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FOREWORD.

We have adopted [or our text of the Samklya Philosophy, the
colebrated Sdmlhya-Pravachana-Sitram with the Vpitti of Aniruddha and
the Bhdsya of Vijiiina-Bhiksu thercon.  The Sdmkhya-Pravachana-
Satram is divided iuto six books, and is, on this account, sometimes
alluded to as the Sad-Adhyiyi, Sastrn of Six Books. These books have
been significantly described as Visaya-Adhydya, the Book of Topics,
Pradhdna-Kirya-Adhyiya, the Book of Evolutions of Pradhdna or the
Prime Cause, Vairagya-Adhyiya, the Book of Dispassion, Akhydyikd-
Adhydya, the Book of Iables, Para-Paksa-N ijaya-Adhydya, th‘e Book of
Demolition of Counter-Theorics, and Vipst-or Tantra-Adhyiya, the Book

of Recapitulation of Teachings, respectively.

By the help ol the Vyiti readers will be able to form a fair and
accurate goneral acquaintanece with the principal doctrines of Kapila,
the Founder of the School, and the Bhdisya will enable them to traverse
the whole field of lindu philosophical speeulation, and thevoby to acquire
a deeper and wider knowledgo of the Samlkhya Philosophy in itself and
in its relation to all other systoms of thought. Referring to the Bhdgya
of Vijiiina-Bhiksu, Dr. Garbe observes that “the Simkhya-Pravachana-
Bliisya is after all the one and only work which instructs us concerning
many particulars of the doctrines of what is in my estimation the most

significant system of philosophy that India has produced.”

The Samkhya holds a unique place in the history of lindu thought,
and is in many ways remarkable for the depth and subtlety of its eriti-
cism of luman experience, besides possessing a peculiar terminology of its
own. Tor these reasons it is dexirable to start with an outline knowledge
of the scheme of the work and a thorough understanding of its nomencla--
ture. We have, therefore, thought it proper to preface the Sdmhhya-

Pravachana-Sitram with the very short treatise differently known as



( i)
Kdpila-Sittram and Tattva-Samdsa or Compendium of Principles, {0 serve
the aforesaid purpose.

The Samkhya has been very widely read and discussed all over
the civilised world, and most divergent views have been propounded
with regard to some of its cardinal doctrines. We propose to consider
them and all other important matters in this conncetion in our Introduc-

tion. May success attend our enterprise.

Binar, DisTricT PATNA
The 22nd May, 1912, TRANSLATOR.



(TATTVA-SAMASA)

WITH

NARENDRA'S OCOMMENTARY.

—

COMMENTATOLR’S INTRODUCTION.
Aumn
SALUTATION TO THE SCPREME SELY.

T compose this Commentary on the Aphorisms of Kapila, after
making obeisance to Him, the -Lord of infinite bliss, Whom the mind
of thoughtful men reaches by thinking in deep meditation, as well as to
Kapila, that Seer of ancient fame.

Now, vorily, in this world, all beines, endowed with life, desire,
“May there be no pain, may there be pleasure for we,” and, thus,
production of pleasurc and avoidance of pain are the two things always
desired by them. For there cau be no fecling of pleasure without the
disappearance of pain, inasniuch as, possessing contradictory properties
as they do, they, like darkness and light, cannot exist at one and tho
same time. If pain had no existence in the Samsira, stroam of trans-
migration,—the world-process—then nobody would care to find out the
means of its removal. But if it docs exist there, curec must be taken
in respect of the remedy of the threefold afllictions ; for, it is the cessation
of the threelold afflictions that is the supreme ohject of desiro.

Knowledge derived from the Sastra is the only means for that,
and there is no other such means, becausec knowledge imparted in the
Sastra desired to be composed, t.e., Kapila-Sdtram, is the cause of
discrimination,—so concluded in his mind Achérya Pafichasikha of great
powers, e went through the vast field of Vedic literature according
to the rules of study, such as “The Vedas should be studiced,” etc., and
gathered that the Self bad to be discriminated from Prakpiti or the First
Cause, such discrimination being capable of yiclding the final result,
(t.e., Release). Accordingly ho approached the great Seer Kapila who,
in his intrinsic form, was Nariyana Himsell.
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Thereupon Kapila, whose mind has been purified by the consi-
deration of the Real and the Unreal, with a view to demonstrate the
Avoidable, (2. ¢., pain), through the removal of false knowledge, by means
of this collection of twenty-iwo aphorisms, briefly proposes the beginning
of the Sastra, for the illumination ol the disciple.

The Sa&mkhya (-Pravachana-Sitram), consisting of six books, of
which the first aphorismn is, Iinal cessation of the threefold pain is the
supreme object of desire, appears, it is said, to be a repetition or
reproduction of what is taught in this Sistra, inasmuch as brevity in
speech should be the characteristic of Kupila who is spoken of in the
Veda and who was master of meditation. ‘Llus there is the Sruti :

*4 wqd *F gand R saarase o)

(Who at first nourishes the Seer Kapila, when brought forth, with
knowledge, and also looks upon him as he is brought forth.)

This is true; for, their subject-matter being the same, the present
ouc was taught as an elementary course, while the object of both the
Sastras is the ascertainment of the Principle of the Sell.

“ Kapila's system is called the Stmlkhya, hecause the word Simkhya
conveys a technical or singular sense derived Irom its etymology. Thus
there is the authority of the Mahibharaty (Santi Parvan) :

et 959 9 96 o I |
AT w aghia &9 ater saffdan )
~ [They are called Samkhyas, because . they cause illumination (of the
nature of the Self;, and declare Prakriti or the First Cause and the
twenty-four Principles].

What, then, is that Sdstra ?
HATATAT GHE: N ¢ W

@1 Atha, now, denotes undortaking and refers to the subjoct-matter.
wa: Atah, therefore, gives the reason why cultivation of knowledge is required.
aa T'attve, of truths, principles, s%®: Samésal, collection, compendium,

1. Now, therefore, a Compendium of Principles (is
wanted),—1. '

‘“ Atha signifies a good omen, enquiry, inception of an act,
sequence, undertaking, promise, substitution, etc.” Although so many
different meanings of the word, Atha, are observed, yet it is here taken
in the sense of an undertaking, the other senses being inappropriate.
1t may be rightly urged that, at the comwmencement of a book, the
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observance of a good omen is indispensable, as, without the observance
of a good omen, the completion of the hook cannot be expected.  DBut we
believe that the scnse of a good omen is obtained here from the mere
recital of the word, Atha, which drives away all possible hindrances.
Hence there is no violation of the practice of the polite. Atha, thercfore,
denotes undertaking. The word, Atah, conveys the sense of cause or
reason. 'The meaning is, becausc the fruit ol action does not endure, as
declared by the following and other Scutis :
a9 FARAT S aftad carags qualean S wtad |

(As here the world conquered by action wears away, so there also the
world conquered by virtue wears away.)

The word, tattva, bears the sense ol reality as demonstrated in the
Veda. Samisah means throwing in together or collection, 2., com-
pendinm or abridgment. ‘Lattve (locative) samisaly has been used for
tattavasya (genitive) swmnisaly, ashorl account of the Principles. The ex-
pression, “should be understood,” is the complement of the aphorism.—1.

In order to throw light on those Principles, the author lays down the
aphorism :

FIAH HET FHFIT 0 R

wanfi Kathayami, declare, describe. =8l Aslau, eight. wsms: Prakritayal,
Prakyitis, natures, roots, radicals, originals, evolvents, first causes.

2. (I) describe or declare (the Prakritis). (There wre)
eight Prakritis.—2.

There is a stop after Kathayimi. The meaning is that the author is
declaring the Prakritis one by one. What is the designate of the word,
Prakeiti ?  What, again, are the kinds of Prakriti?  And how many {are
the DPrakypitis)?  Prakriti (devived from pra-kpi-kti, in the sense that) it
multiplies, modifies, procreates, weans procreatrix, that which brings
forth. It is two-fold : purc and mixed. Pure Prakriti is one, being the
state of equilibrium, or neutral state, of Suttva, Rajas, and Tamas, the
gentient, mutative, and conservative DPrinciples, or the DPrinciples of
Illumination, Evolution, and lInvolution; it is Unmanifest, Prineipal, In-
sentient, and the Cause of the World, By means of their unequilibrated,
disengaged, or perturbed states (arise; the Lrinciples of Mahat, Ahamlkira,
and the five Tan-matras, (collectively) called Prakriti-vikyiti or mother-
principles as well as products or transformations. The mixed Drakritis,
therefore, are seven. These are the eight Prakritis. Cf.

TEANETA, HEATSERIT;, HEFIG T ATATAIRY )
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(Mahat springs from Prakriti ; from Mahat, Ahamkara ; {from Abam-
kéra, the five Tan-matras.)—(Samkhya-Pravachana-Sitram 1. 61).

What is the nature of Mahat? It is a species of Buddhi or Under-
standing. Ahamkara, on the other hand, is the Principle underlying
such conduct as “I do.” The five Tan-méitras also are the five species of
sound, touch, form ot colour, taste or flavour, and smell.

But how can there be production from an insentient cause? For
no production can take place in the absence of a scntient agent, as, for
example, the water-pot will not be produced where therc is no sentient
agent at work. This may be rightly contended, except that productive
power is observed in insentient things also, as, e. ¢., even insentient milk
causes the growth of the baby. In like manner, insentient cow-dung,
etc., give birth to inscets. Similarly. If it is 1ejoined that, in the case
of milk and cow-dung, the power of produection comes from the sentient
principle presiding over the bodics of the mother and the cow, we reply
that this is not well said, How can the perception of senticncy in the
bodics of the cow and the mother be continued as the perception of
sentiency in the milk and cow-lung cxpurgated by them? At no time 1s
sentiency perceived in them as they are being ejected. Or, it may be
understood in this way that as the loadstone, which is unconnected with
sentiency, is found to possess the power of causing vibration of particles
in other bodies hy means of its mere proximity to them, so do sentient
effects everywhere follow from insentient causes.— 2.

After declaring Prakyiti, the author lays down the following aphor-
ism, with the object of reciting the Transformations :

o
qieuFHEg HFCE 03 0

trerw:  Sodasakab, sixteenfold. g 'T'u, only. fewx: Vikérab, transformation,

modification, evolute, product,
3. Transformation is numerically sixteen only.-—3.

Transformation is sixteen in number. The word, tu, is used to show

that the enumeration is exhaustive. Now, what are the sixteen Trans-

formations ? The sixteen 'I'ransformnations are the five elements, wmz.,

Earth, Water, I'ire, Air, and Ether; the five Energies of Action, locally

named as the voice, hand, leg, anus, and organ of generation; the five

Energies or I'aculties of Perception, located in the ear, skin, eye, tongue,

and nose ; and Manas, Intellect. But why should Farth, ete., which enter

into the production of the water-pot, and the like, as material causes, be

characterised as Transformations only, when, like the five Tan-métras,
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they embrace the nature of both Prakriti and Vikira? This objection
cannot be allowed, as, in that case, the result would he infinite regression
in this way that eurd is the tranformation of milk, cream is the trans-
formation of curd, bad smell is the transformation of cream, and so on.
Moreover, the objects, water-pot, cloth, ete., are not different from Earth,
etc., as is found in the Sruti:
qETEAT B amdy gfasaa aem)

(Transformation, such as a pot, a plate, a cup, etc., is 2 name, the
ereation of speech, whils, in reality, it is nothing but clay).—~Chh. Up., VL.
i. 4. Hereby it is understood that water-pot, milk, sprout, etc., are not
different objects from earth, animal, seed, ete., since perceptual cognition
arises in the same form in both the cases.—3.

Motion in a chariot and the like, which are insentient, arises from
their conjunetion with horses. In like manner, the perception of sentiency
in objects 1s everywhere due to their relation to a sentient object. Intend-
ing to teach this, the author says:

gE: 1l 8

yev:  Purusah, Person, Spirit, Self, In-dweller.
4. (There is one) in-dwelling Self (in every object
appearing as sentient).—4.

He who lies (dete) within the body, like one within a room (purt),
is Paruga, by conjunction with whom everything appears to possess
sentiency. Ile is the Enjoyer, stainless, eternal, and unproductive. So
say the Srutis, e. g. :—

NEVATH: FEAT FHARETLAE: |
LT AR & QAT & S 57 Ta  aq |

(The Purusa, of the measure of the thumb, ‘smokeless’ like light,
the Lord of the past and the future; He is the very same to-day and will
remain so the next day ; this is that)}—Katha Upanisat, II, iv, 13.

o
- TG HETRATIAZIIY |

[ (He) produces no sound, gives no touch, possesses no form, and is
immutable.]

Now, here the question may be raised whether there is only one

Lurusa, or whether there are many Purusas. Let us see how the two
theories stand,
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_ Objection to the first theory :—1It is not tenable, as, there being unity
of the Purusa, on the death of one, all would die, and so on, and that
thereby creation would suddenly vanish out of existence.

Answer : —Still there may be unity of the Purusa since he is capable
of manifold divisions, according to variety of upidhis or external limita-
tions, like (portions of) space confined within a4 water-pot and a temple
and known as (thata (water-pot)-Alkida (space) and Matha (temple)-Akada.

Dbjection :—Even if the accidental manifoldness of the Purusa be
conceded, it would still entail the disappearance of the world (Samséra)
in course of time, as, ihe Sruti teaches, Release is attained on the destruc-
tion of the upidhi by knowledge ol truth.  Tor, a thing which is not
capable of growtl, cannot be lusting, in the same way, for example, as
immeasurable masses of wealth, belonging to a charitable person, will be
gpent up in no time, if there be no fresh source of income.

Answer :—This is not a sound objection. The bhody of the son,
produced from the mother and the Father, being made up of parts of their
bodies, what is there to prevent, in the son, ete., the inflow of the parts
of the Purusag seated within the parental bodies as well as of the part
of their Vasand or the tendeney of their nature? Ifor, living beings do
not spring into existence ag net emhodying parts of the bodies of their
parents. Consequently, scntiency of the samo kind as exists in the
causes, is perceived in the ellects, as, for example, pieces of cloth are
perceived to be red or yellow, because the threads which are their
material causes, have conjunction with red or yellow colour. Tn the
Mahabharata we find :—

Fotger o gt AT IT 1
(And a part of Kali, O king, was born on earth as Duryodhana.)—

Also in the Veda:
T I g

(Verily the Self i horn as the son).

Thus the one unborn Purusa becomes multiplied to infinity as
emanations from successive parents. Amongst them, some undergo
transmigration, and some are released.

Oljection :—Such a view cannot find favour with those who know
the traditions of the School, as it is in contradiction with the Simkhya
conception of the 'urusa as undergoing no transformation at all.

Hence the second theory should be accepted, namely, that there are
many Purusas, there being diversity of pleasures, pains, births, deaths, ete.,
as well as variety of virtuous lives such as Varna, castes, Adrama, stages
of lile, ete. It cannot he said that in this theory also there will be an
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end of the world, since such a conclusion is contravened by the infinity
and eternality of the Purusa.

These are the twenty-five principles maintained by the Sdimkhya
teachers,

Now, why should not the Purusa, it may be asked, have a beginning
or birth? We reply that the Purusa is unborn, because, there being
the Vasand or tendency towards transmigration, the beginning of which
is not known, the Vedas had no occasion to believe in repeated births
and deaths of the Purusa, as repeated windings and turnings are required
in the case of the clock and the potter’s wheel.  For, there is the
Srati

Feats § smafreedrR gfaasrass 9 3 ¥ afoyd o
CIUEN § TFAGAT SIFARATA q €T qAATAA qeaid FA § qA1-
A R SRMTEREY o Y T g sielku auEr agadn g
Rrear qraafasarizaimra

(The whole year is verily the Lord of Beings, It consists of two
Paths, the southern aud the northern. Those who worship by means
of sacrifices and benevolent deeds, surely ascend to the World of the Moon.
It is they that return into tramsmigratory existence. So the LRisis,
desirous of progeny, take to the Southern Path. This is Bhuh, this is
Rayi, this is the Path of the Pitris. = Again, by the Northern Path, hy
penance, by continence, by faith, by reason, one should search for know-
ledge. I'or these they are horn.)—4.

After declaring the twenty-five Principles, the author now analyses
the subsidiary states:

AgeEg oL

a'moew Traigunyam, tri-qualified-ness,

5. Prakriti has three modes, manifestations, or states.
—5.

Traigunyam means the essential form, essence, or (unmanifested)
existence, of the three Gunas, modes or states, namely, Sattva, Rajas, and
Tamas. Herefrom it is learnt that Traigunyam or Prakriti is Pradhinam,
3. e., the Principal or Primary (as distinguished from the Guuas which
are, as their name probably implies, Secondary or Subsidiary), and is the
existence of Sattva, Rajas, and Tamag in their intrinsic or essential form
and in cquilihrium, apart from the state of their predominance over one

2
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another. If it he asked, what the reason for this interpretation is, we
reply that it is so taught in the Veda. Thus:

TATRT JTRATFF! TE: ARG FHAATA TR |

AT & T FIARMSTAX AErAAt YHAFTANSTR: U

[The One Unborn (Purusa), for enjoyment, consorts with the One
Unborn (Prakriti), having the colours of red, white, and black, the pro-
creatrix of manifold progeny, like unto herself. The other Unborn deserts
her, after she is enjoyed.]—Svetadvatara Upanisat, IV. 5. _

There is conncction of the unattached, sentient Purusa with these
modes, or subsidiary states, inherent in their material cause (Prakryiti),
and this connection takes place through mere proximity, as in the case
of a lamp and darkness.

Objection :~—But how can connection of states or modes, be possible
in the case of the material cause of the world, which contains no parts ?
In the world, blue and other attribules ave observed in the lotus and the
like, which are madc up of parts. DBut nowhere is found counection of
attributes in things which contain no parts.

Answer :—This is true. But we may point out that super-ordinary
things, made known by the Vedas, do not possess mercly the same power
as do ordinary things, since ubjects, proved in the Vedas, are capable of
everything.  Or, we may say, if white and other attributes may be
admitted In the case of part-less, popular entities, namely, ultimate atoms,
then the anomaly in the case of the all-powerful (material) cause of the
world is really an adornment —5.

After stating Sattva, and the other modes or states, of Prakyiti, the
author lays down the following aphorism, with the desive of declaring their
properties also :

age afaaqv n &

gsw Saficharah, production, appearance, w#f@swt; Prati-saficharah, destruc-
tion, disappearance.

6. Entities spring from the eight DPrakritis, and
disappear into them.—6.

The meaning of the word, Safichara, is production, and of the word,
Prati-safichara, dissolution. It is learnt from the Vedas that production
is from tho cight Prakritis, and that dissolutiou is into them. How?
Beeause, as, in the Veda itself :—

AFANEH, AGALTRIT, NEFT T5F AFAIATTRIIT |
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from Prakriti, Mahat; from Mahat, Ahamkéira; and from Ahamkira,
the five Tan-mitras are produced, so the five Tan-matras are dissolved
into AhamkAra, Ahamkdira into Mahat, and Maliat into Prakriti, Asa
tortolse sometimes extends and sometimes withdraws its limbs, and,
similarly, as o spider itsell spins out and withdraws its thread, in like
manner the Prakritis also work in the order of evolution and involu-
tion.—0.

Since these Predicables of the Samkhya System possess the character-
istics of pleasure and pain, the author now describes the nature of
Pleasure and Pain:

HEATAATRIAATIRT | O |

wareswy, Adhi-Atmam, adhydting, springing from the embodiment of the
self, wfema AdLi-Dhitam, adhibhta, caused by elemental creation, wf8aw Adhi-
daivam, adhidaiva, caused by celestial beings; super-human agencics

7. Pain is threefold : adbyatma, adhibhGta, and
adhidaiva.—7.

In the world of living entities, none is known to be free Arom the
three-fold suflering. Why? Because they are subject to three kinds of
pain.  What, then, are those three kinds of pain? To this it is replied.
warerataatdasy  Adhyitmam means that (pain) which is adhi, relative,
Gtmans, to (the embodied state of) the self. It is twofold : bodily and
mental, Bodily (pain) is occasioned by disorders of wind , bile, and
phlegm within the physical organism. Mental (pain) is occasioned by
desire, anger, lust, bewilderment, fear, sadness, euvy, and non-attainment
of the object of desire. All this should be regarded as adhydima pain,
lLecause they ave produced frowm within, (that is, from the person himself).
Adhibhitam is that (pain) which is adhi, velative, bhidtam, to the clemeunts,
that is, occasioned by men, beusts, birds, reptiles, and immovable things,
Adhidaivam is that (pain) which is uwdhi, relative, datvan, to celestial
agencies, that 1s, occasioned by the influence of planetary powers, Viniyaka,
Yaksa, Raksasa, and the like.

The import of the aplorism is that Prakpiti, the Prakriti-and-
Vikiras, and the Vikaras (mentioned above) have identity of nature
with these threefold pains.

There are many easy means of exterminating them. Thus, for the
cure of bodily pain, such an easy means as arborial elixir has been
prescribed by the physicians. Lo counteract the torments -of the mind,
there are such pleasaut and easily applicable remedies as a splendid
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palace, woman, excellent dishes, ornaments, and so forth. In like manner,
for the prevention of elemental pain, thorough mastery of polity or the
science and art of civie life, iy the means. Similarly, again, for the
removal of adhidaiva pain, use of jewels and incantations is the means.

(Objection -—When pain is remediable hy these quite ordinary
means, where, then, is the necessity for this. Sistra which purports to
teach diserimination of the Purusa from DPrakriti as the means for the
termination of pain ?)

Auswer :—There are no doubt all these means, but still, it should
be observed, absolute or permanent cessation of pains 1s not possible
by them, there still remaining the possibility of the re-appearance of
those pains, time after time.—7.

Being desirous of pointing out the gencral characteristic of Buddhi
or understanding, the author frames the aphorism :

TRINGET: U = U

ww Pajicha, live. wMsga: Abhi-buddhayah, cognitive facultics or powers.
8. The Cognitive Powers are five—S8.

Abhibuddhayah means that by which objects are known. How
many are they? Five. Which, again; are they? The three inner
senses, the power of perception, and the power of action. DBuddhi,
Ahamkira, and Munas ave the inuce senses. Adhyavasiya, certainty,
is the characteristic of Buddhi, Understanding (another word for Mahat) ;
AblimAna, undue application of the Sell (e ¢, to think that the Self
is the agent in all acts, which, however, is not a fact), or Self-assumption,
is of Abamkira, Tgoity; and Samkalpa, idcation (or conception), and
Vikalpa, imagination, are of Manas, Intellect. The Powers of Perception
are, according to the differences of the acts of sceing, ete., respectively
(localised in) the eye, ear, nose, tougue, and skin. Their sub-divisions
are five. The Powers of Action, agaiun, are, ag, according to the differences
of the acts of speaking, etc., respectively (localised in) the vocal organ,
hand, leg, anus, and the organ of generation, five in number. Taking
them all togethier, with their sub-divisions, we find, Karana, sense or the
instrament of knowledge, is of thirteen kinds. Hence, in this world,
consisting of births and deaths in continuous succession the heginning
of which is enveloped in darkness, every object being knowable, these
Powers of Knowledge are maintainable.

Some are, however, of opinion that, amongst the inner senses; Manas
is not a sense or power or faculty of knowing. But this is not a sound
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opinion, because, as in the case of a ball of iron, the (external) senses ave
found to have, with regard to their respective objects, identity of nature
with Manas, the ruler of all the senses. The sense-ness of Buddhi and
Ahamkara is hereby cxplained, inasmuch as there is such perceptual
knowledge as “ 1 shall go,” I am happy,” ete. For, there could not be
such perceptual knowledge, did not Buddhi, etc., possess the characteristic
of senses. .

Objection :—DBut, in your theory, ecveun when you admit the (co-)
extensiveness of all the predicables, diversity of Buddbhi, ete., according
to diversity of Durusa, is not justified. Why? Because there is cer-
tainty of their (ultimate) unity or homogeneity.

Answer :~—True, but your objection is futile. For, we admit
(diverse) Buddhi, etc., as undergoing change or transformation (at every
moment), and taking their origin and form from the (peculiar) Vasani or
tendency (of eaclh individual embadied Sclf). By reason of this Viasana
or tendency the senses attend to, or turn away from, particular objects.—8.

(An objection is apprchended ;) This may bo the case. But whence
is this invention of Visana ? With this apprehension, the author says :

q FHETAT: N & 1)

ws1 Paficha, five. s¥ma: Karma-yonayaly, action-borns, the produects of action,

the functions of Buddhi, Understanding or Consciousness,
9. The products of action are five—-9.

Karmayonayal means things of which karma, action, alone is yoni,
the source or origin, that is, modifications of the understanding or states
of consciousness. 'Thus, the products of action which, distinguished as
painful and non-painful, are responsible for tlie experience (bhoga) of
pleasure and pain by living beings, are used as heing five in number.
Thus, in consequence of the painfnl modification, the living being suffers
pain, being scorched with the fire of Samsira or transwigration, and,
similarly, by means of the non-painful modification, enjoys pleasure,
possessing developod diseriminative knowledge, and being desirous of
Release and filled with the greatest bliss. What are those functions?
Tt is said, (they arc! Pramdna, Proof, Viparyaya, Fallacy, Vikalpa, Fancy,
Nidri, Sleep, and Smyiti, Rocollection. Vijidna-Bhiksu has claborately
explained this point in his Commentary on the Samkhya Aphorisms in
Six Chapters, We refrain from doing the same here for the sake of
brevity.—9.
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Now the author ghows the formal dilferences of one of the elements:

Q= AT N Lo 1
wx Paficha, five, ama: Vayavaly, airs,
10. The Airs arc five—10.

These Airs should be known to he five, secing that living beings,
undergoing prodaction and destruction, possess a variety of (physiological)
functions of Air, namely Prina, Apina, Samina, Udéna, and Vyana.
Where are these different functions of Air located ? The [unction operat-
ing in the mouth, nose, ete., belongs to Prina; the function operating
in the back, anus, the organ of generation, ete., belongs to Apana; the
function operating in the heact, navel, and all the joints, belong to Udana:
the function operating in the skin, etc., belongs to Vyéna,

Objection :—But Vayu, Air, also may be regarded as causing all
living beings to move or to shine, being -itself sentient, moving, and the
performer of vital activities in all bodics.  Why, then, do you imagine

“a sentient Purusa different from 1t?

Answer :—Quute so, hut there is nothing to be disputed here, be-
cause we learn from the Veda that there 1s a Purasa dilferent from Pranpa,
ete. Thus there is the Sruti:

HEESd T8 Ty

(This Purusa is unattached, and so forth.)

Or, were Prina itsell the sentient Principle, then, in the casc of
a person in dreamless sleep, whose Prina does not at that {ime leave
him, water-pot, cloth, and othier objects would be perceived by him, in
that state, in the same way a3 perceptual knowledge arises in hiw in the
waking state, because in dreamless sleep Prina exists all the same. DBut
no such cognition takes pluce in dreamless sleep, as the senses then cease
to be active. The matter should he regarded in this light that, as the
owner of a house goes out, with hig whole family, emnploying a gate-man
to guard the door, so does the Purusa, (in drealess sleep), rest in bliss,
employing Prana alone to protect the body.-—10.

After stating Sattva and the other (tunas of Prakritt, the author
now ascertains the essences of action :

g2 FHET: U 29 0

g Paficha, five, atmm: Karma-Atménab, essences of action.
11. The essences of action are five.—11,
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Karmitma means dtma, the discriminator, that is, determinant,
karmanim, of actions. Herefrom it should be Jearnt that the determi-
nants or essences of actions are five, of which the causes are Yama,
Abbyisa, Vairdgya, Samddhi, and Prajiia. ‘These, being developed,
enable all acts to be performed. The proof, on this point, is furnished

by :
T A FA AN

[Action does not belong to him (Purusa), ete.]

They are described, one by onc: Yama, Restraint, is the designation
of harmless-ness, truthfulness, non-stealing, continence, not to enter
mto family life or unworldliness, cte. Abhydsa, Ifabituation, denotes
attention to pure thoughts, deeds, and objects, for a long time, without
intermission. Vairdgya, Dispassion, is absence of desire for enjoyment
here and hercalter. Samadhi, Concentration or Meditation, consists in
one-pointed-ness of Manas. Prajiifi, True Knowledge, means knowledge
of Prakyiti and Purusa as different things. This has heen explained
by Vyésa Deva in the Aphorisms of Pataiijali.—11.

Now, in the next aphovism, the author teaches the mutual distine-
tions of the five kinds of A-vidyd or Ialse Knowledge:

quaIt FE AL N ¢ N

vt : Paiicha-parvih, five-knotted, g : A-vidydh, false knowledges,
12, False Knowledge has five knots.—-12.

Here parva weans a knot. XKinds of False Knowledge which is
knotty, are five. As, in consequence of the hardness of the knot in a
string, a man cannot casily free himself from it, so also in consequence
of the surpassing hardness of the knot of Samsfra or transmigration.

How many are they? A-vidys, ignorance, Asmitd, the sense of
“l am,” t.e., egoity, Raga, attraction, Dvesa, aversion, and Abhiniveda,
clinging-to, idle terror, or love of life, respectively called Tamas, obscuri-
ty, Moha, infatuation, Mahfimoha, great infatuation, Timisra, darkness,
Andha-tdmidra, blinding darkness, will be live in number. It is A-vidya
to call things eternal, pure, and pleasant, which are, in reality, perish-
able, impure, and painful. Its form or function is as, e.g., “I am surely
a Brihmana,” the conceit being due to the identification of the Self
with the Not-Self (or cognition of the Not-Self as the Self). Asmitd is
ol the form of Abhimana (.- “ Wealth is dearer to me "' —such a state
of mind is of the form of Rag  “It is not desirable, being perishable "—
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such a state of mind is of the form of Dvesa. Abhiniveda 1s the state
of mind having the form of, that is, leading into, births and deaths,
There are eight varieties of Tamas and Moha; ten varieties of
Maha-moha ; and thirty-six varicties of the other two, The same has
been deelared in the Kirika (Verse 48) :
NFAASTRET AFEy T AT WA
TGN STIGAT T AIARTATHE: N
(The division of Tamas is eightfold ; so it 1s also of Moha; Maha-
moha is tenfold; Tamidra is eightecnfold ; the same is Andha-Tamidra.)

—12,

Thus declaring the five divisions ol the opposite of Trae Kuow-
ledge, the author describes the tweuty-cight varieties (of Incapacity):

o
HETEATAISTE: gkl

sgifsnfew  Astdvimidati-dhd, twenty-eightfold,  =afw:  Asaktib, feehleness,
incapacity, disability.

13. Incapacity is twenty-eightfold.---13.

Here the suffix. dhfd, 1s employed in the sense of variety.
Hence it should be known that incapacity has twenty-eight varicties,
inasmuch as it is diversified in form on account of A-vidya. What are
those varieties? It 13 said: Owing to the dead-ness or depravity of
the senses or powers ol perception and action, there exist eleven varicties
of incapacity belonging to the eleven scuses, namely, deafness, paralysis,
blindness, loss of taste, loss of smell, dumbness, inactivity of the hand,
lameness, coustipation, impotence, and insanity, respectively belonging
to the ear, skin, eye, tongue, nose, voice, hand, leg, anus, organ of
generation, and Manas. Similarly, there are seventeen more varieties
constituted by the opposities of Tustis and Siddhis. By their addition,
these are the twenty-eight A-siddhis or imperfections (or inversions of
Siddhis). Although the senses are the seats of these imperfections, still
Vritti or state of consciousness is included in Buddhi, Understanding
or Consciousness and nowhere else, since there is no room for a state of
consclousness in any other place except where Buddhi is the material

cause.—13.

The author now enumerates Tustis :
TAYT gie: 1 82
wmar Navadh8, ninefold. #f8: Tustih, acquicscence, complacency.
14.  Complacency is ninefold.—14,
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It, Tusti, is (primarily) twofold: Adhyatmika, internal, and Bahya,
external. The internal divisions are four, designated by reference to
Prakyiti, Upfidana, meaus or materials, Kila, time, and Bhigya, luck.
Immediate intuition of the difference of Purusa from Prakriti is really
a species of Transforination, and is the work of Drakriti itself, while
I (Purusa) am perlect; what is the nse of contemplation, and the like?
—the Tugti which the disciple derives from so thinking, (is of the first
kind). Tt is called Awbhas. Tor, Viveka, discriminative knowledge,
does not result from Prakriti alone. The same Tusti is found in retire-
ment; there is no use of contemplation, and the like,—the Tusti which
lies in such instrnctions, is designated by Upadana. Tt is called Salila.
Retirement will take place, by wmeans of meditation, after waiting for
a long time,—the Tusti which lies in such instructions, is designated
by Time. It is called Megha.  Nirvikalps Sunadhi, meditation without
diserect consciousness, will result iy the {orce of lack alone,—the Tusti
whicl lies in this, is designed by Lueck. 1t 5s called Vi,

Five external complacencies are produced or arise for him who
undaly applies the characteristic of the Self to Prakriti, Mahat, Ahamkara,
Tan-mitras, and the gross Llements.  These complacencies, consequent
on the disappearance, dissolution, or dispersal of objects which entail
acquisition, preservation, waste, enjoyment, and injuriousness, are res-
pectively known by the names of Pdra, Supiira, Pira-pira, An-uttama-
ambhas, and Uttamua-ambhas,  Whatever people will become delighted by
obtaining external complacency, would not be knowers of Principles ; for,
e.g., acquisition of wealth can be cffected only with the greatest trouble,
and also there is no knowledge of Principles in it.  So it has beeu said :

HAATHNR T WRAAT T |
U g Y g fEamat geaRT ar

(Thera is trouble in the acquisition of wealth, and the same also in its
preservation. There is pain in attachment to it, and also in its expenditure.
Similarly, again, in the case of injuriousness or killing.)—Mahabhérata.

By the aggregation of these, complacency is said to be nine-
fold—14.

The author now lays down an aphorism, enumerating the minor
divisions of the uninverted Siddhis alluded to above (vide Aphorism 13):

sy fafs: 0ogw
sgw Agta-dhd, eightfold, ®&f: Siddhih, perfection.

15.  Perfection is eightfold.—15.
3
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What, again, are those eight sorts of perfection ?  Accordingly they
are being specifically ascertained:

It is divided into two sorts: three primary ones and five secondary
ones. The three primary ones are those named Pramods, hilarious;
Mudita, delighted ; and Modamini, joyful. Study, oral knowledge, reason-
ing, intercourse of [riends, and charity arve the secondary perfections.
Thus, kunowledge ‘that is produced, after causing the disappearance of
Adhidaiva pain, is Pramodi Siddhi; knowledge that is produced, after
causing the removal of Adhibhita pain, by means of service, etc., is
Muditd Siddhi; knowledge that is born, immediately after the prevention
of Adhyatina pain, is Modamini Siddhi.

To receive instruction regarding knowledge of the Self, from a com-
petent teacher, with due rites and ceremonies, constitutes study. That
which is established by study, is oral or wverbal knowledge. Reasoning is
that perfection which consists i reasoning about the DPrinciples, under
the intluence of previous practice, instingf, without instruction from a
teacher. Intercourse of friends is where pleasure is obtained by the
mere company of near and dear ones.  ‘The perfection in charity consists
in donation, according to ordinances, by one whose mind is absolutely
free from all sorts of impurity. —15.

Now the author distributes propertics or characteristics amongst the
twenty-five Principles. ;
TUHARTET 0 L& 0
g1 Daga, ten. afvemrat: Malika-arthah, radical or root objects.
16. The root objects are ten.—16,

Herefrom these, malikah, root, arthih, objects (of perception), should
be known to be ten. (Why are they called root objects ?) Because objects
reside, so far as may be. in one or other predicable amongst these twenty-
five Principles. What are they ? Where do they reside ? All this will
be stated. Unity, productiveness, and existence for the sake of another
i. e, \Purusa), have been declared with regard to Prakyiti; other ness,
non-agent-ship, and diversity, with regard to Purusas ; and is-ness, union,
and separation, with regard to both. Occupatioa of space or existence in
time (has been declared) with reference to gross and subtle bodies. Thus,
in the Bhoja-Vartika :

AITATRAS RS AARTRLTIAT |
TTEAST qUIRFT R A7 0 7 |
Qugfacwe & diewrat: wzar g
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(Principal existonce, unity, productiveness, other-ness, existence for.
another, plurality, separation, union, finite existence, and non-agent-ship
are remembered to be the ten root objects or primary gualities),—16,

After declaring the properties of the twenty-five Principles, the
author now describes the manner of Creation.

T T N 2 1)

wime: Anu-grahab, taking or puiting together, composition accumulation,

aggregation. ®i: Sargal, emanation, evolution, production, creation,
17.  Emanation is accumulation.—17,

Here the word, anu, has the sense of ‘together with,” Anugrahah
means that which takes together, It is springing into existence, And it
has two varieties: one, of the form of Visand or tendeney or disposition,
and the other, of the form of the subtile body. Both these forms are
capable of being known, as they do not appear one without the other,
IFor, there can be no subtile bhody in the absence of Visana, nor does:
VisaniA exist in the absenco of subtile body, as is t}xe case with seed

and shoot.
Objection ;—But, since, in your theory, Buddhi, and the other

predicables are beginningless, how can vou hold the theory of emanation
with a beginning ?

Answer:—Quite so, but, in spite that they are heginningless, yet .
perforce, by the maxim of ripples and waves, it is hinted that emanation
appears in the form of development and envelopment.~—17.

Evolution of species is next elaborately ascertained :

TGIACRT FEGHE: I 85

wgdufa ; Chaturdada-vidhah, of fourteen sorts. ¥ei: Bhita-sargah, elemental

creation, evolution of beings.
18.  Evolution of beings is of fourteen sorts.—18.

Herefrom the evolution of all entities should be known: to be
chaturdada-vidha, of fourteen specific kinds, For, all living beings
come into existence, under the influence of Vasani or tendency, by the
form of Svedaja, sweat-born; Anda-ja, egg-horn; Udbhid-ja, shoot-born;
and JarAyu-ja, uterus-born, during the disengaged state of Sattva, Rajas,
and Tamas. And this evolution has three minor divisions: celestial or
superhuman, human, and the grovelling. The first has cight varieties, the
second, one, and the third, five. These varietics are declared: Brihma,
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Prajapatya, Aindra, Gindharva, Yaksa, Riksasa and Paidacha, these are the
eight varieties of superbuman evolution, Human evolation has one
variety only. Beasts, domestic animals, birds, veptiles, and immoveables
are the grovelling kinds.

Objection :-—But why is evolution of entities limited to fourteen
kinds only, when we observe evolution of sueh entities as a water-pot,
ete. ?

Answer :—~Tho objoction caunot be allowed, beeause we do not know
of any producible thing, like a water-pot, ete., which is different from the
five gross elements. Similarly, it should be understood in all other
cases.—18,

Tt is so ; for, without the knowledge of the predicables already men-
tioned, cessation of bondage cannot take place, since hondage has no
beginning. Intending, therefore, to declare the nature of bondage, the
guthor introduces the next aphovism :

Bt = 0 g2
fafa ; Tri-vidhaly, threelold. #u: Bandbah hondage.
19. DBondage is threefold.-——19.

Here, what is preciscly the nature of bondage? Bondage is the
fabrication of [alse knowledge, ovcasioned by upidhi or external condi-
thon or adjunct, and is by no means real.  Of how wmany kinds is it?
(They are) Prakpitika, Vaikarika, and Daksinaka. This throefold bondage
ghould be known. They are, therefore, successively rvecited. Thus,
the absorption into the Prakyitis, of those, who devote themselves to
Prakriti by meditation, wrongly believing that the eight Prakyitis are
the ultimate or transcendental realities, constitutes Drakritika hondage.
The absorption into the Vikiras or Transformations, of those who devote
themselves to them, wrongly believing that sentiency exists in  the
Vikéras, e.g., tho powers of perception and action, ete., constitute Vaikirika
bondage. Those whose mind has been misled by tranamigration, and who,
knowing only the sacred performances intended [or the Southern Path
(vide Aphorism 4), think that the performance of Adva-medha and other
gacrifices is the supreme objeet of life, and thereby experience the fruits
of action,— theirs is Daksinaka bondage, for they uniformly I[ollow the
revolutions of Dbirths and deaths, like a wheel. So suys the Sruti :

NAw AT [T FRA: |
WrmAESEAR AT qar1ad |
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(According to their action and enlightenment, migratory Selves, for
the sake of embodiment, resort, some to wombs, and others to immoveable
entities).— Katha Upanisat, 1. V. 7.—19.

Notwithstanding, therefore, that bondage has no beginning, exertion

must still be made for its dissolution. So thinking, the author reads the
aphorism:

[ e ha¥
t=fEay At 0 e
fafra: Tri-vidbal, threcfold. 3mm: Moksab, release, liberation.
20. Release 1s threefold.-—20.

Now, threefold release of living heings results by the exhaustion of
virtue and vice. What, then, are these three kinds of release? So it
is said Krama-moksa, gradual releage; Vi-deha-kaivalya, dis-embodied
singleness ; and Svaripa-pratisthd, rost in one's sell.  Where a man who is
attached to the objects of the world, pursues also the investigation of the
Principles, for him release will result in another bir 1. This is Krama-
moksa. For, we may recall :

FEAT SFAATARY AT /i T92d |

(The wise come unto Mo at the end of many births).—Gita, VII, 19.

Dis-embodicd singleness implies the enjoyment of that bliss which
is attained by a man who s dispassionate towards the objects of the
world and who “regards pleasure and pain in the same light,” as the
Sruti says :

QM ATARFAT A

[We drank the Soma (acid asolepias) juice, and we became immortal. ]

Itest in one’s self means existence of one by one’s pure essential
form, continued through the endless future tumne. FKor according to the
Sruti :

7 g 1 a ghey frafraircsfadia

connection with the essence of Buddhi may again take place.—20,

The author now fully delines the characteristic of Pramana or Proof:

Eice it @IECEI
ff4 Tri-vidham, threefold. wamq Praméanam, proof.
21. Proof is threefold.—21.

" % I. e, (Verily there can be no extinetion of the pleasant and the non-pleasant s
lonee as there ramaing the bodva—Chh. Tn. VITE. xii. T.




20 KAPITLA-SUTRAM.

- Here Praméinam means that by which something is proved, that is
to say, the instrument of Prami or certain knowledge. Proof is threefold,
viz.,, Drista, Anumina, and Apta-vachana. Whatever entities Buddhi
malkes its objects, in the form of their identity with Chitta or Manas, by
the gatoways ol the senses or powers of perception, the same are objects
perceived. 'T'his is Dyigta, visible or immediate, proof, e. g., “I see the
Deva,” “Iam happy,” etc. AnumAna, inference, is threefold : {(succes-
sional, from the observed to the unobserved), Pdvva-vat, from cause to ellect,
Sesa-vat, from clfect to cause, and (co-existential, from two equally observ-
ed marks:) Siminyato-deista, equally observed. Plrva-vat inference is
where the effect isinferreldl from the cause ; as, ¢.g., a shower by the ascent
of clouds. Sesa-vat inferonce is where the cause is inferred by means of
the effect ; as, e. g., ultimte atoms, ete., by the observation of a water
pot.  Siminyato-drista inference is where, after leaving a place for a time,
something, previously observed-in one place, is next observed in another
place ; as, e. g., going is infervad by the observation that Davadatta who
was previously observed inside his house, is now outside it. The Veda
which is the repository of all knowledge and the cause of the divisions
of Devas, Yuksas, birds, mon, castes, stages of life, etc., not being the
work of a personal autbor (and being aceordingly free from the defects of
personal equation’, its declarations are Apta-vachana, trustworthy sayings,
upon which proceeds the conduct of the elders that this is real, that thisis
unreal, that this is a water-pot, ete.

Discriminative kunowlodge of Prakyiti and Purusa by means of this
threefold proof, is the source of the supreme object of desire with

Purusa—21.

