the mind inclines towards discrimi-
nation and gravitates towards absolute-independence
(kaivalya).—186.
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VYASA.
The mind which ere now was heavy with sensuous enjoyment and
tended towards ignorance, takes now the reverse course.

It is now heavy with independence and tends towards discriminative

knowledge.—186.
89
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VACHASPATI'S GLOSS,

Now deseribes the nature of the mind of him who sees the distinction :—* The mind’
is then inclined towards discrimination and gravitates towards absolute independence,
¢This has heen explained.’—126.

Sdtra 27.
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other thoughts (wem). em=: Samskirebhyah, from residua,

27. In the breaks arise other thoughts from resi-

dua.—187.
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VYASA.

In the mind inclining towards diseriminative knowledge of the
notions, and which has just entered the stream of the distinetive knowledge
of the Purusa and Objective Ixistence, other thoughts appear in the
intervals such as ‘I am,” ‘This is mine,” ‘I know,” &e. Whence?
From previous residua, whose seeds are being destroyed.—187.

VACHASPATI'S GLOSS.

It may be so if diseriminative knowledge is established in diserimination and never
inclines towards outward activity. It is, however, seen in the case of one who is begging
his food, that is, inclined towards outward activity, For this reason says :—*‘In the breaks
arise other thoughts from residua.'

Thoughts ( Pratyaya) arc those by which something is known, the essence of the mind.
By that arises the discrimination of conscionsness. It is of him that are shown the notions,
“I know,’ when absolute freedom is directly shown as separated from anything else. Or
the forgetfulness that I do not know. As also the egoism with reference to that, ‘I am,’
or *‘This is mine.” By previous residna means the residoa of outgoing activities.—27.

Sitra 28.
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98. Their removal has been described like that of the
afflictions.—188.
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VYASA.

As the afflictions are no longer capable of budding forth when their
seed-power has been singed, so also does not the conserved onergy of
previous residua give birth to notions when its seed-power has been
singed by the fire of knowledge. The residua of knowledge, however, live
on until the duty of the mind has heen fulfilled. They are, therefore, not
considered. — 188.

VACHASPATI'S GLOSS.

Let that be. But if in the face of the existence of diseriminative knowledge too,
other thoughts arise, what is the cause of their utter removal so that these other thoughts
may not rise again at all? For this reason says :—‘Their removal has been described
like the afflictions.” The outgoing activities in their potential state are not altogether
destroyed as long as the discriminative knowledge is not firmly established. In the case
however of diseriminative knowledge being firmly established the other thoughts are
utterly destroyed and are no longer fit to be born again.

By what cause does it come about that the afilictions born in the intervals of discri-
mination even cease to give birth to other potentialities ? The cause is that the seed-power
of the aflictions is burnt up by the fire of discriminative knowledge. In the same way

the residua of the outgoing activities are burnt up.

But the residua of outgoing activities are to be restrained by the residua of diseri-
minative knowledge, and the residua of discrimination are to be restrained by the potencies
of restraint. And it has been shown that the potencies of restraint have not the exter-
nal objects for their sphere of operation, The means of restraint are, therefore, to be con-
sidered. For this reason says:—*The residua of knowledge, however, &e.' The residua
of knowledge are the potencies of higher desirclessness.—28,

Satra 29,
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wgg @t Prosapkhydne, in the highest intellections. afy Api, even, wiRe
Akusidasya, having no interest left. @& Sarvathd, constant. fawend: Viveka-
khyéteh, from discrimination. wi-®a: Dharma meghah, the cloud of virtue, wwify:

Samadhih, the trance.

99. Having no-interest left even in the Highest-In-
tellection there comes from constant discrimination, the
trance known as the Cloud-of-Virtue.—189.
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VYASA.

When this Brahmana has no interest left in the Highest Intellection,
i.e., desires nothing even from that, then unattached even to that, he
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has discriminative knowledge ever present, and thus by destruction of
the seed-power of potencies, other thoughts are not born. Then does he
attain the trance known as the Cloud-of-Virtue.—189.

~VACHASPATI'S GLOSS.