‘Pherefore, after declaring these predicables, and desiring to briefly
recapitulate them, for showing that release is attainable through knowledge
of them, the author lays downs the aphorism :

TAY GFIE FAT TG TG
q QAR TEATERE 1 *R

wm Ltat, this. @=% Samyak, thoroughly, wrar Jhatva, knowing, wwwe:
Krita-krityah, fulfilled, successful. @ Syit, will be. 7 Na, not, g: Punab,
again. P Tri-vidhena, by threelold. g:& Dubkhena, by pain. wr@Ed Andl-

bhilyate, made to feel, joined,
22, By thoroughly knowing this, man will be fulfilled,

and will not have to suffer again from the threefold pain.—22,



TATTVA-SAMASA, 22. 21

Etat is easily understood. Heve ‘man’ is the complement of the
sentence : Samyak jiAtva krita-krityah syit. ‘Tri-vidhena, with pains Adhy-
dtina, ete. Na anubhlyate, is not conjoined; for, on account of their
abgolute extinction, it is impossible for them to come to appear again.—22,

This Commentary on the Simkhya was composed, with great delight,

by Sri Narendra, a terrestrial divinity (4. e., a Brahmana’, in the Saka era
1703.

Tue Exb,
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through intimate connection with the body. It has not been found that
an embodied self has been happy. Hence this Purusa-artha or object of
desire should be forsaken by reasonable men, and that which is learnt
from the Sstra should he adopted.—4.

Bhdsya.—He states that the above-mentioned Purusa-artha, object of
volition of a lower kind, should be rejected by men of wisdom :

And the above-mentioned remedy of pain, producible by visible
means, ‘ heyah,’ should be thrown into the side of pain, ‘ Pramana-kusalaih,’
by those who are well versed in the Sistra, learning, of discrimination
between pain and not-pain. Why ? ‘ Sarva-asambhavat ’: Because remedy
by visible means is not possible in all cases of pain. He further observes
that even where there is such possibility, there still pain arising from sins
of acceptance of gifts, ete., is inevitable : ¢ Sambhave api,” that is, even in
case of such possibility, there must necessarily exist connection with pain
not preventible by visible means.. Compare Yoga Sitra, aframdemcy:8n'e-
winfitrary g8 3@ AARm—To tho discriminative, all, without exception, is pain,
inasmuch as (enjoyment of pleasure is accompanied) with affliction, (in the
shape of aversion to all that interferes with the enjoyment of pleasure), and
is followed by resultant pain and by pain due to the recollection that the
enjoyment of pleasure has passed away, and also on account of active
opposition among the functions (e. g., pleasure, pain, etc.) of the Gunas or
principles, (namely, of illumination, Sattva, evolution, Rajas, and involu-
tion, Tamas, which are constantly struggling to ¢verpower one another).—
(Yoga Sttram, II. 15,% B. H, Vol iv, p. 114).—4.

Because Moxsa or Release is the good PAR EXCELLENCE.

IFAAN A= EiaFaga: 0 g v

smwtn Utkarsét, on account of excellence or superiority, ®f Api, also; or.
Wea Moksasya, of Moksa or Release. waimmama: Sarva-utkarsa-Sruteh, from the
texts of the Veda, which declare excellence over all else,

5. (Cessation of pain by visible means should be re-
jected), because it varies in degrees of excellence, (according
as different means are applied), whereas Moksa is, as is
evident from the Veda, absolutely the most excellent.
(Aniruddha); or, (Existence of pain in objects of desire
attainable by visible means is inferred) from the superiority
of Moksa to those objects, and the superiority of Moksa to
all else is proved by the Veda. (Vijiadna-Bhiksu.)-5.
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Vritts -—The author advances another argument :

Again, comparative excellence (in different acts) of cessation of pain
(by visible means) is an ohserved fact. Moksa, on the other hand, is the
most excellent of all, heing permanent and uniform and possessing the
form of eradiction of all pain.—5.

Bhéisya.—An objector may urge: I[ntermixture with pain is not
applicable to one and all cases of relicf of pain producible by visible
means, [lence it s also realled :

I TN AR T T AEAdT |
RSN T a9 & Tqgreagq I
That which is not intermixed with pain, nor is afterwards eclipgsed or swallowed
up in pain, and which comes to one as socn as it is dcsired, the same is pleasure or
happiness fit to be called heavenly onjoyment. (Semkhya-Tattva-Kauwmudi, introduction lo
Bamkhye-Karika 2),"

In view of this arguwment the author states :

Existence of pain in them is ascertained from the saperiority of
Moksa, which is not realisable by visible means, to kingdom and other
objects of desire, attainable by visible means.  From the word, Api, also it
follows that there are also such other reasons as that those objects are,
in essence, modifications of the three Gunas or creative principles (vide
post), ete.  If it be asked, what evidence there is as regards the superiority
of Moksa, so he says, Sarva-utkarsa-grntch, which means that the superior-
ity of Videha-kaivalya, disemmbodied isolation or singleness, is proved by

“such texts of the Veda as—

% T ¥ gndce o Hoftgiveetda

Vorily ohliteration of the distinetion of the agreeable and the digsagreeable cannot
take place in tho state of embodied existence— (Chh. Upa, VIII, xii. 1),

7T qry @ franfid @ wyme:
The agrocablo and the disgraeeablo cannot touch him who eXists in a disemhbodied
form (ibid.)—5.

Seripturlal remedies are equally inadequate.

FTEAYILTTT: U 2 1 & N

wfa@s: Avisesah, non-distinction. % Cha, and, =@ TUbhayoh, be-
tween the two,

6. (As regards the temporary character of the result
contemplated by them), there is no distinction between the
two theories.—(Aniruddha). Or, (as regards the temporary
character of their effect, 4.e., cessation of pain), there is no

distinetion between the two (2.e., visible means, on the one
7
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hand, and religious performances, prescribed in the Veda, on
the other).—(Vijidna-Bhiksu.)—6.

Vpitts :—An objector may say: “ Well, but there is not a'Dardana
or System of Thouglit in which Moksa has not heen held up as the Purusa-
artha or suprcine object of life, Nor does Moksa consist in the mere ces-
sation of pain by means of medicine and the like. Hence that which is
your conclasion, will also be ours.” To this the author replies :

An opponent’s theory can he condemned by proof of one’s own
theory, but not otherwise. It has been also said :

AT |l v g ar |n |
&% quIiten rAETIRETCy |

Whero Lhe samo defeet exists in both, or where the rejection of both is cqually im-
material, there onc of them canuot be selectod for consure, as regards tho consideration
of the particnlar subjoet in quostion.—6.

Bhisya :—An  objector may say: "' Let it be so that permanent
cessation of pain cannot vesult frow visible means. Bat it may rosult
from iuvisible means, namely, religious performances, prescribed in the
Veda,there being such toxts of the Veda as % dmaga wn—Wo drank  the
Soma juice and we became inumortal (Atharvagiras Upanisat, 3).”
In that case, the author says :

The meaning is that * A-visesah, ’ non-difference, only should be re-
garded to cxist, ‘ ubhayob,” in the case of both of them, that is, visible
and invisible means, in respect of their not being the means of permanent
cossation of pain, and in respect of their being the causes of what has
been already stated, (i.c., tewporary effects). The very same thing has
been observed in the Karika : geagrywnfen: safagfemfaoagms:

The mncans or practices taught in the Veda are similar to the visible oncs ; for, they
are attended with impurity, waste, and excess,.—(8 dmkhya-karika, Verse 2).

¢ Anugravika, ;" Anudrava means that which is heard from the Guru or
preceptor, after recital by hiw, that is, the Veda ; Anusravika means sacri-
fices and so forth enjoined in it. The wmcaning is that these scriptural
means ave, like the visible oues, admixed with impurity, . e, sins duc to
killing, etc., and possess the characteristic of producing perishable as well
sa superfluous results.

As objector may argue: —(Killing in a sacrifice is lawful, beiug en-
joined in the Veda, and) the significance of an injunction consists in the
form of (conduct in accordance to it) being the weans of realization of a
good which is not followed by a greater evil. 1, therelore, lawlul killing
be productive of sin, the significance of the injunction would be difficult
to maintain,
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But we say that such is not the case. TFor, that part of the injunc-
tion, viz., that conduct in accordance to it is not followed by a greater
evil, is of this form that it is not productive of pain in addition to the
pain immediately following the production of the good. Inasmuch as,
therefore, the evil producible by lawful killing, immediately follows the
production of the good, the above significance of the injunction remains
unimpaired. Some, however, think that only killing other than lawful
killing, is productive of sin. But the explanation is not correct, there
being no reason for so eurtailing the meaning (of the texts on the sinful-
ness of killing). It is also heard that Yudhigthira and others had to per-
form penances in order to avert the evil consequences of having killed
their kinsmen and of other acts of crueclty towards them, on the field of
battle and elsewhere, even though, by their Svadharma, or dictates of
their personal morality (as Ksattriyas or deliverers from oppression), they
were required, nay, compelled, to_do so. T'here is, moreover, the observa-
tion of Markandeya : '

AR AIEATAL AT gegad praatabng |
FHraARIAR PRrarRmReaing )

1 shall, thercfore, go away, my son {or sire), sceing that it is the receptacle of pain—
that merits springing from Vedic performances are vich in demerits, hence resembling a
frait hard to digest.—MAarkanloya Parina, X. 31,

There is, of course, the text of the Veda: =f¥e shsmemm dia: —Not
killing any creature clsewhere than in sacred places (Chh. Upa., VIIL LXV,
1, 8. B IL, Vol. 11, Pt. 1L p. 587). But it “declares only that for-
heavance from killing besides that which is lawful, is the means to the
attainment of some good, but not also that in lawful killing there is
absence of casuality towards the production of evil. More on this point
may be looked for in the Yoga-Vartika.

There are, again, texts of the Veda such as :

qHHAT F AXAT T GAT ARG

Some attained immortality, not by action, nor by progeny, nor by wealth, but by
renunciation.—(Kaivalya Upanisat, 1. 2);

ara Rrfrenfrggafy A war Rrdsaarg

Only by knowing Him, one can pass beyond Death ; there exists no other path for
tr:welli11g~-(§vcbﬁévatara Upa., IIL 8),

{On the other hand, it is also revealed in the Veda, that immortality
can be attained by means of drinking the Soma juice, ete.) By reason of
this obvious contradiction, which, otherwise, must necessarily appear in
the Veda, immortality, attainable by means of drinking the Sama tuica
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ete., should be understood in a relative or secondary sense, on the autho-
rity, for example, of the Vignu-Purana, which declares:
ANAEYd eAngae i wad
Existence till the dissolution (Pralaya) of the Cosmie System, is called immortality,

(Vignu-Purana, IL. viii. 90).—06.

Bondage is not natygral to Purusa.

q EATTEr agET AIFETGARAER: 0 2 1 0

7 Na, No. e Svabhiévatah, by nature. sgm Baddhasya, of (one who is)
in bondage, or confined. WrEramRaEt:: Moksa-sddhana-upadesa-vidhil, obser-
vance of instructions regarding the meuns for the attainment of Moksa or Release.

7. Observance of instructions regarding the means

for the attainment of Moksa (can-) not (be enjoined) in the
case of one who is confined by nature.—7.

Vritis : It may be asked whether instructions regarding the means
for the attainment of Moksa refer to one who is confined by nature, or
otherwise. 8o the author says:

(Observaunce of instructions regarding the means for the attainment
of Moksa does not refor to onc who is conlined by uature), because des-
truction of natural condition will entail destruction of Svarlpa, 1.e., the
thing in itsell. (vide Bhisya below). It has been also said :

T 7 FItRA agATET geRar |
RrfemRaragaaly 7 fiav o

There is no confinoment or bondage by the nature of things, nor does the state
of release follow from its non-existence. Both of these, (Confinement aud Release),
being constituted by orror, have no real existence, -7,

Bhagye :—It has been thus established that ¢ visible’ (popular) and
‘invisible’ (scriptural) means are not directly the mecans for the realis-
ation of Purusa-artha or the {Lhighest) object of desire. What then is the
means for its realisation? The author will say that the neans (required)
is the knowledge of the Viveka or distinction (between Purusa and Pra-
kniti).  Now, it is ouly by way of rooting out the cause of pain, known as
A-viveka or non-differentiation between Purusa and Prakyiti, that know-
ledge of Viveka or their distinction becomes the weans of the avoidance
(of pain).  With this in view, by a minor section at the very beginning,
the author shows, by the method of exhaustion, by the exclusion of all
others, that A-viveka itsell is the cause of the avoidable (i.e., pain):
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Permanent cessation of pain having been already declared to possess
the characteristic of Moksa, Bandha here means nothing but connection
or association with pain.

It, Bondage, does not possess the characteristic of being natural,
as described below, to the Purusa, inasmuch as ‘ Vidhib, ’ observance or
performance, ‘Sidhana-upadesasya,” that is, of Vedic precepts regarding
the means to be employed, Moksiya, for the purpose of release, of one
who is confined by nature, is not possible for those who are enjoined in
this behalf. For, the release, i.e., separation, of fireé from its natural hot-
ness is not possible, because that whicli is natural to a thing, is co-exist-
ent with the thing itself. Sucl is the meaning,

A

Accordingly it has been declared in the I¢vara-Gita:
T AfgwisEmsr el g s |

A f aw nargrmemRCTa N

Were the Self, by nature, impure, untransparent, mutable, verily Release would
not acerue to it even by hundreds of re-births,—Kdrma-Purina, IL, ii, 12,

One thing is said to be natural to anotlhier, when, the former exist-
ing, no delay occurs in the prodaction of the latter, from delay (in the
appearance) of the cause. Suach is the definition of the characteristic of
being natural.

An objector may interpose that there can be no doubt at all that
pain is natural, as there is the incidence or possibility of constant expe-
rience of it. But this is not so. For, although pain is inborn to, or of
the very nature of, the Chitta or the mind, for the reason that the latter
in essentially constituted by the threefold Gunas or elements of Prakriti,
yet, as there is not constant experience of pain in consequence of the
overwhelming preponderance of Sattva or the element of stability in the
Prakriti, so the non-experience of it is possible for the Self also. Further-
more, the Bauddhas who maintain that pain is inborn to the Chitta or
mind, make a concession to the popular view that the Chitta or mind
itself is the Self.

Our opponent may urge: Now, that being so, (i.e., if Bondage
does not by nature belong to the Self), let Moksa or Release result only
from the annihilation of the Self,

But we do not grant this. For, ‘I am in bondage, I will be com-
pletely released '—such states of mind clearly prove that Moksa or Release
is the highest object of volition only in so far as it is co-cxtensive with

Bondage.—7,
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Boundage 1s not natural to Purusa.—(contd).

AT AN AT AT AATUANATTTL N ¢ 15 N

wwrae Svabhivasya, of the nature of a thing, wmilgeag Ana-apfyitvat, on
account of the undecaying-ness, unchangeableness, or permanence, SATETATETY
An-anusthéna-laksapam, characterised by non-performance. smawaq Apramiyyam,
irrelevancy, unathoritativeness.

8. (Were Purusa confined by nature), because the
nature of a thing is unchangeable, (the instructions laid
down in the Sistras for the attainment of Release), would
be conspicuous by non-performance, and, therefore, irrele-
vant and unauthoritative.—8.

Vritti :—The anthor only strengthens the argument of the preceding
aphorism :

Whereas confinement or hondage which had an eternal nature, could
not be dissolved, performance for the sake of its destruction would he,
therefore, impossible.—8.

Bhasya :—(Pdrva-paksa). “Let there be non-performance, what
does it matter?’ To this the author replies:

(Were bondage a part ol the Durusa’s nature), the nature of a
thing being co-eval with the existence of the thing itsclf, there could he
no Release. Consequently, the teachings of the Veda for the attainment
of Release, would not be carried into practice. And being thus charac-
terised by non-performance, they would be irrelevant or unauthoritative.—-8,

_ Above continued.
- o=
T YRR ageaTm: b2 & |
7 Na, no, #mamRufa: A (im)-fakya (possiblej-upadesa-(instruction)-vidhih,
precept containing instruction for the impossible. e Upadiste, were (it)
instructed, @@ Api, even, x93 An (non)-upadesah (instruction), non-instruction.

9. There can be no precept (in the Veda and other
authoritative writings) imparting instruction for the attain-
ment of that which is impossible. Were even (such attain-
ment) instructed (in them), (the instruction would be) no
instruction.—9. _ ,

Vryitti :—1t may be argued that someone, for thesake of deception,
may instruct sometbing impossible, as e.g., the presenco of a hundred

elephants on the tip of the finger. Accordingly the author says :
The meaning of the aphorism is clear.—9,
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Bhisya :—To those who would contend that the practical obser-
vance of those precepts will follow by virtue of their beiug revealed
texts, the author says :

It is not possible to carry into practice an instruction for @ * fruit’
or result which is incapable of attainment. For, * Upadiste api,” were
even some means laid down (in a precept) for an impossible end, that
(precept) would really Dbe no instruction at all, but merely the semblance
of an instruction, according to the maxim that even the Veda cannot
teach that which is contrary to reality.—9.

Bonduge 1s nek naturul to Puruse. —contd.

WEIEAE AFTIT 1 2 1 ge Nl
g,raﬁqeaq-éukla (white)-pata (cloth)-vat (like), like a picce of white cloth,
dmaa Bija (secd)-vat, like a seed, ¥7-Cliet, if it is said,

10. (One may argue that change of nature is obser-
ved) as in the case ol a piece of white cloth (when itis
coloured otherwise) and asin the case of a seed (when it
grows into a shoot or is burnt), (and that, therefore, there
is nothing strange in the theory that Bondage is the
natural state of Purusa, which, however, can be removed
by appropriate means).—-10,

Vritti :—The author apprehends an objection :

Annililation of nature also is observed, as of whitcuess in a picce
of cloth, by weans of colouring matter, etc., and of a seed, through the
growth of the shoot.—10.

Bhdsya : —At this place the author apprehends an objection :

An objector may arguc as follows : Annihilation of even that which
is natural is observed. For example, the natural whiteness of a piece of
white cloth is removed by means of some colouring matter, so also
the natural sprouting power of a seed is destroyed by fire. Hence, as
in the case of a piece of white cloth, and as also in the case of a seed,
annihilation of natural bondage also is possible in the case of the
Purusa. In the very same way, therofore, as in the cuse of the
analogues, there is legitimate ground for instruction of means for its
(of bondage) dissolution,—10.
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Bondage not natural to Purusa—(contd.)

TFIEATTRATTT ATSTHGED: | ¢ 182 N
Wéakti (power)-udbhava (appearance, development)-an (non)-
udbhavébhydm, by reason of the development and envelopment of power. @ Na, no
wretaRs:: A (im)-dakya (possible)-upadesah (instruction), instruction for the
impossible,
11. By reason of the development and envelopment
of power, there is no instruction for the impossible (in the

instances cited). —11.

Vpitti :—The author econcludes :

An effect being existent prior to its appearance as such, the white-
ness of the cloth is not destroyed, but is enveloped by the colouring
matter, and is again developed after washing. (For the same reason),
in consequence of the growth of the sprout also, the seed is not
destroyed, hut is enveloped or overpowered. Its re-appearance, however,
is not observed, owing to the variety of things in nature.—~11,

Bhdsya :—The author gives the solution :

In the case of the given examples also, people do not give instruc-
tion for the removal or unnihilution of the Asakya or impossible, that
which iz incapable of destruction, <.c., the natural. Why not?
Sakti-udbhava-anudbhavabhyam, by reason of the development and enve-
lopment of power. For, in the case of the two given examples, only the
appearance and disappearance of whiteness, etc., take place, and not,
on the contrary, the non-cxistenco or aunihilation of whiteness and of
the sprouting power, secing that whiteness and sprouting power again
appear in the reddened or coloured cloth and fried seed, respectively,
by means of the operations of the washerman, ete., in the one case,
and by the volition or will force of Yogins, in the other. Such is the
import.

Oljection :—Likewise let Release consist only in the disappearance
of the power of pain in the Purusa (z.e., of the influence of pain upon
the Puruga).

Answer :—No ; for the commnion experience of mankind as well as
the - authority of the Veda and the Smyiti prove that it is the absolute
or permanent cessation of pain that is the (highest) object of desire,
and not, on the contrary, the mere disappearance (ol pain), asin the
casc of the instances cited.

Moreover, the theory that Release consists in the mere disappearance
of the power of pain, would entail non-(permanent) release, by making
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devclopment of power of pain again possible in the case of the released
ones also, as in the casc of fried seeds, by means of the will force,
cte., of Yogins and of God.

(Note,—A seed, for instance, does not rcally undergo a change of nature hy
burning, According to the Simkhya theory of causation, all production is developmont
and all destruction is envelopment, so that the eficet antecedently exists in the cauge
in an undeveloped form and the cause afterwards cxists in tho effeet in an enveloped
form, Thercefore, after Durning, asced still retuins its power of sprouting as evidene-
od by the fact that the Yogins, by willing, ean make a burnt seed to sprout again.
That being so, if a man instroets another to take away (for a time) the sprouting power
of a soed, he docs not instruet something impossible, as the act does not involve a
change of naturc. But this is not so in the easc of the Puruga. For Release or
permanent rcmoval of Bondage, Bondage, being ex-hypothesi the natural state of tho
Purusa, involves a change ol natuve which is impossible. The hypothesis, therefore
must be abandonced)—11,

Nedther is Bonduge « temporal state,

T RIATOET SqTiuaT feaen aaFearg 0 ¢ ) 2R

a Na,not. s=dma: Kala (time)-yoga (cotnection)-tah (from), from connection with
time, @i Vydpinal, of the porvading. frem Nityasya, of the cternal. edwmvum
Sarva (all)-sambandhat (relation), on ageount of relation to all.

12, (The bhondage of the Purusa can-) not (be con-
stituted) by connection with time, because (time which is)
all-pervading and cternal, is related toall (Purusas, re-
leased and unreleased). —12.

Vypitts :—It may be contended that the Purusa may not be in bondage
from mnature, but that he will be in hondage by virtue of time. So the
author says :

The Purusa would have been so bound, did his connection with
time sometimes exist and sowetimes not exist.  But this is not
the case, because relation to all times is one of his upéidhis or adjuncts,

since le is eternal aud all-pervading.

(Note.—It will be observed that Aniruddha has taken the words, *eternal’ and
‘pervading' as gualifying Puaruga, whoreas wo have, following Vijiidna Bhiksu, applied
them to time.) ‘

The sense of ‘relation to all times’ having heen conveyed by the

word, ‘cternal the word, ‘pervading,’ has been stated simultaneously
with the former, by reference to the next aphorism.—12.

Bhisya :— After refuting the theory of Bondage from nature, the
anthor refutes, by a group of aphorisms, the theory of Bondage from Nimit-
tas, occasional canses or conditions. Were pain, on the other hand,
occasional in the Purusa, it would not be capable of being rooted outhy

8
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knowledge and like other means, inasmuch as subtle pain, in the form
of not-yet-come, (7.e., the possibility or potentiality of pain) would remain
o long as the substance in which it inheres, lasts. Havingthis in view, the
author refutes the theory of occasional pain :

Nor is the Bondage of the Purusa occasioned by connection with
time. Why not? DBecause time, " all-pervading and eternal, by the
determination or delimitation of everything, is connected with all
Durusas, released and unreleased, and the determination of everything
by time will entail the Bondage of all Purusas at all times, (so that Release
would -be impossible).

In this section the conditional, occasional, or instrumental causality
of time, space, action, and the like is not confuted, because it is es-
tablished by the Veda, Sinriti, and argumert. But that which is denoted
by Naimittikatva, occasionality, thatis, the characteristic of heing pro-
duced by an occasion, condition, or instrument, as in the case of colour,
etc., produced by~ burning (vide Kapdda Sdtram, VIL 1. 6,8. B. H., Vol.
V1, p. 212)—the same is forbidden in the case of -Bondage, in consequence
of the admission of the accidental nature of Bondage so far as Purusa is
concerned.

Objection : Even in the theory that Bondage is occasioned or con-
ditioned by tiwe, cte., gradation or difference of status (as released and
unreleased Purnsas) can be accounted for by the presence and absence
of other contributory causes.

Answer 1 Tn that case, 1t 18 proper for the sake of simplicity, to
refer Bondage to that contributory alone, that is, that conjunction which
taking place, Bondage must necessarily be caused, since there is no harm
in the use of Bondage, with regard to the Purusa, in an accidental
transferred, or derivative sense.

Thus there is an end of the theory of the occasional or conditional
nature of pain.—12,

Nor ts Bondage a spatial state.

7 ARTATSHEATT U ¢\ 23 |
w Na, not. ¥mmm Desa (space)-yoga (connection)-tah (from), from con-
nection with space. =W Api, again. wwwa Asmét, for the same (reason).
13. Nor, again, (is Bondage constituted) by connec-
tion with space, for the same (reason as given above).—13.
Vritti :—May not the Purnsa be in bondage by virtue of space ?
To this the author replies :
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(It cannot be 80), because Purusa, eternal and infinite as he is, has
connection with all space.—13.

Bhdsya :—Nor does Bondage result from connection with space.
Why not? ‘Asnit’ owing to the same, as stated in the preceding
aphorism, (objectionable) connection with all Purusas. released and un-
released. The import is that the theory would entail the bondage of even
the released Purusa,—-13.

Nor does Bondage result from embodiment.

AT (AT FTIRATT TEAT 0 2 | 22 1l

n Na, not. waewma: Avastitah, from location, situation, environment, organisation,
or circumstances. Rgaiea Doha (body)-dharma (property)-tvat, being a property
of the hody, a=m: Tasyal, its, of the environment,

14.  Nor is Bondage constituted by organisation, the
latter being the property of the body.—14.

Vpitts :—Now, to meet thie suggestion whether the Purusa may not
be bound from organisation or circumstances, the author says :

‘Tasyih’ means ‘of circumstances.! °Deha-dharmatvit’ is indica-
tive ; the ultimate significance is (that the reason why the Purusa cannot
be bound by organisation or cireumstances is) that (the Purusa) undergoes
no change or transformation.—14.

Bhisya :—-* Avastha * consists in the form of the body described as
the appearance of a particular Samghita, organisation or embodiment.
The bondage of the Purusa does not result from ‘avasthi’ or embodi-
ment as an occasional or instrumental cause. Why not? Because
“avasthd’ is a property of the hody, that is to say, a property of an
insontient object. The application of the property of one object as
directly causing bondage in a different object, would be too wide, and
would entail the bondage of the released ones algo.—14.

Above continued,

L]
HAFIST T TR 0 g1 2w 0
weg: Asangal, free from all attachment or association, detached, wi Ayam,
this, he. &% Purusa, Self, «f Iti, because.
15. (Embodiment cannot be a property of the Purusa),

because he, the Purusa, is free from all association.—15.
Vritti :-—May not organisation be a property of the Self also? To
the author replies ;
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(It cannot be), as, in that case, the Srati, ¥ofw 3%, he, the Purusa,
is free from all attachment (Brih-Aran Upa. 1V. iii. 15), would be
contradicted.—15.

Bluisya :—DBut, it may be asked, what is the objection to ‘ avastha,’
organisation or embodiment, being a property of the Purusa? To this
the aushor replies :

The word, ‘iti,” gives the reason. Thisaphorism should be read
with the preceding one: thus, the Parusa being free [rom all association
or attachment, ‘avastha,’” organisation or embodiment, must be a proper-
ty of the body alone. The purport of the aphorism is that to admit change
or transformation in the shape of “avasthi’ or embodiment, in the case
of the Puruga, would entail that the Prrusa possesses association or attach-
ment which may be here described as conjunction with the cause of
that change or transformation.

' That the Purnsa is free from all attachment is proved by the

Sruti :
q 75 g regaamaEs TEai aEg ad gEw )

Whatever he seesAhcrc,catmob onter inta him, for, he, the Purusa, is free from all
attachment,— (Brihad Arauyaka Upanisat, 1V, iii..15).

Sahga, again, is not mere conjunction or councction. For, it Las
been stated above that the Purnsa has conncction or conjunction with time
and space. Tt is also learnt from the Veda and Swriti that the freedom of
the lotus leaf from attachment with the water resting on it is an example
of the Purusa’s freedom from all attachment.--15,

Nor does Bondage result from karma.

7 FRUFTTIAERITERT | ¢ | 24 0

% Na, not. #wr Karmapd, by action. wmwwimam Anya (another)-dharma
{property)-tvat (being), being the property of a different object. wfimem: Ati
(over)-prasaktel (implication), going too far, being too wide. ¥ Cha, and, also,

16. Nor (is the Purusa bound) by action, because
(action) is the property of a different object, and also
because (the argument) is too wide.—16.

Vyitti :——The anthor shows the defeet in the suggestion that the
Purusa may be in bondage by virtue of action :

The Self being void of Gunas, states or modifications, action possesses
the characteristic of being the property of the Not-Self. 1If it be said
that the Purusa will be bound by action, notwithstauding that the latter
is the property of a different object ; that would he improper: for (i)
nothing can be deposited by the property of one thing in another, (ii) the
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diversity in the universe would not be explained, and (iii) the argument
would be too wide, inasmuch as, in the absence of (the effect of) the
distinetion of other-ness, it would entail the hondage of the released
Selves also.—16,

Bhdsya :—Bondage does not certainly accrue to the Purusa by means
of action, prescribed and prohibited, Anya-dharma-tvat, because actions are
the property of the Not-Self. For, the theory of the boudage of one heing
immediately caused by the property of another, would entail the bhondage
of the released Purusa also. Thinking that it may be argued that this
defect will not arise if we admit that Bondage is caused by the action
of the respective Upidhis or adjuncts of the Puarusas, the aathor gives
another reason in the words, ‘ Ati-prasakteh cha,’ which mean that the
theory of bondage Dy the action of the Upadhis would entail bondage in
the form of conjunction or incidence of pain during Pralaya or dissolution
of the cosmic system, and sueh other times. The supposition of the
continuance of pain during Pralaya, iu consequence of the continuance
of other contributory causes, has heen already controverted in the aphorism
(12 ante) beginning with ‘ Na kéla-yoga.’—16.

Above continued.

ArfasrarTgTeREagdd 0 g 1w o

fafeerdmrgeafer: Vichitra (diverse)-bhoga (experience)-an (non)-upapattih (proof,
oxplanation), possibility of diverse experience. ¥®w#3 Anya (another)-dharma
(property)-tve, (that which produces action in' one thing), heing the property of
another thing. This is according to the Vritti of Aniruddha. Vijfifina-Bhiksu
iterprets the terms as meaning, (bondage in the form of conjunction or incidence
of pain) being the property of another thing,

17. Were it the property of a different thing, diver-
sity of (worldly) experience would not be explained.—17.

Vryitti :—The author points out another defect ;

Some people, it is observed, enjoy pleasure, while others suffer pain.
Nor is it the case that in the beginningless Samsira, stream of transmigra-
tion, neither action which is the source of pleasure, nor action which is
the source ol pain, has been performed by a single individual. Did the
property of one produce change in another, all would either enjoy plea-
sure or suffer pain.—17.

Bhasya :~It ay be objected: It is well known that pain is a
property of the Chitta, the mind or intellect. In compliance, therefore,
with the rule that action appears in the same substratum where that
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which produces the action resides, let also bondage in the form of
conjunction or incidence of pain be of the Chitta or intellect alone  Why
do you suppose the hondage of the Purusa also?

Apprehending this, the author says:

If bondage in the form of copjunction or incidence of pain were
the property of the Chitta or intellect alone, diversity of (worldly) expe-
rience would not be explained. - For, if the experience of the Purusa
described as Duhkha-siksitkira or the presentation of pain to the senses,
be adwitted, even in the absence of conjunction or incidence of pain,
then, there remaining nothing to govern or determine the experience of
pain, ete., the pain, cte,, of all the Purusas will become the objeet of
experience of all the Purngas. And consequently diversity of experience,
such as, for example, “ e is the experiencer of pain,” *He is the expe-
riencer of pleasure,” and so on, will not be explained or justified. This
is the meaning. Therefore, for the sake of the proof or explanation of
diversity of experience, hondage in the form of conjunction of pain, ete,,
should bhe admitted in the Purusa also, (by the characteristic of its heing
the determinant of, or) as determining experience.

And this conjunction of pain in the Purusa, is, as has been already
stated, merely of the form of a reflection, and the reflection is only of
the Vritti or function of one’s own Upadhi or adjunct, (i.e, of the states
of consciousness). Ience the experience of all pains does not fall to the
lot of all men.  Such is the purport.

The ahove conclusion follows from the following passage in the
Commentary on the Yoga Aphorisms:

frazfaard gevarmmy: sl gt ig:

The beginningless relation of tho Purusa (to the Chitta or intellect), namely, the
relation of the thing owned and the owner of it, is the cause of (the Purnga’s) knowing the
function of the Chitta.

And the ownership of the Purusa in the Chitta or intellect consists
in its possession of the Visani, tendency, sub-conscious latency, persis-
tence, or potentiality, of its own function which has been experienced by
the Purusa. Tho declaration in the Vedas and Smritis, however, that
Bondage and Release appertain to the Chitta or intellect alone, and not
to the Purusa, should be understood by reference to Bondage in the
ultimate or transcendental sense, namely Bondage constituted by conjunc-
tion of pain in the form of a l'éﬂccting dise.—17.

(Note,—The substanco of Bondage is in the Chitta or intollect while its shadow fallg
on the Purusa.)
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Nor 1s Bondage due to Prakriti.

IFTATHEFIATEA qEqT HT TTET7 0 ¢ | 4=

wmpfeigega Prakriti-nibandhandt, from Prakriti as the cause, 37 Chet, if, is

it? = Na, no. &= Tasyah, her. =@ Api, also. waweu PAratantryam, subjection,
dependence.

18. Does Bondage result from Prakriti as its cause?

No, because Prakriti herself is not autonomous.-—18,

Vpitti =1t may be said that Prakriti will be the determinant in
the matter of the production of change in one thing by the property of
another thing, that is to say, that Bondage will accerue to that Purusa
towards whom she will be ineclined or active, or move. Hence the author
8AYS:

Prakriti also is all-pervading, and cousequently there can be no
distinction or peculiarity of her eomnection with all the Purusas.  (She
cannot, therclore, be the deterniinant, and) there can be no determination
or uniformity without the lielp of action: Heuce she too is dependent
oun action. And the defect in that case has been pointed out (vide 16
untel,— 18,

Bhdgya :—The author rejects the theory that Prakyiti is the direct
cause of Bondage :

But cannot Bondage follow from Prakriti as its cause? No Be-
cause, in being a cause of Dondage, shie also is, as will be shown in the
sequel, dependent on conjunction. " 1f it be contended that she muy be
the cause of Bondage cven without the help of particular conjunctions,
then it will entail (the existeuce of) pain and Bondage even during the
state of Pralaya or dissolution, ete. 'T'his is the meaning.

Where the reading is, Prakylt-nibandhand chet, there the meaning
(or rather construction) is, ‘if Bondage have Prakyiti as its cause.’—18,

Bondage, in the form of reflection of pain, accrues to Purusa from

eonnection with Prakritl.

7 MIYSISTREITET agahEagqEuEa i ¢ | ¥& 1
% Na, not. Fragggggwemmm Nitya (eternal)-suddha (pure)-buddha (enlight-
ened)-mukta (released’-svabhiva (nature*-sya, of him who is by nature, eternal,
and cternally pure, enlightened, and released. @g@m: Tat-yogah, conjunction of
that, 7.c.,, Bondage. =g@m3d Tat-yogit-rite, without the conjunction of that, i.e.,

Prakyiti,
19. Without the conjunction of Prakriti, (there can

be) no conjunction of Bondage in the Purusa who is, by
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nature, Eternal, and eternally Pure, Enlightened, and Un-
confined.—19.

Vyitts: —If there be no bondage of the Purusa caused by Prakriti,
etc., and if, again, there be no bondage by nature also, then the teaching
of a Moksa-Sastra, Lessons on Release, will be fruitless, Iu reply to this
possible objection, the author says:

Suddha means not attached or adhering to the Gunas, states or
modifications (of Prakriti). Buddha means transparent. Tat-yogah means
conjunction of bondage. Tat-yogit-rite weans without the conjunction
of Prakpiti. Bondage can never accrue to the Self without A-viveka or
non-discrimination between the Self and the Not-Self. But, on the other
hand, that which arises fromn A-viveka or non-discrimination is (not actual
bondage, but) the Abhimdna, seuse or idea, that one is in bondage. And
this (wrong notion) should be certainly removed by the teaching of the
Sastra.—19,

Bhdsya:-—Prakriti, then, in order to be the cause of bondage, is
dependent on a particular (vide helow) conjunction. It is, therefore, from
the self-same species of conjunction that Anpddhika (duo to Upidhi),
reflectional, shadowy, adventitious, accidential, bondage results, like the
hotness of water from the conjunction of fire. The author establishes
the above conclusion of his own system, in this very context, in the
middle of his criticism of the theories of different thinkers.

Therefore, Tat-yogit-rite, without the conjunction of Prakriti, Purusa’s
“tat-yogah, association with bondage, does not exist. In fact, it is this
(conjunction of Prakriti) thai constitutes bondage. This roundabout
statement, by means of two negatives, has heen made for the purpose of ob-
taining the shadow-like, adventitious, or super-imposed character of Bond-
age. For, if Bondage were the effect of the conjunction of Prakriti, like
colour produced by burning (vide Kanada-Sitram, VII. L 6, S. B. H., Vol.
vi, p. 212), then similarly to that also, it would continue even after tho
disjunction of Prakriti. Nor should it be supposed that the moment next
to that in which pain is produced, and such other things will be the cause
of the destruction of pain, as we have not made this supposition, seeing that
the destruction of pain is explained or accounted for by the destruction of its
cause alone, on the supposition that the destruction of the cause produces
destruction of the effect. TFor, Vritti, function, activity, or modification, (of
the chitta or intellect), is the material cause of pain, ete. Therefore, as in
the case of the flame of a candle, destruction of pain, desire, and other pro-
perties or products of the Vritti (or activity of the chitta or intellect) becomes
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possible entirely by means of the speedy destructibility of the Vyitti which
breaks down in a moment. Henee, non-existence of Bondage being conse-
quent on {the non-existence of conjunction, i.c) disjunction of Prakriti.
Bondage is merely Aupadhika, (ideal as opposed to real), accidental or ad-
ventitious or reflectional, and neither natural nor oceasional (. e., produced
by instrumental causes or the necessary conditions as distinguished from
the principal cause).

In like manner, it is also the effect of this indirect statement that
the immediate means of the avoilance of pain is the dissolution of the
conjunction of Prakriti, and nothing else.  So also says the Swyiti

qT ST fAttoT way |
A SRraasfatfosms a1 =i )

As a house attachod to another, burning, house, is saved by dividing it off from the

burning one, so e (Purusa), being separatod from Prakpiti, the mother of ull faults, does
not come to gricf.—(Bource not traced,)

Thinkers of the Vatdesika Sehool labour wunder the wmistake that
coujunction of pain is (not ideal but veal, i.c.) ultimately true. In order
that a similar mistake may noterop up here, the author declarves Nitya,
cte.  As conjunction of redness does not take place in the crystal which
is naturally pure, (ie., white), without the conjunction of the China rose,
in the very same way, there heing no possibility of the existence of pain,
ete., by themselves, conjunetion of pain cannot take place in the Purusa
who is, by nature, eternally pure, ete., without the conjunction of Upidhi
or adjunct or super-imponent.  ‘I'hat is the meaning. So it has been de-
clared in the Saura Purina -

au & AT o TRRT T |4
TERHRITAMA AT TCATET: )
For, as the pure crystalis obscrved by people to be red ou aceount of the super-
imposition laid on it by some red colouring watter, cte., so is the great Puruga,

Eternality consists in not heing limited by time. The characteristic
of being, by nature, pure, ete., aulso donotes cternal purity, ete, Therein,
eternal purity means constant freedom from virtue and vice. Eternal
enlightenment denotes possession of the form of inextinguishable sentiency.
The heing eternally veleased, 1i.e., eternal freedom, denotes the character-
istic of never being in conjunction with ultimately true, /. e, real, pain.
Conjunction of pain in the form of reflection, however, is not-ultimately-
true, 7. e., not-real or ideal, bondage. This is the import.

As regards the eternal purity, ete., of the Self, there is the Sruti:

FATAT GEATET FMar: PBY 38 | gt Feoswar Ragfendy

This Self is purely Existent, Eternal, Pare, Enlightened, True, Free, Stainless, Uni.

varsal, ote. (Npisimha-Uttara-Tépani Upanigat, IL ix. 9).
9
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Objection : —DBut this being a Manana Sastra, rational or intellectual
science, reasons also must be given in support of the conclusion that the
Self is eternal, ete.

Answer :—Quite so: By the expression ‘ Na tat-yogah tat-yogit rite,
reasous liave been certainly advanced in proof of tlie eternal purity, ete.,
of the Self. Thus, eternality, universality, and other characteristics have
been completely established in the Self in Dardanas or Systems of Thought
like Nydya, etc.” (vide Kanida Sftram, 111, 11. 5 and V1L i, 22, 8. B. 11,
Vol. vi, pp. xxv, 131 and 229). Now, the Self being eternal and univer-
sal, there must exist some cause without which it can have no conjunction
with pain and all other similar changes or disorders. That cause is, by
common consent, no other than the Antab-karana or inner sense. Ior the
sake of simplicity, therefore, Antah-karana or the inner sense itself should
be properly regarded as being the only material cause of pain and
other disorders. There is also another reasun, namely, the concomitant
variation of the Antah-karana orinner sense with regard to all changes or
disorders (that is to say, that the activity of the Autah-karana is invariably
present where therc 1s any change, and is invariably absent where there
is no change). 1In the case, again, of intra-organic changes or disorders,
it will not be reasonable to suppose instrumental causality (or causality as
a necessary condition) for the Manas or intellect, and material causality
tor the Self, since the suppositioun of two causes will involve superiluity.

Objection :—T'hat the Self iy the material cause of (pain aud other)
changes, 1s proved from perception such as “1 feel pleasure,” *1 feel
pain,” “ 1 do,” ete,

Answer :—Such is not the case. For, these perceptions, fulling as
they do within the class of hundreds of mistakes such as ““ 1 am [air in com-
plexion,” ete., are not free from the apprehieusion of being invalid as means
of proof, and accordingly carry less weight than the inference supported
by the argument stated above.

The hint may be given here that the reason for the view that the
Self is pure consciousness will be stated in the sequel.

'Lhe sense of this very aphorism has been declared in the Karika
also.

TRATRAFIERAT AT 5w |
YUFGA F A FqT ALIG SR |
Therefore, through proximnity to him (sentient Durusa), the insenticnt Lihga (i. e.
Mahat, Ahamkira, Buddhi, Manas, and the Tan-mitras) seoms scntionb; and, similurly,
though agency or activity belougs to the Gunas (states or modifications of Prakypiti), the

bystander (Puruga who ig indifferent or inactive) appears as the agent.—Simkhya-Kirikd
of Iavarakrpigna, verse 20.
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The mere expression, agency or to be agent, is indicative of all
changes or disorders, such as to suffer pain, ete.

In like manner, in the Yoga Aphorisms also, the sense of this very
aphorism has been declared. Thus-—

FETETIAL QAW JIRF NN LS N

Conjunection of the scer (Purusa) and the seen (Mahat or Huddhi) is the cansc of the
avoidable (i.e., pain).—-Yoga Satram, IT. 17. 8, B, H., Vol IV., p. 121,

Also In the Git4 :

gaw: SEet f 9T aHfaae gue i 23 118 )

For the Purusa, dwelling in Prakriti, oxperiences the Gunas, states or modifications,
produced from Prakriti~-Gitd, XIII. 21.

¢ Prakritisthal,” dwelling in Prakriti, means being combined in Pra-
kriti.  Similarly in the Srati also:
- -,
AEAFEIAATgE AT |

Thoughtful men eall the Self, combinod- with tho Scnses or Powers of Cognition and
Aection and Manas, by the name, experieneer—Katha Upa,, 111, 4,

Objeetion :—In the very same way as are time and the rest, conjunc-
tion of Prakriti also is common to all Purusas released and unreleased.
How can it, therefore, become the cause of Bondage ?

Answer :—The objection does not arise. For, here the denotation of
the word, Samyoga, conjunction, is exclusively or simply a particular form of
the conjunction of Prakyiti, reduced into, or appearing in, the form of
individual Buddhis or Understandings or Reasons, which conjunction
iz otherwise designated as birth. In his commentary on the Yoga
Aphorisms, the revered Vyisa has explained the term in the above sense.
Moreover, it is only by reason of the function of Buddhi as the Upadhi or
guper-imponent that conjunction of pain takes place in the [urnsa.
Again, just like the Vaidesika and other thinkers, it is desired also by
ourselves that conjunction of the Auntah-karana or inner sense, having
the effect of determining the power of causing experience (bhoga,
possessed by conjunction of Buddhi, is dilferent in kind from the latter
conjunction. Consequently there is no implication of Bondage in
dreamless sleep and such other states. On the other band, the stream
of whatever functions of the intellect it may be and its. Samskira,
impression, recept, or after-image, accompanied by the Vasand, sub-con-
scious latency or persistence, of the function respectively experienced by
the Purusas, is beginningless, and hence the continuity or uniformity
of the relation of the thing owned and the owner of it (between Mahat
and Purusa, vide Aphorism 17 above) is sustained,
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Some, however, are of opinion that the hypothesis of conjunction
between Prakriti and Purusa would necessarily involve transformation
and attachment of the Purusa, and that, therefore, the denotation of the
word, Yoga, in this place, is only A-viveka or non-discrimination, and not
conjunction. But their opinion cannot be upheld. TFor, by the aphorism
warafRa(1. 55 post, . v.), the author of the aphorisms will declare
that A-viveka or non-discrimination is (not the same as, but really)
the cause of Yoga, association or conjunction. Again, in the (Yoga)
System of Pataiijali also, hy the two aphorisms :

weEirmeIn EEareRaEg: @i R 13

Samyoga or conjunction is the name given to the eauso of the knowledge of tho
true nature—(of the Puruga) as he who oxperiences and (of Prakpiti) as the object of
oxperience)—of the power of tho thing owned (Pralkyiti) and of the power of the owner
of it (Purusa), (i. e., pereeptihility and porcipiency respeetively)—Yoga Satram, IT. 23,

FEF TR N R 1 28

A-vidyi, Nescience, is the cause thereof (i. ., ol Samyoga or conjunction).—Yoga
Satram, IL. 24, 8. B, IL. Vol. iv. p. 144,
A-vidyA has been deelarcd as heing only the cauvse of conjunction.
Moreover, were A-viveka (non-discrimination), inthe {rom of absence of
Viveka or discrimination, the same ag Samyoga or conjunction, then Bhoga
or experience, ete., would be entailed during Pralaya or dissolution, ete,
also, by reason of the existence therein of the conjunction of Prakriti
and Puruga. To hold that eonjunction consists in A-viveka or non-
diserimination in the form of false knowledge, would involve a form of
Atma-dsraya, (Self-dependence) . e, the fallacy of arguing ina circle,

inasmuch as conjunction of the Purnsa and Prakyiti is the cause of false
knowledge, ete. (In the above passage of the Srut), therefore, Yoga (in
‘ynktam’y must denote something more than A-viveka or non-discrimi-
nation. The same is nothing but Samyoga, conjunction or union, there
being no reason for any other supposition.

Samyoga or conjunction, again, is not the same as DParinima,
development or evolution, sinece we speak of a thing as undergoing
development or evolution only when some particular property, in addition
to the general attributes ol the class, is produced in it. Otherwise,
the universality of the immutable (Purusa, etc.), in the form of omnipre-
sence, would not bo proved or possible. Nor, again, does Sahga or
attachment or association consist in mere Samyoga or conjunction, as it
will be later on declaved that it is Samyoga or conjunction which is the
cause of Paripiima or evolution, that is the denotation of the word, Sanga
or attachment or association.
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Objection :— But, still, how does temporary conjunction which is
the origin of Mahat, etc., take place between Prakriti and Porusa both
of whom are eternal ?

Answer :—There 1is nothing impossible in this. For, Prakriti
appears in the form of the sum-total or collection of the three Gunas,
states or modifications, conditionod as well as unconditioned, and thus
pro'luction of conjunction with Puruga is possible by means of the
limitation imposed by the conditioned or manilested Gunas. This
conjunction of Prakriti and hLer perturbation (by which the Gupas are
manifosted) are proved by the Veda and the Smriti. And upon the
same theme we have elaborately discoursed in our Yoga-Virtika.

There are, however, others who think that the conjunction of
Purusa and Prakriti consists meroly in their respective fitness as the
enjoyer and tho enjoyable. But this too cannot he admitted; for, if
fitness were eternal, it would he unveasonable to say that it could be
terminated by knowledge. 1f it he nou-eternal, then there is no harm
in admitting Samyoga or conjunction, as the objection of entailing the
characteristic of undergoing Parindma or evolution on the part of the
Puarusa, equally applies to both.  Moreover, the view that fitness as the
enjoyer and the enjoyable constitutes the form of Samyoga or conjunction,
has heen nowhere declared in the aphorisms, ete.,, and is, therefore,

unauthoritative.

It follows, therefore, that only a particular form of conjunction is
here intended by the author of 'the aphorisms as the cause of the
avoidable. Thus tho cause of Bondage, according to the author, is
ascertained—19, '

Nor 18 Bondage eaused by A-vidyd.

AustaratseaTegar ITEETg 0 g 1 Ro )

n  Na, not, @Rmm: A-vidyd-tab, from A-vidy4, i. e., non-cxistence of Vidyd
or knowledge, @R Api, too, again, Jaerm Avastund, by anunveality, a non-entity,
a=aam Bandha-ayogét, on account of uunfitness, non-adaptation, or impossibility of
hondage,

20. Nor (does Bondage result) from A-vidyd also,
hecaunse of the impossibility of Bondage by means of a non-
entity.—20,

Vritti - —Tf it be asserted that DBondage will acerue to him (Purusa)
by means of A-vidy#, so the author says:

(It cannot), For, A-vidyd denotes either tho antecedent non-
existence of Vidya or knowledge or its consequent non-existence, (i.e.,
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either that knowledge has not vet heen' acquired bhut that it may be
acquired afterwards, or that kuowledge which was acquired, has been
afterwards lost).  And, either way, itis a non-entity. Nor is Bondage
by means of a non-entity possible in the case of the Self which is an
entity. [t is, therefore, a mere form of speech, and no truth, to say
that Bondage resnlts by means of A-vidyi.—20

Bhasya :—The causes of Bondage maintained by the unbelievers
(Nastikas, 7. e., those who say that it—God, Veda, ete.,-—does not exist)
also should be now refuted. Amongst them, asect of the Bauddhas
who hold the theory that the Self is a streum of temporary states of
consciousncess, as evidenced by the deseription or saying :

seht gnadtsgaard RAmEs: |

The Vindyaka (Banddha) (is he) who holds the theory of non-dnality, is armed
with the ten, and {s eonvorsant about the six, —Amara-kosa L. 1. (1) 9.

argue as follows: There is no second, external, reality or entity,
such as Prakyiti and so forth, whereby Boudage, veal ov reflectional, may
take place through covjunction with 1i. But the mere continuity of
suceession of momentary states of consciousness is the reality, and it is
without asecond. Al else is due to Samvritti or obscurity,  And Samvritti
or obseurity is A-vidyd, deseribed aslalse knowledge, from which alone
results Bondage.  Thus bas it been deelared by then :

afisitsfy i geemen Rroatakegr: |

qEFARFA A TAAGITT FET ||

Tor, although the Self consisting of Buddhi or Rewson or Understanding, is not
ditferent from acts or instances of Viparydsa or inversion of corrcet knowledge, vet it is
observed as though possessing the distinction of the consciousness of that which
is apprehended and tho consciousness of that which apprehends.—Sarva-Dariana-
Samgraha.—(Ed. Bibl, Tnd., p. 16.)

Their opinion is first of all being disproved :

The word, * Api,” also, has heen used by veference to time, ete. men-
tioned above. From A-vidyd also, therc is no immediate possibility of
Bondage.  The A-vidyd of the above non-dualists is also a non-entity, and
hence no bondage can properly take place by means of it ; for, the binding
of any one with a rope scen in a dream has never been observed. This
1s the meaning.

It cannot be asserted, that Bondage too is unreal : as the author of
the aphorisins himself will afterwards show that it is not, and also be-
cause the theory that Bondage is unreal, would be in conflict with the
admission or concession that, subsequent to the learning of the theory of
the non-dualism of conscionsness or idealistic monism, practice of Yoga or
holy communion should be resorted to for the annihilation of Bondage,
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inasinuch as itis not probable or reasonable that men should observe
the practices subsidiary to Yoga, which can be done with great hardship,
when in consequence of the teaching of the uureality of Bondage, there
can remain no doubt that the fruit or result, called annihilation of
Bondage, is already accomplished.—20.

Nor is Bonduge caused by A-vidyd. A-vidyd cannot be an entity.

FEgA (Hgmage: 1 8 1 k2 0

Feged Vastu-tve, in the case of the reality of A-vidyd, fgregfa, Siddhénta
(tenct)-hanih (loss, -abandonment), abandomment of the tenet, A-vidyd is a
non-entity,

21, 1f the reality (of A-vidyd be asserted by the
monist, then there is) abandonment of (lus) tenet.—21.

Vyutts :—It may be said that A-vidyd denotes something different
from Vidyd or knowledge, and s, as such, an entity. So the author lays
down :

In our view, A-vidya certainly possesses the form of that which
exists, Consequently, there heing no  destruction of 1it, there is no
ltelease.  The A-vidya of the mnon-dualists, ou the contrary, is not
transcendental or real.  While the A-vidyi ol the dualists is beginningless
and 1s an entity, and, therelore, on account of the hupossibility of its
destruction, the teaching of the annihilation of Boudage is uscless.—21.

Bhasya :—11, on the other haud, the reality of A-vidya be admitted,
then there will be abundonmeunt of the non-reality or non-existent character
of A-vidyd already admitted or advanced by the monist himself. This is
the meaning.—21.

Alove continued.

o NN
ESICIREGILIEE BRI EE
fadmgamte:  Vijastiya {(Loterogeneous)-dvaita (duality)-dpattih (entailment),

entailment of duality through there being an eutity of a different kind, = Cha.
algo.

22.  (On the assumption of the reality of A-vidyé,
there would be) entailment of duality by means of «
heterogeneous second.—22.

Vyuti :—The author points out another defect in the theory of the
reality of A-vidya :

Were A-vidyi existent as an entity, and beginningless, it would be,
like the Self, eternal. 1t being different from the Self, the duality con-
stituted by it would be heterogeneous duality, —22.
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Bhasya :—Morcover, if the reality of A-vidyd be assumed, there
will be then involved a second entity dilferent in kind from the succes-
sion of momentary states of consciousness, which is not desired hy you
(L.e., the monists). This is the meaning.

The adjective, heterogeneous, has been used in view ol the possible
reply, (in case homogeneous duality were also raised as a point in objec-
tion), that, owing to the infinity of the individuals falling within (and
making up) the stream of consciousness, homogeneous duality is certainly
desired.

Objeetion :—Well, but A-vidyd also being a species of knowledge,
Liow can there arvise heterogeneous duality by means of A-vidyd also?

Answer :—The objection cannot stand. TFor, A-vidya which is a formn
of knowladge, is subsequent to Bondage, whereas it is only A-vidyd in the
form of Visana or acquired tendency of the Self, that is recognised by
them (the non-dualists) as the cause of Bondage. And Visani is certainly
different in kind from knowledge.

The mistake mwmust not he committed that by these aphorisms the
tenet of the Vedanta System is confuted, inasmuch as it has not heen
declared therein, even by a solitary aphorism, that Bondage results [rom
mere A-vidya. Moreover, ove in the case of the reality of A-vidyi and
the like, there is no contradiction of the non-duality characterised as non-
division or non-differentiation, whieh is-intended in the Brahima-Mimamsa,
by such aphorisms as—

HRAT AT,

(There is) non-division (of Brahman into many), (as follows) from the declaration (of
the Veda).— Vedinta Satram, 1V, 11. 16, (3. B. H., Vol. V, p, 717),

As regards, however, the modern doctrine of Mayd or limitation,
preached by the so-called Vedinta thinkers, of which the characteristic
mark is in evidence in this countext, the author's remarks quite properly
apply to them also, because they form a sub-division of the (Bauddha)
Vijidnavading or idealists, as we learn from the traditions of the sayings
of Siva in the Padma-Purdna beginning with :

MAAGATSIE q=oq MEAT F |
AT wiad AR wor smwsta |

In the Kali Age, O Devi, the system of non-existence, namely, the doctrine of Mayi,
which is merely Buddhbiswum in disguisc, has been declared by no other than myself in the
form of a Brihmana.

The doctrine of May4a, however, is not a tenet of the Veddinta System

as we learn from the concluding words of Siva:

QRTHIIRETING  ATATTICHIAR R |
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That great system, the doctrine of Miya, containing the truths of the Veda, but not
supportod by the Veda.

The Miya-vadins (those who lhold the doctrine of Maya) are not
directly attacked here, as, in that case, the use of the adjective, heterogene-
ous, would be meaningless, inasmnch as in the doctrine of Maya
homogeneous duality also is not recognised In this section, therefore,
ouly the explanation of the cause of Bondage, given by the Vijiiina-viidins
or idealists, is directly refuted. It should be understood that, by the self-
same method (of reasoning), the view of the moderns, the disguised
Bauddhas, 7. e, the Miyd-vAding also, that an insignificant thing like
mere A-vidyi is the cause of Bondage, is refuted.

In owr view, oun the other hand, A-vidyd, of course, lacks transcen-
dental or ultimate reality in the form ol inunutability and eternality, but
it possesses as much reality as @ water-pot, etc., and, therefore, there is
no opening for the impediment or' ohjection stated above in respect of
its being the cause of Bondage by wmeans of the conjunction to be de-
clared in the sequel.  Similarly, in the view of the Yoga and also in the
view of the Brabhma-MimaAmsa Dardana.—22.

Above continued.

PIEEIRaEar =@ A 2 1 Ry

fgraen Viruddha-(contradictory)-ubhaya (both)-rlipa (form), possessing the
form of both the contradictories, 4.e., the real and the unreal. %4 Chet, if it be
assumed,

23. If it be assumed that A-vidyd possesses the form of
both the contradictories (i.e., is both real and unreal).—23.

Vyitti :—-Well, such will he the fate of other predicables. but
A-vidyA which is real and beginningless, will be also perishable, in our
theory. The author states the above argument of the opponent :—

‘Viruddha-ubhaya-ripd,’” possessing mutually contradictory forms,
that is, although (A-vidyA) is beginningless, yet, inasmuch as it undergoes
annthilation, it also possesses the form of antecedent non-existence, (like
things which have a beginning).—23.

Tiki of Veddntin Mahddeva: An objection is apprehended: A-
vidyd is not real or existent, wherefrom duality of dissimilar things might
result, nor is it unreal or non-existent, as its effects are observed. On the
other hand, therefore, it possesses both real and unreal forms.

Bhagye :—The author’ apprehends (an objection):

It may be asserted by the objector that A-vidyd should be counceived

a8 possessing exclusively the form oither of the two which are contradictory
10
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to each other, vez., the real and the unreal, or of that which is dilferent
from the real and the unreal, and that consequently therc is no harm
of (the theory of) transcendental non-duality.  Such is the meaning of the
aphorism. The author himself will, however, afterwards declare that
the fabric of creation is both real and unreal. But there reality and
unreality, in the form or sense of manifestedness and nnmanifestedness, aro
not really contradictory to each other. This is indicated by the inclusion
of the word, Viruddha (contradictory®, in the aphorism.—23.
Above continued.

A AEFIITATTA: 0 1’8 N

a Na, not. agawmima;  Tadrik (such)-padartha (thing)-a (non)-pratiteh
(perception, observation), because of the non-observation of such a thing.
24. (It can-) not, because of the non-observation of

such a thing.—24.

Vryittr - —'The author gives the veply:

Such a thing (as is both real and wnreal) hus never been observ—
cd by any man whatever in uny place.—24.

Bhdgya :—The author removes the above apprehension :

(The sense is) quite clear.  Morcover, were A-vidya thie direct cause
of Bondage described as connection with, or liability to, pain, then there
will be left no possibility of the experience of Prirabdha or operative
Adyistam after the annihilation of A-vidyi by weans of knowledge, in
consequence of the destruction of ‘tho cause of the experience of pain,
of which DBondage 1s a synonym. In our and other theories, iowever,
this is no defeet, for, (we maintain), A-vidyd, Karma or moral conduct,
and the like become causes of Bondage by way of (establishing) conjunciion
(of soul with hody). And the conjunction (of body and soul) described
as birth (vide Kanada Satram, VI il 16, S. B. IL, Vol. vi, page 207) does
not pass away except on the termination of Prarabdha or operative
Adrigtam,—24.

(Note:—Prirabdha : Karma or Merits and DNemerits are divided as past and future,
The former, i.c., consequencos of action which havo heen alrcady acquired, are further
divided as Safichita, stored up, and Prirabdha, operativo. Safichita Karma is that the
expenencc of which has not yot begun. Prarabdha is that Karma for the e\pemence of
tho consequences whereof tho present birth hasg taken place. The future or Agimi Karma
is that which will be aftorwards acquired),
Abore continued,

. bl ¥
7 74 YTAFTHATEAT AWARIRIL N 2 1YL N
% Na, not. = Vayarm, we. uwmgrai@®: Sat (six)-padirtha (predicable)-vdi-
nah (holding the theory), those who hold the theory of the six predicables.
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Afmigam Vaisesika (the Vaidesika school of thought)-idi (other)-vat (like), like the
Vaidesika and other thinkers.

25. We donot hold the theory of Six Predicables,
like the Vaidesika and other thinkers (vide Kandda Sttram,
I. 1. 4,S. B. H,, Vol. vi, page 8, Gautama Sitram, I. 1. 1, S.
B. H., Vol. viii, page 1).—25.

Vritti :—Our opponent may ask: 1f this be your argument, where
will Prakpiti, ete., enter, when they are essentially different from the Six

Predicables? 8o, with reference to it, the author says:

(The meaning is) clear.- 25.

Note,—The word, Adi, refers to the Nydya School who teach the theory of Sixtcen

Predicables.—Veddntin Mahddeva,

Bhasya : —'The author further apprehends:

Well, like the Vaidesika and other Astika or orthodox philosophers,
we do not hold the theovy that Predicables are constant in number, e.g.,
six, sixteen, and so on. Hence a predicable which embraces the nature
of both the real and thie unveal, or which is different {from hoth, for ex-
ample, A-vidyd, should be admitted by us, although it may remain
unohserved. This is the import,—2b.

Above continued.

HrgaAsty arateser Gogisaan
Fral-aaEEETT | 2 1 RE

afMgard A (in)-niyata (constant)-tve (ness), in the case of the inconstancy or
unlimitedness of the number of predicables, =f Api, even. 7 Na, not. s¥fwsm
A (un)-yantikasya (reasonable), of that which is unreasonable, #a%: Samgrahah,
inclusion, smawr  Anyathd, otherwise, =rweniRenem DBila (children)unmatta
(madmen)-Adi (and the like)-samatvam (cquality), equality with children and
madmen and the like.

26. Even in the case of the indefiniteness (of the
number of predicables), inclusion of something illogical
(can-) not (be allowed), (as), otherwise, we would come to the
level of children and madmen and the like.—26.

Vpitts :—1f the predicables are indefinite (in number), how, it may
be asked, can we say that, there are twenty-five Principles? Hence the
author declares : : X

We do not say that there are only six predicables, but we do not
say that we do not admnit even that which is established by valid
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arguments. Otherwise, we shall be on the same [ooting with children and
madmen. So it has been said :

A ARIIATAARQ! Huafa REGL

gfwngaad amEr Aarle wat

Huge giants do not verily drop from heaven, because an Apt.a, comptent or trust-
worthy person, so says. Only sayings which are supported by reason, should he accepted
by me and others like yourself,—26,

Bhisya :—The author removes the above apprehension :

Let there be no fixed rule regarding the number of predicables;
still it is not possible for the disciples to aceept or admit, relying upon
your bare words, a predicable, (A-vidyd), at once real and unrcal, which
is opposed to reason by means of the opposition between existence and
non-existence. Were it otherwise, there should be acceptance also of
unreasonable things mentioned by children and the like. This is the
meaning., On this subject (i.e., the conception of A-vidyd as at once real
and unreal) there is no clear text of the Veda, ete., and a different object
is proved from passages of the Veda reundered doubtlul on account of
their opposition to reason. This is the inport.

The same is the sense of such sentences of the Saura Purdna, ete., as—

AEZA 7 AFYT ATAT AALTAIRAR |
araTATAREtsaT frergar |sar |

Miyi (the principle of determination) possesses neither the form of unreality nor
the form of reality, nor does it partake of the nature of both. 1t is indescribable by the
terms, real and unreal. Tt is Falsity itself, and is everlasting.

Prakriti, designated as Maya, and proved by such texts of the Veda as—
frEREAAt MRS T,
Miya, the mother of transformations or modifications, possesqmg elght-fold form,
unborn, permanent. —Btlika Upanisat, 8.

cannot be real in the ultimate sense or as a transcendental object, inas-
much as she undergoes waste or passes away by the forms of successive
modifications, the prior giving rise to the posterior. Nor can she be
absolutely unrcal, since she differs from the (imaginary) horns of a hare
by the characteristic of being capable of producing object and exerting
activity, Nor can she partake of the nature of both, because of the
self-contradiction involved in the supposition. Hence Sgegumbaienr—*in-
describable by the terms, real and unreal,” that is, incapable of teaching,
after obtaining certain knowledge, that she is real and nothing but
real, and that she is unreal and nothing but unreal, But she is famm—
“ false-like,” that is, she possesses practical or phenomenal unreality
designated as (laya dissolution), the state of dissolution of all phenomenal
existences, and at the same time also possesses practical or phenomenal
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reality in the form of eternally undergoing transformation. The hing
is hereby given that we shall develop this point in the sequel.

And everyone of the defects brought out in this sub-division of
the book can be put down also against the modern doctrine of Maya.—26.

Nor 18 Bondage caused by unbroken influences of external objects.

ATATTR ARSI 1 ¢ 1RO

= Na, not. wwiiRm¥rmmfifees: Anadi (beginningless)-vigaya (object)upa-
raga (stain)-nimittakah (occasioned), occasioned by the tint of objects from

all cternity, =@ Api, again, ®® Asya, his, of the Purusa,
27. His bondage, morever, is not caused by means

of the tint {reflected) from objects from all eternity.—27.

Vyitti.—The aathor refutes the Bauddha view.

It cannot he maintained that-‘his’, <. e, of the Self, bondage
will be caused by the instrumentality of the Visana, tendency to or long-
ing for, objects, from all eternity ar of which no heginning can be traced.
With us there can be, by no means, connection of the Self with Visans,
and consequently bondage cannot yesnlt from it. \While) in the Bauddha
Systemn, since a permanent Self does not exist, and VAsana also does not
endure for ever, who will be hound ?—27.

Bhasyn :—Others, the Nihilists, assert that external objects of
momentary duration, exist, and that in consequence of their influence,
or tendeney  towards them, bondage of the Jiva or embodied Self takes
place.  The author eondemns this view also:

Bondage occasioned by tendency towards objects which continues
from all eternity in the form of a stream (of temporary tendencies), is
also not possible for the Self. Such is the meaning.

The reading MReduam Nimittato'pyasya,—(Nor does) his (bondage)
result from (the influence or reflection of objects from all eternity as)
the instrumental cause, is preferable to MRew: Nimittikah, having, etc., as
the instrumental eause.—27.

Above continued.

A T S GRS
AT FACTNE A HETIRT U1 €N

7 Na, not. amea=@An Bahya (external)-abhyantara (internal)-yoh, bet-
ween the external and the internal. wwwliwewevm:  Uparajya (that which is tint-
ed by adjacent object)-uparafijaka (that which tints)-bhavah (relation), relation
¢f that which is tinted and that which tints, @R Api, also, Tmemarmn Deda
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(space)-vyavadhéndt (interval), because of interval of space. Aniruddha reads
7| Desa-bhedat, because of difference of space. Reerafageean: grughnastha-
pataliputrasthayoh, hetween ono staying at Sraghna (an ancient place to the
north of Thanesvar) and another staying at Pataliputra (Patna), w Iva, as.

28, Also between the external and the internal there
is not the relation of that which is tintéd and that which
tints, because of the interval of space (between them), as
between one staying at Srughna and another staying at
Pataliputra.—28.

Vryitti.—1t may be replied (by the Bauddha) that hondage of the
coutinaous streamn of consclous states composing the self, will take place
with the continuous stream ol Vasaud, tendencies, arising from reflections
cast by external objects. Hence the anthor declares:

If it is said that the velatian of that-which is tinted and that which
tints has been observel also between the sun and a vessel of water,
(wo reply that) there the influsien of colour is due to the conncetion
(established) by the sun-beam, and that in the present case, no such
connection exists,  If it he rejoined (that, in the present case, ‘infusion
of colour,” 1. e., affection, is possible) by means of Visand or tendency or
impression (supplying the conuecting link, we say, it is) not; when it
does not exist for all time, how (ean VisanA form) the connection? |If
it is said (that the requived connection consists not ol an individual
tpression, hut; of the continuous stream (of impressions, in that ease),
if that to which the stream of the passing statos, belongs, he different
from the states, then your theory {(that the Self is but a stream of con-
scious states) is gone,  On the other hand, (if you say that) although
it (the soul, is not difforent (from the stream of passing states), yet some-
thing may by depisitel or superimnposed upon it by the latter, (we reply
that) to deposit or superimpose is impossible on account of its momentary
character. While, in the case of non-superimposition, what is the use
of it which is almost a non-entity, (as it has no reason for its existence) ?
—28

Bhisya. —The anthor gives the reason for the above:

In your theory, it issomething limited and lying wholly within
the body, that is called the soul. Now, also the relation of the tinted
and the tinter is not possible in the case ol that which is thus within,
as regards an  external object. Why? DBecause of the intervention of
space, as in the case of two persons, the onc of whom remains at Srughna
and the other at Pitaliputra. Such is the meaning. For it is only
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where conjunetion exists that adjacent tincture, called VAsana or affection,
is obsgrved, as in the case of madder and cloth, or of flower and crystal.
By the word, api{(also), it is implicd that absence of conjunetion,
cte., apply to the author’s own theory also.
Srughna and DPataliputra are two particular places at a distance
from cach other.-—28.

Abore continued.

TRNRINASIICIT STT€IT 0 & ( R N

g Dvayoh, of the two, wwdgwsdmwmm Eka (same)-desa  (place)-Jabdha
(received)-upariigiit (tincture), on account of tincture received from the same
place, 7 Na, no. =en Vyavasthi, rule.

29. The Law (of Bondage and Release) will be im-
possible, in conscquence ol tincture of both of them received
from the same place.—29.

Vritti. —(The objector may continue ;) Granted that internal tine-
ture cannot be induced by means ol Visand or affection. Tnasmuch,

lowever, as the soul is all-pervading, tincture will arise through the
connection of the soul with a portion of the external (world).

To this the author replies :

(Ot this thicory), therve is no Release for those who hold that there
is but one soul, because they always receive tincture, and hence, with
them, there can be no rale or distinetion (of bondage and release). On
the other hand, it does not exist in the case of those who hold that there
are a multiplicity of souls, because equal knowledge will be produced,
at one and the same time, in all of thew, through their connection with
the entire universe of objects.-—29),

Bhasya :--(The objector may reply :)  The tincture of objeets should
be asserted (in the soul) by means of conjunction with ohjects, because the
soul, according to us, goes out to the place of objects, just as the senses do
according to you.

In that case the author declares :

In consequence of ‘tincture,’ 4. e., tho tincture of objects, * in both ’
i ¢, in bound and released souls, ‘veceived’ at the ‘same’ ‘place, 4. e,
the place of objects, there will he no rule or distinetion ol bondage and
release, becanse of the liability, (according to this hypothesis), of the
released soul also to bondage. Such is the meaning.—29.
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Above continued.

HISTTATEG N 2 | 32 N
sggrmq A (un)-drigta (seen)-vagfit (virtue), in virtue of Adristam or the un-
seen 1. e., destiny. %7 Chet, if (you suggest).

30. If (the objector suggest that a distinction hetwecn
the bound and the released souls docs exist) in virtue of
Adristam, (the answer is as given in the next aphorism).—30.

Vyitti:—The author apprehends :

Although (equal) knowledge is entailed in all cases through connec-
tion with objects at all times, still it is the same Adriggaun by which a
particular knowledge is produced in a man, that is the cause of that-—-that
distinetive knowledge—(in him). Hence no knowledge can arise nniver-
sally—30.

Bhigya :—-Iere the author apprehicnds -

Craunting that they (the bound and the released soul) are alike in res-
pect of their conjunction witl objects by means of connection with the
same locality, yet the reception of the tincture may (or may not) result
[rom the force of adrigtam alone. = Such is the meaning.~—30.

Above continued.

T FTFRAEATITIRTITRLHTT: 11 2 | 3% 1

w Na, not, ¥ Dvayoh, between the two. wamedrm Eka ‘same)-kila (time)-
a (non)-yogéht (possibility), on account of non-compossibility at one and the same
time, swmAlewRa: Upakdrya (the benefited)-upakiraka (the benofactor)-bhival
(relation), the relation of the deserver and the bestower.

31. The relation of deserver and bestower (can-) not
(subsist) between the two on account of their non-compossi-
bility at one and the same time.—31.

Vritti : —The author points out the delect (in the above suggestion):

(The meaning is) clear.~—31.

Bhdgya :—The author discards (the above suggestion):

On the admission of momentary duration (of souls), the agent-soul
and the experiencer or patient-soul cannot exist at the same ‘moment of)
time, and hence the relation of deserver and bestower cannot subsist.

Tincture of objects, pertaining to the patient-soul, is not possible by means
of Adristam pertaining to the agent-soul. Such is the meaning.—31,
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Above continued.

gaFHafeta Jg 0 g 13 0
wwwdan Putra (son)-karma (performance)-vat (like), like the performances
towards a son, & ¥4 Iti chet, if it is suggested.
32, If (it is suggested that the case is) like that of
performances toward a son, (we reply that the illustration is
not a fact for the reason given in the next aphorism).—32.

Vpitti :—The author (further) apprehends :

Just as by Prutresti, a sacrifice for the birth of a son, and like other
performances, (in which the father is the agent), benefit is conferred on
the son, the patient, who is yet unborn, through the purification of his flesh,
s0 it will be here also.—32. ‘

Bhdsya :—The author (further) apprehends :

The objector may urge that as benefit accrues to the son by means
of ceremonies in regard to the son which (really) helong to the father who
performs them, in like manner tincture of objects may be induced (in the
soul, for instance, of to-day) by Adristam inhering in a different subject
(i. e., for instance, the sonl of yesterday). Such is the meaning.—32.

Above continued.

arRe R ax Rug gaRrAT qY TR
TS N Q133 0

% Na, not. wfa Asti, is, exists. fe Hi, because. @ Tatra, there, in the
opponent’s theory, fex: Sthirah, permanent. @ Fka (one)-fitma (soul), self-
pame soul, @ Yal, which, wmherfEn Garbha (embryo)-adhéna (depositing)-adi,
(etc.)-nfi, by the ceremony of depositing the embryo in the womb, and the like,
sfenya Samskriyate, is consecrated.

33. (The above illustration is not a real one), because
in your theory there is no self-same permanent soul which
could be conscreated hy the ceremonies beginning with the

ceremony of depositing the embryo in the womb.—33.

Vyitti :—The anthor declares a demonstrated fact :

(The opponent’s illustration is not a real one on his own theory). 1In
our theory, on the other hand, thesoul is uncaused, eternal, pure, and
enlightened. Oblation of clarified butter, and like other performances,
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for its benefit, are quite possible. Thus the soul, conceived as permanent,
is proved.—33.

(N. B.—The words, ‘ In our theory, on the other hand,' and ‘Thus the soul, conceived
as permanent, is proved ' are not found in Garbe's edition of Aniruddha’s Commentary,
wit h the result that the portion of the Commentary nnder notice is not easily intelligible.)

Bhagya :—The author removes the above apprehension by showing
the falsity of the illustration :

Even by the sacrifice for the sake of a son, no benefit can acerue to
the son on your own theory : hi,’ because, ‘tatra,’ in your view, there ia
no permanent, self-same soul, continuing from the time of depositing the
embryo in the womb up to the moment of birth, which could be consecra-
ted by the Putresti sacrifice, so as to acquive fitness for the duties that
pertain to the time subsequent to birth. Hence follows the falsity of the
illustration also. Such is the meaning. On the other hand, the permanency
of the soul being an implied tenet-of our theory, at that time also, (i. e,
at the time subsequent to birth), Adristam eertainly co-exists with the soul
in its selt-identity, (in whicl it was orviginally produced), inasmuch as it
is by means of Adgistam belonging to the Upadhi or the sum-total of exter-
nal conditions which make the son what he is, that benefit accrues to the
son through the Upddhi or external condition of sonship., IHence does not
follow the falsity of the illustration in our theory also. Such is the im-
port.—33.

Bondage is permanent :

Theory of the transiency of things criticised.

Raquaraitay: <RTFEg U ¢ 1 32 |

fercnraieg:  Sthira (permanent)-kdrya (effect)-a (want of)-siddheh (proof,)
sinco there is no proof of a permanent effect. wimeey Ksapikatvam,momentari-
ness.

34. Since there is no proof of a permanent effect; the

momentariness (of Bondage is to be admitted).—34.

Vpitti :—The author cites the view that the soul is not-permanent-
consciousness

Existence and possibility of particular uses (belong to the soul).
These characteristics are pervaded by succession and non-succession,
And they cannot possibly belong to a non-inomentary thing. Hence
they establish momentariness. —34.

Bhdgya :—Well, bondage also being momentary, let bondage either
have no fixed cause or have non-being for its cause. With thjs in mind,
another ~nbeliever puts forward :
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‘Of boundage’—such is the complement, The import has been
verily stated above, Here the application of the argument is as follows:

The subject in dispute, bondage, cte., is momentary,

Because 1t exists,

(For whatever exists is momentary),

As the flame of a lamp.

And, (eontinnes the unbeliever), the argument does not fail in the
case of (what you choose to regard as a permanent product, such as) a
water-pot, and the 1tke, because that algo (in my opinion) is like the sub-
ject in dispute (in being momentary;. This is precisely what is azserted
in the exprossion “ Since there is no proof of a permanent effect.”—34.

Above continued.

T SRCTRETTE N 2 1 3%

7 Na, nay. waveeram Pratyabhijiid (recognition)-bidhat (obstruction), on
account of obstruction {o recoguition.

35." Nay, (things are not momentary in their duration),
as (in that case) there would be obstruction to knowing them
over again.—35.

Vryitti :—The author rejects the above view:

Alghough the existence of a permancut thing should be demonstrated
by arguments that a thing is a prineipal cause or is not a principal cause,
according to the presence or absence of co-operative causes, yet, (the fact
of recoguition) being proved by the comwmon consent of all thinkers,
obstruction to unobstructed recognition in the form, ‘ This is that,” has
been mentioned here. This has been elaborated elsewhere, and hence it
is not here dealt with at large.—35.

Bhdsya :—The author proves his theory of permanency of things:

“ Mowentariness does not belong to a single thing’'—such is the
complement. Facts of recoguition such as * What [ saw,—that same do
I touch,” prove permanency, and consequently there is obstruction to the
theory of momentariness, that is, by an opposite argument to that of the
unbeliever, which may be fully stated as follows :

Bondage, etc., is permanent,

Because it exists,

(For whatever exists is permanent),

As the water-pot, ete.

It is ouly in our theory that, by the existence of favourable argu-
ments, there is no opposition by an equally valid argument to the contrary.
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Aund in the case of the lamp and the like, the idea of momentariness is
merely an error which the othors fall into by not recognising the numer-
ous minute instants through which they endure.—35.

Above eontinued,

AT 0o 1 R4 N

wfierafe Sruti (Veda)-Nydya (logic)virodhét (contradiction), bocause of
contradiction by the Veda and by logic. ¥ Cha, and, also.
36. And (things are not momentary),-also because this
is contradicted hy tho Veda and by logic. —36.
Vritti:—The aunthor points out another defect \in -the unbeliever’s
theory):

The Veda says:
A SR gaw:

There exists Purusa, Sclf, the oxperiencer of the objeets of expericnce in g difforent
birth,

Logic also:  Wha so will exert himsclf in an act which is incapable
of enjoyment or in the employment of means for its accomplishment ?

(The objector may say that) the activity of kind-hearted persons is
observed (to proceed) from unselfishness; but this is really not so, since
even in such cases one acquires merit for oneself by doing good to others,
and since, although this werit is not dirveetly aimed at, still it becomes
the means of Release.—36.

Bhasya :—The meaning is that nothing whatever is momentary,
because the inference of womentariness, in the whole web of the world con-
sisting of elfects and causes, is contradicted by texts of the Veda such as—

TR ARAGAA e,

All this, O peacefn] ono, was verily existing at the beginning.— Chhénd. Up. VI ii.

1, 8. 8. H,, Vol. II1, p. 880,
a9 T3gAa AR

At the beginning all this was mere darkncss,— Maitreya Upanisat, V. 2.
and by such seriptural and other arguments ag—
FARGA: T

How can that which exists proceed from that whieh exists not 2—Chhand, Ups., VI
il. 2, 5. 8. B. H,, Vol. I1L,, . 280.—36.

.

Above continued.,

TIFANEE 0 g 1 39 |

gerteg s DristAnta (instance)-

a (un)-siddheh (veality), because of the unreality
of the instance, ¥ Cha, also,
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37. (Things are not momentary), also because the
instance (adduced in the above syllogism, vide Sttram 34)
is not a fact.—3a7.

Vryitti:—The author points out another defect (in the opponent’s
theory).

All things, without exception, being included in the paksa (the
subject of the conclusion proposed to be drawn, 7.c, the minor term in
which the existence of the major term, i.e., momentariness, is doubtful),
there is no tindependent) familiar example. 1f it is not included therein,
the same is permanent (falling, as it would do, cutside the class of momen-
tary things). If you say that the momentariness of this also may be
established by another syllogism, we reply that there too the unreality
of the instance will (similarly) be a defect.—37.

Blidsya :—The meaning is that there cun be no inference of momen-
tariness, also because there is no proof of momentariness in such instances
as the flame of a lamp and the like.-—37.

Above continued.

TISATIATALA  FEFRLQAE: U g | 35

e Yugapat, (simultaneously)-jiyaminayoh (produced), between (two
things) simultaneously produced. 7 Na, no, =wmweww: Kérya (effect)-kirapa
(cause)-bhavah (relation), relation of effect and cause,

38. (There can be) no relation of effect and cause

between (two things) simultaneously produced.—38.

Vyitte :—The author declares that it is only on the theory of moment-
ariness that no predication is possible,

“ Between (two things) simultaneously produced,” that is, between
(two things) possessing predicates identical with themselves, (because, on
the theory of momentariness, they perish no sooner than tliey are produced:,
ag, e. ¢., between the right and the left horn, (there can be no relation of
cffect and cause). And this has been declared more than once.—38.

Bhédgya :—Moreover, the author declares, the relation of efleet and
cause which, aceording to those who maintain the transiency of things, is
established by the imposeibility otherwise of activity and inactivity, does
not hold good even in the case of earth and water-pot, and so forth :

Does the relation of effect and cause subsist, between (two things)
simultaneously produced, or between successive ones ? Of these, the former
(is) not (the case), as there is no particular reason for believing that it is so,
and on other grounds, Such is the import,—38.
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Above continued.

-
QAT IFTETF U % | 3 N

wt? Plrva (precedent,-apiye (passing away), on the passing away of the
precedent.,  sevo®mm Uttara (subsequent)-a (no)-yogiit (connection), because there
can be no connection with the subsequent,

39. (The relation of effect and cause cannot subsist
between temporary things cven though they be successive),
because, on the passing away of the precedent, there can bhe
no (causal) connection with the subsequent.—39.

Vryitte :-—('The opponent may reply that) the relation of elfect and
cause will arise from the mere appearance of the things in prior and post-
erior times. Hence the author says :

1t would bo so, if it (the priov or the posterior thingi could extend
beyond itself.  Bat that is impossible on account of its momentariness.—
34,

Bhasya : —The author shows that the latter also cannot he the
case :

The relation of effoct and ¢ause i3 not possible on the theory of mo-
mentariness, becawse the prodnction of the * subsequent,’ i ¢, the effect,
cannot properly take place at the time of the passing away ol tho * prece-
dent,’ 1.c., the cause, inasmuch as the cllect is observed only us dependeut
upon, or heing made up of, the material cause.  Such is the meaning.—
39.

Above continued.

AgATE  ATFEATSTNTRER T 0 2 1R W

agard Tat-bhive, during the existence of that, 4. e., the canso. agmm Tat-nyo-
giit, on account of the non-vonnection of that, 7. ¢., the offect. rfTy Ubluya
(both)-vaybhichirdt (violation), because of the violation of both, (N.B.Ilere ‘both’
refers to tho two rales of positive and negalive iaference, viz., that if there is a
cause there will be an effect, and that if there is no cause there will be no elfect.)
wf§ Api, also. = Na, not.

40. (The relation of effect and cause i8) not (possible
on the theory of transiency), because ol the violatiou of both
(the rules of positive and negative inference) in conse-
quence of the non-appearance of the effect during the exist-
ence of the cause.—40.
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Vpatti :—The author elucidates the above proposition :

The relation of effect and cause is not possible, because of the viola-
tion of hoth, in consequence of the non-existence of the effect during the
existence of the relation of the cause and that of which it is the cause.
Let aside the question of predication or practical use, uses such as ‘ This
is the causo, this is the effect,” will also he not possible.—40.

Bhasya:—'T'he author points out yet another defect by reference to
the material causc alone :

The meaning is that the relation of effect and cause cannot
subsist, also ¢ Ubhaya-vyabhicharit,” because of the violation of (the rule
of) positive and negative inference, in consequence of the non-con-
nection of the subsequent during the existonce of the precedent. Thus,
apprehension of the relation of effect and cause between the constituent
and the constituted is possible only by the rules of agreement and dis-
agreement, viz., that whove there 18 production of the constituted there is
the constifuent, and when there is non-existence of the constituent thero
1s absence of the production of the constituted. That being 8o, the rela-
tion of elfect and cause is not established on the theory of momentariness,
heeause of the violation of the rales of agreement and disagreement, in
consecquence of the fact, that these two  things, the constituent and the
constituted, being successivo and having only a momentary duration,
helong to two different, opposite, moments of time.—40.

qaaTIATE A e 1o 18

gamemmA Diirva (prior)-bhidva (oxistence)-mitre (merve), in the case of mere
antecedencs. @ Na, no. faa: Niyamal), uniformity, restriction.