Thus the author of the Aphorism having deseribed the Highest Intellection to be the
means of the restraint of outgoing activities, now speaks of the means of restraining
even the Highest Intellection :— Having no interest left even in the Highest Intellection
there comes from constant digerimination the trance known as the Cloud of Virtue,! By
that Highest Intellection, he does not desire the possession of anything, even of the power
of becoming the master of all existence. Nay he begins to feel pain even there. Having
become desireless even there by seeing the defect of change, he comes to the possession
of constant discriminative knowledge (undisturbed), Explains the same :—* Thus unatfach-
ed even to that, &e.’ Aslong as the notions of outgoing activities exist, the Brahmana
does not come to possess the constant manifestation of diseriminative knowledge. When
however ho arrives at the stage when all other thoughts cease to exist, then he becomes
possessed of constant diseriminative knowledge. Then comes to him the trance known
as the Cloud of Virtue (dharma-megha). This is the meaning. Dissatisfed with the
Highest Intellection and desiring restraint of that even, let him practise the trance
known as the Cloud of Virtue. By the practice of that he becowes constantly pogscssed
of discriminative knowledge,—290.

Siitra 30.

qa: HAFACTIRE: NZoll

@a: Tatah, thence, as@w#t Kleda-karma, of action and afflictions, rff:
Nivrittih, the removal,

30. Thence the removal of actions and afflictions

—190.
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VYASA.

By the attainment thereof, the affliction of Nescience, etc., are re-
moved, even to the very root. And the good and bad vehicles of action
are utterly uprooted. On the afflictions and the actions being removed,
the wise man becomes free even while alive (the Jivanmukta). How ?
Because Unreal Cognitions are the cause of existence. No one being free
from the affliction of Unreal Cognitions is seen being born by anybody
anywhere.—190.

VACHASPATI'S GLOSS.

Thus does he become capable of restraining that. And now deseribes the object
thereof ;:—* Thence the removal of actions and afflictions.” But then how does it come to
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pass that the wise become free while yet in the bonds of life? Gives the answer ;—‘ Be-
cause, &c.' 1t is the vehicle of action grown strong by the residua of afilictions and ac-
tions that surely becomes the cause of life-state, &e.' And when there is no root, tho
shoots thereof cannot exist. As says on this subject the revered Aksapida:—‘By not
seecing the birth of one who has no desires,'—80.

Sitra 31,
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gee Alpam, but little.
31. The knowable is but little then, because of

knowledge having-become-infinite, on account of the re-
moval of all obscuring impurities.—191.
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ASA.

Knowledge when rid of all the impurities of affliction and action,
becomes infinite. The essence of knowledge covered by the veil of
Tamas, is but seldom shown forth and becomes capable of recognition by
the activity of Rajas. Here, when all the impurities have been removed,
then knowledge becomes infinite. When knowledge becomes infinite,
but little remains to know, like the shining insect in space. On this it
has been said :—‘The blind man pierced the pearl; the fingerless put a
thread into it; the neckless wore it and the tongueless praised it.'—191,

VACHASPATI'S GLOSS,

Now deseribes the state of the mind at the time when the Cloud of Virtue has been
reached ;—* The knowable is but little then because of knewledge having become infinito
on account of their removal of obscuring impurities. The impurities which cover up the
essence of the mind, are spoken of as the obscuring impurities. These are the aMictions
and actions, When the mental essence is freed from alloy theso obscuring fmpurlitios,
knowledge, i. e., the power of knowing becomes infinite, f.¢,, immeasurable, and thorefore
the knowable remains but little. As in the season after the rains, the sun being freed
of the clouds shines brightly all round and his light becomes Infinitely strovg, and for
this reason, the jar and other such things that are to be lightod remain but little, so
also the light of the essence of the mind, when freed from the Rajas and Tamas, becomes
infinite, and but little remains to be lighted up. Says the same :~* When that becomes
freed from all the impurities &c. Renders the same plainer by means of the canon of
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* difference :—* When overpowered, &c.! The meaning is that the Tamas is put into motion
by the active Rajas and is for this very reason carried away from the place. For this
very reason it is called the Cloud of Virtue, inasmuch as it pours forth showers of light
upon all the virtues of things to be known,

Well, this trance, the Cloud of Virtue, may be the cause of the calming down of the
vehicele of actions along with the afilictions and the residua ; but then how is it that when
the Cloud of Virtue makes its appearance, the man is not born again? For this reason
says :—‘As has been said on the subject.’