41. Tn the case of mere antecedence there will he no
uniformity.-—41.

Vyitti : —The opponent may argue that the existence of the canse
at the time of the produaction of the effect is inoperative, and that the
effeet will result by the mere existence of the cause at the preceding mo-
ment. flence the author says:

(Will the effect resnlt by the mere antecedence) of something belong-
ing to a different series, or of something belonging to the same series
with the effect? Il you say ‘ of something belonging to a different series,’
then the causation will be too remote (7. e., the cause will operate whero it
exists not). If, on the other hand, you say ‘ of something belonging to the
same series with the effect,’ in that case also as, (being momentary), it
would perish without subsequence (of the effect), it would be similar to
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something belonging to a dilferent series, and therefore there will be no
uniformity.. That there can be no subsequence or agreement hetween
them Las been already stated {ride SGtram 40).

it may be said that the causality of a non-existent cause also is
observed.  For example, an archer shoots another man with an arrow, and
immediately dies of apoplexy ; afterwards the man shot with the arrow
dies ; here the death of the former is the cause of the death of the latter.
But it is not so, because the subsequence of the death of the latter, even
in the non-existence of the archer, is due to the (physiological) processes
which resulted in death. —41.

Blvisya:—(The opponent may urge:) Let the causality of the
material canse also, like that of the efficient or instrumental cause, arise
solely by moauns of mere antecedence.  To this the author replies:

On the admission, agaiu, of mere antecedence, there will be no such
aniformity or fixed certainty as ‘1t is this that is the material cause,’
becanse there is no distinctive peeuliavity in the antecedence of the
afficient causes also. (Whereas) the division of material and eflicient
causes 13 reeognised by all men:  Sueh is the meaning.-—41.

The cause of Bonduge veally exists.  The world s not an idea.

o (IRraArs gErgata: nog o1 er N

a Na, not, @rmm’ Vijfidna (idea)-métram (mere), mere idea. amwdid: Bihya
(external)-pratiteh (intuition), on aceount of the intuition of external things,

42, (The world-is) not a mere idea, on account of the
intuition of objective reality.—42.

Vpitti :—It has been stated that Bondage results from the tinctorial

reflection cast upon the Self by adjacent external objects. But external

reality, says the Vijiidna-vadin, (Bauddha) Idealist, does not exist, since
the world is in its cesence ideal. The author replies to Lhim :

The world is not mere idea, Had it heen so, the intuition would
have been ‘I am a water-pot,” and not * This is a water-pot,’ (as is the
case). It cannot he said that the difference is caused by a distinctive
peculiarity in the Visand, mental impression or recept; for, in the
absence, ex-hypothest, of external reality, the recept of the water-pot itself
can have no existence, and consequently how can there be any such
distinctive peculiarity 7 What, again, is the cause of the mental impres-
sion ? s it the mental impression itself or sore other impression coming
from the outside ?  In the case of the (second) alternative, that it is some
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external impression, something else also would exist, and consequently
the same would be an external reality.

But external reality, our oppouent may argue, cannot verily exist,
by reason of the non-existence of a whole exceeding the parts of which
it is made up. For, thus, the parts and the whole being identical, there is
the intuition of unity, When the part moves, the whole moves ; where the
part is small, the whole does not move. By the attribution of the contra-
dictory property, viz., that it does not move, theve exists difference (be-
tween the part and the whole), and hence there is no unity, Inlike manner,
other defects such as being red and not-red, covered and not-covered, con-
fined-to-a-place and not-confined-to-a-place, and so forth, may be cited
in example.

Wereply:  Graated that the whole (containing properties contradict-
ory to those of its component parts) does not exist; still there is no
disproof of external reality, inasmuch as it is of the cluster of ulti-
mate atoms that apprehension orintuition takes place under the character-
istic of largeness,

It is not so, rejoins our opponent. lor, ultimate atoms have to be
inferred (as the cause) by means of the whole as (their) effect ; in the
case of its non-existence, by means of which are they to be inferred ?
Ultimate atoms being superssensiblo, they cannot also deposit in their
cluster something which they themselves do not contain; consequently,
‘1t is large or bulky,’ such intuition is ervroncous. Hence follows that the
world is mere idea.

Here it ia said :  (This is not s0), because of the difference beiween
part and whole. Moreover, the two bheing dilterent from each other, the
whole does not move wheu the parts move,  Where, however, there is
movement or vibration of a larger nwwuber of parts, there the whole
certainly moves. Similar reconciliation in the case also of the contradic-
tion of red and not-red, ete., may be declared. External reality, therefore,
is proved.

In the case of the other alternative, viz., that it is the mental impres-
sion itself that is the cause of the mental impression, there would be pro-
duction of knowledge at all times.—-42.

Bhégya :—Other unbelievers, again, say : There is no existence of
an entity which is not an idea. Therefore, Bondage also is a mere idea,
like an object seen in a dream. Hence, it being absolutely unveal, there

is no cause of it.
12
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The author sets aside their opinion :
'The meaning is that reality is not limited to ideas only, because
like ideus, external objects also are proved by intuition.—42.
Noy is the world a Void.

ATAT AZATITSZE alg U 2 1’

agna Tat-abhdve, in the non-uxisteuce or abscnce of that, i.e., external objects.
agwrar Tat-abhavit, there being non-cexistence of that, t.e., knowledge. 3+ B‘ﬁnyam,
void, aof® Tarhi, therefore.

43. There being non-existence of external objects,
there 1s non-existence of knowledge : (the world), therefore,
15 a void.—43,

Viutbi :—-Knowledge, devoid of objeet, is not observed. Therefore,
(if the external rveality does not exist, then,j in consequence of the non-
existence of objects to be knowny knowledge also does not exist. Thus
declares the Sanya-vidin, the Bauddha Nihilist :

Void follows [rom the non-existence of knowledge in the absenco of
ohjects to be known.  If kuowledge were its own vbject, there would be
the contradiction of the agent and the patient.--43.

Bhisya :—~“ Well, (the mere fact of intuition does not prove external
reality.) ‘The simple and natural form of reasoning is,” argue those
heretics, ** the inference, by means of the examples of drcams and the like,
of the unreality appertaining to_the object supposed to be the cause of
presentation to the senses or scosible appearances. By this inference
the sensation of external veality as such should be opposed.  Ou this poiut
there is also the testimony of yonr Sruti and Suiti.  For exaimple —

freis &g

Verily all this is consciousness.—Npisimha-T'dpan: Upa., 1. 1. 7.

ey R @ ausin @ dgfn

"Therefore, only Thought exists, neither creation nor transmigration,~—
Linga-Purdna (?)"

Hence the author points vut another defect :

Were it 50, from the non-existence of external reality only the Void
would result, and not even Thought.  Why not?  Because, ¢ Tat-abhavat,’
in the absence of external reality, there being the jmplication of the non-
existence of thought or idea als, the inference is possible that the intui-
tion of idea also, like the iutuition of external reality, corresponds to no
veality as its object. The infallibility of the evidence of Thought is also
somotimes disproved.  Furthermore, the proofs of (the existence of)
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Thought are also repudiated, hecause they are derived from external sour-
ces. Such is the meaning. -

(The VijiiAna-vidin may reply): The fact of intuition is disputed
by none whatever, and hence it does not stand in need of any proof. But
this is not so, because the Sanya-vidins themselves dispute that.

If (the Vijiina-vidin contends): {The existence of) a thing is
proved by a non-existent thing also as the means of proof, inasmuch
as it is the non-opposition to (the existence of) the object (to he proved)
that is the cause of certain knowledge {of its existence), and mnot the
ultimate or absolute reality of the means of proof.

(We reply) : Tt is not so, as, in that case, non-existent things, as
means of proof, heing everywhere easily available, there would he no
(need of) seeking after the means of proof with regard to any ()bJECt
whatever. _ _

Now, (if the Vijifna-vadin admits): Even amongst non-existent
things, a distinction in the form of practical or phenomenal existence
is desirable in the case of those which serve as means of proof.

(We say): You have come to the path. What, again, is (the
meaning of) this practical or phenomenal existence? Ifit denotes the
characteristic of undergoing change of form, then it is existence ol this
kind only that is also desired "'hy us in the case of the means of proof of
the perceptible and the percipient, for we exclude from the weh of the
universe—creation—only its mputed resemblance to the illusory silvery
appearance of the oyster shell. If, on the other haud, it denotes mere
appearance or manifestation, in that case also, by means of proof exactly
similar to those (of the existence of Thought), the proof of (the existence
of) oxternal objects also wonld resnlt. Opposition toproof of existence,
by means of the very same kind of haphazard inference under the
auspices of simple and natural form of reasoning, (as is raised against
the existence of external reality), would equally arise in the case of
Thought also.

Hereby is set at rest the opinion of the so-called Vedantins of the
present day, which stands on no stronger basis than the teaching of the
Vijiana-vidin.

On the other hand, the texts of the Sruti and the Smyiti (quoted
ahove), demonstrative of the reality of Thought alone, refute only the
ahsolute or transcendental existence of external ohjects in the form of
freedom from change, but not also their practical or phenomenal
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existence in the form of the characteristic of heing liable to transfor-

mation.
TG TR IFD T AIRIRTE_ |

FACAY R g T T TFHAARTL N ¥ W
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¢ This entity is the king,’ ¢ These aro the king’s army,’ and so on,—these and such
other (predications), O king, aro similarly made (i. e, made by rcference to tho body).
These designations are not real but purely imaginary (94). But the reality is that
which, oven by the passage of time, does not pass into a different designation derived
trom change of form and the like. O king, what is it (i.e, how shall I describe it to
you) ? (95.)—Vignu-Purdna, 1L XTI 94-95.

From these verses of the Visnu-Purina and from other sources we
learn that it is the liability to change of form that is regarded as posses-
ging the characteristic of non-existence. °Samkalpani-mayam,’  i.e.,
invented by the imagination or mind of Tévara and others,

Hereby it should be understood that hy—

PretargRRagivaTssa

Know all this, in its entirety, to be constituted by Thorght alone. —Vignu-Purdina,
I XVIIL 186,

this and other propositions, it was just the truth that was taught,
as the story is related in the Visnu-Purdna, to the Asuras, the enemies
of the Gods, by Visnu in the form of Mdyi-Moha (vide Vienu-Purina,
HI, XVIL), but that they, owing to their unlitness for these instruc-
tions and other imperfections, recelved these instructions in a contrary
scnse, and thereby became Vijiiina-vadin Nastikas or Idealistic Heretics.

All this, however, has been elaborately dealt with by us, in our
Commentary on the Brahma-Mimémsd, in connection with the refutation
of the Doctrine of Maya.- —43.

Above continued.

T a<d WA ey segedeEe Barre o nee

gw  Sfnyam, the void, @& Tattvam, reality. sma: Bhivah, existence, frwafa
Vinagyati, perishes. wegedaa Vastu (thing)-dharma (nature)-tvit, being the
nature of things. fmwea Vindsasya, of destruction.

44. The Void is the reality, existence passes away,

it being the nature of things to pass away.-—44.

Veyitti;—(The Sanya-vidin goes on

If reality consisted in the form of existence (as perceived by us),
then on the destruction of existence there heing destruction of reality,
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there would be no emancipation. *Vastu-dharma-tvit vinAsasya,’ because
a thing, (phenomenal being), must necessarily perish.—44.

Bhisya :—Let it be so, rejoins the high priest of the heretics, that
only the Void is the reality. Then, necessarily, the enquiry into the
cause of Bondage is not justified, being altogether useless.

Only the Void is the reality, because all (perceptible) existence what-
ever perishes, and that which is by nature perishable, is unreal, as a
dream. ~ Hence all things, being non-existent at the beginning and at the
end, have a temporary existence during the interval, and so Bondage, etc.,
are creational, incidental or occasional, and not real in the ultimate
sense, (Consequently, which will be bound by which ? Such is their
inward significance. The reason, (for the assertion), that existences are
by nature perishable, is (given in the words): ‘Vastu-dharma-tvit
vinisasya,” which mean that to perish is of the nature of things. And
no object can continue to exist_after divorcing its nature, Such is tho

meaning. —44,
Above continued.

HATGHTARI G I ¢ 1 3% 1)

goageA ApavAda (incorrect or false statement)-métram (mere), a mere false
statement, wggEry. Abuddhénfim, of the unenlightened.

45. (‘Existence passes away —this is) a mere false
declaration or cavillation on the part of the unenlight-
ened.—45.

Vritti :—The author states his own solution (of the doubt raised
by the Sanya-vadin) :

Non-existence does not perish,—this 15 a mere form of speech, and
not a real proposition, ‘A-buddhinfin,’ on the part of thoseto whom
the Sdstras or sacred writings are unknown. Tor, the destruction of
antecedent non-existence 1is observed, and on the establishment of the
theory of Sat-kirya, t.e., that of the existence of the effect in the cause
eveu prior to its appearance as the effect, there is non-destruction of
existenge.  Even if the term, destruction, is applied to denote disappear-
ance, there is still non-destruction of Prakriti and Purusa.

(It the Sdnys-vadin asks): Non-existence itself does not exist,
how ean arise the consideration of its destruction and non-destruction ?

(We reply) © How, then, takes place the cognition, the water-pot
does not exist on the ground, (lit., the ground is where-the-water-pot-does-
not-exist) ? If it ariscs by the help of the ground, the result would be that
cognition of the non-existence of the water-pot will take place even wheny
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the water-pot exists on the ground, inasmuch as the ground remains the
same in both the cases.

(1f the Sanya-vidin holds': Cognition of Non-existence arises hy the
help of the bare ground. But the water-pot being there, the ground
lacks bareness,

(We ask) : Ts bareness a mere part of the nature of the ground, or is
it something heyond that ? If it constitutes the very nature of tha ground,
then, inasmuch as it would continue to exist even during the existénce of
the water-pot on it, cognition of non-existence wounld take place. If, on
the other hand, it is something beyond that, then the same is non-
existence.

(1f the Sinya-vAdin argues): The use of (the term), nou-existence,
is in vespeet of the aloneness or singleness of the ground. While the
water-pot exists, there is no singleness’ in the ground. Where, then, is
the reason for the application of (the term) non-existence ?

(We say): Such is not the case. Is singleness the number unity, or
something else ?  The number unity, again, exists in the ground even
when it contains the water-pot. Tn the case of the second alternative, viz.,
that it is something else, the very same would be non-existence. For, where
there is no characteristic difference in the objects, there can be no charac-
teristic difference in the cognitions thereof.

(Tf the Sfinya-vidin asks): Flow ean there be cognition of non-
existence, when there is no relation hetween existence and non-existence ?

(We reply): As the cognition, thisis & water-pot, avises from the
agreement and non-agrecment, stunulation, and non-stimulation, of the
senses, in liko-manner, the cognition of non-existence also proceeds from a
cause, - For, the supposition of the cause is made by the observation of
the effect, but it is not possible to wilfully disregard (the existence of) an
ohserved effect, (e.g., the cognition of non-existence). Moreover, as we
hold thie theory of an indefinite number of predicables (vide Sttram 25
and 26 supra), it will do us no harm if there exists some such telation also
thetween existence and non-existence) as is required.

Non-existence, therefore, is established.—45.

Bhéasya :—The author discards (the above view):

. Existence as such is perishable,—such is ‘ Apavida-matram,” merely
a falase declaration, of the ignorant. For by reason of the non-existence
of destructive causes, the destruction of (simple) substances which are
not made up of parts, is impossible. There is also no proof of the des-
truetion of cven effects; just as the intuition, the water-pot is worn out,
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(proves the worn out condition of the water-pot), so intuitions s~ch as,
the water-pot is past and gone, prove nothing but the condition ol the
water-pot, etc., designated as past. The unmanifested state (of a thing)
also really enters into our theory on the admission of the past (or un-
produced) state of the effect. Further, even if it is conceded that des-
truction is of the essence of the web of the universe, still it is possible that
the destruction of Boundage can properly become an object of desire.

Someone, liowever, explains (the SGtram as follows) :—

The Void is the reality,—this is only a coarse theory of the ignor-
ant, while there is no argument in -its favour. For it does not bear the
alternatives of the existence and non-existence of proof: if you admit
that there is proof of the existence of the Void, then, by that very proof,
voidness is disproved ; if you dov not admit this, then, owing to the
absence of proof, the wvoid is not proved ; and if you say that the Void
proves itself, then the implication would be that it possesses the form of
cousciousness, and the like. “Such is the meaning.

1t cannot be contended that the void is established as the reality
by the Sruti and the Smyiti also in such passages as—-

A/ PR ¥ ArgraT g8 A T " raw |
Aggy A ¥ g% CAW qonda )

Neibher suppression nor, again, production, ncither entungled nor, again, engaged
in the pursuit of froedom, neither desgirous of release nor, agaln, released ; sach Iy the
absolute (ruth.—Gandapada’s Mandukya. Kérik4,I1. 82 ; Brahma-Bindu Upa., 10,

T MOe @sd 9w el )
FWFART: @ gt I qogata i
Where the pure form (of the soul), devoid of everybhing elso, and having no
other support Lut itself, is meditated upon, that is ealled Abhiva-yoga, connection
with non-existence or communion in non-existence, wherchy ono fully beholds the
Self.—Kdarma-Purana, 11, XL 6,

Kor, 1 similar passages of the Sruti, it is the non-existence of the
suppression or destruction, and so forth, of the Purusas that is declared to
possess the characteristic of reality, inasmuch as we get it from the pre-
ceding and succeeding passages that it is the Purasa that is the sub-
ject-matter of discourse there. Besides, in such passages of the Swmyiti as
quoted above, it is the firmament or sphere of consciousness in which the
universe has found its setting, that is established as the reality, inasmuch
as these passages convey thie same meaning as the following and like.
others :—

i‘éﬁdmmr’autgaﬁag:am|
frapnf sfT S A mra Tad )
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The Yogin is regarded as having Lecome Brahman itself, when he contemplates
the three-fold world as possessing the form of the sky, his own body as similar to
the sky, aud his Manas or mind as dissolving into the sky.—(f3ource not traced.)

Sky and void are synonymous terms. ‘ Manas’ denotes all the i inner
senses, viz., the principles of Mahat, Ahamkira, and Manas. ‘ Viyat-gimi’
means dissolved into the firmament of consciousness.—45.

Above continued.

IAUTAATHIAATIIRTT U ¢ | 8% 1
swamegwiweam  Ubhaya (both)-paksa (party)-samifina (same)-ksematviit (pre-
gervation or worth), because it possesses as much worth as both the (othor)
theories (of transiency and idealism). 3 Ayam, this, the theory of the void. wf
Api, also.

46. This (theory) also (should be rejected), because
it possesses no more worth than the other two theories (viz.,
of transiency and idealisn).—46.

Vryitts :—The author gives another solution :

"T'his also, the theory of the void, should be set aside, because it pos-
sesses as much strength as the theory of momentariness and the theory
of idgalism.  As momentary existence 1s contravened by the recognition oE
thmgb previously perceived, as ideal existence is contravened by the per-
ception of external entities, tn like manner this also, the theory of the
void, should be contravened by the ohservation of the entire universe in
perception itsell —40.

Bhdsye :—The aathor points ont another defect (in Sinya-v mdd)

'This theory also falls to the ground, ‘Samina-ksematvis,” hecause
the reason for its rejection 1s the same as that for the rejection of
* Ubhayapaksa,’ the theories that things are momentary and” that external
objects are mere ideas,~-such is the sentence rendered complete by means
of words brought over [rom elsewhere. For, the ground for the rejection
of the theoty of momentariness, e.g., impossibility or unaccountableness
of recognition, etc., is equally applicable to the theory of the void also.
Similarly, the ground for the rejection of the theory of idealism, e.g.,
intuition of external objects, etc., equally applies here also. Such is the
meaning.—46. '

HIEATITTITGT U ¢ | 9

wgewizw A (not)-purusa (Purusa)-artha (object)-tvam, the not hoingan object
of desire to the Puruga. ®mw Ubhyathd, in both ways.

47. Either way the void cannot be an object of desire

to the Purusa.—47.
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Vpitti.—The author shows another defect in Stnya-vada.

If void means non-existence, (it cannot he an ohject of desire), for
what sober-minded man will strive alter a non-existence? Again, the use
of the word (Moksa, release) denoting positive existence, in ‘ Release is
the object desired by the Purusa,” will he meaningless. If the void de-
note, on the other hand, something beyond existence and non-existence,
then also it cannot be an object of desire to the Purusa, because also of the
non-observation of a thing of this naturve, —47,

Bhésya.—These heretics again think that voidness itself may become
an object of desire to the Purusa, either as Leing of the form of cessation
of pain, or as being the means thereof. DBut, the author shows, that also is
impossible.

TFor voidness, to he an object of desive to the Purusa, is not
possible, intrinsically as well as extrinsically. Because pleasure and the
like possess the characteristie of being objects of desire to the Purusa by
the very fact of its being inherent in them. - Besides (the cxistence of) a
permanent Purusa is not admitted (by = these heretics). Such is the
meaning.—47.

Nor dves Bondage vesult from pavkicular movements of Purusa.

~ AR
T ATATHAIT ngi1s il
#, Na, not. wffRea Gati (going)-visesat (distinction), hecause of the distine-
tion of movement.

48. (The Void is) not (the reality), because (in the
reality) there is the distinction of movement. (Aniruddha).
Or, (Bondage does) not (acerue to the Purusa) from (his)
particular movements.  (Vijidna-Bhiksu.)—48.

Vritts.—With a view to discard the Stnya-vadin, the author states
the doctrine of the Ksapanakas (another section of the Bauddhas) that the
soul is of the measure of the body:

The Void is not the reality, because the Void is not capable of move-
ment. Movement (of the soul)is, on the other hand, observed. For
instance, (we find in) the Sruti-—

wgEmE gl Farwe ser aw

Yama, the Moral Governor of the World, forcibly extracted the Puriiga having the
size of tho thumb only,

QA ATH FA qUIT WA FIAA wgReh Qi

By vice, (the Puruga) goes to hell, by virtue to heavon, by knowledge to the world
of Brahmni.—48,
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Bhdisya.—(The author has done with the unbelievers, Nistikas, so far
as the canse of Bondage is concerned.) Some of the theoriesof the Astikas
(those who believe in Revelation, etc.) also have been already refuted.
The remaining other causes of Bondage that may be possibly attributed
by them, are also now going to be refuted :

The word, Bondage, is obtained from the context. The meaning is
that Bondage does not acerue to the Puarusa, also ¢ Gati-visesat,” from parti-
cular movements, such as entering into a body, etc.-—48.

For Purusa is ineapable of movement.

fafsraer agewvErg 1 L 1 8e

fafmmm Niskriyasya, of the inactive, wgawwaq Tat (that)-a (im)-sambhavét

(possibility), owing to impossibility thereof, 1. ¢., of movement.
49. Because that which is inactive, is incapablo of

movement.—49.
Vritti.—The author condemns the above view.
The sense of the Sitram is ohvious.—49.
Bhésya.—The author gives the reason for the above conclusion :
The meaning is (that Bondage does 1ot acerue to the Purusa from
“particular movements), because movement is impossible for the Purusa
who is inactive and all-pervading.—49.

tbove explarned,

AN
ARy auEIaqaTETaEEa: | 2 1 o
wiewa Mirtatvat, being consolidate or corporeal, werm Gthata (water-pot)-
adi(and the like)-vat (like), like water-pot, etc. . swmawiae® SamAna (similar)-
dharma (property)-dpattan (implication), in view of the implication of similar
properties. wmRgra: Apa (wrong)-siddhAntak (conclusion,) wrong or reverse cou-
clusion.

50. "If the Purusa were corporeal, (and, therefore,
limited or finite), like the water-pot, etc., then he would
possess properties similar to those of the latter, and hence
the reverse conclusion (would follow).~—50.

Vritti.—The author explains the inactivity or unchangeableness of
the Purusa.

Corporeal or finite things, the wator-pot, ete., undergo change. If
the Puruga possess a like property, he would also perish. DBut the mortal-
ity of the Purusa is the reverse of truth. Moreover, in the course of
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migration into different births, the Purusa wonld have, according to the
supposition of his baving a finite size, to adapt himself to the size of the
body of the elephant and the worm. If he thus undergoes contraction
and expansion, he must be a whole made up of parts, and, therefore, non-
etornal, (which also is the reverse of truth).—30.

Blidsya.—The doubt may arise that only finiteness, and not infinite-
ness, probably belongs to the Purusa, inasmuch as we hear from the Sruti
and the Smyiti about his going and not going to this world and to the
world beyond. Thus, there is the Sruti also—

HEGATT: TEAFAUHT
N
The Purusa, of the size of the thumb, the inner Self.—Kathe Upa., TI. vi. 11,

Svetasvatara Upa., 111, 13.

The author removes the above apprehension :

If, again, the Purusa is adwnitted to be ‘Murta,” divided off from
other things, 7. e., definite, like the water-pot, ete., then the result would
be that Lie will possess properties similar to those of the water-pot, ete.,
by being a whole made up of parts, perishable, and so forth. Hence the
finiteness of the Puruga i3 o perverse conclusion, Such is the meaning,—
50.

Above continued.

TRERTAIAETRITII N 3 | %g 0

afemfa: Gati (going)-sruti (text of Sruti), teaching of the Sruti about the going
of the Puruga, @f Api, also. snfRmm Upiddhi (adjunct, investment, condition or
limitation)-yogAt (comnection), in respect of connection with external investment.
s Akdda (sky)-vat (like), as in the case of the sky.

51. The teaching of the Svuti about the ¢ going’ (of
the Purusa) is in respect of his external investment, as in
the case of the sky.—b1.

Vryitt.— (It may be said that), such being the case, there is conflict
with the Sruti, e.g., ‘of the size of the thumb,’ ete.  Accordingly the
author explains (those passages of the Sruti.)

As, according to the division caused by the external investment such
as the water-pot, etc., the cognition, viz., that (thata-akada (the portion of
the sky confined within the water-pot) moves, arises while the water-pot
moves, likewise arises the intuition, viz.,, that the Self moves, from the
delimitation caused by the bodily vesture, ete.—51.
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Bhdsya:~—The author explains the teaching of the Sruti about the
going of the Purusa:

There are, of course, Vedic declarations about going with reference
to the Purusa. But these should be regarded as having been made certainly
in accordance with the arguments and teachings of the Srati and Swmriti
about the umiversality or all-pervading character of the Purusa, and,
therefore, only with rcference to bis connection with an external invest-
ment, in the same way as wotion may be attributed to the sky. Such is
the meaning.

On this point, the evidence i as follows:
(2) Sruti : e.g.—
STHTAARIT AR =TT 797 )
g2t AT AFIW ATTFIAT AAH: ||

As the sky, enveloped within thewater-pot, (scoms to move), while the water-pot
is carried (from place to place), (whereas, in reulity), the water-pot is removed, and not
the sky, so the Jiva, the emhodied Self, which Is like tho sky (in this respect),.—Bralimu-
Bindu Upanisut, 13,

9% ¥ WAL AT FromAsEas T
Another (Self, the Jiva) also is observed, of the size of the hali-moon, (attended) with
the guality of the Buddhi (Understanding) aud with thie quality of Alman (Self).—-»S"vctd-
svaiara Upanisat, V. 8,
(12 Smpiti: e.g.—
faem: T
(The Self is) eternal, all-penctrating, immoveable, cte.—Bhagapat-(fitd, 11, 24,
(353) Argument : e.g. —
(a) If the Self is held to ho of medium size, (i.e., neither all-pervad-
ing nor atomie), then, he will be, by necessary implication, a whole made
up of parts, and, conscquently, perishable.

(0 If, on the other hand, it is sald to be atomic in size, then, it
will not be possible for it to have coguition, etc., spreading over the whole
body.

It is for these reasons, that Pralriti alone is specilically mentioned
as possessing motion in the form of activity or change, in such passages
of the Smyiti as—

TEl X FA PATITARSTHET, |
s aganfa By SRy wmm )

Prakriti performs action which contains, as its cssence, ‘froits’ (cohsequences),
good or bad. Prakpiti also cats those frnits in tho three worlds whore she goos, being
led by desire,—Mahdbharata, Sanli Purvan,— 51,
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Noy is Bondage caused by Adristam or Destiny.

A FRYTTIFAATE N 2 | ¥R

7 Na, not. =fm Karmand, by action or adristam. =@ Api, also, even.
wgieEar A (not)-tat (its)-dharma-(proporty)-tvat (heing), not being its property.

52. Nor even by Action (Bondage results), Action not

being a property of the Self.—52.

Vryitti:— {The opponent may interpose): What will the Upddhi do?
Difference will arise from diversity of action.

Hence the author declares :

It would be so, if action were a property of the Self. But no property
whatever belongs to the Self, it being devoid of all attributes.~52,

Bhasya :-—Nor even does Bondage accrue to the Purusa directly by
means of Karma or Adyistam or desting.  Why not ? Because it lacks the
characteristic of being a property of the Parusa.  Suel is the meaning.

Belore this (vide Sitraum 16; has been refuted (the theory of) Bond-
age by means of action in the form of prescribed and prohibited obser-
vances. While here (is vefuted the theory of Bondage) by means of

Adristam ov destiny produced thereby. Hence, owing to this difference
in meaning, theve is no tautology.—52,
(N. B—Vijidna-Bhikgu, Nigoda Bhatta, and Mahadeva Vedintin, the last of whom, by

the way, offers meroly to explain the Vpitti of Aniruddha, read the 58rd and 54th apho-
risms in the order adopted by us, whilo Aniruddha transposes thom),

Ahove continued.

HIATETEETITA 0 ¢ | 43
wferafs: Ati- (too far)-prasaktih (implication), too far implication. weeded
Anya (different)-dharma (property)-tve (heing), heing propertics of different
things.
53. If (Bondage and its cause) be properties of differ-
cut things, the implication would go too far.-—53.

Argument eoncluded.

friarfasgrafidragif n 2 1 w2 0

fitmimfattra: Nirgupa (absolute, devoid of attributes)-4di (and the like)-
sruti (Vedic declaration)-virodhah (conflict), conflict with Vedic declarations such
as that the Purusa is devoid of attributes, and the like, = Cha, and, also. tf
Iti, finish. According to Vijitfina-Bhiksu this word marks the close of the en-
quiry into the cause of Bondage. But Aniruddha dces not seem to have taken
notice of it, Perhaps this accounts for his transposition of the two aphorisms,
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54. (Did Bondage result from any other cause than
Upadhi or external investment, there would be) also conflict
with the Vedic declarations such as that the Purusa is devoid

of attributes and the like.—54.

Vritti - —(The opponent may urge): Action may be just a property
of the Self. Where is the conflict ?

To this the author replies:

The Sruti—

wEg wd gEw:
For the Purusa is unattached.—Brihat Krcmyalca Upanigat, TV. iii. 1
will be contradicted.—54.

Vpitti :—(The opponent may still argue): Granted (that action is)
not a property of the Self, (but of something else). Yet a particular action,
i.e., change, (that is to say, Bondage), may take place (in the Self), even
by means of the property of anather thing, inasmuch as the Self, being
all-pervading, has connection with ail thinge.

Accordingly the author declares:

(If it were so, then), there being nowhere any pecnliarity in the
universal connection of the Self, the theory would entall the bondage of
the released Selves also.—53.

Bhdgya :—1f it is maintained that Bondage will accrue to one even
by the property of another, the author rephes:

If Bondage and its cause were properties of different things, ¢ Atipra-
saktih,’ it would euntail the bondage of the released Purusa also. Such
is the meaning.—53.

Bhdsya:—What is the use of further prolonging the discussion?
The production of Bondage, in the case of the Purusa, cannot take place
from any of the causes cited ahove, beginning with nature and ending
with Adristam, or by any other cause whatsoever, inasmuch as in all these
cases, there would be conflict with the Sruti. The author states this
general objection :

Ou (the theory of) the non-reflectional character of the bondage of
the Purusa, there would be conflict with such Vedic declarations as—

w AT RV FRTw

) (The Puruga is) the witness, conscious, standing alone, and devoid of attributes.—
Svel@svatara Upanigat VI, 11,

Such is the meaning,

The word, Iti, has been used to denote the close of the enquiry into
the Cause of Bondage.—54,
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Association of Purusa with Prakyiti happens by non-discrimination.

FEAWT SCATIAFRIA GATAET 0§ L XL N

azam: Tat (that)-yogah {connection), connection with that, property and not-
property (Aniruddha), Prakriti (Vijfidna-Bhiksu). Aniraddha also reads the
word with the locative inflection. ®® Api, also, even, =fa¥ma Avivekat, through
non-diserimination. 7 Na, no. &Weny SamAnatvam, equality, similarity,

55. (Purusa’s) connection, with property and not-pro-
perty (Aniruddha), or, with Prakriti (Vijiiina-Bhiksu), takes
place through Non-discrimination. Hence there is no simi-
larity.—55.

Vpitti :—(Our opponent may say quite complacently): In your theory
also there is distribution of property and vot-property to the Self; for,
activity of the entangled Self, for the purpose of attaining release, is ob-
served. What is your conclusion (solution of the difficulty) heve, the
same will be ours too. Thus (the two eases are) similar.

To him ihe author says:

Notwithstanding connection with property and not-property, there
is no similarity in property between the entangled and the released Self,
on account of non-diserimination, If the connection of property and not-
property were real to the Self, there wounld be equality. But, on the
other hand, the seuse or idea, abhimana, of the connection of property and
not-property arises in the Self on aceount of non-diserimination. Where,
then, is the similarity ?—55.

Bhdsya :—Thus, therefore, in the above minor section beginning
with “Nor......... of one who is bound by nature” ( ]} T Y@,
Satram 7), it is ascertained, by the exclusion of all other possible causes,
that conjunction between Paruga and Prakriti, and unothing else, is the
immediate cause of Bondage. In that theory there is this apprehension.
Well, (an objector may contend), why is not also the conjunction of
Purusa with Prakriti affected with the qualifications of naturalness, ete. ?
And if the characteristics of heing natuval and of having time and the
like as its instrumental causes, belong to that conjunction, then, the
defects, such as the possibility of Bondage in the case even of the released
Purusa, etc., are certainly correspondingly the same on both the theories.

The author avoids this very apprehension :

‘Tat-yogal),’ connection with that which has been stated above
(Prakriti or Dharma and A-dharma), ‘api’ (also), ‘a-vivekit’ (from non-
diserimination) of Purusa. For conjunction (of Purusa with Prakyiti) takes
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place only from non-discrimination, which will be presently explained, as
its instrumental cause. Hence the defects mentioned do not equally exist
in this theory, Sunch is the meaning. Aund the samne non-discrimination
does not exist in the released Purusas ; hence they do not again enter into
conjunction (with Prakyiti).

Objection :—Well, non-diserimination here does not consist in the
realisation of non-difference between Purusa and Prakriti, becanse of its
non-existence prior to conjunction, hut it consists either in the antecedent
non-existence of diserimination or in the vasand or tendeney towards, or
sub-conscious latency of, knowledge which is called discrimination.
Neither of these is a property of the Purusa. DBut they are sarely proper-
ties of Buddhi or Understanding. Hence conjunction takes place in
one thing (i. e, Purusa) by means of the properties of another thing (i.e.
Buddhi.) Thus arises the defect of too much implication, in which respect
the two theories certainly stand on an equal footing.

Answer :—This is not so, because the characteristic of being a pro-
perty of the Puarusa belongs to non-discrimination by means of the rela-
tion of its being an object (to the Purusa). Thus, for the purpose of
showing up all her modifications, Prakriti cuters into conjunction, by the
form of his Buddhi or Understanding, with that very Purusa to whom, as
her lord, she, having taken the form of Buddhi, has not previously
exhibited her body, discriminating every part thereof. Such being the
rule, there 1s not too much implication. 8o has it been declared by the
Kariki : o o

qEYEr gUArd faend dAqr qIA |
TR AAT SATTERAFET: | )| FIETRRE, 2 Y
Conjunction of Puruga and Pradhina is, like that of the halt and the blind, for mutual

benefit, for the exhibition of Pradhina to Purusa and for the purpose of the isolation of
A
Puruga., From this Conjunclion proceeds Creation.—Kdrikd of ISwrwra Krigua, verse 21,

The meaning is (that their conjunction takes place) in order that
Pradhauna wmay exhibit herself to Purusa, her lord, and for the purpose
of their separation.

To say that A-viveka, Non-discrimination, is, in form, a function or
modification of Buddli, is a mere figure of speech, and not a real proposi-
tion, because, as we shall explain in a future aphorism, of the continuance
of the Chitta or mind (afier the removal of A-viveka),

A-viveka, moreover, hecomes the cause of Boudage aonly by way of
Conjunction, inasmuch as Bondage is not observed during Dissolation, and
also as the Jivan-muktas are observed to expericnce pain even after
A-viveka has been destroyed. For this rcason, it has not been declared
above that Aviveka is directly the cause of Bondage.
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Note—~The Jivan (living)-mukta (releasod) are those who have, before the close
of their carthly eareer, acquired diseriminative knowledge, and have thereby obtained
roleage, but who havo still to undergo the experionces of life and thereby to exhaust
their past Karma.

Objection :—The supposition of the relation without beginning, of the
thing owned and the owner, of it, has been made, (hetween Prakriti and
Purusa), as being regulative of the relation of the object of experience
and the experience of it. This relation of the thing owned and its owner,
or Karma, or the like, may pussess the characteristic of being the cause of
Conjunction. How, then, A-viveka, Non-discrimination, also is desired to
be the cause of Conjunction ?

Answer :—There can be no question on this point, as it may be
recalled that the conceit or misconception (abhimAna), designated as sahga
or attachment, Las been declared to be the eause of Conjunction, in the

Gita
gew: SEfet & yeo swfran gur)
FRU JUAFTISE GEMA=AG 4| AT 13 N
For, Purusa, resting in Prakpiti, exporiences the changes produced from Prakpiti.
Tho causo of his births in the pure and impuro species, is his attachment to the Gunas,.—
Gitd XIIT. 21,

Besides, Release by means of knowledge, as demonstrated by the
Veda and the Smriti, is not explainable otherwise than by the sayings
and arguments which will be later on declared, and the like.

~ Objection :—I1f it is so, then, the Karma etc., which form the particu-
lar UpAidhi or investment of Purusa, will also be a cause of Conjunction,
Why, then, are these excluded, and A-viveka itself said to be the sole
cause thereof?

Answer ::—We reply : Karma and the like depend upon A-viveka,
and, so, they also are related to Puruga only mediately. In other words,
A-viveka alone 1is capable of being directly cut down by Purusa, while
Karma and so forth are so capable only by means of the eradication
of their cause, namely A-viveka. For this purpose, A-viveka alone has
heen declared as being primarily the cause of Conjunction.

' And this A-viveka which consists in the knowledge of Puruga and
Prakyiti without apprehending the absence of attachment between them,
is intended by the author just as holding the place of A-vidys, as may be
gathered from the following two aplorisms (of the Simkhya Pravachana
Sttram) : o

- arat ferqaare i 3IRY 0
Bondage rosults from Error (111, 24)

[y
fegaign o= i 313s i
Kinds of Error are five (I1L. 87).

2
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Also in the Yoga Sttras of (Patafijali)—
Feq ggehEr 1R
A-vidyf is the sause thereof. (TL 24, S, B, H. Vol, 1V. pago 144).

A-vidyf alone, which containg five-folds, has Dbeen declared to be the
cause of conjunction of Buddhi and Purusa. The distinction of the
Siamkhya from the Yoga on this point should be ohserved to lie only in
the mere non-recognition of anyathi-khyéti, < e, the mistaking of one
thing for another, e.q., of a shining oyster shell for a piece of silver, as a
form of A-vidyé.

Neither, again, is A-viveka here mere a-bhava or non-existence, nor
is it the antecedent non-existence of Viveka or Discrimination. Beecause
that would entail the bondage of the released Purusa also. 1t would also
entail bondage over again in the case of even the Jivan-muktas by means
of the production of Merit and De-merit, by the antecedent non-existence
of - future manifestation of Viveka. Moreover, the familar instance of
darkness, given iu the next aphorism, would be inapplicable, as it is im-
possible for nou-existence to be the cause of obscuration, like darkness.
Furthermore, the increasc and deerease also of A-viveka, of which, we hear
people speak, would not be justified.

In our theory, ou the other hand, it is A-viveka only in the form
of visand, aroma or tendency, thatis the canse of birth designated as
Conjunction, and consequently the causing of obscuration, like darkness,
increase, dccrease, and so forth, become at once explained. Comment-
ing ou the aphorism of Patanjali:—

aea ggelREaT I iR )
the Bhasya-kéra also has explained the term A-vidya to mean the seed of
A-vidyd, inasmuch as the production of coguition being subsequent to
that of Conjunction, the former cannot be the productive cause of the
latter. Turther, it is obtained from the sayings beginning with—
gew: el & 3o @i
For P'urusa, resting in Prakyriti, expericnces ete,,

that it is Conjunction designated as abhiména or conceit or miscon-
ception, that is the cause of the Conjunction designated as the resting in
Prakyiti. For this very reason Vyésa Deva has carefully ascertained, in
his Commentary on Yoga, that A-vidyd is not Nou-cxistence, but a form '
of Cognition opposite to Vidya or Right Knowledge.

A-viveka and A-vidyd being, therefore, similar in every respect,
it is established that A-viveka also is a species of Cognition,

Now, this A-viveka becomes the cause of birth designated as Con-
junction in three ways: (1) immediately, (2) by the production of Merit
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and De-merit, and (3) by means of ‘visible’ influences such as Desire, and
the like, as observed in the Yoga apliorism :
afy 92 afgars: ) AW

‘It ripens into life-state, life-experience, and life-time, if the root remains’ (Yoga
8dtras 11, 15, 8. B, H. Vol, LV. page 106),

in the Smyiti:
weteftfy Fawad
He becomes confined, thinking thab he is the agent,.
and also in the Nyaya aphorism.
SracmarrgaTg I 3R |

Because of the non-obsorvation of birth of those from whom Desire has fled away.
(Nayfiya Sdtras 111 i. 25).

So also has it been said in the Moksa-dharma (Mahabharta, Santi-Parvan.)

Trafgardiraral Arratrag @ g |
iy wedgQt w3 gatefa |
gFeRranARETEarsa e s |

The powers of Cognition and the objects of the senses do not ecome near him who is
not-thirsty. And Parusa who is dovoid of (lit. doserted by) the sonses, does nob merit a
future body. Beings, therefore, are born from Riga or attachment in the form of thirst
or dosire as the seed of their birth,

Réga or attachment, again, is the cffect of A-viveka or Non-discri-
mination. This should be taken to be also the sense of the two aphorisms
of Yoga, on account of the similarity of thought in the two systems. And
these two aphorisms are :

T TS UL N 1R N
|fer & afgadr arengatm w30

The vehicle of actions has its origin in afflictions, It ripens into life-stato, life-
experience, and life-time, if the root exists.—Yoga Sitras of Patafijali, 11, 12 and 18,
8, B. H. Vol, IV. pagoes 104 et seq.

And affliction is the pentad of A-vidyd, ete. (Yoga Sitra, IL 3, ibid, p. 91.)
The various ways in which A-viveka, or Non-discrimination operates
towards the production of Bondage, have been thus declared in the
T¥vara-Gitd in a collected form :
FATAQTAIA AT qqa<q |
e
TMGAEAT F1v: VY FifeafweAr: |
wateren W0 guanguafufa o f
-
afm3g ag 8t FIEFGRT: |
(A-viveka causes), in respect of tho Not-Self, the Cognition that it is tho Sclf. From
this arises pain as well as its opposite, Desire, aversion, and all othor passions (lit, faults)
are linked with Error (i.e, A-viveka) as their cause, For, as declares the Veda, the effect

thercof will be fault, viz. virtue and vice. From this fault alone results the inearnation
of all heings into all bodies.—Kilrma Purd 1a, 11, ii. 20, 21,
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The very same doctrine has been aphorised in the Nyiya. Cf.
grawarzfadirmrrargalraaad AETATIIIATZYIT: 1 L1 ¢ 1 RE

Pain, Birth, Activity, Faults, and False Cognition, --after tho disappoarance of theso
in turn, on the disappearance of each succeeding one, (in tho order of mention), there
follows Emancipation.—Nydya Sidlras of Gotamu, 1. i. 2,

It follows, therefore, that A-viveka or Non-discrimination is the
root cause of the Avoidable, designated as Dondage, which it effects
through birth designated as Conjunction. Thus, then, the caunse of the
Avoidable is established.-—55.

A-viveka 1s eradicable by Viveka alone,

frasuEg REkrat-aTg ngiva

fwmwrm Niyata (uniform, constant, invariable and unconditional)-kérapit
(cause), from a determinate cause, i. ¢, Viveka or discrimination, agraren: Tat (its)-
ut-chchittih, eradication thereof, warmma Dhviinta ‘darkness™vat (like), as of
darkness.

56. The removal thereof = (i.e. A-viveka) takes
place from a determinate cause (namely, Viveka); as of

darkness,—H6.

Vritti :—Qranted, says an objector, that Bondage accrues from
A-viveka ; still there is a parity between our theories in this respect, that
both of us have to admit or postulate Dharma or Merit for the annihila-
tion of A-viveka, as, otherwise, Bondage wonld be continuous.

To this the author replies:

If the law of causes and effects Pbt’lbh‘ﬁhed by the methods of
agreement and dlffexence, does not hold good, there can he no certainty
and expectation in respect of anything. As light is the (sole) cause for the
destruction of darkness, so, here too, annihilation of Non- dlscumlnatlon
follows from Discrimination (alone).

And where is the harm in the admission of Merit for the purpose
of Diserimination ? The purpose may be aocomphshed by Merit beloncr-
ing to Prakriti.

Now, what is it that is called Darkness? Darkness, according to
some, is non-existence. It is not so, as its apprehension arises in a posi-
tive way. If it be non-existence, is it the antecedent non-existence of
light, or its consequent non-existence ? 1f it he antecedent non-existence,
then, as on the water-pot being prodnced, the antecedent non-existence
of the water-pot is destroyed, in like manner, on the appearance of light,
there would be the intuition that the antecedent non-existence of Iigix_t
is destroyed. (But), notwithstanding the existing light, Darkness will

»
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remain undestroyed, there being the antecedent non-existence of the
future light. On the other hand, if it be consequent non-existence, in
that case also, Darkness (as non-existence) being indestructible, there
will be occasion for the intuition of Darkness on the appearance of an-
other light, in the same way as, when another water-pot is produced, conse-
quent mon-existonce of the water-pot that has been destroyed, verily
exists, Reciprocal non-existence, again, is found in existences also.
Reciprocal non-cxistence, moreover, is faulty in theory and need not
be apprehended.

So has it been said :

A WIGTAIIGET qas gaaaad |

ST FIUIRET & GUIY TOLA: I

. gUERILIIE AETEr ISTAST |
FErgafda srar 7 Tegantya A3q 0
That Darlkness is the non-existence of light, is-not approved by the elders, We hoar

of its quality in such passages of the Purduas as *blackness belongs to Darkness,’ For,
shadow, large or small aceording as the light is distant or noar, moving or not-moving
according as the body moves or dees nof move, could not be possible, were it not a
roality.

That Darkness is a reality, is, however; a mere predication, as it is
perceived only where some reality exists.

Objection :—Where light exists, objects are perceived. Where it
does not exist, how can ohjects be perceived ?

Answer:—A mere di\'ersitybf nature—as the owl sees objects even
without the help of light, so also does the perception of Darkness take
place cven independently of light, from the variety of things in nature.

It, therefore, follows that Darkness is a particular kind of Rapa or
form-and-colour, and is perceived, where there is an object to obstruct
light, by being referred to that object.

4 Others opine that Darkness is u different substance. So it has been

gaid 1 — '
an: WY TSHS TGTRArTE |
aRraithaiRRat SgaenT |

Darkness, moving, blue, and capable of being distinguished as this and that, certainly
requires to be divided off from the nine substances, as it posscsses attributes different in
kind from the well-known attributes of those substanecs.,

Note.—The above verse directly refers to the Vaidesika Darsana, 8. B. H, Vol, VI, For
these nine substances, see Ibid. page 17, for darkness, page 18, and for an account of the
Theory of Non-existence, pages 287-208,

Now, whether Darkness be an attribute or a substance, it does no
harm to our conclusion, as we hold the number of objects to be unlimited,

We would, however, say that darkness is not non-existence,—56,
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Bhdsya :—Henceforward, up to the end of the Sastra, the author
establishes, in great detatl, the Means of Avoidance which is the division
{of the subject matter) next in order {(of mention). In the course of it, he
will also dilate upon the divisions discussed before.

‘ Niyata-kdrana,’ the fixed and determinate cause, in question, is
Viveka-siksitkara, direct apprehension or vealisation of the distinction
between Purusa and Pralkyiti, as established throughout the world in such
cases as where a mother-of-pearl shell is mistaken for a picce of silver;
from which follows eradication of A-viveka, as is the case with Darkness.
As Darkuess is dispelled by light alone as the fixed and determinate causs,
and not by any other meuns, in like manner, A-viveka also is dispelled
by Viveka alone, and not directly by Karma and the like. Such is the
meaning. So has it been taught in the Yoga Aphorism (I1. 26)s

frwemiacigar e 1R 1% 0
The Means of Avoidance ig undisturboed manifestation of Viveka.—S8. B. H, Vol, IV,

page 147.
“Note.—The commentator explains the foree of the word, directly, used above,

Karma, religious and social observances, and the like, on the other
hand, are the instruments of knowledge only, as we (ind that, by the Yoga
Aphorisin (IL 28): '

ATMEIBARGIEIN FrASRU AR I R ) ¢ )

According as the impurity (in the Soelf) wears away on the performance of the
(scveral) membors of (the eightfold) yoga, the light of knowledge shines brighter and
brightor till the manifestation of Viveka.—Tbid, pago 150,

it has been ascertained that all and sundry acts coming under the several
members of Yoga, are instruments for the development of knowledge
alone by means of the purification of the Sattva element (of Prakriti).

The older Veddntins, on the other hand, declare that in regard to
Moksa or Release also, Karma is a subsidiary part of knowledge ; becauso,
in the Sruti :

Rrert sifrat = se@dvad @ |
ARt wg Y Rrgasgan=d ) R g L

Vidy4, jiidna or knowledge, and A-vidygd, karma, pious obgervances, who knows both
of them togethor, he transcends mortality by the help of Karma, and attains immortality
by the help of Jiiina.—ida Upanisat, Verse 11, 8. B, H, Vol. L

and in the Ved4nta Aphorism (III, iv. 33):
aERifAaT T 0 ueiR g
(Karma is to be porformed) also as contributory (towards knowledge)—$. B, H. Vol,
V. page 646,
and also in the Smriti ;

WIRATSATRAT qriy amag get areny |
ArETUNAAS FT B Y |
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Whether a man possesses knowledge or does not possess knowledge, so long as he
romaing saddled with the body, he ought, for the purpose of Release, to perform Karma,
enjoined for tho different stages of life (dsrama) and socioty (varua).
it has been ascertained that Jiina and Karma are contributory to each
other, in the relation of principal and subsidiary. There is, however,
another Vedanta Aphorisny, (I11. iv. 16), which says :

ITAT T N I N

(Jiiéna is pre-ewinent, because it causecs) the destruction (of Karma) also,—Ibid.
page 628,

But it merely recites the fact that one who has ascended on yoga,
is rightly entitled to give up Karma, with the object of teaching, that
Jiiina is principally the cause of Moksa. For, the author (of the Vedanta
Aphorisms; intends to say that if Karma, by causing distraction, becomes
a hindrance to the cultivation of Jiidna, then, relying on the maxim that,
on the disappearance of a quality, the thing of which it is the quality,
does not disappear, it is Karma which 18 werely a part, that is to be given
up for the sake of the prescrvation of the principal ohject, as was done
by Bharata the (deliberate, idiot and others. Therefore, on the theory of
these older Vedantins also, the causality of Karma towards the destruc-
tion of A-viveka ig surely not proved, without the intermediacy of Viveka.
Hence our view does not coniliet with theirs,

In this aphorism, darkness has been said to be destructible by
light, Darkness also is, therefore, really a substance, and not non-exist-
ence of light. In the absence of any cause to the contrary, perceptions
arise, for example, that darkness 1s deeply dark. 'U'o characterise them
as erroneous, is unjustifiable, Nor can it be said that such perceptions
being explained by known realities, the supposition of something addi-
tional is redundant, and that, therefore, the law of parsimony is a bar to the
hypothesis of darkness being a substance. [or, were this the case, then
all the events of practical life being, like dreams, capable of explanation as
pure ideas only, a similar redundancy of supposition wouald be entailed as
an impediment to the intuition of external realities also, (which is not
desirable).  Hence, in the case of darkness, the hypothesis being
supported by evidence, redundancy does not count as a fault.

It might be objected that, as even in the absence of the knowledge
of Viveka or discrimination between Purusa and Prakpiti, individual
instances of that knowledge which is called A-viveka or non-discrimina-
tion, must needs be destroyed of themselves at their respective third
moments, there is no necessity for intending Jiiina to be the cause of
their destruction. But it should be remewbered that, in the previous
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aphorism, the word, A-viveka, has been explained to mean, not individual
acts of non-discrimination, but non-discrimination as a Visand, au
instinct, a tendency, the resultant effect of all individual acts of non-
discrimination in the past. We also maintain that A-viveka, in the state
of not-yet-come, is capable of destruction.—56.

Diserimination between Purusa and Prakritt includes all diserimination.

QYIATEAAFIEATAARET TEW TR 1R

marnfé¥em  Pradhana-avivekt, from non-discrimination of Pradhfna or

Prakriti from Purugs, s=nfa3se@ Anya-avivekasya, of non-discrimination In respect

of other things. @@ Tat-hine, on annihilation thereof, ®mIIinam, annihilation.

57. Non-discrimination of Prakriti (from Purusa)

(is the cause) of non-discrimination of other things (from

Purusa) ; (therefore), on the annihilation of this, annihilation
(of that will take place).—0H7.

Vritti.—It has been declared that Release comes through Viveka,
Diserimination.  Discriminative knowledge of a water-pot, a piece of
cloth, and so forth, exists in such as ourselves also. Release of all, there-
for, is entailed, (Thus argues the opponent.) To this the author veplies :

The root of all is Pradhdna (Prakpiti). From want of discrimina-
tion about Pradhéna, arises nou-discrimination in respect of others.
Whether there be want of ‘diserimination, or diserimiuation, of objects
amongst themselves, Bondage or Release does not result by it, but by
diserimination and want of diserimination with regard to Pradhina only.
Hence, on the annihilation thereof, 7.e., on the annihilation of non-discrimi-
nation about Pradhina, results anuihilation of non-discrumnination in
respect of all. —57. ;

Bhisya.—Well, then, it is non-discrimination betweer Purusa and
Prakpiti that is the cause ol Dondage in this way that it brings about
conjunction (in the form of birth or embodiment), and it is discrimination
between them that is the cause of Relense, Release, therefore, will take
place inspite of the misconception (abhimana) thut the body, ete., are
the Self. And this is contrary to Sruti, Smyiti, and reason. To this objec-
tion, the author replies:

‘ Anya-aviveka,’ non-discrimination in vespect of Buddhi and the
like, is produced, in Purusa, {rom non-discrimination of Prakyiti, as its
cause. 'The non-discrimination which is thus produced, is an effect, and
has its root in the non-discrimination which 1s its cause and is itself
beginningless.  Therefore, the annihilation of non-discrimination of
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Prakyiti (from Purusa) taking place, the annihilation of it must follow.
Such is the meaning. Just as when the Self lias been discriminated from
the body, non-discrimination in respect of the form-colour (réipa) and
other properties, which are the products of the body, in other words,
identification of the Sell with any of these properties, is not possible, so, by
parity of reasoning as well as from the disappearance of the cause, when
Puruga has been discriminated from Prakyiti by means of the characteristics
of his immutability, etc., the misconception (abhimfna) cannot possibly
arise that Purusa is any of the products of Prakriti, eg., Buddhi and
the rest, which possess the characteristics of undergoing development
(paripima), ete. This is the import. So is it recorded in the Smriti:

fasrtgzand | e & fw )
grafded Jou wafaat & evwEa: |

As on the abandonment of the canvas which serves as the ground for a picture
painted thereon, the painting also is necessarily abandoned, similarly in the case of the
abandonment of Prakyriti, What are love and the rest to a contemplative man ?

*Virama' in the éloka means virdma, cessation, t.e, abandonment.
By the word, 4di, modifications in the form of substances are also in-
cluded. Sometimes this also is said that Release takes place through
discrimination between Purusa and Buddhi. Here Buddli denotes both
gross and subtle Buddhi, and thus includes Prakyiti also (which is the
subtle state, the cause, of Buddhi). = Otherwise, notwithstanding the dis-
crimination of Buddhi from Purusa, there will still remain the possibility
of misconception (abhiména) that Purusa is identical with Prakriti.

It cannot be objected that, because one and all misconceptions {(abhi-
m#na), such as, for example, ‘I au ignorant,’ ete., have Buddhi and the
rest as their subject matter, there is, therefore, no proof of (the existence
of such a thing as) misconception in regard to Prakriti over and above
misconception (abhiména) in vegard to Buddhi and the rest. For, miscon-
ceptions (abhimana) in such cases as—

e AT g gt enit eat av a aned

After each succeeding death, as I am born again, may I be a dweller in heaven, and
not a dweller in hell.
cannot be accounted for, unless they refer to Prakriti as their subject
matter. For, none of the manifold effects, e. g., Buddhi, etc., after they
are once past and gone, are created over again, and therefore, this birth
or production after dissolution is of the Pradhina (Prakyiti), and it con-
sists in modification in the form of other Buddhi, ete., by the giving up
of previous inodifications in the form of Buddhi, ete.

$
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, Neither can it be asserted that the birth and death of Purusa also,
in the form of conjunction with, and disjunction from, the lihga-darira
or subtle hody, are piramérthika or ultimately true or transcendental
(as opposed to phenomenal), and that, therefors, the consciousness of
birth, etc., arising in the Self, cannot at all be a misconception (abhi-

ména). For,

| e faad ar sy
A1 et Alar A A e )

(This, the Self) is never born nor does it ever die. Neithor is it such that, once
coming into being, it will pass away after a time and will come into being again,—
Gita, 11, 20,
by sayings like the above, birth, etc., are disproved (in the Self).
There was no need of such negatious unless these events (birth, etc.,)
were in some way connected with the Self. It follows, therefore, that
the consciousness of birth, etc,; arising in-the Self, is of the form of abhi-
mana or assumption or transference to itself of the production and des-
truction (of something else 1. e., the body, the senses, etc.).

Moreover, it is not possible to say that the self-identification (abhiméana)
of Purusas with Buddhi, ete., is| beginningless; because Buddli, ete.,
are effects, and therefore, perishable. There must exist, therefore, some
determining cause to explain and regulate the multifold cases of self-
identification with the effects. Hence it is proved that self-identification
with the cause of those effects (1. e. with Prakyiti), is alone the deter-
mining cause here desired; because so is it observed in the world, and
because supposition (hypothesis) follows facts observed. E. g., from the
assnmption (abhimAna) of ownership of the field, arises the assumption
{abhiméana) of ownership of the paddy etc. yielded by it, and from the
assumption (abhiméina) of ownership of a piece of gold, arises the assump-
tion (abhimédna) of ownership of the bracelet, etc. made ofit, and by
means of the cessation of the former, follows the cessation of the latter.

(There is, however, no further necessity for a determining cause of
the mistake-abhimina-about Prakriti), on account of both the mistake
about Prakyiti and the vésand or accumulating impression of it being
beginningless, like seed and sprout.—57.

The Bondage of Purusa is merely verbal.

. — [ Y
A 7 g a<d Faegd: ngivan
Cloaich V&k-métram, more speech. 7 Na, not. 7 T, and. neq Tativam,
reality, fmfiwd: Chitta-sthiteh, because it resides in the chitta or mind,
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58. The Bondage, etc. (of Purusa) are merely verbal,
and not real, because they reside in the mind.—58.

Vyatti.--Granted that Release comes through Viveka, Diserimination.
Is it, Viveka, related (in the sense of inherence) to the Atma, Self or
Purusa, or is it not ? If it is related to the Atm4, an impediment is thereby
caused to the Kitastha, undisturbed, or immutable nature of the Atmi
(as postulated in the Samkhya Dardana). If it is not so related, then, the
application (of Viveka, as cause, to Relcase, as consequence) is too wide,
{(because Viveka, although it does not exist in Purusa, is all the same said
to be the means of his obtaining freedom). To these objections the author
replies : -

- (Viveka is) ‘related to the Atmda ’—this is a mere verbal statement.
Tliere is no true or material relation between them., And although they
are unrelated, still, inasmuch as Viveka resides in the Chitta (Buddhi-:
Ahamkara-Manas collectively), the assumption of Viveka as its own  takes
place, we will submit, in the Atmd, owing to its close proximity to the

Chitta.—58.

Bhdgya,—Thus the four divisions of the subject-matter of the
Sastra are established. But there still remains this apprehension : Well,
our opponent may say, if Bondage (at one time) and Release (at another
time), Discrimination (at one time) and Non-discrimination (at another
time) are admitted in Purusa, then, this is in contradiction to the
assertion “ Who is by nature, Eternal, and eternally Pure, Enlightened,
and Unconfined ” (vide aphorism 19 above), as well as to the Vedic declara-
tions such as

w1 BRI @ Arqefa w5 7 T 9T |
T MHQ X g (AN TAar )

There is neither destruction, nor, again, production (of Purusa); (he is) neither
bound, nor, is, again, active (in the pursuit of freedom) ; he is neither desirous .of release’
nor is, in fact, ever released. Such is the absolute truth.—Gaundapida’s Mindukya Kirilk4,-
11, 32, Brahma-Bindu Upa, 10,

The author removes this apprehension,

Because bondage and the rest reside in the chitta or mind alone, all
of them are mere words in the case of, or as applied to, Purusa, being mere
reflections like the redness (reflected) in the crystal (which is naturally -
white), and are not tattvam,’ the natural state of Purusa, as is the
unimputed redness of the China rose. Such is the meaning. Hence
there is no contradiction to what has been stated before. This is the
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import. On this point there is the authority of Vedic texts such as the
following : '

| |ArA: gAY rwrageacda wrafia Smd
He, being immutable, moves between the two worlds, as if thinks, as if desires, ete,
~Brihat Aranyaka Upanisat, IV. iii, 7,
Purusa is ‘saména’ 7. e., possesses the same form in the two worlds,
By the two words, “iva,’ as if, the manifoldness of form is declared to be
due to upddhis or adjuncts or extraneous causes.

So has 1t been said:

SFRTEY g T8 Argrafasr araar |
w|d qura: S @ras g aned i

Bondage and Release, Ileasure, Pain, and the incidence of Bowilderment (Moha) by
means of My, are, like themanifestation of the Self in dream ; Transmigration (Samsfra)
is (due to Miyd and) not real,

“ Mayay4,” by means of Mdiy#, due to Miy4, in the above, means,
caused hy the upadhi or external eondition which is Prakriti called Maya.

Our opponent may ask : How then can the removal of Bondage which
thus appears to be of minor importance, be a Purusirtha, an object desir-
ed by Purusa? How, again, on the admission of Bondage and Release
being caused to Purusa by the properties, namely, Discrimination and
Non-discrimination, of another (i.e., Buddhi), there does not follow an
absence of regularity, or certainty as in the case of their being caused
by Karma, and the like ? -

Therefors we explain more in detail what has been almost complete-
ly explained before. Although Bondage in the form of conjunction of
pain, and Discrimination and Non-diserimination in the form of functions,
are of the Chitta or mind alone, still Purusa’s bhoga or suffering consists in
the mere reflection of pain in him ; hence, inspite of its non-reality, the
removal thereof is a Puragirtha, an object desired by Purusa. So they
pray : “ Let me not suffer pain.”

Similarly, under the influence of his visana or ddsire for her, Prakriti
binds, by way of conjunection, that Purusa alone to whom she has exhibited
herself in the aspect of non-discrimination, and none else. Again, she
gets free, by way of disjunction from her, that Purusa alone to whom she
has exhibited herself in the aspect of discrimination. (Release, then,
depends) on the eradication of visand or desire ; hence regualarity is obtain-
ed. While, on the admission of Bondage by means of Karma and the like,
guch regularity is not ohtained. Because Karma and the like cannot

N
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directly throw their reflections in Purusa, inasmuch as they lack the
characteristic of being revealed by him who witnesses (siiksi) them (3. e
Puruga).—58.
Bondage is not removeable by mere Learning or Reasoning but by
Spiritual Intuition of the truth aboftt Purusa and Prakriti.

Fiwars 7 T Rgggmra=mEa uniken

gfwa: Yuktitah, by resoning. = Api, also. 7 Na, not. ara® Badhyate, coun-
teracted, removed, f&gmem Dik-midha-vat, as of one perplexed about the points
of the compass, wwradd@ Aproksdt rite, without immediate cognition, direct
vision.
59. (Bondage) is not to be removed by reasoning
also, without direct vision of the truth, as is the case with
one perplexed about the points of the compass.—59.

Vpitti.—Let knowledge of Viveka,  distinction of Prakriti and
Purusga, be obtained from Sravana (hearing from Seriptures and preceptors)
alone, What is the use of transcendental knowledge which can be real-
ized only by the lahour of successive births ? To this the author replies :

The sense is clear.—59.

Bhigya : —Bnt if Bondage ete, as applied to Purusa, are mere words,
let their removal take place by sravana, learning, or by manana, reason-
ing, (that such is the case). Why, then, in the Veda and the Smriti, is
there enjoined, as the cause of Release, the discriminative knowledge (of
Purusa and Prakyiti) going the length of siksitkdra, or developed into,
spiritual intuition of the truth ?

To this the author replies :

‘Yuktih' weans mananam, thinking or reasoning. The word,
‘api,’ also, is intended to include dravana, hearing, i.e., learning. Even the
merely verbal Bondage, etc. of Purusa cannot be removed by mere
learning and reasoning, without imuwediate coguition ; as in the case of a
person confused iu regard to the points of the compass, the inversion of
the directions in space, even though it is merely verbal, i.e., apparent or
illusory, 1s not removed by hearing or by reasoning, without his realizing
for himself, how the points of the comnpass really lie. Such is the mean-
ing. And in the case of the subject-matter of the discourse, removeability
is nothing but the cessation or disappearance of the idea of Bondage,
etc. in Purusa, and not the immediate cognition of a non-being, because
there does not exist even the possibility of the production of such cogni,-
tion by hearing and the like, ‘
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Or, the aphorism may be explained as follows : By the aphorism:
The removal thereof takes place from a determinate cause (Aphorism 56),
it, diseriminative knowledge, has been declared to be the eradicator of
non-diserimination.  Now, is that knowledge commonly derived from
hearing, ete. or is there any peculiarity in it? There being room for
this further enquiry, the author enounces the present apliorism begin-
ning with ‘ Yuktitah api.’ The rmeaning is that non-discrimination, ‘na
badhyate,” is not removed, ‘yuktitah,’ by reasoning nor by learning,
without direct vision of the discrimination (viveka) of Purusa and
Prakyiti; like the confusion about the points ol the compass ; because it is
the perception of a particular intuition that alone can remove an error in

respect of that intuition.—59.

Note :—For example, a man with the jaundice perceives white objects as if they
were yellow. He may infer that the piece of chalk which he looks at is really white;
or he may belicve the testimony of a friend that it is white: but still nothing will remove
his erronevus perception of yellowness in the chalk except a direct percoption of its
whiteness.—Ballantyno.

Inference also is a pramana or instrument of right knowledge.

. ~ by
HATFIATHGATAT Tt ATRRE 38 ugidel
srrgerm,. A-chéksugapam, of things imperceptible. @7ard® Anuménena, by
inference. @ Bodhah, knowledge. wwff: Dhuma-adibhil, by means of smoke
and the like, wa Iva, as. 33 Vahneh, of fire.

60. The knowledge of imperceptible things is by
means of inference, as is that of fire by means of smoke,

ete.—60.

Vrittr.~—1f it be urged that, “that DPrakritt and the rest exist or
that they evolve in the order of Mahat and so forth, is not seen, (and that
they, therefore, neither exist nor evolve); so the author says :

It would have been so, were Pratyaksa, Perception, the only
pramina, meuns or measure of knowledge, and not Anumana, Inference,
etc. For, although Prakyiti and the rest are not objects of preception,
their existence is nevertheless established by the form of inference
known as Siméinyato Dyista or generally seen (Vide 1. 103. below).—60.

Bhdsya :—Having thus, then, established that Release results from
the direct vision of the discrimination (between Purusa and Prakriti),
the next thing to be demonstrated is viveka or diserimination. This
being the topic, at the beginning thereof, Praminas or Proofs are being
recited, with a view to establish Prakpiti, Porusa, and the rest as different
entities,



BOOK 1, SUTRA 61. a3

* A-chdksusfinaim’ means, of things not cognizable by the senses.
There are many objects such as the gross elements, their products, e. g.,
the hody, and so forth, which are verily proved to exist by sense-percep-
tion, Of those that are not proved by sense-perception, nawely, Prakriti,
Purusa, ete, the knowledge, i.e, cognitive proof, the fruit of which
appertains to Purusa (Purusa-nistha-phala-siddhi), is brought about by
that form of Praméina which is called anumina or inference; as fire is
proved to exist (where it is uot directly perceptible) by the inference
occasioned by the smoke and such other signs. Such is the weaning.

Moreover, it is to be understood that what is not established even
by inference, is established by the Revelation or Scripture. It is because
this Samkhya-Sastra is principally built on Inference, that Iulerence
alone has been mentioned in this aphorism by way of pre-eminence
only, and not that there is no need of Revelation in this Sistra. For,
thus says the Karika :

qrargaey Fegdrarnt safrcgaag |
aeatgfr mfa’ qranEmATy gy )

The knowledge of super-sensible ‘objeets is obtained from S&manyato Drista
inference ; what isnut proved even by this and is imporeeptable, is proved from Revela-
tion,—Samkhya-Kirikd, Verse VI,

From this aphorism it is found that this Sastra is a Manana-#astra or
a rational system.—060.

The Twenty-five Principals: the order of their evolution and their
tnter-relation as cause and effect.

AEAEAAE! AFITIET GH:, THIEH, AE-
ATSTRIA, SERTUG_ U A-ATNTINTR RS, a=qrna:
wy@aATh, ge 3t waiEateg: 0 g gy 0

geaenergi Sattva-rajas-tamasfm, of Sattva, Rajas, and Tamas, the three
essential constituents of Prakyiti, emammem SAmya-avasthd, the state of equili-
brium or quiescence. ¥&f: Prakyiti, Prakriti, the Prime Cause. we¥: Prakritel,
from Prakriti. =g Mahdn, Mahat, the Great Ono. @wa: Mahatah, from Mahat.
wew. Ahamkédrah, Ahamkara, the I-maker, Egoity. w%wmwq Ahamkarft, from
Abamkéra. w9 Paficha, five. awatw Tan-métrani, Tan-métras, Essences, Subtle
elements. ®®Y Ubhayam, both. ¢ Indriyam, sense, faculty, power. avms:
Tan-mitrebhyah, from the Tan-méitras. www@Sthila-Bhatdni, gross elements.
yew: Purusa, Purusa, Spirit, Self. «®& Iti, such. wwfsf: Paficha-viméatih,
twenty-five, mi; Gtapah class, group.
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61. Prakriti is the state of quiescence of Sattva,
Rajas and Tamas. From Prakyiti, (evolves) Mahat; from
Mahat, Ahamkira ; from Ahamkéra, the five Tun-mitras and
the two sets of Indriyas; from the five Tan-mitras, the gross
elements. (Then there is) Purusa. Such is the group of the
twenty-five (Principles).—61.

Vritts. —The author sets forth the order of evolution of Prakriti and
the rest :

Although Prakyiti is the state of equipoise of the three, yet, it is
conventional to apply the term Prakriti to every one of them also. Mahat
denotes Buddhi Tattva, the Principle called Buddhi, the substance of
Buddhi or Intelligence. Ahamkara denotes Abhiména, Sell-assumption,
Self-attribution, the I-maker, the substance of individual personality.
The five Tan-mitras (That-only), essences, or universals, are Sound, Touch,
Form, Flaveur, and Smell.

Two-fold Indriyas or lustruments are, externally, five Instruments
of Action, called Voice, Hands, Feet, Anus and the Genitals, and five
Instruments of Cogunition, called Far, Skin, Eye, Tongue, and Nose, and,
internally, Manas or mind, of perception as well as of action,

The Sthila-Bhitas, gross elements, are Ether, Air, Fire, Water, and
Earth. It should be understood that these also are evolved from the five
Tan-matras. The word, Sthila, is indicative, and includes Saksma, fine
or subtle, elements also. The mention of Purusa is for the purpose of
completing the number (of the twenty-five Tattvas), and not for showing
the order of evolution, seeing that the Atma is eternal.—61.

Vedantin Mahadeva: Sattva, etc are substances, as the qualities of
lightnessy, etc. inhere in them. That the word, Guna (which ordinarily
means guality), is still applied to them, is because they serve the purpose
of Puruga. Prakriti is this triad of Gunas, and not a different entity
which is their substratum, as it will be declared later on (VL. 39) that
Sattva, etc., are not the attributives of Urakriti but her very form. State of
equipoise denotes absence of dissolution in the relation of more or less,
in other words, existence in the state of producing no effects.  So that, it
comes to this that the triad of Gunas, in so far as it stands apart from
effects, is Prakeiti. And this is the definition of Mala Prakriti, Root
Evolvent. The definition of Prakriti as a general term is that Prakyiti is
that which is the material cause of another Tattva (as Buddhi is of
Ahamkéira).
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Bhigya :—Now follows an aphorism enumerating together all the
Predicables which are subversive of, and subservicnt to, (the immediate
cognition of) the discrimination (between Purusa and Prakriti) established
by the proofs stated ahbove: wherein the author also exhibits the relation
of cause and effect (amongst them) which will subserve the inference to
be stated in the sequel.

Sattva, etc., (¢. e. Rajas and Tamas) are substances, and not Gunas in
the Vaidesika sense of the word, <. e, are not qualities or attributes,
because they admit of conjunetion and disjunction, and also because they
possess the properties of lightness, activity, weight etc., (whereas the
Grunas, attributes, of the Vaidesikas do not themselves possess attributes, and
are not independent causes of conjunctions and disjunctions, vide Kanfida-
Stitram I i, 16, 8. B. I Vol. V1. page 28). In this, Samkhya, Sistra and
in the Veda, ete., the word, Guna, is employed to denote them (Sattva,
ete.), because they exist only to serve the ends of Purusa (and are, therefore,
of secondary importance), and also because they form the cord, (as
it were), namely Mahat, ete., which essentially consist of the three

Gupas, and which bind the brute-beast, (8o to speak), Purusa.

Note,—The different meanings of the word, Guna, that are referred to here, are
guality, A-pradhina, not-prineipal, secondary, subordinate, and cord. It may also bo that
Sattva ete., aro called Gunas, not-principals, because that which is constituted by them,
namely, Prakpiti, is called Pradhina, the Principal,—Vide Tattva-Samisa, Aphorism
b, Commentary.

Of these, 2.e., the substances Sattva, etc.,( Prakriti is) “Simya-avastha”,
the state of being neither less nor more, (one than another), in other
words, the state of not heing combined together in the relation of less
and more, that is to say, the state of not being developed into effects.
Prakriti is the genus of the Gunas characterised by the state of not
becoming an effect. Such is the meaning. Ior, on the appearance of the
state of inequilibrium in the genus of the Gunas characterised by the state
of not becoming an effect, there is entailed the disappearance of Prakriti.
And, further, all the Gunas individually are said to possess the nature of
Prakriti in such texts of the Smriti as the following;—

W TR YR avy S E@ |
alq GglsraTaEn Tt o agy |

Sattva, Rajas, Tawmas : it is every one of them that is Prakriti at every moment. Itis
every one of them that is the transmigration or worldly life of living beings. Beyond it
lies the supreme abode,

The word, genus, in “Prakriti is the genus...eflect” above, is
intended to include Sattva, ete. The word, Guna, is used in order

to exclude Purusa from the scope of the definition. And.the phrage,
4
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characterised etc., excludes Mahat, ete., for Mahat &c., which are forms
of Sattva etc. modified into ef‘fects, also become Gunas or subsidiaries,
being subservient to Purusa.

Here, then, only the svarfipa, the essential {form or intrinsic nature,
of Prakyiti has been declared. The specific forms of Prakriti will, how-
ever, be stated just now. The effect or product of Prakriti is ‘Mahm)
1.6., the Tattva, Reality or Principle, called Mahat.

The intrinsic nature and the specific forms of Mahat, etc. are being
stated.

The product of Mahat is Ahamkédra. The product of AhamkAira is
two fold : the Tan-métras and the two sets of Indriyas. Of these, the two
sets of Indriyas, being divided into external and internal ones, are of
eleven kinds. The products of the Tan-matras ave the five gross elements.
By the use of the word, gross, it is admitted that the Tan-matras are the
subtle elemonts. Purusa, on the other hand, is characterised neither as
effect nor as cause.

Such, then, are the ‘pafichavimdatih ganah,” the (twenty-five-fold)
array of Predicables. The meaning is that, over and above these, there
is no Predicable. Or, the word, gana, declares the infiniteness of the
individual manifestations of Sattva, ete.

And thesc twenty-five members of the class are of the form of sub-
stance and nothing else. Attribute, Action, Genus, etc. (z.e., Species,
and Combination, for instance, of the Vaidesikas), however, are really in-
claded in these, there being no difference between a property and the
thing of which it is a property. For, did there exist Predicables in
addition to the above, it would have been necessary to discriminate
Purusa from them also, and consequently the non-enumeration of them
would have been a defect,

Hereby it is shown that the wild talk of the stupid that the Sam-
khyas do admit an indefinite number of Predicables, is worth of no serious
attention. ’

Dik, (divection in) Space, and Kala, Time, again, are nothing but
Akasa, Ether (?), as we shall find from a future aphorism (II. 12) that
Space and Time are determinate forms of Akdsa.

It follows herefrom that, by means of their inclusion and non-
inclusion amongst themselves, the Predicables have been taught to be only
one in number in some System (e.g., the Veddnta), six in another System
(e.g., the Vaidesika), sixteen in yet another System (e.g. the Nyfya), and
by other numbers in other Systems, It should be remarked, however,
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that their individual distinction consists merely in the possession of
similar and dissimilar properties, Thus has it been declared in the
Bhigavatam :

qrfwafy o e &

qARA, a1 qERe, a1 e aeath aE: )

gfr e aearriin s )

wd e ghemeniygst ARadmr i

Even in a single Tattva, Principle or Reality, be it anterior or posterior, all the other
Tattvag are found to be included. For this reason, the Risis have made various enumera-
tiong of the Tattvas. All are justified, being based on reason, What does not bhecome
a learned man ?

And these Predicables have beon enumerated in the Srutis also:
e g.,
(@) in the Garbha Upanisat (Verse 3)
Tt gy e Rrwm |
There are eight Prakritis and sixteon Vikiras or Transformations,

(b) in the Pradna Upanisat (IV, 8) also :

gt & gerETrsT < |
Earth and the fine part of Earth.
(¢) and in the Maitreya Upanisat, ete.
Note :—Tho entire passage of the Pragoa Upanigat, from which Vijiidna Bhiksu has
made the above quotation, may be transerihed here with advantage:
X X X mﬁq@ﬁmﬁr&mm&r I g u
X
aum%maﬂhm@twwﬁmﬁlmﬁ &
epafrgd 0 1| gRIET T giaSRIST SrqEnaTETET 9 Ao ?f@tmm T qrIa
SIZATT SIRYLRGATHN T T g =9 o = sitasd @ AT
Arad 9 Es Waw T @E T UEs T % S 99 T ER Aga-
AAMERIEFAEAY § Ty AeyREs @ a9 1R T R
a9 gfgar AE aEgRaEsTR o fGd @ Yafsas 9 ey
Rreftafaa=i = sraey Rrafyesr s 0 <)
qy f et ey Sitan Eay W@igan awr A A e gew )
| Rt WAl safasd 1o

Question by Girgya: In whom areall things firmly established ?

Answer by Pippaldda: As the birds, O Calm One, rest secure on their dwelling tree,
so does verily all that is existent, rest secure in the Higher Self: Earth and the fine
parts (M&tra) of Earth, Water and the fine parts of Water, Fire and the fine parts of Fire,
Air and the fine parts of Air, Ak4da and the fine parts of Akﬁsa the Eye and the object of
pesing, the Ear and the object of hearing, the Noge and the object of smelling, the Tongue
and the objeet of tasting, the 8kin and the object of touching, the Voice and that which is
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to be said, the Hands and that which is to be grasped, the Gonitals and the pleasure of
love, the Anus and that which is to be excreted, tho Feet and the place to go to, Manas
and tho object of thinking, Buddhi and the object of ascertaining, Ahamkiri and the
objeet of Ahamkéra, Chitta and the object of consciousncss, Light and thoe object of
illumination, Priapa and that,which is to be supported by it,

Verily this Puruga who is knowledge ifself, is the seer, toucher, hearer, smeller,
taster, thinker, ascertainer, docr, He stands firm on the Sapreme, Immutable Self,

Moreover, the eight Prakritis have been explained by the Kariki
(Verse 3): :

gensarskriggran seitwas aw)
NYITHREG Fredr 7 wwh fsle: gaw: |

Prakpiti, the Root, is not an evolute. Mahat and the seven following are hoth
avolvents and evolutes, Evolute is sixteon fold, That which ig neither an evolvent nor
an ovolute, is Puruga.

It is, however, a common saying in the Srutis and the Smyitis
that reality isone and one only, without a second. But this unity is
obtained by the absorption of all other realities in Purusa, on the principle
of the identity of the energy and that which possesses the energy. Ilence
there is no conflict (between our teaching and the teaching of the Sruti
and the Smyiti).

Absorption (laya), moreover, means involution or existence in a
subtle form, and not annihilation. So has it been said :

FACHAAAEY TRATRrERTaq
There were knowledge and object of knowledgo, absolubely one and undivided.

‘ A-vikalpitam,” unelaborated, means undivided. And this has been
established in detail in our Commentary on the Vedinta in connection
with the doctrine of A-dvaita or Non-duality,

There is, however, a differonce, and it is this: In the theistic
theory, in consequence of the non-differentiation of all other realities there-
in (.. in J8vara, the Lord), it is Isvara-chaitanyam, Divine Consciousness,
that is the ouly reality. In the non-theistic (nir-Idvara, God-less, i.e.
which does not invoke divine intervention in the affairs of man and the
world) theory, on the other hand, Mahat and the rest, remaining uadivided
like the confluence of three streams, are not differentiated in the Kitastha,
the Immutable (i.e., Puruga or Pure Consciousness in which nothing can
enter from the outside), in the Stksma or subtle form or state called Pra-
kyiti, just as the orb of light is not differentiated in the solar orb, and,
consequently, it is the Self that is the only one reality, This the author
will teach afterwards by the aphorism (I. 154):

N
g asy falitvar sfrazeam 0 L 1 tug i
Thero is no conflict with ¢he Srutis declaring non-duality, because tho reference is
to tho gonus of Self.--01,
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Proof of the existence of the Tan-mdtras.

AT TF AT N R VAR

wera Sthlat, from the gross. vy wewmew Paiicha-tan-métrasya, of the five
Tan-méAtras, subtle elements.

62. (Knowledge of the existence) of the five Tan-
métras is (by inference) from the Gross (Elements).—62.

Vyittz.—For the purpose of the inference of cause from effect, the
author takes them in the reverse order.

Knowledge of the five Tan-matras, is obtained from the gross, i. e.,
the five gross elements as their effects, and as having the forms of being
Santa, pacific, Gthora, terriffc, and Mfdha, stupid, according to the
differences of Sattva, Rajas, and Tamas.—62.

Bhésya :—The author, by a number of aphorisms, establishes the
knowkdge, by means of inference, of those amongst the above Predicables,
which are not objects of direct observation.

The word, knowledge, comes down from the 60th aphorism above.
“ Gross’ denotes nothing but whatever is visible, . e., directly perceptible.
And it bas been declared to be the effect or product of the Tan-matras.
By the inference of the Tan-métras as the cause thercof, from the Gross
Tlements as the effect, knowledge, discriminative of the Gross, arises.
Such is the meaning.

In order that it may belong to Akada, Ether, in common (with Earth,
etc.), grossness here denotes the possession of an attribute cognisable by
the external senses, or the possession of the Videsa or distinctions of
Sinta, pacific, etc.

And the Tan-mitras are fine substances, the undifferentiated (a-
videsa) originals of the Gross Elements, which form the substratum of
Sound, Touch, Form, Flavour, and Smell, belonging to that class (that
is, in that stage of their evolution) in which the distinctions of Sinta
cte.,, do not exist. So we find from the Visnu-Purdpa and other sour-
ces., e.4.,

afreaferitg FTAMNRAN aFArAT S |
7 e Arfy Yo @ geraREive 0 Q1R Y

In them geverally reside their parts (matrs), wherefore the SBmpiti describes thom
as Tan (their)-métra (part). They are neither Sinta, pacific, nor Ghora, terrifie, nor,
again, Madha, stupefying, but are Indistinguishables,—Vignu Purdna, L ii, 22,

The meaning of the above sloka is this: In all these elements,
exist the parts thereof. This being the case, and there being no
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distinction betwecn a property and its subject, the Smriti speaks of the
substances also as Tan-métras. And these Predicables are devoid of the
distinctions of Sound, ete. bhelonging to the Ciross, and called as Shnta,
Ghora, and Mddha, because they are all of one form. The import, there-
fore, is that when the Elements appear as the Tan-mitras of Sound, efe.,
all that the expression means is that they possess Sound, ete. devoid of
the distinction of Sinta, etc. once they are designated as Indistinguish-
ables.

dinta means pleasurable, Ghora, painful, and Mddha, stupefying.
And the Tan-mitras, heing eujoyable to the gods and the like alone,
are simply pleasurable, as the eclemont of pleasure predominates in
them.

Here the process of infercnce is as follows: The (3ross Elements,
arrived at the extreme limit of descent, must, on account of their gross-
ness, have, as do a water-pot, a piece of cloth, etc., as their material
cause, suhstances possessing the distinctive attributes of their own. The
subject ol inference is not at all pushed farther than the Subtle, as, otlier-
wise, the result would be non-finality.

An argument favourable to the above inference, is that, in the ab-
sence of any counteracting agent, the production of the attributes of the
effect according to the attributes of the cause, is irresistible.

The Veda and the Smyiti also confirm the above inference.

There is, on the other hand, objection to the possession of Sound,
Touch, ete. by Prakyiti; e. g., numerous passages in Visnu Purfna, ete.,
such as the following :

TR R agariRETan )
Pl AR STy I

It (Prakpiti) is devoid of Sound and Toueh, and is unconnectod with Form and the
like, It is constituted by the three Gunas, is the origin of the world, and is without
production, development and destruction,

The impediments to the possession of Sound, Touch, ete. by Buddhi
and Ahamkira, again, are the texts of the Veda and Smyiti which declare
that they are the causes of the Bhitas, gross and subtle elements. For, the
mark of an element is this, and nothing else, that it possesses a distinctive
attribute belonging to the class cognizable by the external senses.
Whence it would follow that if Buddhi and Ahamkéra possessed Sound, ete.,
they too would be elements, and consequently the causes of themselves,
which is impossible.

In the absence of Form, ete. in the causal substances, what, it may
be asked, is the cause of Form, etc. of the Tan-mitras? We would reply
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that 1t is nothing but specific conjunctions in different combinations
amongst the causal substances themselves, as we find that the conjunc-
tion of turmeric and lime is the cause of redness, etc., appearing in the
substance originated by them jointly.

Wlhen, in accordance with the facts of observation, it is quite
possible for the conjunctions themselves amongst the causes of the sub-
stance which give support to them, to be the cause of Form, ete., the
supposition of Form in the ultimate atoms made by the Logicians (e.g.,
the Vaiscsikas), is not justifiable. Nor is it a rule with them also that
only the attributes of homogencous causes can originate attributes in the
effects. For, we may point out, they also admit that the only cause of
the increased volume of a triad of atoms is the plurality of their parts,
etc.