If an effect can be brought into existence even when the cause no longer exists, then
the acts of piercing the pearl, &c., may well be performed by blind people, &e. Or, it may
well be that whatever nonsense an ignorant world may talk about improper things, may
be considered as very proper.—31L.

Siitra 32,
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aa: ‘T'atal), by that, wamatmy KyitdrthAndm, having fulfilled their object, wfRura
Parindma, of the changes. =% Krama, of the succession. #wfi: Saméptih, end.
murr Gupdndm, of the qualities.
32. By that, the qualities having fulfilled their
object, the succession of their changes ends.—192.
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By that, .e., by the rise of the Cloud of Virtue, the succession of the
changes of the qualities is over, inasmuch as they have fulfilled their
object, by having achieved experience and emancipation, and their succes-
gion having ended, they no longer care to stay even for a moment.—192.

VACHASPATI'S GLOSS.

Well, the highest culmination of the Cloud of Virtue being the purity of the light
of knowledge, which is the samo as the Higher desirelessness, it may well uproot the
potencies of the vehicles of outgoing activities and of trance together with the vehicles
of afflictions and actions, But the qualities are of the nature of things which go
on performing their actions of their own power, How is it then that they do not go on
making the same sort of a body for such Yogis as they do for all men ? For this recason
says :— By that, qualities having fulfilled their object, the succession of their changes
ends. The meaning is that the nature of the qualities, that they do not function with
respect to him for whom they have already achieved their object.—82.

VYASA.

Sitra 33.
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33. Succession is the uninterrupted-sequence of mo-
ments, cognised as distinct on the cessation of evolutionary

change.—193.
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VYASA.

Well, but what is this succession? ‘Succession is the uninterrupt-
ed flow of moments ; it is taken in by last end, the cessation of changes.
A cloth which has not undergone the succession of moments, does not
give up its newness and become old all at once in the end.

Further, succession is found in the permanent also. This perma-
nence is two-fold, the Eternal in Perfection ; and the Eternal in Evolution,
Of these, the perfect eternity belongs to the Purusa. The evolutionary
eternity belongs to the qualities. The Permanent or Eternal is that in
which the substance is not destroyed by changing appearances. Both
are permanent because their substance is never destroyed.

Now with regard to the appearances of the qualities, the Will-to-be
and others, succession has an end which is cognized by the cessation of
the changes. In the eternal qualities however, whose appearances these
are, it has no end. In the case of the Permanent ones, the existence of
the released Purusas who are established in their own natures, is also
known by succession. In their case too, therefore, it has no end. It is
however conceived there, with reference to the necessary conception of
the act of being attached to the word,
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But then is there or is there not an end to the succession of evo-
lutionary changes of the universe, which is ever present in the qualities,
by motion or by cessation of motion ? This cannot be answered as such.
How ?

There is a question to which only a one-sided answer may be
given :—*All that is born must die and having been dead be born again.’
Well, but if the question is put in this form—

Is it that all that is born must die, and having heen dead be born
again ?

The answer that can be given to this is not a single one but must
be divided in two. f

He in whom the light of knowledge has appeared, and whose desires
have been destroyed, that wise man is not born ; the rest ave born. Simi-
larly the question is, Is mankind good or not? The answer is again to
be divided in two. The humankind is better in comparison with the
animals, but is inferior in comparison with gods and seers (Risis).

As to the question, Has the universe an end or has it not? Why
this question cannot be answered as such? For the wise there is ces-
sation of the successions of the universe. Not for the others. There is
defect in formulating any other theory. Hence the question must neces-
sarily he divided into two.—193.

VACHASPATI'S GLOSS,

Puts a question in the context about the succession of changes (krama) :—¢ Well but
what is this snceession ?' The answor is :—* Suceession is the uninterrupled sequence of
moments cognized as distinet on the cessation of evolutionary change.'

That to which is mutually related the moment relating backward and forward to
the moment of the snecession of changes is so called. The meaning is that succession is
that which is the support of a group of moments. There can of course be no snccession
ascertained without the existence of that of which it is the succession, Nor can there be
a succession of one moment only. The inference by residue therefore points only to the
dependence thereof upon a group of moments. Says this :—*Suceession is the uninterrupt-
ed flow, &c.' Mentions authority for the exist of the ion of changes :—It is
taken in by the last end, the cessation of changes.