The inference of the Indriyas (Powers of cognition and action),
again, is, like the inference of Akada, made by means of their functions,
e. ., sight, touch, speech, ete. which are dircctly perceptible. Hence it
has not been stated here. The subject under treatment is only the
inference of the Tattvas or Principles, one by mecans of another. Hence
the exclusion of the Indriyas is not a delect. .

In the matter of the production of the Tan-mAtras, the process
deseribed in the Comwmentary on Yoga should alone be accepted. Thus,
the Tan-mitra of Sound is produced from Ahankara ; then, from the Tan-
mitra of Sound, accompanied hy Ahamkira, is produced the Tan-mdtra
of Touch, possessing the attributes of Sound and Touch. In a similar
order, the (other) Tan-mAtras are produced by the addition of one
attribute at each step.

In the Visnu Purdna (L. ii. 38), we, however, find :

RiwrTeg Rrpatw: A auy g |
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While spreading out the modification of Akdgu, He (the Creator) ereated pure Touch

(the Tan-métra of Touch). Vayu, Air, became dominant, and it is held that Touch is its
attribute.

So, it has been declared there that the creation of the Tan-mAtras
of Touch, ete. proceeds from the four Gross elements of Akiga and the
rest (excluding Earth). DBut thisis not really the case. TFor, the creation
mentioned there, should be understood in the sense of transformation
(parinamana) by the form of the elements. TFor, the Gross elements
beginning with Akasa and ending with Water transform the Tan-matras
appertaining to them individually, by the form of their respective sue-
ceeding element, by means of their predominance over them . — 62,



102 SAMEHAY A-PRAVACHANA-SUTRAM.

Proof of Ahamkdra.
STRATFI-ATHIT QATERICET N ¢ | £3 1|

arorwereeai—Béhya (external)-dbhyantara (internal,)-bhyam (by), by tho
external and internal ones, 4. ¢., Indriyas or Powers of cognition and action.
& Taih, by them, ¢, e., the Tan-matras. % Cha, aswell as, w¥me ahamkérasya,
of Ahamkara.

63. (The knowledge of the existence) of Ahamkira is
(by inference) by means of the external and internal ones as
well as by them.—63.

Vritti :—Knowledge of Ahamkara is derived by means of the exter-
nal and the internal, that is, Indriyas or Instruments, as well as of those,
that is, the five Tan-métras, as its effects.— 63.

Bhdsya :—The meaning is that the knowledge of Ahamkira arises
by inference of it as the cause, by means of the external and internal
Indriyas as well as by means of the five Tan-mitras, as its effects.

Now, Ahamkiira is a substance which serves as an antah-karana or
internal instrument, and of which the function is abhiména, thinking with
reference to itself, assumption of everything to itself, conceit. It is not
merely abhimina, because, in the world, we find that it is substances only
that can be the material cause of other substances. Moreover, in the state
of dreamless sleep, ete., becanse the cessation of the function of Ahemkara
would entail the annibilation of the Tilements, the existence, therefore, is
proved of a substance called Ahamkéira simply as the seat of visana, desire
or the resultant tendency of accumulated experience.

The process of inference here is as follows: The Tan-mAtras and
the Indriyas have the substance, possessing abhimfna, as their material
cause, because they are substances which are the products of Abhiména:
whatever is not thus (i. e. constituted by Ahamkéra), is not thus (i. e. a
product of abhiméfna), as, for instance, Purusa ete.

It cannot be said that a substance possessing abhimina, self-assump-
tion, is itself unproved ; as there is proof of it by its being the material
cause of such modifications as, e.g., ‘ I am fair’ otec., as is the case with the
eye, etc., and, by the same inference, it can be proved that, that which is
other than Manas, etc., is the cause of such modifications.

Here there is favourable argument also, E. g.

wg &t Seag |

1 shall be many, I shall procroate,—Chhéndogya Upanigat, VL ii, 8,
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From such texts of the Veda and Smyiti, it appears that the creation
of the Elements and all the rest is preceded by abhimana or impersonation,
and hence abhiména is proved as the cause of creation which is preceded
by acts of intelligence. And, for the sake of simplicity, the causality of
abhimina 1in creation is conceived as arising by means of mere proximity
in the form of combination in one and the same object.

But, if this be the case, (i.e., if objects are made of Ahamkéra), then,
(says an objector), since the Ahamkira of the potter would be the material
cause of the water-pot, the water-pot made by him would disappear, when
the potter obtains release, and, consequently, his Antah-karana disappears,
and this is not reasonable, because, (after the death of the potter), another
Purusa recognises that this is that same water-pot.

To this we reply that it is not so, because, on the release of the
potter from his antah-karana, there is an end only of that particular trans-
formation which could be the. cause of the worldly experience of the
released Purusa, but not an end of transformation in general, nor of
antah-karana in its pure form or esseuce (svardpa), hecause, in the Yoga
aphorism (LI, 22),

gard’ afy Agacay agE@nCTRaE | R 1R 0
“ Although dostroyed in relation to him whosge objects have been achieved, it is not
destroyed, being common to others.”—-Sacred Books of the Hindus, Vol, TV, page 138,
it has been proved that the equipment of an emancipated Purusa may also
become the means of accomplishing the ohjects of other Purusas.

Or, let the Ahamkdra of Hiranya-Garbha (the one appearing in the
(Golden-Cosmic-Egg, i. e., Brahma, the Creator; be the cause in the case of
the water-pot ete., also, and not the Ahamkara of the potter, ete. Even,
then, the application of the general law being so extended, there would be
no violation of any particular law, because it is collective Buddhi, etc., that
has been established, in the Purénas and in the Simkhya and Yoga, as
being the material cause of Creation, and not distributed Buddhi, ete,
which are their parts; as, for example, the characteristic of being the
material cause of movahle and immovable objects, belongs to the Great
Earth (the Element of Earth as a whole) alone, and not to clods of earth,
pebbles, ete. which are its parta—63.

Proof of Antal-karana.

AATFAFHRTYET U ¢ | €8 )
fm—Tena, therehy, wwuawa Antah-karanasya, of the inner instrument.
64. The proof of Antah-karana is by means of Aham-
kara,—64.
5
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R,

Vritt :—Knowledge of the Antah-karana (the inner sense), that is,
Buddhi, 1s derived (by inference) from that, that is, Ahamkéra, as its
effect.-—64.

Bhésya :—The meaning is that the knowledge of the Antah-karana,
i. e, the principal Antab-karana, namely Buddhi, called Mahat, as the
cause thereof, is by inference by the mark of Ahamkira, as its effect. The
application of the process of inference here is as follows: The substance,
Alhamkara, must have, for its material cause, a substance possessing the
function of nidchaya, ascertainment or certainty, hecause it is a substance
which is the product of certainty; that which is not so, is not so, as
Purusa, ete.

Here the following argument also should be understood. KEvery man,
without exception, having first ascertained the essential nature of an object,
after that, thinks with reference to himself by such forms as, * This is I,”
‘““This ought to be done by me,” etc. So much is quite settled. Now,
in the present instance, some cause of the substance called Abamkéara
heing looked for, since the relation of cause and effect subsists between
the two functions (of nidchaya and abhimfina), it is assumed, for the sake
of simplicity, that the relation of cause and effect also subsist between the
two substances. which give support to thiem, because the occurrence of a
function of the effect [ollows, as a matter of course, fromn the occurrence of
a function of the cause.

In the Veda also there are texts, such as,

geatr

He looked round ete,~~Brihat Aram'aka. Upanisat, I, iv, 2,
area

This the same Deity saw ete,—~Chhindogya Upanisat, VI, ii. 2.
from which we learn that it is from the Buddhi alone, produced at the
beginning of Creation, that all subsequent Creation proceeds.
‘ Although the Antah-karaga is one and one only, still for simplicity’s
sake, it is treated as being threefold according to diversity of functions.
Thus says the Lihga Purdna:

T AAAA ALCL MEII |
wAT AEteT faw @ ok aggladga: I

Disturbance of the Gunas (Sattva, ete.) having been produced, Mahat camo to light,
Mahat should also bo known as Manas. It is one, but possesses a variety of functions.

In the Vedanta Satras (IL. iv. 12) also we find :
eaIRAARTIIREA 1R 18 1 R 1

“ Tho chief Prina is designated as having five functions like the Manas."—Saered
Books of the Hindus, Vol, V, page 405.
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In a similar manner, by taking the case of Prina as an example, the
manifoldness of Manas also is proved according to the diversity of func-
tions only.

(The phrase, for simplicity’s sake, above, is now being explained.)
Otherwise, as by means of the functions of ascertainment, ete., so also by
means of the functions of error, doubt, sleep, anger, ete., etc., quite an
infinite number of Antah-karanas would have to be admitted, at the rate
of one Antah-karana for each function,

Moreover, the use of the words, Manas, etc., irrespective of (the
threc-fold distinction herein recognised of) Buddhi, ete., cannot be justified
on the System of Pataiijali or on any other System of Thought. 8till, as
in the case of the knots in a bamboo, an order of succession as well as the
relation of cause and effect have been declared amongst the threefold
Antah-karanas, by taking the minor distinetions in them into consideration,
that is, it should be observed, following the terminology given in those
texts of the Veda and Srariti which subserve the System of Yoga, Thus
is it declared in the Yoga Vadistha Ramayanam :

wrnatzar frsd faaan Agwtars: |
watgaz Al & Bt wgad i
TATATY, TFATFRRgRAUsRIAuEta: |
Fam@Et muwi gizRahndrad
Y JTAAFAER ArgTey qfaar |
FFUERAT aemiyTadatadishar

This, that which is called Chitta-Gtmd (the Self reduced to the form of Chitta), of
which the nature is consciousness or to feel, wherein takes place the manifestation of the
object, Aham, the “ 1", know it, O great thinker, to be the seed of this Tree of Chitta.
From this, as it first breaks up, issues forth a sprout of quite a novel form ; cortainty is its
nature, and it is formless; it is designated as Buddhi, What appears as the fullness of this
gprout of which the designation is Buddhi, which (fullness) possesses the form of samkalpa
or thinking, of this the designations are Chitta, Chetas, and Manas,

The ‘object, Aham,’” is a general term for Antah-karana, ( t.e., does not
denote Ahamkara alone).

In the above extract it has been declared by the maxim of the seed
and the sprout, that the different states called Chitta, ete., are, by the
forms of functions merely, three successive transformations of the Tree of
Antab-karana which is one and one only.

In the Samkhya Sastra, again, Chitta of which the function is think-
ing, is included in Buddhi itself. Whereas in the above passage Aharp-
kara is included in Buddhi—(4, :
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Proof of Prakriti.
T qFA: N2 LAY N

ma: Tatah, thence, from Mahat. wd: Drakriteh, of Prakriti.

65. (The knowledge) of Prakriti is (by inference) from
Mahat.—65.

Vritti :—Knowledge of Prakyiti is obtained from that, that is, Mahat
Tattva, as the effect.—65.

Bhdsya :—The meaning is that knowledge of Prakriti is, by inference
as the cause, from that, 1.e.,, Mahat Tattva, as the effect.

That Antah-karapa in general is also an effect, is proved, according
to the authority of the Veda and Smriti, in this way that, since cognitions
belonging to all the five senses do not appear at onc and the same time,
therefore, it must be the required intermediate transformation, just like
the body, ete.

The application of the process of inference that it is an effect of
Prakryiti, is as follows : Buddhi possessing the properties of Pleasure, Pain,
and Bewilderment, mnst be the produect of a substance which possesses
the properties of DPleasure, Pain, and Bewilderment, because, whilst it is
an effect, it is of the nature of Pleasure, Pain, and Bewilderment; like
lovely women,

The argument favourable to the above inference is this that the
attributes of an effect can properly be accounted for only in accordance
with the attributes of its canse. The Veda and Swriti also, it should be
observed, support the above inference.

But, our opponent may say, there is no proof that Pleasure, ete.
inhere in objects, the feeling being I am happy” aud the like. How
then can objects such asg a lovely woman, ete., be cited as examnples ?

Such, we say in reply, is not the case. By the fact that objects are
the products of Buddhi the essence of which is Pleasure, etc. as well as
by the feeling of * the pleasnre of a gavland ”, “the pleasurc of sandal
paste ”, ete., it is proved that objects also possess the properties of Pleasure,
etc. Thero s besides the authority of the Veda and Smriti. Moreover,
that thing alone is conceived as having Pleasure, ete., as its material cause,
which 1s always {found to be present or absent according as Pleasare, ete.,
are present or absent. To take them as instrumental causes, and then to
suppose something else as the material cause, would involve two supposi-.
tions which would be superfluons.

Further, a permanent element of Pleasure, common to all Parusas, is
proved to exist in all objects by means of their agresment with one another
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and by the fact of recognition. For the apprehension of this Pleasure we
have made an elaborate supposition of functions, their laws, and the like,
which, however, conveys no fault in our System, having been made with
reference to the results. Otherwise, a whole consisting of parts would
not be proved by recogaition, as the supposition of its cause (parts),
etc., would be redundant.

The existence of Pleasure, ete., in objects also has been declared in
the Markandeya Purdna:

aq |'g JqeqaNnig 3
gark gra = i aams )

Let pleasures and paing exist in the mind or in the body ; what is that to me ?

The perception “I am happy ", ete., again, like the perception “ T am
rich ”, ete., has for its subject matter the velation called the relation
of the thing owned and the owner thereof (1.e.,, an extrinsic relation and
not an intrinsic one). For the purpose of dispelling the ervor that these
perceptions have the relation of inherence for their subject matter, Purusa
is differentiated in the Sastras from the perceptions “I am happy,” “I feel
pain, ” and “1 am bewildered.”

Sound, etc., are treated as haying the nature of pleasure, ete.,
because they combine in one and the same object (e.g., Fther, ete.,,) with
them. Or, let Pleasure be present immediately in sound, ete., as would
follow from the proofs cited above.

The theory that Pleasure, ete.,' appertaining to the objects, are capable
of being apprehended by Buddhi alone, is made on the strength of what
actually takes place. What, on the other hand, is manifested in dreamless
sleep, ete., when there is no contact with objects, as the Sittvic (consist:
ing of Sattva) Pleasure of tranquillity or peacefulness, the very same is
the property of Buddhi, the Pleasure of the Self.

Although the Vaidesika and other Logicians formulate different
theories regarding the order of the succession of causes and effects in
the fabric of Creation, still the system inferred by us should alone be
accepted by those who seek Release, because it s supported by a large
number of the texts of the Veda and Smriti, and because the inferences of
others are weak in consequence of the insecurity of their foundation. For
this reason, mere reasoning, on account of the defect of non-finality,
involved in it, has been refuted by the Vedinta Satra (L. 1. 11):

FmmirgEm 1112

(If it be sald that) there being no finality about reasoning, (it is always possible to
infer the truth of the opposite; we say “no,” for then the undesirable eonsequence
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would follow that there would be no final relgase also).—Sacred Books of the Hindus. Vol,
V., page 235,

So has it been declared by Manu also :

S yRledst = AgmrenRitieEr )
TERWFA @ T8 7 AqT: | R 1 Lo% U

He knows Dharma (Right Conduct, in the widest senge), and none clse, who ¢an bring
arguments, not in conflict with the Veda and the Sistra, to boar upon the teachings of the
Risis (Seers) about Dharma.—Manu Samhitd, Ch, XIL, sl, 108,

It has been thus declared that it is reasoning which is not in conflict
with the Veda, that alone can be the means of ascertaining objects.
Therefore, it follows from passages like

asy Yiyarrran arasgEraafaRn |
(Truth about the Self) should be heard (i.e., learnt) from the words of the Veda, and
reasoned out by means of arguments, (And after having been reasoned out, it should be

constantly meditated upon., These, hearing, rcasoning, and meditation are the causes of
the vision of truth,)

that it is manana, reasoning, the object of which is similar to that of
dravana, hearing, (. e., is Vedie), is strong, whereas the reasoning of others
in other forms is weak,

The hint is given here that the inference of the existence of Pleasure,
Pain, ete., in Parusa also, by means of the (seeming) possession of Pleasure,
Pain, ete., 1s, in like manner, weak, on account of its conflict with a large
number of the texts of the Veda and Smyiti,

The distinctive peculiarity (videsa) appertaining to Prakriti, we shall
expound in the sequel.—65.

Proof of Purusa.
HZATTIATY JEIET N % | &4

geaoerdea Samhata (structure)-para (other)-artha (purpose)-tvat, from the

fact that a compage, a structure of many parts, exists to serve the purpose of an-
other, w&¥@ Purusasya, of Purusa.

66. (The knowledge of the existence) of Purusa is

(by inference) from the fact that a structure of many parts,

(that is, Prakyiti) exists for the sake of another.—66.

Vritts : —Knowledge of Puruga is not derived from Prakyiti as the
effect, because Prakriti is nitya or eternal (i.e., uncaused), and Purusa
is not a kérana or cause, But because Prakriti is a samghata (a whole in
which parts combine and co-operate), that is, an embodiment of the three
Gunas, she exists para-artham, for the sake of another. And this
“another” (other than a samghdta) is Purusa. IHence knowledge of him
is obtained, )
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To avoid infinite regression, it should be stated that Purusa is not
a combination of many parts.—66.

Bhisya :—Well, the discrimination of Purusa from everything that
is Jada or unintelligent or unconscious, is alone the cause of Release.
For what purpose, then, has the diserimination of material objects from one
another heen shown here ? To this our reply is that there is necessity for
such discrimination also, for the purpose of purifying the Sattva element
from the taint of Rajas and Tamas, by directing attention to Prakriti and
the other Principles, one by one.

Having exhibited the proof of the Principles ending with Prakyiti,
as diseriminated {rom one another, by inference by means of the mark
of cause and effect, the author now declares a similar proof by inference,
in a different way, of the exisience of Purusa who is void of the relation
of cause and effect that has been mentioned.

Samhanana is originative canjunction. And, since there is no differ-
ence hetween a whole and its parts, it is common to the products of
Prakrpiti. Thus, the meaning is that the knowledge of Purusa is by
inference from the fact that Prakriti and her products, being constituted
by combination of parts, exist for the sake of another.

The inference is made in this wise: The subject in dispute, namely,
Prakyiti, Mahat, ete., is para-artham, serving-au-external-purpose, t.e., hus
as its fruit or end the worldly experience and eventual emancipation of
some one other than itself, because it is a structure of many parts, like
a couch, a seat or the like.

By this inference is proved Purusa as other than Drakyiti and only as
a non-combination of parts, for, were he too a structure of many parts, the
consequence would be infinite regression.

In the Yoga Dardana, the inference made by the apliorist, namely,

Ty e il 2 1 8 |

(And the mind) exists for another, (also because it is variegated Ly innumerable

residua), inasmuch ag it acts by combination.—Yoga Sitras, IV. 24, 8, B. H. Vol, IV, page
802.

is common only to the last member as heard (indbid IV. 23) i.e. Chittam,
mind, because the words *“acting by combination” means simply this
that it causes objects (artha) and acts (kriya), by association with others,
Whereas Purusa, since he possesses the form of eternal light, does not
depend upon anything else in causing his own objects in the form(i.e., sense)
of illuminating objects. For, it is only in the matter of -connection with
objects, that Purusa stands in need of the function of Buddhi. But this
connection with object is not an uncommon act of causing objects.
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And the favourable arguments (which confirm the above inference)
are farnished by texts of the Veda and Swyiti, such as,

7 a1 W gy WA @’ B waewaeg s @1 fad aatn
Nor does everything become dear for the sake of everything, but evorything be-
comes dear for the sake of bhe Self,—Bpihat Arauyaka Upanisat, IL, iv. 5,

Another such argument is as follows: Were Prakriti, ete., possess-
ing Pleasure, etc., for the sake of their own experience of Pleasurs, etc,,
then, they would be immediately knowable by themselves, inasmuch as
the manifestation of Pleasure is not possible without the manifestation
of the subject in which it inheres; hence there would be the conflict
of the subject and object. TFor, the manifestation of Pleasure is not
possible without the muanifestation of the subject of the properties,
as would appear from the perception of Pleasure being of this form as
“[ am happy.”

Moreover, it would be against the law of parsimony to suppose
innwnerable attributes 1u the form of consciousness for the manifold
(tuyas and their products, . ¢, innumerable vikfras or transformations
which enter into originative combination with one another. Hence, for
the sake of simplicity, it i8 proper to mualke, (in each case), the supposition
of a single Purusa only, in the form of the light of consciousness, as that
which is other than all that is originated by combination of parts.

By the present aplorism, has been stated the inference of Purusa
as the nimitta or oceasional cause, Inasmuch as it has been declared that
the fulfiliment of the object of Purusa is the nimitta or occasion for all
combination of things. It is for this reason that, after having proposed
Purusa produced at the beginning of Creation, it is remembered in the
Visnu and other Purdyas.

RRrAAATAT Gerai et |
STARKICALTAT JAT & FATHT 0 L1814 )
PUHIFA AT, AAFRIGATGR |
GuAsAAGHIR: QTS RTEA g 1R 133

He (Purusa) is merely the oceasion in the matter of the act of creation of all things
producible. Whence the powers of producible things come to have Prakriti as their
cause. Then, from that equipoise of the Gunas (Prakpiti), under the superintendence,
of the Knower of the Field (Puruga), O Muni, takos place tho production of the (first)
manifestation of the Gunas (Mahat) at the time of Creation, O excellent Brihmana,—
Vignu Purdua, I. iv, 51 and I, ii, 88,

“Superintendence of the Knower of the Field” means mere conjunc-
tion of the unfulfilled object of Purusa. “ Manifestation of the Gunas”
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means the Principle of Mahat, because it manifests or reveals Pradhana
(Prakyiti) constituted by the three Gunas, as its cause.

Thus, then, it has been declared, in the above manner, that the proof
of invisible (i. e., super-sensible) objects is by means of inference.—66,

Prakpity is uncaused.

T FACATIETS AN 2 1 &9 0

98 Mdle, in the root. wwmwam Mala (root)-abhavat (absence), on account of
the absence of root, was# Amtlam, rootless, &t Miilam, root.
67. Since the root has no root, the root is root-
less.—67.

Vritti :—Now, lest it be imagined that there may be a cause of
Prakyiti, so the author says '

There being no root, that is, no cause, of Mila Prakriti, the Root
Evolvent, the cause which is rootless, is the root (of all). The same is
Prakriti.—67.

Bhdsya :—Now, in order to establish that she is the cause of all,
the eternality of Prakyiti is being established, for the purpose of proving
that Purusa is kditastha or immutable in all circumstances,

The root material cause of the twenty-three Prineiples, that is, Pra-
dhéna, is rootless, because a further root cannot be possible, as in that
case, there would be an infinite regression,  Such is the meaning,~67,

Prakyitt 13 o mere name.

UTIISAFT GRS ST 0 2 1 62

ad Péramparye, in the case of a succession, wf Api, cven. wm Ekatra, at
some one point. wRfwr Parinisthd, rest, halt. i Tti, so, s Samnjfif-matram,
mers name,

68. Even in the case of a succession, there must be
a stop at some one point, and so it (Prakriti, the root cause)
is merely a name (that is given to such a point).—68.

Vritti : —The author states the argument in regard to the above :

There is a different cause of Prakriti, of that, again, there is g
different cause, and so on and on. In view of the defect of non-finality
which would, otherwise, be thus entailed, an uncaused something at the
end should be stated to be the root. The very same is (called here)
Prakyiti. Moreover, the admission of more than twenty-five Principles
would be redundant,.—68,

¢
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Bhdgya :—Well, it may be argued by our opponent, we learn from
such texts as,—

FEMFATYAN A S| |
Therefrom, O excellent Brahmana, was produced A-vyaktam, the Unmanifested,
consisting of the three Gunas.
that Pradhina also is produced from Purusa. Let, then, Purusa

himself be the root of Prakyiti. There would, in this case, be no non-
finality, since Purusa is eternal. Nor would any harm be caused to the
immutability of Purusa, because the succession of Prakriti and her
transformations would issue forth through the gateway of Avidyd. So
also is it remembered :
FEATAAASIST G GoIET & |
Verily, therefore, the samsira, or worldly oxperience of Parusa has Ignorance for its

root.
Apprehending the above objection, the author says :

Even if Purusa be the root cause of the world by a succession of
intermediate transformations through the gateway of A-vidya, etc., there
must be a termination of the succession in some one or other of A-vidyj,
ete., 1. e., at some one or other eternal or permanent (nitya) gate, inasmuch
as Purusa undergoes no transformation. Ifence, where this termination
or rost takes place, the same is eternal Prakriti.  ere Prakpiti is merely
a name for the root cause. Such is the meaning.—G68.

The Vedinta and the Sdmhkhya view of Prakriti are the same,

QU SEAEAn i 2l &R N

swm: Samdnab, samoe, wad: Prakyiteh, of Prakriti. ¥ Dvayoh, of both

of us,
69. (In regard to the origin) of Prakriti, (the position)

of both of us, is the same.—69.

Vritts :—But, Prakriti being supersensuous, how can it be known
that she is a cause ? To this the author replies.
. Both, i. e, the asserter (Simkhya) and the disputant (Naiyayika)
fare equally. For, as, notwithstanding that the ultimate atoms (paramainu)
are supersensuous, the inference of ultimate atoms is made from éhe
observation of their attributes in the water-pot and the like, similarly,
here too, from the observation of the world as being made up of, or
having the nature of, the three Gunas, it is inferred that its canse
Prakriti, is constituted of the three Gunas. Thus, to give an examp[e:
(showing that everything in the world possesses the nature of the three
Gunas), a woman is pleasurable fo her husband, and thus partakes of
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the mnature of Sattva; through insubordination, she causes pain to him,
and thus partakes of the nature of Rajas; she causes hallucination to him,
in consequence of separation from her, and thus partakes of the nature
of Tamas. All existences should be looked at similarly.—69,

Bhdsya.—But, then, our opponent (a Vedintin) may object, the
position that there are just twenty-five Principles is not made out, for, in
addition to the A-vyakta, Unmanifested, which is the cause of the Prin-
ciple of Mahat, another unintelligent Principle, called Ajfiéina, Ignorance,
presents itsell. With this apprehension in his mind, the author states
the final conclusion about the ultimate root (of Prakyiti).

Really, however, in the discussion of the root cause of Prakriti, the
Paksa or subject of proof is the same for both of us, 7.¢., the asserter
and the opponent. That is to say, as we hear of the production of
Prakriti, so do we hear of that of A-vidy# also, from such texts as—

- Tt qS=GENT ATE AT AL |

This A-vidyd which has five divisions, was produced from the Great, Self.

Hence a secondary produetion must needs be asserted in respect of
one or other of them, and, of these two, it is of Prakriti only that a second-
ary production in the form of a manifestation through conjunction with
Puruga, etc., is reasonahle, as there is a recollection of the secondary pro-
duction of Purusa and Prakriti in the following passage of the Kfirma
Purina:

FAMFIATAAlR: wAY FARTAAL |

Of action (Karma, Prakriti) and knowledge (Jiiina, Purusa) is said_ to be the produc-
tion, the characteristic of which is conjunction.

while there is mno mention, in any place whatever, of the secondary
production of A-vidyd. The texts about A-vidyd having no beginning,
should, however, be explained in the same way as the texts which declare
that Vasand or tendency, etc., are beginningless only in the form of a
stream or unbroken succession of Visanis or tendencies.

And it has been declared in an aphorism of Yoga that A-vidys
which possesses the form of Ialse knowledge, is a property of Buddhi.
Hence the number (twenty-five) of the Prineiples 18 not exceeded.

Or, the meaning of the aphorism is that the reasoning in favour of
both, 7.e., Puruga and Prakriti, is the same. For, we hear of the produc-
tion of Purusa also from such passages as—

A SALERT FAHAUGH_ |
R AFESTAET & Ar Q&g &3y 0

From whom are produced Puruga and Prakriti, and from whom proceeds this creation,
movable and immovable, He, Visnu, the cause of all this, may be pleased to us!

Thus, as of Puruga, so also of Prakjiti, the production is purely
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secondary. Again, both Purusa and Prakpiti are declared to be eternal.
Hence there is similarity on this point also.

It is proved, therefore, that I’rakyiti alone is the material cause of
the woxld and that A-vidya is the nimiita or occasional cause of the
world, and that so also is Purusa.

In the Moksa-Dharmna section of the MahabhArata, however, we find :

AT eIttt |
wigwamyg ® faat & i
The sages declarc the Unmanifested (Prakriti) possessing the property of creation and
dissolution, to be A-vidy4, and that which is free [rom creation and dissolution (Purnsa),
to be Vidyi or knowledge. These makas up the twenty-five Principles.

This, no doubt, is a declaratisn that Prakriti is A-vidy4 or Ignorance,
and that Purusa is Vidy4d or kuowledge. But the declaration has been
made only from the practical point of view, in consequence of Prakriti
and Purusa being the subjects of A-vidyd and Vidyd respectively. For,
on account of undergoing transformation by nature, Prakriti, by com-
parison with Purusa, is a non-being : hence she is said to be the object
of A-vidya or Ignorance. In the very same manner, in the same section
of the Mahiabhdarata, the whole range of sffects ending with the Elements,
have heen declared to be A-vidyd by comparison with their respective
causes, and, by comparison with themselves, their respective causes have
been declared to be Vidydi.

But Purngsa’s being the material eause of the world in the form of
transformation, is due only to ‘the Upadhi or investment of Prakriti.
Tike agency, ete., such cansality has been translated in the Veda and
Smyiti only for the purpose of drawing greater attention to him through
easy stages, as, otherwise (were Purusa in reality the material cause of the
world), it should be observed, there would be conflict with the texts of
the Veda such as the following:

[P FAAIZEH |
Neither large nor small, neither short ete.—Bpi. Aran. Upa. 111, viii, 8,

And by the word Maya, Prakyiti and nothing else is denoted, as will

appear {rom tlhe text of the Veda :
wrat g Swfd faa )
But one should know MAaya to be Prakpiti. ete,—Svebtisvatara Upanigat, 1V, 10.

Because there is the decluration in the following extract that
Mayd which follows from the context, possesses the essential form of
Prakriti:

‘ WEARTA godr fsaiad |
afensarn Argar afweg: |



BOOK 1, SUTRA 70. 115

From thig, the Lord of Miy4 (Parama-tm4i) creates this universe, wherein the other
(Jiva-itm4) is confined by Mayi,—Ibid, IV. 9,
And also from the texis of the Smriti such as,—
"<& TR gy EE g gasad |
N
QAT T AFAAYAT QT AT av |
Srfeardagafe qEamETagast: |
Sattva, Rajag, and Tamas,—these are the three Gunas helonging to Prakpiti, Pra-

kriti is constituted by them, In the Veda, she is called Vaisnavi MAyi, the MAiyd of
Lord Visnu, 8he is red, whitc, and black. Many such progeny are born from her.

A-vidyéa which can be destroyed by JiiAna, cannot be the meaning
of the word Miya in the alove passage of the Veda, as, in that case, the
eternality of Maya would not be established.  Moreover, if A-vidyd be a
substance, the difference between A-vidya and Prakyiti would be merely
verbal ; and, if it be an attribute, the existence of Prakriti as its sub-
stratum, is thereby proved, inasmuch as Purusa is devoid of attributes,
ete,

Now, it cannot be asserted hy our opponent that A-vidyd is some-
thing different in characteristic. from Substance, Attribute, and Action,
because, as has been already pointed out by us (¢ide Aphorism 24 alove),
there is no knowledge of any such Predicable.—09.

Only the most competent people can know the truth.

AR FHI87: ) 2 | Ye 1l

wivmfed framq A dhikdri-traividhydt, persons competent to reason about the
truth, being divided into three classes. @ Na, no. & Niyamaly, rule,

70. (It is) not a rule (that every one should be able
to reason out the discrimination of Purusa from Prakriti),
because persons entitled to reasoning, are of three descrip-

tions.—70.

Vritti :—1f Release comes through sceing the diserimination (of
Purusa from Prakriti), then Release should result at once from on]-y
hearing (i.e. learning) that discrimination from the Sastras,  But this is
not the case, as we see that some attain Release quickly, and that some,
after a length of time. With such an objection in view, the author says:

Those who are adhikiri, 7.e., fit for engaging in an enquiry ahout the
truth, fall into three classes, good, middling, and bad. These differences
are due to the differences of the attendant causes in the shape of A-vidya,
etc, which, again, arise from the difference of Adristam. Therefore,
there is no hard and fast rule (niyama) that Releasc should result at once
from learning the discrimination of Prakyiti and Purusa.-—70.
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Bhisya :—But, then, if there is (as shown above)a mode of arriving,
by inference, at a knowledge of Prakriti, Purusa, etc., how isit that
manana or mental realisation of the diserimination (between Purusa and
Prakyit) does not take place in the case of all men? In regard to this
point, the author says :

As in hearing (i.e., learning or receiving the truth from the Sistras
and other reliable sources), so in manana or assimilation thereof in
thought also, the adhikiris or persons entitled to engage in the enquiry,
are of three descriptions, viz., dull, mediocre, and good. Hence there can
be no universal rule that mental assimilation should take place in the
case of all men, because it is possible for the dull and mediocre to be
confronted with countradictory (badha, ohstruction) and contrary (sat-
pratipaksa, equally valid argument to the contrary) views by means of
‘misleading arguments, etc. Such is the meaning. For, by the dull,
the (Sdmkhya) arguments set forth above are opposed (and altogether
set aside) by means of the sophisws that have heen uttered by the
Bauddhas, etc. By the mediocre, again, these inferences are brought
face to face with what appear to be equally valid coneclusions to the
contrary (and thereby renderved doubtful), by means of fallacious marks
of inference, namely, the contradictory and the non-existent, (vide
Vaidesika Satram, 111 i. 15, S. B. H. Vol, VI, page 116.). It is, therefore,
the best of the adhikaris only in whose case such mental assimilation
can take place. Such is the import.—70.

By Mahat 1 meant Manas.

ATTETAT F1T a7+ 0 2 192 |l

wegrer Mahat-Akyham, called Mahat, s’ Adyam, taking place first of all.
wmi Karyam, product, effect, @ Tat, that. == Manah Manas.

71. The first product of Prakpiti is called Mahat ;
it is Manas.—71.

Vritti :—It may be thought that, in the previous aphorism (I. 61),
“From Prakriti (evolves) Mahat,” the relation of cause and effect has
been established, but not the order (of the succession of the products
of Prakriti). So the author removes this error:

That which is the first product of Prakyiti, is the Principle of Mahat,
that is Buddhi. It is called Manas or the thinking principle, because
it thinks (manana),—71.

Bhdgya i—1t has been already declared that the svariipa or essential
or intrinsic form of Prakriti is the equipoise of the Gunas. The Subtle
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Elements, ete., again, are too well known for any special mention. Hence,
by the next two aphorisms, the author declares the svartipa of the remain-
ing two DPrinciples, viz., Mahat and Ahamkira.

The first product (of Prakyiti), which is called Mahat, is Manas,
that is, that which has the function of manana or thinking. Manana or
thinking here means ascertainment or certainty, That of which this is
the function, is Buddhi. Such is the meaning. For, from sayings like,

gFaglTad ae MAMETETEY |
Azl diw gigasd agsqd |

This all-pervading seed which partakes of the Nature of Pradhdna and Purusga, the
game is called the Principle of Mabat. It is said to be the Principle of Buddhi.
we know that it is Buddbl that is the first product of Prakriti,—7L,

Note :—Mahat, Manas, and Buddhi are thus synonymous terms. )

The next product is Ahamkara.

TTATSERICG I 2 1 WR N

wei: Charamah, last. =€@t: Ahamkérali, Ahamkéra, the I«uaker.
72. The next (produet of Prakriti is) Ahamkara.—72,
Vyitts :—The product next to Buddhi, is Ahamkira, —72.
Bhdsya :—That which is next to it, is Ahamkira, that is, that which
egotises or creates the “I,7 of which the function is abhiména or self-
assumption. Such is the meaning.—72.

The subsequent ones are products of Ahamkdra,

AIFTHEGAEE N & 1 03 N

memeean. Tat-kdrya-tvam-to be the products thereof. wwmy Uttaresim,
of the subsequent ones.

73. To the subsequent ones, it belongs to be the
products of Ahamkara.—73.

Vritti :—To be the products of Ahamkara belongs to the others,
viz., to the eleven Indriyas and the five Tan-méatras. Herein it is also
declared that the (Gross) Illements which are the products of the Tan-
matras, are also the products of Ahamkara, through the chain of causa-
tion.—72.

Bhisya :--The author now says that, since Ahamkara possesees the
function of abhim#na or the making of the “1” (which by supplying
the required antithesis, makes knowledge of objective existence pos-
sible), therefore,it is estublished that the subsequent ones are the products
of Aliumkdra,

The meaning of the aphorisin can be easily grasped,
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By explaining this set of the three aphorisms in the above way,
the apprehension or charge of useless repetition (Cf. ““From Ahamkéra,
ete.,” aphorism 61) is prevented.—73.

The primary cansality of Prakriti is not impaired,

HITEIAT FTETT TEIHASHYIT U ¢ | 98 1l

;PRFN Adya-hetutd, causality of the Primordial, i.e. Prakrpiti. =ggra Tat-
dvhira, mediately through that, ie, Mahat, ww§ Paramparye, in succession.
@i Api, even. wqEm Apu-vat, like that of the atoms.

74. Tven though the evolution is successive, Prakriti,
through that, i.c., Mahat, is still the cause (of all), as are
the Atoms (the causes, though not immediate, of water-pots,
ete.).—74,

Vritts :—Well, if this be the case, says the opponent, then you give
up the conclusion that the world is the product of Prakriti. To meet
him, the author says :

As the ultimute Atoms are, by a numher of successive stages, the
canses of a water-pot which 18 directly the product of a lump of clay,
50 also is Prakyiti the root cause,—-74.

Bhdgya :—Well, il this he so, then there would be contradiction of
those texts of the Veda and Smyiti which declare that Prakeiti is the
cause of all.  Apprehending suelan objection, the author says :

‘Paramparye api,” althoagh she is not immediately the cause, still,
‘adyayih,’ of Prakriti, ‘hetutd,” causality, in regard to Ahamkara, ete,,
exists throngh Mahat, ete., in the same way, for example, as, in the theory
of the Vaidesikas, the causality of the Atoms, in regard to water-pot, ete.,
exists through di-atowms, etc. Such is the meaning.—74.

Why Prakyiti, and not Purusa, is the eause.

qIAITI ZARFATET FEAFATTIT: U 2 | Y |

winfard Plrva-bhévitve, being pre-existent, g Dvayol, of the two, i.e.,
Purasga and Prakriti, swawem Lkatarasya, of the one, i.e., Puruga. @ Héne, on
the logs, #=a@m: Anyatara-yogal, application of the other, i.e., Prakpiti,

75. While hoth (Purusa and Prakriti) pre-exist (all
products), on the loss of causality of the one, follows the
application of the other as the cause.—75.

Vyatli :—In consequence of the eternality of Prakyiti and Purusa,
$ v ¢ ? ]
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the question arises as to whom belongs the causality in creation, etc. The
author removes this curiosity :

Causality does not arise by mere antecedence, but by (invariable)
agreement (anvaya) and difference (vyatireka). Of the two, the fitness of
the oune, i.e., Purusa, for association with causality, is gone, there being
Vedic declarations that he undergoes no modification. Hence conjunc-
tion with causality is of the other, 7. e. Pradhina.—75.

Bhisya :—DBut, when Prakpiti and Purusa are hoth of them cternal,
what is there, it may be asked, to determine that Prakriti alone is the
cause? So the author says :

Although both of them, Purusa and Prakpiti, are antecedent to all
products, still, because the one, t.e,, Purusa, undergoes no transformation,
and, therefore, lacks causality, causality appropriately belongs to the
other (Prakyiti). Such is the meaning,

Now, the argument in favonr of Purnsa’s never undergoing any
transformation, is, in a seed form, as follows: If Purusa act by entering
into combination, his existence would he for the sake of another, and
infinite regression wounld be the result. If he act not by entering into
combination, the production of Muhat, ete. would take place every
moment. If, on the other hand, it be supposed that Purusa undergoes
transformation through (the intervention of) Prakriti, then, for the sake
of simplicity, let transformation be of Prakriti alone.

Because Purusa is the lord (in the sense of ownership) of Creation,
the characteristic of being the Creator is attributed to him, in the same
way, for example, as victory and defeat, present in the soldiers, are
attributed to the King, because he, being the owrer of the army,
experiences the pleasurable and painful consequences of victory and
defeat.

Moreover, by the evidence (i.e. hypothesis, in the logical sense)
which cognises the subject of proof as possessing a particular property,
Prakriti having been proved under the characteristic of causality alone,
there is no necessily for looking for any other cause, as, on the other
hand, by similar evidence, Purusa having heen proved as the On-looker,
there is no necessity for looking for any other on-looker.

Further, were the nature of Purusa to undergo transformation, he
would at times commit failures, like the eye, Manas, ete. With the
result that even actually existing Pleasure, Pain, etc. would not be
cognised, and, consequently, doubts would arise such as * whether I he
happy or not,” ete. Hence it is proved, without detriment (and this is

the reason for the inference) to his essential form of having the naturs
7
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of unfailing light, that Purusa is not by nature sabject to transformation.
Thus has it beeu declared by the Yoga Satra (1V. 18):

31 MAfIeT gag@auan gERengamiiaTa i v 1 1<
“To its lord, the Puruga, the modifications of the mind are always known,

on account of (his) unchangeability.” —S. B. H. Vol. 1V, page 204.

And also by the comment thereon ;

51T AR g gEvsaaianie’ gidaty

While their being always the object of knowledge clearly brings out the
unchangesble nature of Purnga.

We shall later on show why Purasa does not at one time illuminate
the world, although he is intrinsically of the form of ever shining
light—75.

Prakyiti is all-perouding.

qRI<EET 7 SATEEE N 9 1 g |

wfifew’ Parichchinnam, circumseribed, limited, = Na, not. sdfwmry Sarva-
upaddnam, material cause of all things.

76. What is limited cannot be the material cause of
all things.—76.

Vyitts --—But, then, (when there is so much dispute about the
causality of Prakypiti), let, (some one may suy), the Ultimate Atoms be the
causes, since there is no dispute about their causality. So the anthor says

That which is limited, cannot be the material cause of all things,
as, for example, threads caunnot be the (material) causes of a water-pot.
Consequently, separate causes would have to be asserted for all objects
geverally, whereas it would be simpler to assume one (universal) cause
(namely, Prakriti; —76.

Bhdsya :-—~Tn order to establish the simultancous causality of
Prakriti, the author demonstrates her universality also.

Pradhana, the material cause of all things, is not limited, that is,
is all-pervading. Such is the meaning. ‘‘The material cause of all
things” is an adjective, containing the reason (for the inference of univer-
sality), namely, that this is not possible in the case of what is limited.

But the unlimitedness of Prakypiti is not made out, objects our
opponent ; for, Prakriti is nothing more than the triad of the Gunas,
Sattva, etc., as would appear from the future aphorism (VI. 39):

VT AAaT e aTsTre i g 1 38 N
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Sattva, etc. are not the properties of Prakpiti, being the very essence of her.
and as has been clearly and definitely declared by the Yoga Sitra
and the Comment thereon. Now, of these, Sattva, etc., lightness, mobilify
weight, etc. are, you are going to say, the properties. But they woull
be contradicted by the (suggested) universality of Prakriti. Moreove:.
conjunction, disjunction, etc., which are causes in creation, would no
also be established.

To this, our reply is as follows: Limitedness here denotes th
characteristic of being confined to a part, which (characteristic) seryv.
to determine the characteristic of being the counter-opposite of spatisi
non-existence (that is, in plainer language, the occupation of a porti-u
of space which would have otherwise been empty); and the non-exister. .
of this (limitedness) is universality. So that, it comes to this that ti.
universality of Prakyiti is nothing but the characteristic of not serviu.-
to determine the counter-oppositeness of spatial non-existence. As tin
characteristic of Priina (the vital principle), namely, of being perva -+
of all bodies, movable, iinmovable, ete., is denoted by the genus I'r....
tva (the generic characteristic of being Prina), on account of the reluts .y
of the individual manifestations of Prina to all bodies; similar ix i
universality of Prakriti.

The other characteristics of Prakriti, e. g., inactivity akriya), nui
ete.,, we shall demonstrate in connection with the aphorism on tes
resemblances and differences (Vide 1. 124 below).—76.

The Veda also supports the Theory of Prakriti.

Agauragag I 9 199

ngmfed: ¢ Tat-utpatti-drutel, from the Vedic declaration of the prid.. 1.
of limited things. ¥ Cha, and also.

77. (Prakriti is the cause of all things, and not 1.
Atoms), also because there are Vedic declarations of the .
duction of limited things.—77,

Vryitti :~—~The author shows that there is Vedic evidence alsn « o i
point :

Argument has already been stated. The Veda also declu. 1t a
Pradhina is the cause of the world. Thus,

QTATSOTSTGA

The world is produced from Pradh8na.—77,
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Bhdsya :—Not only because she is the material cause of all things,
but :

also because the Veda speaks of the production of limited things.
Thus, we learn of the production of limited things, as we find that they
are by nature perishable, as declaved in such texts of the Veda as,

. o
Ty ARTH
That which is flnite, is perishable.~Chhindogya Upanisat, VIL xxiv. L.
and in other texts. Such is the meaning.—77.

Ex nihilo nihil fit.
qTaRgAT TegiafE nog 1os

w Na, not. wwg®: A-vastunab, [rom non-entity, non-existence. awgfaf:
Vastu-siddhil, production of entity or existence. :

78. From a non-entity, an entity cannot be produced.
—18.
Vritti :~-DProduction of a water-pot which was non-existent before,

is observed. Let antecedent non-existence, then, be the cause, since it is
the invariable antecedent of all things. To this the author replies:

The production of an existence is not from non-existence. (If it
were not so, then), as the effect is found to he of the same nature as the
cause, the world also would be a von-entity.—78.

Bhdsya :—Now, iu order to establish the causality of Prakpiti, the
author sets aside the causality of Non-existence, etc.

¢ A-vastunah,’ from non-existence, is not ‘ vastu-siddhih,” the produc-
tion of an existence. Because (1) by deriving the world from the horns
of a hare, Releuse, ete, caunot be established, and (2) such production is
never observed. Such is the meaning.—78.

The world s not unreal.

FATIELERLTSTIAH AMTEGFEAGT U ¢ 1 Vel

waera  A-hiddhét, from the absence of any contradiction to its reality
wgemweear, A-dugta-kiraga-janya-tvat, from its not being the produet of depravec
causes. % Cha, and. = Na, not, wwge A-vastutvam, unreality,

79. (The world is) not unreal, because there is no
fact contradictory to its reality, and also because it is not
the product of depraved causes.—T79.
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Vryitts . —Let the world also be a non-entity, what barm is that to
us ? one may ask. So the author says:

The knowledge that it is not silver, is the contradiction of the silver
in the (wrong) cognition, in regard to a shell of pearl-oyster, that it is
silver. DBut, in the present instance, it has never been the cognition of
any body that this world is not of the form of existence, whereby there
would be contradiction of its having the form of existence.

Again, a thing is inferred to be unreal, if it is the product of de-
praved causes ; as some onc’s coguition of a conch-shell as yellow, through
such a fault as jaundice, etc. But, in the present case, there is no such
depravation of the senses, because all men at all times cognize the world
as a reality. Hence it follows that the world is not a non-existence.—79.

> Bhagya :—1{ it be said that the world also may be an unreality, like
dreams and the like, so the author says :

There is no contradiction of the reality of the fabric of the world by
means of Vedic and other proofs, as there is of the objects seen in a
dream. Nor can it be said that the cognition of the reality of the world
is the result of depraved senses, etc., as it is in the case of the yellowness
of a conch-shell ; because there is no reason for the supposition of such
depravation ; hence the effect, i.e., world, is not unreal. Such is the
meaning.

It cannot be said that there is contradiction of the reality of the
fabric of Creation by such texts of the Veda as,—

qETETT FFRT AAdY giafds axq

Modification (e. g., & water-pot) is a crcation of speech, a mere name ; (while, * It ig)
clay,” only this much is the truth.—Chh. Upa, VI. i. 4.
and that, there being this contradiction, the fault called A-vidya also
exists in the cause of the world, For, such passages are directed to show
the non-existence (of those modifications) in the form of duration depend-
ent upon their cause, because it is not possible otherwise to prove the
example of the clay. Also, if the import of those passages were otherwise,
it would conflict with the passages on creation, ete. Moreover, the contradict-
ion of the reality of the fabric of creation by the Veda would involve the
fallacy of ¢ atma-ddraya,” i.e., would depend for its validity on the authority
of the Veda itself (which is fallacious), and, again, the Veda also being
included in the fabric of Creation, and its reality being consequently
contradicted by itself, there would be room for doubt as to the truth of
what is made known by it. For this very reason, on account of the
characteristic differences of contradiction, non-contradicetion, ete., and also
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on account of our being aware of them as existent, the (imputed) resem-
blance of the world as seen in the waking state, to a dream, a flower in the
sky, etc., has been refuted with great care and earnestness by the following
two aphorisms of the Vedanta:

AT IAESART ) IR IR

Suaeier T 11 1R

“ The exPernal things are not non-existent, because our consciousness bears testi-
mony to their existence,”--11, ii, 28,

“The ideas of the waking state are not like those of the dream state, because they
are of a different nature,”— 1L il. 20.—Sacred Books of the Hindus, Vol, V., pages 308, 310,

Passages such as Afer Afr Neti Neti, “ Not this,” *“ Not this” (Bri.
Arvan. Upa. IL iii. 6) are intended simply for the purpose of viveka or
discriminative knowledge, and not as negations of the reality of the world
in its ultimate and essential form, as would appear from the Vedanta

Siitra (111, 11, 22):
swarg & skl

“ (The Sruti, Neti Neti) denies the previously mentioned limitation (only with regard
to Brahman), for it declares (him to be) more than that."—Sacred Books of the Hindus,
Vol V, page 482,

We have similarly explained many other such passages in our
Commentary on the Vedinta.~~79. :

Why nothing can ¢ome out of nothing.
AT qOWA  AqAECAE agATETd, Fasad aq-
fafe: 1 g1 ze

wad Bhave, being existent, wg@@W= Tat-yogena, by union with that, z.e.,
existence, wRfa: Tat-siddhil, production of that, . e, existent effect. wa
Abhdve, being non-existent, @wart Tat-abh&vat, on account of the absence of
the effect. wweni Kutas tarfim, how then. mRf: Tat-siddhih, production of an
effect in the form of an entity,

80. If the cause is existent, then, by union with
“existence, takes place the production of an existent effect;
if it is non-existent, then, on account of the non-existence
of any effect, how can there be the production of an effect

in the form of an entity ?—80.

Vryitts :— Well, our opponent may say, let non-existence be the cause
(of the world), still, the world will not (necessarily, therefore,) be a non-
entity. In regard to this the author says:

“Bliave,” in the material cause, “‘tat-yogena,” by union with exist-
ence, according to the principle wreaRTm: wid “The attribute of the
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cause passes into the effect,” “tat-sidddih,” there is proof that the effect is
an entity. “Abhave,” if the material cause of the world were a non-entity,
“tat-abhavat,” then, since the non-existence of the world must necessarily
follow, “kutas tat-siddih,” (whence can there be proof of the reality of
the eftect)? Since non-existence is of the form of non-existence.—80.

Note :—-In’ tranglating the latter part of the Vritti we have followed the text of the
edition (1808 Saka Era) of Pandita Kélivara Vedinta-Vagi<a. According to the reading
of the Vritti edited by Dr. Garbe (Calcutta, 1888) abhive jagato abhivatve ete.—the
translation would be, If the world were a non-entity, then, since the non-existence of
the world must necessarily follow (by the law of its nature),—vhich apparently is not very
elear nor quite correct.

Bhdgya : —It has been stated above that an entity cannot come out of
a non-entity. The author here gives the reason why this is so.

“Bhave,” the cause having the form of existence, “tat-yogena,” by
union with existence, the production of an (existent) effect takes place.
“A-bhave,” the cause having the form of a non-existent thing, however,
“tat-abhavit,” on aceount of the non-existence of the effect also, how can
there be production or proof of an effect in the shape of an entity ?  As
an effect can appropriately be only of the same essential form as the
cause. Such is the meaning : —80.

Karma (Action) cannot be the matérial causeof the world,

T FHAY IAEASRE N ¢ L S8

#. Na, not. whw: Karmanah, from Karma or Action, swredmm UpAda-
natva-ayogt, on account of non-adaptation to material causality,

81. (Production of an entity can) not (take place
from Karma also), because (Karma has) no fitness for
material causality.—81.

Vritts :—ILet Karma itself be the cause of the world, what need have
we of the hypothesis of Pradbina? (if it be asked), so the author declares :

Let Adpistam be the nimitta or instrumental cause (in creation).
But material causality is never found in Merit and Demerit. When it is
established that Release results from seeing the distinction (Viveka)
between Purusa and Prakriti, the existence of Prakriti is admitted.—81.

Bhdsya :—But still, when Karma is a necessary factor in creation,
let Karma alone be the cause of the world, what is the use, it may be
asked, of the hypothesis of Pardhdna? In regard to this the author
8AYS

Production of entities is not possible from Karma even. Root
causality does not belong to Karma, because the attributes have no fitness
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for being the material causes of substances. TFor, a legitimate hypothesis
is only that which is in accordance with the facts of observation. And it
is nowhere found that material causality belongs to the attributes men-
tioned by the Vaidesikas. Such is the meaning.

The word “Karma” is here indicative of A-vidyd, etc. also. Since
they equally possess the nature of attributes, they too are not adapted
to be waterial causes. If it is said that like jaundice, ete, of the eye,
A-vidyi 1s a substance appertaining to the conscious principle, then its
difference from Pradhéna is in name only.-—81,

Ritual observances are not the cause of Release.

AIATIRIN qqrafes:  arqaamErEaErE e
Ve SIEEES

" Na, not, wmmRm Anudravikat, from (performance of) Vedic rites and
ceremonies. WM Api, even, also. ~saff@: Tut-siddhih, accomplishment thereof, i.e.,
of Release, wan Sadhyatvena, being a product., wfdmm Avritti-yogat, on
account of lability to recurrence. Wyswniraw, A-purusa-artha-tvam, not the
characteristic of being Purusa-artha or the chief end of man or the supreme
purpose of life.

82. The accomplishment of Release is not from

scriptual observances also, because, being the result of Kar-
ma, it would be liable torepetition, and would thus lose the

character of the supreme purpose of Purasa— 82.

Vritti : —Since Release can be obtained through the performance of
the rites and ceremonies enjoined in the Veda, what, it may be asked,
is the use of Prakpiti? 'To this the author replies :

‘Anusravika’ is that which is heard from the Veda, through the mouth
of the preceptor, that is, sacrifice, ete. From that also is not the accomp-
lishment of Release, because the Release, so obtained, being a product
of temporary causes, is not permanent, and hence the released person is
liable to revert to transmigration. Therefore, such Release is not the
supreme purpose of Purusa.— 82,

Bhasya :—-Thus, then, has been exhibited the diserimination between
Purusa and Prakriti by the characteristics of being liable to transform-
ation and of not being liable to transformation, of existing for the sake
of another and of not existing for the sake of another. Now, by the next
five aphorisms, the author explains, at some length, what has been already
stated by the aphorism—

ARAwATE N L1 g0
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(As regards the temporary character of their effect, i. e, cessation of pain), there
is no distinetion between the two (i, e., visible means, on the one hand, and religious
performancos, prescribed in the Veda, on the other).— Vide page 23 supra,

namely, that it is only the knowledge of the discrimination between
Purusa and Prakriti that, by causing of the destruction of A-viveka or
non-discrimination, becomes the means for the attainment of the supreme
purpose of Purusa, and that the Vedic performance have no immediate
cauaality therein.

The word “Apl” includes the visible means mentioned before, that
is, In
a guvae RafE: g L

The realisation of that (i. e., permanent cessation of the experionce of pain) eannot
take place by ordinary means, such as men and money.—Vide page 19 supra.

“ Anudravika' karma means action such as sacrifice, ete., enjoined
in that which is heard from the mouth of the preceptor, t.e., the Veda.
From that also, does not take place the accomplishment of the object of
Purusa mentioned before (vide aphorism 1, above). Because, being the
result of action, it has conncetion with repetition and is thus lacking in
the characteristic of being the supreme purpose of Purusa. Such is the
meaning.

That the result of Karma is not permanent, is proved by the Veda :

aradE AR gad gaRargs gatdr I Qed

As here the world conquered by action wearsaway, so there too the world conguered
by Merit wears away.—Chhindogya Upanigab. VIL'L, 8,

By the aphorism (I. 16).
AFATRTTA, 1RGN

Nor (is Purusa bound) by Karma, because Karwma is the property of a different object.
—uvpide page 84 supra,
Bondage by Karma has been refuted hefore. And now Release by
Karma is refuted. Hence there is no tautology.

Tt cannot be said that by the veason given above, namely, that Karma
s the property of a dilferent object, the causality of Karma towards Re-
Jease, as towards Bondage, has been practically refuted before, and that
therefore, the very apprehension of any misconception in this respect
does mnot arise again, (so that the refutation in the present aphorism is
superfluous). For, A-viveka or non-discrimination having been establish-
ed as the cause of Bondage, it is possible to regar.l Karma as being the
property of Purusa, because it is the result of the A-viveka belonging to

him while in bondage.—82.
8
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The Vedic texts on non-reversion in regard to Karma refers to those
who have attained to diseriminative knowledge.

SERNIGIEEETSIEIE I8 e G AN (I

@ Tatra, in regard to Vedic Karma (Vijf?gna), hetween Prakriti and Purusa
(Aniruddha), smfdse Pripta-vivekasya, of oue who Las attained to discrimination.
wmgitRf:  An-Avritti-srutih, Vedic text on non-reversion or non-repetition of
births and deaths, .

83. The Veda declares the non-reversion of one who
has attained to discriminative knowledge, from amongst
those who have risen to higher worlds by virtue of the per-
formance of Vedie Kurma (Vijiina) or, of Purusa and
Prakriti (Aniruddha).-—83.

, Vritti.—The author shows what does constitute the supreme purpose
of Purusa, ‘

“Tatra”, of Prakyitt and Parusa, * Pripta-vivekasya”, Irom know-
ledge of the diserimination, “an-dvritti-deatih ”, e. 4., the Vedic text.

q ® gAEdd
He doces not revert again.—Kildgni Rudra Upanisat, 2,~-88,

Bhéagya. —But, then, how do you account for the Vedic declarations
on the non-reversion of one gone to the world of Brahma by virtue of
action called worship in the form of Paficha-Agni-Vidya or the penance of
five fires, as well as by virtue of action in the form of death at a sacred
place, etc. ? In regard to this the author says :

The Vedic text that thore s, in connection with the Vedic Karma,
about the non-reversion to this world of those who have gone to the world
of Brahma, should be taken as referving to those who, while residing in
the world of Brahm4, have attained to discriminative knowledge. ¥or,
otherwise, there would be conflict with those other texts of the Veda which
establish reversion to this world even from the world of Brahmi. Such
is the meaning. Still, it should he observed that non-reversion also is the
result of discriminative knowledge alone, and not directly of Karma. And
this point will be elaborately treated in the Sixth Book. In our Commer-
tary on the Vedinta Sdtras, we have qnoted and explained the passages
relating to them.—83.

Freedom from Sumsdra {transmiyration) is not the result of Karma.

Y ha¥ [ 2.
CEEGE AAWIFTA FreatEw lrFm: | g 1 e |
g®a Dubkhat, from pain, @ Dulkham, pain. el Jala-abhiscka-
vat, like the affusion of water. = Na, not. wwesfedm: JAdya-vimokah, relief from

rhillinaaa
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84. Pain (results) from pain; like the affusion of

water which does not give relief from chilliness.—84.

Vryitti.—The author points out the delect in the opposite view.

Were Release the result of Karma, then, since Karma involvesa
large element of pain, Release, the product thereof, would also involve
a large element of paln. At any rate, it wonld cause pain by being, at
least, perishable. For, relief from chilliness is not given to one afflicted
with chilliness, by the affusion of water, hut, on the contrary, additional
chilliness is thereby caused to him.—84.

Blidsya.—-1f it be said that the non-reversion mentioned above is the
result of Karina, sothe author says:

From the pain which follows from the performance of Vedic Karma,
by reason of its entailing the defects of killing, cte., and by means of the
painful experiences consequent-thereon, results nothing but an unbroken
series of paing, and not “ relief from ¢hilliness ™, 4. e., the surcease of A-
viveka or Non-discrimination ; while freedom from pain lies at a great

_ distance.  As, for example, by the aftusion of water, it is non-relief from
chilliness that is caused toone distressed with chilliness, and not certainly
relief from chilliness. Suchi is the meaning.

So has it been said :

AT qFA TEOT GII1 T GUFAF |
ARt asawt 7 2w WG Al |

Ag turbid water cannot be made pure by means of mud, and as sins due to drinking
wine cannot be expiated by means of wine, iu tho very same way, a single sin of killing
a living creaturs cunnot be expiated by a hundred of sacrifices.—Bhigavatum, I, viil, 52.

1t is also heard that even Jaya, Vijaya, etc., the attendants of Visnu,
and residents of the worlds of Brahma, had o undergo a suceession of
painful existences in the race of the Réksasa (as Hiranyiksa, Hiranya-
Kadipu, ete).

And this has been said by the Kirikd also :

guagigyias:  afagihamiaaugs:
Like the visible, the seriptural performances also are affected with the defects of

impurity, waste, excess.—Karik4, Verse 11, B4,

The result of Niskdma Karma also s equally transitory.

RIFFSHEISIY FregamEAarg 0 9 1 ¥

#+% Kamye, (karma) being performed with the object of securing desirable
consequences thereby. w3 A-kin.ye, not being so performed, being disinterest-
ed. =l Api, even. waemagmy Sddhyatva-a-videsit, on account of the absence of
any difference in respect of Release being producible by Karma,

NoTe,—For kimye' kimye, Anjruddha reads kdmyfkimye,
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85. (Release cannot be attained even by disinterested
Karma), for, whether Karma be interested or disinterested
(Vijiiina), or, though in disinterested Karma there is some
difference from interested Karma, (Aniruddha), it produces
no corresponding difference in the characteristic of Release
being something producible (and, therefore, perishable).—85.

Vyitti :—The cause of the existence of a large element of pain in the
Release accomplished by Karma is not, it may be argued, this that it is
the product of Karma, hut the cause is that itis the product of kdmya
or interested Karma, because niskima or disinterested Karma is capable
of accomplishing Release, as the Veda declares :

FAR R PR SaTt gRmissaran |
AT FET AR g whAsgEaAEg: i

The sages endowed with progeny and greedy of wealth, entered into death by their
Karmas. While other sages, possessing wisdom, obtained immortality throngh higher

(disinteregted) Karmas,

In regard to this the author says :

Granted that pain is not the consequence of nizkdma or disinterested
karma, but still, notwithstanding the differonce of niskima karma from
the kamya, the characteristic of release heing the product of Karma re-
mains undifferentiated. Because if it would he a produet, it wonld be
perishable, and, consequently, thers would again he pain. The Vedic
texts which declare that nizkima karma'is the means for the attainment
of Release, are for the purpose of kuowledge, and Release comes through
knowledge, 9o that niskima karma is the means of Relcase through the
intermediation of knowledge.—85.

Bhésya :— 1t it be said that, not Pain, but Release is heard to be the
fruit of niskAma karma in the form ol internal sacrifice, silent recitation of
the mantra, ete., so the author declares :

In respect of karma, kimya as well as akdmya, pain results from
pain, Why? * Siadhyatva-a-videsit”, <.e, both being alike producible,
because the knowledge which arises through the purification of the
Sattva brought about by karma, is essentially of the form of pain, since
the threefold Gunas are its very essence. Such is the meaning. The
import is that the Veda also bears testimony to the truth of the statement
that Release is not directly the fruit of Karma. Thus,

T U W AAGT AN AR SFAIAAG;

Neither hy Karms, nor by progeny, nor by riches, but by renunciation, yone attained
to imwortality.—Kaivalya Upanisat, I, 2,
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“ By renunciation,” i.e., by giving up abhiména or self-assunption.
“Some,” i.e., some only, * attained to” or obtained immortality, and not
all, because the renunciation of abhimfna is a very rare thing, being the
result of tattva-jiidna or knowledge of truth. Such is the meaning.—85.

Release producible by knowledge is not perishable.

freger araeTaTE Of @ |AEEE L ¢ 1 sd

fimqwa Nija-muktasaya, of one who is released (free) by himself. wigwm’
Dhvamsa-méatram, the mere annihilation of bondage. wt Param, sufficient, abso-
lute, permanent, @ Na, not, @Aty SmAnatvam, similarity, parity.

86. The mere annihilation of bondage is final in the
case of one who is free by nature ; hence, there is no parity
(between the theories of Release by Knowledge and Release
by Karma).—86. )

Vritti :—Supposing that Release may result from the knowledge of the
discrimination between Prakriti and Purusa, still, on acecount of its perish-
ableness, samsira or trasmigration may again take place. Thus, one may
say, the (Samkhya) asserter and his opponent are on an equality. To this
the author replies :

“ Nija-muktasya,” of him who is released by nature ; “bandha-dhvam-
sal”: Bandha is A-viveka or Non-diserimination ; dhvamsa or destruc-
tion of A-viveka takes place by means of the opposite thereof (i.e., Viveka
or diserimination). And how can there be a return of samsira when the
destruction of A-viveka is (what is technically called) Pradhvamsa or non-
existence after annihilation, that is, is final ? Hence there is no such
similarity, (as is imagined, between the two cases).—86.

Bhésya : —But, even on your own theory, how is it, may ask our op-
ponent, that painfulness does not belong to (release which is) the product
of knowledge, when you do not claim any peculiarity in its producibility ?
To this the author replies :

“Nija-muktasya,” of him who is released by nature, the mere surcease
of bondage, in the manner stated, by means of the annihilation of the cause
thereof called A-vidya, is * param” final. The destruction (of bondage)
which is the result of the knowledge of discrimination (of Purusa.
from Prakriti), is imperishable, and not, like the fruit of Karma, something
in the form of an existence, e.g., Pleasure, etc., whereby, on account of
its perishableness, it might give pain. Karma, again, cannot become
the immediate cause of the destruction of A-vidya, withaut the help of
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Adristam as an intermediate canse. Hence, knowledge being imperish-
able, there is no parity between Knowledge and Karma. Such is the

meaning.

And, on account of knowledge, return to transmigration is not
possible, in consequence of the destruction of the cause (of such return)
called A-vidya. This is proved.

Thus, then, is it declared that it is discriminative knowledge that
alone is the immediate cause of the annihilation of pain.— 80G.

Definitions of Pramd or right cognition and Pramdna or proof.

FTANFATET AETAATEIGIRCS ] FAT TqQTTH
aq aq fiad sarmm u g 1 =9

g% ¢ Dvayoh, of both, Buddhi and Puruga, w@w= Ekatarasya, of one of
the two. = V4, or. N. B —Aniraddha reads cha instead of vA, =R Api, even,
also, wafiperieffafr: A (not)-sannikpistA-(drawn near to, adjacent)-artha (object)-
parichhittil (determination), determination or ascertainment of distant objects,
wwr Prama4, right knowledge. waras Tat-sAdhakam, the instrument of that. @ Yat,
which., @a Tat, that, fafe ‘I'rividham, threefold. wawq Pramépam, proof, evi-
dence, N.B.—Anirnddha omits the words, trividham praménam, from this
aphorism, and reads them at the heginning of the next aphorism.

87. By Prami we mean the ascertainment of objects
which have not yet approximated both (i.e., Buddhi and
Purusa), or, even oug or other ol them; that which is the
instrament thereof, is Pramana which is threefold. (Vijfidna
Bhiksu).

Or, Pram4, that is, the determination of distant objects,
is (in the case of Perception), the result of both (i.e., sense
and objects), and, (in the case of Inference or Verbal Cogni-
tion), of one or other (i.e., of the inferential mark or word,
as the case may be). That which is the best instrument
thereof is (Pramina).—(Aniruddha).—87,

Vryitti : —It has been wentioned that the group of Principles is
twenty-five-fold. Their proof is not possible without Praména. Accord-
ingly the author shows what I’raména is.

“ Dvayoh”, of Sense and Object, which are existent ; in the case of
Perception. “‘Ekatarasya cha api,” of existent mark or word ; in the case of
Inference or Verbal Cognition. ‘‘A-sannikrist-artha-parichebhittih”, deter-
mination of objects not previously determined, “ Pramd”, right cognition,
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is the result. Hereby it is declared that Pramana or proof is that which
reachies to objects, not previously got at. That which is the best instru-

ment of Prami, is Praména ;—such 1s the definition of Praméga in gene-
ral.—87.

Bhasya :—Now, the Praminas which are the immediate means of
discriminative knowledge, are going to be examined. Knowledge of the
Self is acquired by means of the threefold Pramana—this we learn verily
from such texts of the Veda as,—

HIAT a7 AT FEA: SNAA AR |
Verily the Selfis to be seen, to be heard about, to be reasoned about.—Bpihat
Aranyaka Upanisat, IL iv. 5,1V, v. 6,

Karma, ete?, on the other hand, are the means of causing the purifi-

cation of the other instruments such as Manas, etc.

‘“ Asannikrista ’, 7.e., not lodged in, that is to say, not got at by,
the ascertainer (Pramatari). Of such objects, 7.e., entities, ‘ parichchhittih’
i.e., ascertainment, i3 Pramé. And it may be the property of both, i.e.,
Buddhi and Purusa, or of only one or other of them in both ways. That
which is the best iustrument of that, ¢.e., Prami,—* the best instru-
ment”’, i.e, the cause which s never dissociated from connection with
effect, in other words, is unfailing in its effect,—the same is Praména,
and it is threefold under the forms presently to be mentioned. Such is
the meaning.

In the above comment, the term ‘ not gotat’ has been used for
differentiating (Pramépa) from Smriti or Memory, “ entities” for differen-
tiating it from Error, and *‘ ascertainment ” for excluding Doubt.

Now, if it is said that the result in the form of Pram4 rests in
Purusa alone, then, the modification of Buddbi is the only Pramana ; if it
is said to rest in Buddhi alone, then the contact of Buddhi and the Sense
etc., is the only Pramana, while Purusa is only the witness, and, not the
maker, of Prami or Right Cognition. If, again, the cognition belonging
to Purusa as well as the modification of Buddhi, both of them, are said
to be Prami, then both of them are Pramana, according to the differences
of Pramd, while the application of the word, Pramana, to the eye, ete.,
is only secondary or in an interimediate sense in all cases. Such is the
nnport. o ,

In the Commentary on the Yoga Sitras, on the other hand, the
revered Vyasa Deva has declared that Prama is the cognition resting in
Puruya ; for, since the instruments (Senses) operate or become active only
for accomplishing the object of Purusa, it is but proper that the result of
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their activity should rest in Purusa. Hence here too the very same (cog-
nition resting in Purusa) is the principal conclusion. Nor can it be asked
that, since the cognition of Purusa is eternal in its intrinsic form, it can-
not, therefore, be a result of causes; for, notwithstanding that it is
eternal in its pure or absolute form, it can yet bear the character of being
an effect, when tainted or coloured with the reflection of external objects,
or, it may be that the result in question is nothing but the colouration or
taint received from the chief end of Purusa.

Now, the process of knowing rightly is as follows: By means of
the contact with objects, through the channels of the Senses, or by means
of the knowledge of the (inferential) mark etc., is at first produced a
modification of Buddhi in the form of the object {to be cognised.) Of
these, the perceptual modification produced from the contact of the Senses,
is dependent upon Buddhi together with or affected by the Senses, seeing
that modifications in the form of the bile, ete., arise in consequence of the
depravity of the bile, ete., appertaining to the eye. etc; this is the
difference. And the same modification, tinged with the object, enters
upon (the field of vision) of Purusa by the form of a reflection, and shines
there, inasmuch as Puruga, since he is not liable and capable of transfor-
mation, cannot possibly he modified into the form of the object. And it
is only modification into the form of the object that can apprehend
objects ; it is difficult to say this in respect of other things. This the author
will declare later on by the aphorism (VI 28):

FERERNRT Ararrm RemsiiTar: ) & 1 ¢

As between the China rose and erystal, (there is) no uparfiga or actual transference
of * colour’ (from Buddhi to Puruga), but (only) abhiména or an assumption (of such trans-

ference).
There is also the Yoga Sitra (L. 4);

ghras=fiacan Lig

« Jdentification with moditications elsewhere ".—8. B, H. Vol, 1V. p. 10.
Smriti too:
ARRI TR AR TEITET: |
rwear wfafsafa acag azgan o

All these same appearances of things are reflected in that large mirror of the mind,
‘(a8 are reflected) in a lake, the trees that stand on the banks,—Yoga-Vadistha-Rimayana,

Also the Commentary on Yoga:
», » .
§T;: Afaadqy gew: |
Puruga ia the re-cogniser from Buddhi~Yoga-Bhégya, I. 7, S, B, H. Vol, 1V p. 15,
“ Re-cogniser (prani-samv_edi), that is, the seat of prati-samveda or
-echo-like reflection of cognition, Such is the meaning.



BOOK 1, SUTRA 87. 135

Hereby it is shown that, although Purusas are imiutable, universal,
and of the form of consciousness, still, it does not follow that they will
illumine (7. e. cognise) all things at all times, because while they are
asahga, free from attachment, they cannot by themselves be modified
into the form of the object, and, in the case of supersensuous objects, it
has never heen observed that there has been apprehension of objects by
means of mere conjunction, without modification into the form of the
object.

The supposition of the capaeity in Purusas, of having thrown into
them the reflections of the modifications of their respective Buddhis only,
and not of others, is made from the force of the result (i.e., from seing that,
this is actually the case). As only things possessing riipa or form-and-
colour, and not others, have the capacity of casting reflection in water, ete.

The possession of form-and-colour is not the underlying caunse of
reflection in all cases, as we. observe the reflection of sound ulso in the
form of echo. It cannot be said that echo is nothing but a sound produced
from another sound; for, in that case, it would follow that the redness, etc.
of the crystals also are produced from the proximity of the China rose, and,
consequently, the conclusion of the unreality of reflections (which appear
as, but are not, entities) would be logt. = Reflection (pratibimba), again, is
a particular transformation ol Buddhi itself, while the form of the reflect-
ed (blmuba) is what is seen in the water, ete.

Some thinkers, however, are of opinion that Chaitanya or Conscious-
ness, being itself reflected in the modification (of Buddhi), illuminates the
modification, and that, likewise, it is the very reflection appearing in the
modification that is the object of consciousness in the modification, and
that it is not the case that the reflection of the modification is thrown
in consciousness. But this is an 1ncorrect view of the case. For, by reason
of its contradiction to the Sastra (e. ¢., Yoga-Vasistha-Ramayana above)
exhibited above as authority (for our view), their mere reasoning is perfectly
useless. Secondly, without causing divorce from our conclusion, it is proved,
by means of their having the form of the relation called the relation of being
the object of each other, that the modification of Buddhi and Consciousness
throw their reflections in each other. Thirdly, in the case of external per-
ception, when it is established that itis modificationin the form of the
object that is the form of being the object of cognition, congruity requires
that, in the interval also, modification into the form of those objects which
appear in the interval, should also be the object of cognition. Those
logicans, however, who do not desire that a cognition should be the object
(of cognition), think that, since individual manifestations (1. e, -acts) of

?
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cognition do not have the property (Anugamaka® dharma) of being the form
by which things are cognised, the use of language like “ Cognition having a
water-pot as its object,” * Cognition having a piece of cloth as its object,”
etc., which proceeds from the assumption that they do possess such pro-
perty, is improper.

Some other logicians, again, declare that by reason of the above impro-
priety or unjustifiability, it is an additional Predicable to be the object
of Cognition. 'This view also is incorrect. DBecause there is redundancy
in the supposition of a different objectivity (which js not perceived),
leaving aside the modification into the form of the object, which is being
perceived.

But still, it may be contended, let the mutual objectivity of the
modification and of Consciousness consist only of the form of their
respective Upadhis or adjuncts, the Anugama or leading to the cognition
of things being possible by means alone of its being of the form of the
modification of their own Upadhis or adjuncts ; there is no use of having
two reflections, called form of the object. 'The position, however, is not
a tenable one. Because, without reflection, ownness (7. e. subjectivity) is
hard to assert. For, ownness or subjectivity is the possession of the Vasana
or tendency or residual potency of the modification experienced by the
subject itself. Lxperience is cognition. So that, the characteristic mark of
objectivity being constituted by the substance of the object, there isinvolved
the fallacy of Atma-Adraya or dependence upon itself.  Therefore, is
proved the mutual reflection of the conscious and the unconscious, in each
other, in the form of their being the object of each other. Move on this
point, we may give the hint, will be found in the Yoga Virtika.

The division of the cogniser, ete., here is as follows :

The pure intelligent one is the Pramitd or the maker of right
cognition. Praména is just the function (Vritti) of us. Prami or right
cognition is the reflection in the intelligent one of the modifications in
the form of the objects. Meya or the knowable is the subject matter of
the reflected modifications. Saksitva or the being the witness which is
of the form of immediate vision, the author will himself declare. Hence,
on account of the ahsence of the cause, the intelligent one will be merely
the witness of the modilications. Of Vispu, ete., the being the witness
of all things, is secondary, as it lacks the characteristic mark etc. of being
the witness,—87,

* The form by which takes place the approhension of objects, the very same form, is,
in the Nyiaya Bystem, the anugamaka or leader or the means of reaching thoge objects,
Anugama or the leading or reaching is its action,
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No more than the above three Proofs are required,

aqfet aafagattmatats: 1 g1 =5 0

mEg! Tat-siddhau, on the establishment of that, i.e., the three Proofs. wifeg:
Sarva-sidheh, on account of the proof of all objects. 7 Na, not. wieRfy: Adhikya~
siddhih, proof of more, '

88. These three Pramanas beingestablished, all can be
established; hence no additional Praména is established,—88.
Vryitti:—How many Praméinas are there ? To this the author replies:

The Pramdnas are Perception, Inference and Word. Should not Com-
parison, Presumption or Implication, Non-existence, Comprehension, and
Tradition (for an account of which wide the Vaidesika Sttram IX, ii, 5,
S. B. H. Vol. VI, pages 316-319) also be Pramanas? In reply to this,
it is declared : ‘‘ These threce Praminas being established etc.” The
admission of PramAna is for the purpose of establishing the Prameya
or provable. The three kinds of Praména being established, since the
purpose of establishing the provables of all the Pramanas is served,
there is, therefore, no establishment of anything as an additional, 1. e.,
separate Pramina, because all these so-called additional Praménas are
included amongst the three kinds of Praména mentioned above. Inasmuch
as the scholars include them in Perception, etc., as the case may be,
according as they are based on the contact of the objects with the Senses,
agreement and difference, ete., only additional differences of name have
been created. Hence there is no establishment of additional Praména.
—88,

Bhdsya : —But our opponent may ask, in regard to the discrimination
of Purusa [rom Prakypiti, Comparison etc.,, have been given out as
Pramanas, in such passages as,—

qUT IFTNTAF T SEHA Y
@ & qu FaER aErmaty awa )

As the single sun illuminates all this world, so does, O Bhirata, the Owner of the
Field (Puruga) illumine all the Field (body),—Giti, XIIL 33,
How, then can it be said that Pramina is only threefold ? To this
the author replies.
As, the threefold Pramanpas being established, there is the establish-
ment of all objects whatever, more Praména is not established, as there
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would then be redundancy. Snuch is the meaning. For this very reason
Manu also has laid down the triad of P'raminas in—

NARAIAIA = T = fawammg |

wa glafia ®1a adgfzadicaar

) Porception, infercnce and $astra or word are the means of getting at objects. The
triad should be made thoroughly known by one who intends purity of Dharma or Pious
Conduct,—Manu Samhitd, XII, 105,

Comparison, Tradition, ete. come under Inference and Word, and non-
perception, ete., come under Perception. In the passage quoted from the
Git4, this Inference (which includes comparison, ete.,) s intended. The
whole (Field), from the foot to the head, is to be illuminated by the one
different from itself, as it is not illuminative of itself Illuminativeness
is the Tejas or light comwmon to consciousness. (The knower of the Tield)
of whom fullness is the Upidhi or adjunct, is established as the regulator
of the phenomena of illumination. —88.

Defimtion of Perception.

aq T T ATHRISR R A SEEEN 2 1 2e

7q Yat, which, @=g Sumbaddham, connected. wa Sat, being, N. B.—For,
sambaddham sat, Aniruddha reads sambandha-siddham, meaning, proved, i.e.,
produced by connection or relution, ay@Rwa@ l'at-kéra-ullekhi, portraying the
form thereof, Z.e., of the thing cognised. e Vijiiinam, cognition. m Tat,
that. weaws Pratyaksam, sense-perception,

89. Perception is that'cognition which, coming into
relation to the thing cognised (Vijidna Bhiksu), or, being
produced by means of relation to the thing cognised (Ani-
ruddha), portrays the formthereof (i.e., of the thing cognised)

—89.

Vyitte :—The author gives the particular definitions of the three
Praméanas.

By the phrase, “ That which is produced through relation,” Inference
and Word are excluded. “ Tat-ikara-ullekhi,” that which portrays the
form of (the thing cognised), e.g., a water-pot. That is perception. Savi-
" kalpaka, discreet or sensuous perception also is herein included.

The Bauddhas, iowever, describe that perception should be nothing but
nirvikalpaka, indiserect or supersensuous cognition. But perception, they
say, is kalpani or mental elaboration, which is free from doubt and free from
error. “Kalpan?d” is the mental act, intuition, (Pratiti) consisting in the appli-
cation of name, genus, etc. It is present in savikalpaka or discreet cognition

3
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also. Hence, they argue, Perception is no Pramana or Proof. But. their
argument is wrong. Perception is the cognition produced from the
materials and conditions (sdmagri} which cause Praméa or right notion,
containing direct vision of things, and not vitiated by any defect. It is
both, t.e., savikalpaka, discreet, and nirvikalpaka, indiscreet. The
consciousness (samvit) of name, genus, ete. is, however, produced by
Memory by means of the revival of impressions or recepts (samskira)
throngh similarity. For this reason only, on account of the presence
of an additional element in it, a special name, savikalpaka or discreet,
has been created. Nor, by the presence of Memory, is any fault
created, or any damage done to the materials of sensation.

Now, if it is inaintained by them that, because it is accompanied by
Memory, therefore, Perception is no Proof, we can only admire their
argumentative skill which finds display in the proposition that a- co-opera-
tive cause obstructs the validity of the prineipal instrument of proof. Thus,

suT i TAuRTITY S @ aney )
dfgw: ar qzar & 1 sursprgasgar |
qa: qr gASEq W e |
RIS QI gepaaa aar i

For, a name, even though it is supplied by Memory, does not oppose the authority
of Perception, For, it is the accideatal or secondary mark of the thing bearing the name,
and is not eapable of obscuring the intrinsic form of the thing. Besides this, again, that by
which an entity is completed or perfected in Buddhi by means of the properties such as
goenus, ete., is also recognised as having the characteristic of perception.—89,

Bhasya :—Pramd or right cognition is lodged in Purusa,~with the
help of this principal conclusion, the author proceeds to state the specific
definitions of the Praménas.

That “cognition,” .., modification of Buddhi, which being related
or connected, assumes the form of the thing with which it is connected,
is perception. Such is the meaning. Here, the phrase ending with *“ being
(sat),” is an adjective convéying the reason. So that the purport is that

' perception is the modification of Buddhi which is the support or seat of
the (sensible) form produced from contact with its own object. As there
is a future aphorism laying down that the modification of Buddhi moves
to the object with which it is in relation, the being the product of contact
does not belong to the modification ; hence it has been taken as the seat
of the form of object. While it is not impossible that the modification
of Buddhi arising by means of the eye, etc., should, like the flame of the
lamp, portray the form of the thing cognised immediately after the contact
with the external objects—&89.



140 SAMRHY A-PRAVACHANA-SUTRAM.

The definition 1s not intended to apply to perception by the Yogins.

TAATHITATIATATH a9 U ¢ | Lo 1)

afmy Yogindm, of the Yogins or those practised in Yoga, warmmeawrara
A-bahya-pratyaksa-tvt, because it is not external perception. @ Na, not. 2
Dosah, fault, defect.
90. (It is) no fault (in the definition in that it does not
apply to the perception of the Yogins), because that of the

Yogins is not an external perception.—90.

Vrpitti :—1t it be said that this is not the definition of perception,
because it does not cover the perception of the Yogins, so the author says:

The definition given above is that of ordinary (laukika, popular),
external perception, whereas the perception by the Yogin is not-external
and extraordinary (alaukika). Hence the fault of being too narrow is
not present 1n the definition.—90.

Blvisya : —But, then, some one may object, on account of the absence
of the form of the object connected or in contact, the definition does
not extend to the perception by the Yogin of things past, future, and
screened from view. Apprehending this, the author reconciles, by pointing
out that the Yogic perception is not aimed at in this definition.

External sense-perception alone is the object of the definition here,
and the Yogins do not perceive through the external senses. Hence
the fault mentioned does not ‘arise, that is, the definition is not too
narrow for their perception.—90,

Or, thedefinition is intended to, and does, apply to the perception
of the Yogins.

AAFETASTITaTaTFa-EET: 0 g 18 U
simpgenfmeew Lina (involute)-vastu (entity)-labdha (acquired)-atisaya
(excellence)-sambandhét, (relation), on account of contact of that (i.e., the Yogin’s
mind) which has attained exaltation, with things enfolded in their causal state.
w VA, or. WaW: A-dosab, no fault N. B.—TFor “ Adogah”, Aniruddha reads
Na-dosah.
91. Or, (there is) no fault (in the definition), on ac-

count of the contact (of the Yogin's mind) which has at-
tained exaltation (by the practice of Yoga), with thmgs in

their enfolded state.—91.

Vyitts : —Or, by this definition, the perception of the Yogins also is
included. 'The author sets forth this alternative view.
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Effects remaining always existent (according to the Samkhya
Dardana), even that which is destroyed or has disappeared, exists enfold-
ed in its own cause, by the characteristic of being past and gone, and
that which is yet to be produced, also exists in i own cause, by the
characteristic of heing not-yet-come. The Yogin alone who has acquired
excellence through favourable influence of the virtue born of Yoga, can
have connection (z.e., contact through mind) with Pradhina (the root cause
of all mundane existences), and thence, connection with all places, times,
etc  Hence the definition is not too narrow.— 91,

Bldsya ;—The author gives the true solution of the case.

Or, that (Yogic perception) also is the scope of the definition, still
there is no fault in 1it, z.e., 1t i8 not too narrow, inasmuch as connection
of the Yogin’s mind which has attained exaltation produvced by the virtue
born of Yoga, takes place with objects in their enfolded state. Such
is the meaning.

The word, lina, or enfolded, here denotes objects not in contact
as intended by the opposite party. In the view of the sat-kirya-vadins
(the Simkhyas who hold the Theory of Existent Effects), things past, ete.
also verily exist in their essential forms. Contact with them is, therefore,
possible. Hence the adjective, viz., ‘‘ that which has attained exaltation,”
has been used to point out the cause by means of which contact takes
place with objects concealed and distant. *‘ Atidaya”, excess or exaltation,
is pervasiveness, and the surcease, ete. of the Tamas or obscurity hinder-
ing the modification (of Buddhi into the form of the object).