Even in new cloth preserved with care, oldness hecomes visible after a long time.
This is the last end of change, otherwise called its cessation. 1t is for this very reason
that a suceession of change exists. And befove that too is inferred the smallness, the
greater smallness and the greatvst smallness as well as the grossness, the greater
smallness and the greatest smallness of oldness in regular sequence of one after the other.

Shows the same by the canon of difference:—‘A cloth which has not undergone,
&c,’ That which has not been subjected to the succession of moments, is spoken of as
not having undergone that.

‘Well, but this succession eannot be posited of the Pradhina, because that is eternal,
For this reason says:—*Succession is seen in those that are permanent, By using the
plural number shows that succession pervades all permanent objects,

Now shows the modes of permanence and then establishes how succession pervades
the eternal :—* Permanence is two-fold, &e.’

‘Well, the constantly eternal may be eternal, because it never gives up its nature
such as it is. As to the changing substances, they are constantly giving up their appear-
ances ; how can they be ealled permanent? For this reason says:—‘The Permanent or
Bternal is that, &ec.' Oharacteristic, secondary quality and econdition possess the
qualities of appearance and disappearance; the characterized however remains the same
in substance.

Well, are all successions known by the cessation of changes? Says, No :—‘Now with
regard to the appearances of the qualities, the Will-to-be, etec.! Beecause the succes-
sion of the characteristics ends on account of their being destructible, Not so however
the succession of the Pradhina ends,

Well, the Pradhfina might be said to be pc d of the ion of changes,
because of the change of its characteristics. But the Puruga never changes. How
then can there be a change of succession in the case of the unchanging Purusa? For
this reason says :—*In those that are constantly permanent, &c.’

There in the case of those that are bound, they have the notion of non-separation
from the mind; there is therefore a fastening of the change on them on account of the
changes of the mind. In the case of those however that have heen rel d, the exist
of an unreal change has been fancied by ignorance with reference to the action of the
word to be. Decause the word precedes, fancy comes thereafter and puts on the appear-
ance of the action of the word to be.

It has been said that the succession of changes does not find an end In the qualities,
Not suffering that assertion puts the question, ‘Is there an end to suceession, &e.'?

Cessation of motion means the Great Latency, the Mahdpralaya. Motion signifies
creation. This is the meaning.

If there were no end of the change of the universe (Samséra) on account of eternity,
how then should it be in the Great Latency, that all the Purusas ghould all at once
have an end of the succession of changes in their case, and again should the same
succession of changes come into being all at once at the beginning of a manifestation ?
For this reason it would follow that one Puruga alone being released, the universe of
evolution would cease to exist for all, and thus all the Purusas would become released,
In this way would come the end of the succession of the changes of the Pradhdna, and
the Pradhdna also would thus come to be impermanent.

Further it is not allowed that the manifestation of existence which did not exist
before is possible, and this assertion cannot therefore be taken to prove its infinity,
‘When this becomes the case, it can no longer be said that the Pradhina is beginningless,
All the teachings of the Sastras thus come to be futile. This is the meaning.

Gives the answer:—It cannot be answered; the question does not deserve to be
answered. With the object of showing that this question cannot be answered, shows
a question which adwmits of a one-sided answer, ‘There is a question, &e.' The answor
to the question, Will all those that are born die? is Yes. This is true, Now speaks
of a question which admits of an answer after being divided into two:—Are all those
that are born bound to die and dying be born again? The answer that can be given
to this is only possible after a division,

In order to make the matter clear, mentions another question which admits of an
answer only after being divided :—*‘Similarly the question, &c.' This question does not
admit of a one-sided answer. It is impossible to say that the evolution of the wise
and unwise is in general indefinite or finite. There can be no community bobween thew,

40
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This is similar to the impossibility of ascertaining the goodness or otherwise of
every living being all at once. The same is the case with the death of one who is just
born, This can, however, be ascertained after a division. Says this:—The wise man
is not born, &e. This is the meaning.

The inference is that there being emancipation of all in the case of the freedom
of one only from succession, the world must come to end. And this depends upon the
emancipation proved to exist by the authority of the Sastras. - Thus here is the authority
of the means of knowledge known as verbal authority, which establishes the emanecipation
understood. How can it be that the same &astras should, by a certain teaching of theirs,
stultify another anthority of the Sastras establishing the eternity of the modifications
of the Pradhina? Therefore, the inference which militates against the authority of
the Agama cannot be considered an authority. It is of course in' the Veda, the Smpiti
and the Purinas that the succession of creation after ereation is without beginning
and without end. Hurbher it is not possible that all the souls should cease to be born
and die all at once. Even in the case of learned men who have been practising and
working for more lives than one to achieve diseriminative knowledge, this knowledge
does not become well established. How is it then possible that in the case of all living
beings, whether they belong to the class of the moving or the unmoving creatures, it
should manifest all at once by some chance ?

Further it is not proper that the effects should manifest at one and the same time
although the causes are not in existence at one and the same time. In the case of the
manifestation of diseriminative knowledge by succession, innumerable souls may be
rel 1 by ion, but the destruction of the universe will not follow, because
creatures are infinite and innumerable, Thus all is plain.— 88.

Siitra 34.
QETSETAT ST SfvgEa: ¥ srwantaer
T s N30

FETE- T Purm_aartha-Slﬁnyﬁ.n&m, of those that are devoid of the object
of the Purusa. wmwamy Gupénam, of the qualities. wfawaa: Pratiprasavah, becoming
latent, #awm Kaivalyam, absolute freedom, wrew-ufimar Svar(pa-pratisthd, establish-
ed in itsown nature, a V4, or. RRmfs: Chiti-Saktil, the power of consciousness.
=f Iti, so, thus.

34. Absolute freedom comes when the qualities,
becoming devoid of the object of the Purusa, become latent ;

or the power of consciousness becomes established in
its own nature.—194.
VYASA.
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It has been said that absolute freedom comes when the succession
of the functioning of the qualities in the performance of their duties is
over. Its nature is now ascertained. Absolute freedom is the latency
of the qualities on becoming devoid of the object of the Puruga, or it
is the power of consciousness established in its own nature. Absolute
freedom is the becoming latent by inverse process, of the qualities, when
they are devoid of the object of the Purusa, after having achieved the
experience and emancipation of the soul.

The power of consciousness ig absolute when it is not again limited.
—194.

Thus ends the Commentary of Vyisa, the Sinkhya-pravachana, the Fourth Chapter
on Absolute Freedom. THE BOOK 1S FINISHED.

VACHASPATI'S GLOSS.

Describes the connection of the aphorism defining the nature of absolute freedom
(kaivalya) with the previous aphorism:—‘It has been said, &e.! Absolute freedom is the
becoming latent of the qualities when they become devoid of the objects of the Purusa.’

The becoming latent of the qualities in their cause, the Pradh@na, when they are
devoid of the objects of the Purusa, having achieved them:—The out-going and the
trance and the inhibitive potencies of the qualities which appear both as the causes
and the effects, become latent in the mind. The mind becomes latent in the principle
of egoism. The principle of egoism hecomes latent in the undifferentiated phenomenal,
and the undifferentiative phenomenal into the noumenal,

This backward disappearance of the qualities whieh appear as both the causes and
the effects, is called absolute freedom of the Purusa, in relation to the Pradhdna from
which he is released. Or, freedom is the establishment of the Puruga in his own
nature. Says this, ‘Or, it is the power, &e¢.’ Inasmuch as in the Mahfpralaya, too, the
power of conseiousness is established in its own nature, but that is not Moksa, he
says :—* Does not come into relationship again, &e.! The word ‘ITI’ in the aphorism means
the end of the book.

In this Chapter have been deseribed the mind fit for freedom, and the trance known
as the Cloud of Virtue, for establishing the Purusa, as he appears in the other world; also
two deseriptions of Mukti have been deseribed and other things also by context.

The root of the aflictions has been described, as also the afflictions ; both the Yogas
are described together with the eight accessories. The way of Moksa in the shape of
the knowledge of the distinetion between the Purusa and the qualities has been
rendered plainer. Absolute freedom has been ascertained to be the power of conscious«
ness free from the afflictions.

Thus ends the Fourth Chapter of Absolute Freedom in the Gloss of Vichaspati Misra
on the Commentary of Vyfisa.—34.

OM TAT SAT.

For the service of Brahma.