And, in this matter, the following should be attended to: From the
statement “ which hbeing connected” in the previous (I 89) aphorism,
we have it that it is contact of Buddhi with the objects that is the cause
of perception, and, consequently, that, in the case of Perception in
general or commonly of all external objects, the contact of Buddhi and
object is the cause. Contacts with the Senses, on the other hand, are
the specific causes in the cases of visual and other perceptions. 1t would
not, however, follow that, such being the case, perception of external
objects would take place by means of Buddhi even in the absence of
contact with the Senses, the virtue born of Yoga, ete. For, on account
of the obstruction caused by Tamas, it is impossible that theve should at
that time be any modification of the Sattva element of Buddhi. And this
Tamas or obscurity is removed, sometimes by the contact between the
sense and the object, and sometimes by the virtue horn of Yoga, in the
game way that the dirtiness of the eye is removed by the eye-paint, It
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cannot be said that, then, on the maxim : “ Let that be the cause thereof.”
contact with the Senses, etc., should be the cause of the perception in
gencral of external objects ; hecanse, in the states of dreamless sleep, ete.,
it is proved that Tamas does obstruct the modification or function of’
Buddhi. From passages of the Smriti, e.g.,
Fearsrwy faemgaa: sganrde )
seqrqe g anen ghd My araaq )
Tho waking stato is, one skould know, caused by Battva; dreaming, ong should

refer t6 Rajas as its canse ; dreamless sleep is caused by Tamas ; the fourth state runs
through the three,

it, moreover, appears to be impossible that there should be auy other
canse of obstruction of the modification of Buaddhi in the states of
dreamless sleep, ete.  Besides, in the case of ocular modification also, it is
found that Tamas causes obstruction, Hardened logicians, however, imagine
that the cause of cognition in general is the conjunction of the skin and
Manas, in order to account for the non-production of modification in the
state of dreamless sleep. But this is wrong. TFor, it is heard that
even prior to the evolution of the skin-sense, Svayam-bhl (Cause sui,
Brahma) had perception of all things by the help of pure Buddhi.
Besides, we intend to say that, in' regard to the non-production of the
conjunction of the skin and Manas also, Tamas itselfl ig the instrumental
cause. While mere reasoning (as that of the logicians) is attacked with the
fault of having no secure foundation. Such is theline of our argu-
ment in reply to the above.—91.

The existence of lsvara or a FLord is above proof.

Foaufag: 1 g 1 er

toafig ¢ ldvara-a-siddheh, on account of non-proof of tivara or Lord.

92. (It is no fault in the definition of Perception that
it does not extend to the perception of Isvara), because
A . .

I$vara is not a subject of proof.—91.

Vritti : —The perception of I¢vara, some one may say, is not covered
by the definition (given above.) So the author says:

If there were evideuce or proof to establish (the existence of) Isvara,
then, the consideration of the perception of Him would properly arise.
But no such proof exists. 1f it be urged that such proof does exist in the
form, namely, that Earth, eic., must have a creator, because they are
products, we enquire whether he be embodied or un-embodied. Either
way even, agency is impossible, hecause in the theory of the particularists
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(the upholders of special creation), elfects are mere appearances. This
point has been elaborately discussed elsewhere.—91.

Bhdgya :—But still, an opponent may say, the definition does not
extend to the perception of I¢vara, because, being eternal, the perception
of Him is not produced through contact. To this the author replies. '

On account of the absence of proof in regard to Iévara, it is no
fault, the last four words following from the 90th aphorism (as the com-
plement of the present one). And this negation of Idvara is, ashas been
already established, only in accordance with the prauda-vada or proud
assertion of certain partisans, For, if it were not so, the aphorism would
have been worded thus: On account of the non-existence of lévara (and
not, on account of the non-existence of proof of l4vara, as we have it).

It is, however, desired by us that perceptual cognition does arise in
regard to Iévara. The characteristic of perception in the present case
is constituted by homogeueity with what is produced throughZcontact, and
homogeneity is constituted by the jati or class directly pervaded by the
quality or characteristic of cognition. Such is the import.—-92.

Why the existence of Tivara eannot be proved by evidence.

GRAGACEIAAA aqiate: W g1eg

gaagdn Mukta-baddhayoh, of the released and the confined. wwwrwar Anya-

tara-abhdvat, owing to the non-existence of something different. = Na, not
mafefd: Tat-siddhil, proof thereof.

93. Proof of His existence is not possible, because
He can be neither free, nor bound, nor something else.—93.

Vypitti :— The author adduces a further reason.

Ts He (I$vara) bound or is He free ? If bound, He cannot be Idvara,
owing to conjunction of Merit and Demerit. If free, He cannot be the
agent or doer, on account of the absence of particular cognitions and
desire to act and effort. Hence Ivara is above proof.  If, again, you say
that your Iévava is of a different description altogether, then, there being
no example (i.e. nothing to compare with him), He would be somethlng
very extraordinary. —93.

Bhdsya :—There is still room for the enquiry how the existence of
Tgvara is not proved by the Veda and the Smritl. So the author points
out that it is the popular conflict of arguments that is the impediment to
such proof.

Is the desired Idvara free from afllictions, or is He bound by them ?
(He can be neither). Nor is it possible that he should be of a different

character. Hence there is no proof of I8vara. Such is the meaning.—93,
10
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Reasons for the above view,

JHTATTEGHFTAT N ¢ | €8 1

@ Ubhay'nthﬁ;, cither way. = Api, also, wemwteaq A-sat-karatvam,
incapacity to effect anything.

94. Either way also He would be inefficient.—94.

Vritts :—The author explains the very same position.

This aphorism has been already explained above—94.

Bhdsya :—If He were free, He would be unequal to the task of
creation, etc., as He would not possess the ablimana or the will-to-he and
the will-to-do, desires, ete. which instigate to creation, etc. And, again,.
if He were bound, He would be under dclusion, and so, unequal to the
task of creation: Such is the meaning.—94.

Texts which declare [$vara, explained.

GEAR: TOET ITTAMESET TN ¢ 1 8L N

gart: Mukta-Atmanal), of the free Self (Vijiidna Bhiksu), of the released-
like or quasi-free Self (Aniruddha), =t Pradamsd, laundation, glorification.
ewar Updsd, worship, homage., fge Siddhasya, of the perfected one. N. B.—
Aniruddha reads Updsd-siddhasya as one word, meaning, accomplished by the
cultivation of Yoga, = V4, or.

95. (The sacred texts which speak of L$vara, are) either
glorification of the free Self or homages paid to the Perfect
Ones (Vijidna Bhiksu), or, glorifications either of the
free-like Self, or of one made perfect by Yoga.—95.

Vryitti :—1f this be the case, then, there would be contradiction to
such texts of the Veda as,—

w f¥ @afrg 9 wab
He is verily the Knower of all, the Creator of all.

To this the author replies,

“ Mukta-itmanah ” means, of the Self resembling the released Sell
by not having attachment, ete., and not of the released (Self), as the
released Self cannot have volition, agency, ete. (to which the texts refer).
The texts are glorilications of such free-like Self inade for the purpose of
lending support to the injunctions (vidhis). “ UpAsi-siddhasya va > : Of
the Yogin who, by worship (ie, the practice of Yoga), has attained
exaltation, and has acquired perfections in respect of animi or minute-
ness, etc., the glorification is for the purpose of making the practice of
Yoga more attractive.—93.
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Bhdsya :—But, then, one may ask, what becomes of the Vedic
texts which establish I$vara ? To this the author replies.

Accordingly as the case may be, some such texts of the Veda are,
for the purpose of declaring the knowableness, ““ mukta-Atmanah,” of the
pure Self universal, intended in the form of glorifications to serve as
incentives by means of its aidvarya or lordliness which consists in mere
proximity (to the knowing Purusa); while some other texts, demonstrative
of creatorship, etc. preceded by volition, are intended as extolment of
the (comparative) eternality, etc. of the perfected non-eternal Idvaras,
such as Brahm4, Visnu, Hara, etc. (the Lords of Creation, Preservation,
and Destruction, etc.), inasmuch as they, although they possess abhiména,
etc. (and are therefore liable to perish), still possess eternality in a
secondary sense (1. e. cyclic or @onic immortality). Such is the mean-
ing.—Y5.

The superintendence of Puruse over Prakpiti is through proximaty.

o PR
agataarATRteEe ARTIg 0 ¢ 1 &4 0
sagfwarma Tat-sannidhandt, through proximity to that, 4. e. Prakyiti. wfame
Adhigthétritvam, governorship, superintendence. #fq Mapi-vat, as in the case
of the gem, the loadstone.

96. The superintendence (of Isvara or Purusa over
Prakriti, ete.) is through proximity to Prakriti.—96.

Vritti:— Nor is proof of Igvara, declares the author, from the argu-
ment that the nou-intelligent cannot act without the superintendence of
the intelligent. ‘

As when a jewel containing the reflection of the body, moves, the
abhimana or self-assumption arises that the body moves, in respect of the
body which does not really move ; similarly “ tat-sannidhinat,” through
the Self containing the reflection of Prakyiti, the agency, experiencership,
superintendence of Prakriti are attributed to, or assumed by, the Self.
Therefore, it is an error to think that the intelligent Principle is the
superintendent. Thus has it been declared (Gita, IIL. 27) ;

qwd: BraararRy g SR /1 |
s Favgfala A= ) ar 1Re )

While acts are overywhere being performed by Prakriti, by means of the Gunas, the
gelf, being deluded by Ahamkdra, thinks “I am the doer.”

Bhégya : —But still, our opponent, may say, the superintendence of
Prakriti and all the rest, of which we hearin the sacred books, will not
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be explained, because, in the world, we find the use of the word superin-
tendence only in the case of transformation .by means of lesolutlon or
volition, ete, To this the author replies.

If it were alleged that superintendence consists in creativeness by
means of volition, then this would have heen a fault in our theory. But
it is, on the other hand, desired by us that supervintendence in the form
of creativeness, etc., is through proximity, as is the case with the load-
stone. As tho loadstone acts as the attracter of iron by mere proximity,
and not by volition, ete., similarly, by the mere conjunction of the Original
Purusa, takes place the modification of Prakriti into the form of Mahat.
And it is this alone in which consists His being the creator of His own
upddhi or adjunct. And so has it been declared :

fiftsy afead & gar g: q7IY |
QAT ST 497 (Y AN ||

T WA T FAAEG 6 T qhaa |
Fiftssrargwat@r wat afafmera: o

As the iron acts while the gem (loadstone) which is devoid of volition, gtands near
by ; 8o does the world proceed under tho influence of a Deva or deity who is mere exis~
tence. Thug, both agency and non-agency are lodged in the Self: being devoid of voli-
tion, it is not agent, and it is an agent through mere proximity.

Texts of the Veda, such as—

adua 9y & |
It looked up, “ I shall be many.”’—Chhindyogya Upanisat VI ii, 3,
have, however, a secondary import, as when we say that a plum is
going (lit., desiring) to fall down, owing to the fact that Prakyiti has con-
junction with a number of proximate attributes, Or, it may be that
all such texts have the creation preceded by Buddhi as their subject, and
do not refer to Original Creation, inasmuch as the Smriti speaks of it as
being not preceded by Buddhi. Thus we find in the Kfma Puarana
{av. 66):
AN MEE: W GEm HAT A4t |

wgfaqaweay aelt afy’ Favaa i e 1 g )

Such, then, {s the Prikpita sarga or the creation of Prikpiti or Original Creatlon,
as briefly related by me. It is not proceded by Buddhi, Now listen to the creation of

Brahm4,

It would be redundant to restrict the meaning of this passage by
interpreting “ abuddhi-prvaka ” as meaning not produced by the Buddhi
of the Adi Purusa or Original Purusa.—96, ,
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The J4vas or Embodied Purusas also are agents only through proximity.

Prargerrdeaty sframarg 0 g 1 ao

FRweidy Videsa (Particular)-kdryesu, in particular or subsidiary effects. wii
Api, also. sarmy Jivanam, of the Jivis or Embodied Selves.

97. (The superintendence) of the Jivas, in the case of
particular effects also, is through Proximity.—97.

Vritti :-—1f no intelligent superintendence were required, then a dead
body would show the act of eating, ete. To this the author replies.

Buddbi, ste. (the Stksma or subtle body), associated with Viyu ov
Préina, make up the Jiva, and not that the Atma or Self is the Jiva. In
particular acts, such as, for example, of eating, etc., the agency is of the
Jivas alone, and not of Atmi, because Atma does not undergo transfor-
mation.—97.

Bhdsya :~Not only in creation, etc. alone there is creativeness of
Purusa by mere proximity, but in other, 4.c., all sorts of particular effects,
namely, the Flements, ete., the creation of which is preceded by volition,
etc., there is a similar agency of all Purusas. This the author declares.

(The words) Superintendence through proximity (which form the
complement of the aphorism) follow (from the preceding aphorism).

In the Sixth Book, the author will declare the denotation of the
term, Jiva, to be that which is marked out by the possession of the Antah-
karana or the internal instrument of cognition. (Vide VI. 63).

The aphorism, therefore, means that “ Videsa,-kérye,” in regard to
particular effect called Visarga or specific creation, i.e, the ereation of
individual (Vyasti) things, also, “ Jivindm,” of the Intelligences reflected
in the Antah-karana, the superintendence is through proximity alone, and
and is not by means of any activity whatever on their part, inasmuch
as they are of the form of the Immutable (Kfitastha) Consciousness’
itself.—907. '

The Great Saying of the Vedanta: “ Thou art That,” is not useless.

RreeaaigyamErRTg e I ¢ 1 &s

fgag T, Siddha-ripa-hoddhyitvat, because Brahmi, ete, (Vijidna Bhik-
gu), or Purusa, through Mahat, (Aniruddha), knows the true forms of Realities,
arniien: Vakya-artha-upadedal, lesson conveyed by the Great Saying ; the teach-
ing of the Veda about knowledge.



148 SAMKHY A-PRAVACHANA-SUTRAM.

98. The teachings of the Veda about cultivation of
knowledge are not invalid, because they declare the true
forms of the Realities.-—98.

Vyitts :—1If knowledge does not exist in the Self, why, then, it may
be asked, is instruction given for the cultivation of knowledge? To this
the author replies.

5y

The word ** Antah,-karanasya, ”’ of the Antal-Karana, appearing in
the following aphorisi, should be added on to this aphorism.

The meaning thereby is this: *““Siddha-rlipa-boddbritvit,” because
the Antah-Karana Maliat is the knower of the true form of Reality, there-
fore, instructions have been given for learning the meaning of the sayings
of the Veda. And hecause Purusa is reflected in the Mahat, the trans-
ferenco (Abhimana) of the characteristic of being the knower takes place
in him.—98.

Bhigya :—But, then, one may say, if an Eternal, Omniscient Isvara
did not exist, then the teaching of Diserimination which is the meaning
of the Great Saying of the Vedanta, would become unauthoritative, through
the apprehension of its coming down ag a blind tradition. To this the
author replies.

The teaching of the meaning of the Sayings of the Veda is autho-
ritative, (and this is the complement of the aphorisin), because Brahma,
ete. are the knowers of the true forms, #.¢,, of objects as they are, and
because their authority is established beyond doubt by the authoritative-
ness of the Ayurveda or the Science of Lile, etc., of which they are the
speakers.~—98.

Actual superintendence belongs to the Antah-Karana.

A FIUET ATEAATATSIETIISTIAR I ¢ 1 88 0

ywere, Antab-karapasya, of the Antali-karana, agmafassm Tat-ujjvalita-
tvat, becauso it is lighted up byhim. =femeaq Adhisthdtritvam, superinten-
dence. ¥mma Loha-vat, as is the case with the iron,

99. (Actual) superintendence is of the Antah-karana,
because it is lighted up by Purusa, as is the case with the
iron.—99.

Vyitti.—The author makes the very same point clear.

Superintendence belongs to the Antah-kavana, because the appa-
rent transference (Abhiména) of the characteristic of being intelligent
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takes place in it as it is lighted up by the intelligence of Purusa through
the incidence of his shadow in Buddhi. * Lohavat™: As the iron
which attracts, though it is inactive, still attracts through mere proxi-
mity.—09,

Bhdsya :—But, i the superintendence of Purusa, by mere proximity,
is in a secondary sense of the term, then, it mnay be asked, to what does the
primary superintendence belong ? The author removes this curiosity.

Unimputed (actual) superintendence by the way of volition, ete,,
should be held to belong to the Antah-karana.

But, if it be said that superintendence cannot properly belong to
unintelligent things like a water-pot, ete., so he says: ‘ Loba-vat tat-
ujjvlitatvat :”  For the Antal-karana is lighted up with the light of intelli-
gence, as is the iron with fire. Hence, inasmuch as it is, in a manaer, invested
with intelligence, its superintendence, which, for the reason given, can-
not be present in a water-pot, ete., is justified. Such is the meaning.
But, if this be so, then, it may be objected, in the lightening up of the
Antah-karana by Consciousness, the iuntelligent Principle would be as-
sociated with the Antah-karana, (which is not desired by the Samkhyas), in
the very same way as {irve, in lightening up of the iron, becomes associated
with it.  This, however, is not the case, we reply. Ton the illumination of
the Antah-karana consists merely in a particular conjunction with Con-
sciousness which is eternally shining, that is, in nothing but the reflection
of Consciousness produced through a particular conjunction. And not
that Consciousness passes into the Antah-karana, whereby associatedness
would be the result, The light, ete., of the fire also do not pass into the
iroe But it is only a particular conjunction with the fire that is the
lightening up of the iron.

It cannot be said that even then Purusa would bhe transformable
through conjunction; for, we speak of transformation only when pro-
perties in addition to the general attributes are produced.

And the particular conjunction mentioned above takes place through
the transformation of the Antab-karapa alone in the form of the pre-
dominance of the Sattva element present in it. This hypothesis is made for
the explanation of actual facts, namely, a pecaliarity in the conjunction of
which it is impossible that Purusa should be the instrumental (nimitta)
cause, inasmuch as he does not undergo transformation.

And this same partmu]ar conjunction is the cause of the mutual
reflection of Buddhi and Atmé in each other,
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But when a particular conjunction is required as the cause of reflec-
tion, our opponent may say, the reflection theory, then, is useless, for the
results obtained through reflection, e. g., cognition of objects, etc., can be
had from the particular conjunction alone. We reply that such is not the
case. The supposition of the reflection of Consciousness in Buddhi has
been made for the purpose of seeing Consciousness, in the same manner
as is seen the reflection of the face in the mirror. Otherwise, on account
of the contradiction of the subject and the object (4. e., that one and the
same thing cannot be both subject and object at the same time), it would
not be possible for consciousness to have immediate vision of itsell.

And it is this reflection of Conscousness in Buddhi that is also called
Chit-chhdya-Apatti or the falling of the shadow of Consciousness, Chai-
tanya-adhyasa or the super-addition or super-imposition of Consciousness,
and Chit-Aveda or the possession by Consciousness.

And that which is called the reflection of Buddhi in Consciousness,
the same is desired {for the manifestation of Buddhi together with the
objects that have ascended to it.  For, inasmuch as it is found that, in the
case of Buddhi, the apprehension of objects takes place only by means of
Buddhi assuming the forms of the objects, it is not reasonable to hold
that, without the help of this, the manifestation of objects can appear in
Purusa, by a mere particular conjunction. Moreover, the phrase, apprehen-
sion of objects, literally means assumption of the forms of the objects.
And such transformation in the form of the objects is not possible in the
case of Purusa. The meaning of the phrase, form of the object, therefore,
comes to be the form of the object in the form of reflection. Such iz the
line of our argument.

And this theory of mutual reflection has been conclusively establish-
ed by the revered Vyisa in his Commentary on Yoga in the passage
beginning with—

fafrafrcafarfrasfrésar @ aftafrrg sfémrs agafang-
qafy | FERAadTNEHENAr PRI TRmTaar ghggatifen
& svazfafen=rad

The power of Consciousncss which Is unchangeable and does not pass into the
objeots, imitates the modifications of changeful objects, as if it had passed into them, And
hecause the modification of Buddhi which is endowed with the form of the influence of
Consciousness, is mere imitation, so it is said that the modifications of Jildna or cognition
or consciousness are those that are not qualified Dy the modifications of Buddhi,—Vide
Yoga Satram, 11,20, 1V, 22. 8. B. H, Vol IV. pp. 184 and 299.

In the Yoga Virtika also this point has been elaborately made out
by us.
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Some one, however, thinks that Buddhi alone is the knower of all
ohjects by means of the shadow of Consciousness reflected in it, inasmuch
as it is perceived that cognition has the same substratum or place of in-
herence with desire ete., and, secondly, it is not reasonable that one should
be moved to action by the cognition of another. DBut this view should be
disregarded, as it is based on the assumption of the absence of cognition
from AtmA. For, did the characteristic of being the knower belong to
Buddhi alone, there would be contradiction of the two future aphorisms
(L. 10 and I. 143), which declare that experience ends with discrimination
and that the experiencer is Purusa; and there would also be an absence of
proof of the existence of Purusa, on account of the inferential mark of
Purusa, namely, experience, being taken as belonging to Buddhi alone.

Nor can it be said that, there being no other explanation of the
reflection, Purusa will be proved to be the thing of which it is the reflec-
tion ; because the argument iuvolves the vicious circle: the proof of
the consciousness lying in Buddhi ag a reflection is dependent on the
proof of a separate thing reflected, and, on the proof of it as a reflection,
depends the proof of the thing reflected by way of the counter-opposite
thereof. In our theory, on the other haund, when, afier the proof of
Puarusa as the knower, we prove the reflection of him in Buddhi on the
ground that his being knowable is not otherwise explainable, there is no
such argument in a circle.

Now, if it be said that a conscious entity of the form of a thing reflect-
ed is proved by means of the characteristic of being the witness of the
modifications of Buddhi; we reply that this is not proved, since, in that
case, the witness itself should properly be the knower also, as the sup-
position of two knowers would be redundant, and, secondly, as we perceive
that the cognition of the modification of Buddhi in the form of the water-
pot and the cognition of the water-pot reside in one and the same sub-
stratum. DMoreover, if this were the case, then, Buddhi itself being the
experiencer, the proof of Puruga as the experiencer, by the subsequent
aphorism (L. 143.): * Through experiencership,” would be contradicted.

Now, if the import of the above proposition is described to be only
this that cognition of a thing reflected takes place only through
the relation in the form of the falling of shadow of the Consciousness
in Buddhi, and not that the reflection of Buddhi is traced out in
Consciousness ; we reply that this view too is wrong. For it is not
observed that the sun, etc., by the relation of the form of casting their

own reflections, become the illuminators of the water. etc., as well as of
1t
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the things (reflection) lying in them. It is by the rays of the sun,ete.
that hoth of them are illuminated. In the case of mirage in the desert,
and other optical illusions, reflection of light has been verily found to be
illuminative of the water, cte. super-imposed upon it. Pursuant to this
observation, we have made the theory that it is the reflection of Buddhi
in consciousness that is the relation whicl is the cause of the manifesta-
tion of all ohjects.

And, next, the statement that one is not moved to action by the
cognition of another,—that also is wrong, 4. e, not a fact, inasmuch as it
will he established by means of an illustvation that cognition and activity
may lie in different substrata, by the future aphorism (I. 105):  Even who
is not the agent, may be the enjoyer or experiencer of the fruit, as in the
case of rice, otc. For, as Buddhi regulates the action of the body by
means of resolution, so, here too, particular conjunctions, etc., alone regu-
late the relation of the sower aud the reaper.—99.

Definition of Inference.

giaeeaEm: SREEIAAGAFE 1 g1 2o |
wfmeeen: Pratibandha-drigah, of one who sees the invariable accompaniment.
sfegerry Pratibaddha-jidnam, knowledge of the accompanied, ®3%r Anuménam,
an inforence,

100. An Inference is the knowledge of the accom-
panied by one who sees the accompaniment.—100.
Vyitts :—The author states the delinition of Tnference.

Inference is the knowledge of the pervader (vyfipaka, the major
term), following the knowledge of the pervaded (vyapya, the middle term),
on the part of one who sees the relation of a-vind-bhava or of onc not
being without the other. Hereby all forms of Inference, Anvayi or by
agreement, Vyatireki or by dillerence, Anvaya-vyatireki or by agreement
and difference, Parva-vat or from cause to effect, Sesa-vat or from effect
to cause, and Siminyato dristam or from the general to the general, are
included. The inferential marks mentioned by the logicians are also

included herein. Thus say they :
wFA aEg sfeg = agfad )
AT = AEAY aAfgaagaHasy, |

A mark of inforenee is that which Is connected with that which is to be infoerred, is
well-known in what is attended with it, and which is absent where it is absent.—100.

Bhdgya :—Having defined the Proof called Perception, the author
defines Inference.
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“ Pratibandha” means pervasion (vyipti or invariable accompani-
ment of one thing, e. g, fire, by another thing, e. ¢., smoke). The kaow-
ledge of the pervader (vyipaka) ov what is so accompanied, which results
from seeing the pervasion, is the Proof called Inference. Such is the
meaning. While anumiti or the result of inference, 7. e., the knowledge
produced by inference, is knowledge belonging to Purusa.—100.

Definition of Word or Verbal Testimony.

HIRGRA: T=7: 1 ¢ 1 g0}

wawRn:  Apta-upadedah, appropriate (Vijidna Bhiksu) or received (Ani-

ruddha) declaration. =7=: Sabdal, Word or Testimony. -
101, Word is an appropriate or received declara-
tion.—101.

Vyittr :—The author defines Word.

The received, 7. e., revealed, declaration is Word, and not one made
by an Apta or trustworthy person, because the Veda is a-pauruseya or not
composed by a Purusa. That the Yeda is not the work of any Purusa, we
shall establish in the Fifth Book in the aphorism (V. 46) which declares
that it is not the work of any Purusa.

The word, dabda, in the aphorism, declares the cause or instrument
of verbal cognition, while the result obtained from the use of the instru-
ment, namely, cognition produced by Word as a Proof, is also called Sabda,
through the transference of the nature of the cause to the effect.

Ihe sayings of Buddha, ete., are mere appearances of truth, because,
on account of their contradiction to the Veda, they are not supported by
any authotity.—101,

Bhésya :-~—The author delines the Proof called Word.

“ Apti” here means fitness, competence, intrinsic worth, inasmuch as
it will be declared in the Fifth Book that the Veda is not the work of any
Paruga. Thus, then, Word is that which possesses intrinsic worth, and
cognition produced by it, called Word, is the Proof, And the result of
this Proof is verbal knowledge belonging to Purusa.-—10L.

The object of setting forth the Proofs in this Sastra.

Iwafals: SAUg ageEm: | g 1 ger N

awafs@: Ubhaya-siddhih, establishment of both, 4. e., the Self and the Not-
Sell, wamm Dramégdt, from Proof. agww: Tat-upadedal, declaration thercof.
102. The establishment of both (Purusa and Prakyiti)
is from Proof ; (hence) the declaration thereof.—102,
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Vritts :— The beginning of this Sistra is for the purpose of discrimi-
nation hetween Purusa and Prakpiti. Aud theve is no Proof to establish
them. Apprehending such an objection, the author declares.

“ Siddhi,” knowledge, of Parusa and Prakriti, is through the Proof
presently to be mentioned (vide next aphorism). Therclore, instruction
for the purpose of Discrimination is justified.— 102

Bhagya :—Tho author himself declares the object of establishing the
above Proofs.

The establishment of both, 4. e., the Self and the Not-Self, by way
of discrimination from each other, follows from Iroof alone. Hence,
declaration, for the purpose of instruction, has been made thercof, 7. e., of
Proof. Such is the meaning.— 102,

Proof of Purusa and Prakriti is by Simdnyato Dyigta Inference.

qrAwaar sezrgwafata: 19 1 go3 1l

garaEeE SdmAnyato dristat, from the inforence called as such, wvaffy:
Ubhaya-siddhih, proof of both.

103.  Proof of both (Purusa and Prakriti) is from the
inference called Samanyato Drista.-—-103,

Vritti : — What, then, is that Proof from which knowledge of Purusa
and Prakriti is obtained ?  To this the author replies.

Prakyiti being not an object of Perception, knowledge of Prakriti is
obtained, in a general way (siminyena), as follows: That which is an
elfect, is preceded by the attributes of its cause ; every elfect in nature is
essentially of the form of the three Grunas; hence, something constituted
by the three Gunpas, exists ; and that is Pralyiti.

Atmi or the Self also not being an object of Perception, it is proved
as a different entity, not formed by combination of parts, by means of the
argument that what is a structure of manifold parts (that is, Prakpiti) must
he for the sake of another. The author also will declare later on (1. 140):
(Purusga is proved) from the fact that a combination of parts must exist for
the benefit of another.—103.

Bhdsya :—The author describes the particular form of inference hy
which, as Proof, amongst those mentioned above, Purusa and Prakriti
should be established by being discriminated from each other.

All inference is of three kinds: DPirva-vat, Se@a-vat, and
SamAnyato Drista. Amongst these, DGrva-vat is that which infers an
object belonging to the class of objeets perceived ; as, e.g., the inference
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of fire by means of smoke, for, objects of the class of fire have been before
perceived in the kitchen room and other places.

Sesa-vat is inference by the method of difference. “Sesa-vat™ means
that which has desa oran object not known hefore as its subject matter
(2. e., residual),  In other words, it is inference in which the object to be
inferred {sadliya) does not belong to the class of any known objects. E. g.
the inference of the difference of Farth {from all other things by means
of Rarth-ness. For, the difference of Earth from all other things was not
established before.

And SimAnyato Drista is inference which is neither Pérva-vat nor
Sesa-vat. It is where from the apprehension of the vyipti or pervasion
(or the gencral proposition which forms the major premise), by generali-
zation (siminyatah) from the cases of object belonging to perceptible
classes, cte., an objeet of a different class, 7.e,, an imperceptible object, ete.,
is established by the force of the mark of inference being a property of the
subject of the inference.  L0.q., the inference of an instrument of cognition
in the case of knowledge of form, ete, by means of its being an act.  For
here, after apprehending the vydpti or invariable accompaniment of an act
and its instrument, by taking into consideration, or by generalization from,
the axe, cte., which belong to the elass of Itarthy objects, ete., as instru-
ments of the acts eflfeeted by them, an object of a different kind from
Farthy objects, ete., 1€, an impereeptible object, namely, Indriya or the
Sense, is established as the jnstrument of knowledge of form, ete.

.Am?mgst these kinds of inference, from the Saminyato Dyista
inference is the proof of both Parusa and Prakyiti.  Sueli is the meaning.

Of these two (Purnsa and Prakriti), the Samanyato Drista inference
is of Prakriti; e.g., the Principle Malat must have for its material cause a
substance possessing the properties of Pleasure, Pain, and Bewilderment,
for, while it is an effeet, it possesses the properties of Pleasure, Pain, and
Bewilderment, as is the case with the eav-ring, etc., made of gold, ete.

In the case of Purusa, on the other hand, although tliere is no need
of inference to prove lhis existence, his existence being admitted on all
hands, still, in the matter of his diserimination from Prakyiti, ete., it is the
Siinanyato Drista inlerence that is required. The inference is made thus :
Pradhéina exists for the benelit of another, because it acts by combination
of parts, as is the case with a house, ete. For, here, after apprehending
the fact which is proved by Perception, namely, that a house, etc. exist for
the benefit of the body ete., inference is made of Purusa who belongs toa
class different from the class to which body, ete., belong, as one other than
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Prakriti ete., for the benefit of whom the latter exists. Body, ete., were
before taken to be the experiencer in consequence of Non-dierimination,
For this reason has it heen said: ** Proof of hoth.,”"—103.

The end of Bhoga or experience is in Consciousness.

faegaET ST 0 g 1 2o N

Rgaart ;- —Chit-avasAnal, of which the end or completion, or cessation is in
Conscionsness, 3m: Bhogal), exporience of the joys and sorrows of the world
(Aniruddha), attainment called Pramé or Right Cognition (Vijiidna Bhikgu.)

104. Bhoga ends in Consciousness,—104,

Vpitli :—Prakyiti being eternal and by nature active, perpetual Bhoga
or experience, one may say, will be the result, and, eonsequently, there will
be no Release. To this the author replics.

“Chit” means Atma. Bhoga ends with the diserimination of that.
Ar antecedent non-existence, although it 18 from eternity, disappears, so
does eternal Prakriti continue to procreate till discriminative knowledge
arises.

If it be said that such is the ease in regard to non-existence and not
in regard to existence ; we veply, no.  Here the characteristic of Non-
existonce is not instrumental, inasmuch as it 1s not so observed in the
case of conscquent non-existence.

Now, if it 1s asserted that theories should bhe in accordance with
ohservation, we say that this is so even in the present case.—104,

Bhasya:—~Attainment (siddhi) ealled Prami or Right Cognition, has
heen declared to be the resalt of Proof, This, one may think, will entail
the transformation of Purnsa. 'To remove this apprehension the author
declares the true nature (svarfipa) of that attainment.

( Chit-avasinah ” means) that of which the action is completed in
conseciousness which is the svaripa or essential form of Puruga. Of this
description is “Bhoga™ or siddhi or perfection or attainment. Such is
the meaning.

The word “chit-avasinah” has been used to exclude DBhoga from
Buddhi; the term “avasina” for removing the apprehension that transfor-
mability, possession of properties, etc., may belong to Consclousness.
Bhoga beiug reduced into its true form in Consciousness, there is no harm
caused to the immutability, ete., of Puruga  Such is the idea.

Thus, Purusa, Prakriti, and other provables, having risen into the
modification of Buddhi callod Proof, shine in Purusa, being reflected theve
plong with the modification. Hence 1t is only Congciousness in itself,
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determined in finite forms by the reflection of the modifications of Buddhi
which is coloured by objects from the outside, that is what is called bhéna,
illumination or manifestation of objects, the experience of Purusa and the
fruit or result of Prool. And thence follows that the modifications are
instruments, because they, by the form of reflection, serve as gateways
throngh which connection with objects takes place. Accordingly it has
heen declared in the Vispu Puripa:

ghiarRFravattma 3 gassiy |
TAHIURY A& Frarmy aq: 0

He who makes over the objects, taken in by the Scnses, to the indwelling Self, T bow
down to that Universal Self in the form of the Antah-karana.—Visnu Purdpa, L. xiv. 86,

For it is found that the instruments or agents of a king make over
all enjoyables to their maoster.

The word “ Bhoga " meaus eating, in other words, appropriation to
oneself. 1t applies commonly to all things beginning with the body and
ending with the Conscious One.  There is, however, this difference. On
account of Lis not being transformable, the experience of ohjects by Purusa
means merely the reception of the reflections of objects ; while, through their
being translormable, growth, ete., takes place in the case of the rest.

And ir is this absolute or primary tpAramdirthika) bhoga in the form
of transformation, that is denied in Purusa by the dloka:

TZate armi
Likc the oxperience of Buddhi transferred to the Self, etc,-,‘,‘;iiupala-\’adham,II. 59.

In this aphorism it is proved that the fruit or consequence pervades or
affects Purusa also, inasmuch as it is only of the ending in Consciousness
that the heing the proof of both is declared. —104.

He who does not act, may still enjoy the fruit.

e n S
HAEJUT RATGAWT HATTIG U ¢ | Qe |l
amg: Akartuh, non-agent’s. = Api, even, also, =amwdm: Dhala-upabhogah,
enjoyment of I[ruits, experience of consequences. %wmad Anna-fdya-vat, as in
the ease of food, ete.

105. Experience of consequences may belong even to
him who is not the agent, as in the case of food, etc.—105.
Vryitts.—1If Pradhina be, as you say, the agent, and Purusa the
experiencer, then, the result would be that another would be the experien-
cer of the fruits of the acts done by a different one. To this objection
the author replies.
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As the cook is the agent in the preparation of food, ete., and his
master is the experiencer of the fruits of his action, so is the case here
also. IF it he said that the master also is an agent (Cf. the final cause of
Avistotle), because the food is intended for him, we reply that even so
is the production of Prakriti also intended for the Self.—103.

Bhisya :—DBut, our opponoent may say, in the world, the agent alone
is observed to experience the fruits of acts, e.g., the experience of the
Pleasure and Pain arising from movement is of him alone who moves.
How is it, then, asks he, that the experience of the fruits, that is, the
properties produced by Buddhi, namely the pleasurable, painful and
deluding modifications of Baddhi coloured with the rellections of objects,
takes place in Puruga? Such being the apprehension in his mind, tho
author declares.

Experience of the fruit of the action of Buddhi, namely the modi-
fication of Buddbi, by Purusa; although he is not the azent, is reasonable
or possible. “ Anna-adya-vat,” as the enjoyment of the food, ete., pro-
pared by others, belongs to the King, similarly. Such is the meaning.

Having admitted that Pleasure; Pain, cte., are the fruits of action, it
is declared that Purusa experiences the fruits of action inhering in Bud-
dhi.—105.

The notion thut Purusa is the experiencer, is due lo A-viveka.

HRAARIET aqiTE: HY: KA 0 ¢ | 208 U

wfiamE A-vivekdt, through non-discrimination, ar VA, or. =afg: Tat-sid-

dheh, from proof thereof, . ¢., of the notion of experiencership. &3: Kartul, of
the agent, wwmamw: Phala-avagamaly, knowledge of fruit.

106. Or, the declaration made in the Sastras that
fruit belongs to the agent, is duc to the non-discrimination
of the production called experience. (Vijddna Bhiksu.)
Or, the notion of experiencership in Purusa being derived
from non-digerimination, it is known that {ruit helongs to
the agent. (Aniruddha.)—106.

Vryitti.—1Ilaving stated the popular or practical conclusion, the
author declares his own conclusion.

Neither is Purusa the agent nor the cxperiencer, but the abhiméana
or assumption of experiencership arises in him through his being reflect-
ed in the Mahat Principle. ““ A-vivekit vi” : through non-apprehension of
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the distinction between Puruga and Prakyiti.  “Tat-sidheh” there being
proof of the abhimfina on the part of the pseudo-agent that he is the
experiencer of the fruit.—106.

Bhisya.—Now, admitting that it is only the experience belonging
to Purusa that is the fruit of action, the author declares the priucipal
conclusion that it 18 in Purusa himself that the fruit is produced by the
action of Buddhi.

Or, it may he, that the fruit does not really accrue to the agent,
inasmuch as, by such desires as “ May 1 experience Pleasure ”, ete., it is
indicated that it is experience alone that is the fruit of action. Hence it
follows that the [ruit is what inheres in the expericncer, and nothing else.
On the other hand, the information that the fruit accrues to the agent,
given in the Sistras, in such passages as,

miEaRd weaggak

The fruit Taid down in the Sistra acerucs to the performer,

is due to nou-diserimination, in the iden of the agent, * tat-siddheh,” of
the production called expericuce inhering in the non-agent.  Such is the
meaning. Tor, the popular belief is: ‘I who act, the very same [ do
experience .

And the prayer that there ig, nawely, “ May Pleasure result unto
me ", etc., the same can be accounted for only as the means of securing the
fruit, like the prayer, “ May a son be born unto me ”.  Blioga or experi-
ence, on the other hand, is not the meaus of securing anything else.
MTence it follows that it (experience) alone is the fruit. Such is the prin-
cipal conclusion.

Although Bhoga is the svarlipa or very form of Purusa, still, accord-
ing to the theory of the Vaidesikas, it should be understood that it is as
much an effect as the ear, because they hold that it 1s nothing but
consciousness determined or conditioned by Pleasure, etc., that constitutes
Bhoga. 1In this theory, if Dhoga is admitted to be the fruit, then, it should
be Further understood that it is nothing but the non-existence of the experi-
ence of Pain that counstitutes Apavarga, the Grand Fulfilment or Release.
Or, et the non-cxistence of Pleasure and Pain alone be the fruit by
means of the relation of ownership, in the form of the capability of being
experienced, seeing that by means of that relation, Pleasure, ete., also,
like riches, etc., may possess the characteristic of being inherent in
Purusa,—106.

12
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I'ruit of knowledge is absence of Pleusure and Pain.

AT JRATEA A ¢ 1 209 1l
4 Na, not, @@ Ublayam, both, Pleasure and Pain, 9 Cha, and., e
Tattva-akhydne, on the manifestation of the Tattva or Principle.

107. And when the Tattva is made known, there 1s
neither agency nor expericncership (Aniruddha), or, neither
Pleasure nor Pain (Vijiina Bhiksu).-—107.

Veitti.—The author declares the result of the absonee of A-viveka.

The 'Tattva or Principle, ¢. e, DPurusa, being kuown, through
Viveka or discrimination, “ na ubhayam 7, (the wrong notion of} neither
agency nor experiencership (exists).—107.

Bluisye.—Thus, having in the abaove manner established the Prama-
nas or prools and the knowledge or proolol the Prameyas or Provables,
which constitutes the {ruit or vesudt of Pramioa, the author declares also
the [ruit of the knowledge ol the Provables.

“Tattva-Akhyine " On the lmmediate vision of the truth about
Paruga and Prakpiti by meang ol Pramina (2. e. Simanyato Drista
Inference), “ubhayam,” Pleasure and Pain, also do not arise again, as
established by reasoning and the Veda, e g,

fagr, guair s
Ho who knows, eseapes joy and gricf —Katha Upanigat, 11, 12.

Such is the meaning.-—107.

Mere non-perception cunnot prove non-cxistence, as it is due to

other well-known causes,

.~ o Q= —_—_ o
T ST TR AT AT i =g g€ g | 2 ol
fwa: Visayah, an object of perception,  =f@wa: g-vigayal), no object of percep-
tion. @ Api, evon. =fazud: Aul-dldra-fdely, on account of long distance, and other
causcs, gAEEETA Hana-upddandblhyim, through ineapacity or capacity, through
impairment or application. *z%@ Judriyasya, of the Indriya or Sense.

108.  What is an object of perception (at one time)
may be (at anothor time) not an ohject of perception, because
(there are conditions, such as) o great distanco ete., which
cause impairment or application, (as the case may he), of
the Senses.—108.
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Vryitti.—Having stated the Pramanas, the author states the distribu-
tion of the Prameyas or the P'rovables.

A thing is *“ visaya ” or an object perceptible, through “ upAdina™ or
connection, of the Sense. It is “a-visaya” or not an ebject perceptible,
through “hana” or absence of conncction, of the Sense.  And non-connee-
tion is due to unfitness {for conjunction of objects lying at a long distance,
ete. : e, g., on account of extreme distance, a bird flying far away in the sky
is not perceived; on account of extreme proximity, the collyrium applied
to the eye is not perceived ; on account of intervention of another thing,
a thing placed inside a wall is not perceived ; on account of mental dis-
traction, a person afllicted with grief, ete., docs not perceive the thing
that lies at his side; on account of its extreme fineness, an Atom is not
perceived ; on account of suppression or overpowering, e. ¢, by the sound
of a drum, the sound produced from-a conch shell is not perceived ; and
so on. — 108,

Bhésya.—DPurusa and Prakiita have been cstablished by inference,
briefly showing their diserimination from cach other.  There are minor
dilferences in the manncr of the inference of the two, wviz, Purusa and
Prakypiti. These winor dilferences arve the subject matter of discussion
from this place upto the end of the Book. ~Amongst them, at the begin-
ning of the discussion, the author removes the impediments which cause
non-cognition in the case of the inferences of Prakyiti, ete.

The Charvikas (lit. Sweet-sayers) or Sensationalists cannot prove, by
means of perception, the non-existence of Prakpiti ete., like the non-
existence of a watorpot ete., from the mere fact of their net heing apprehen-
sible by the Senses ; inasmueh as even an existent object may be an object,
or may not be an object, of the Senses, according to difference of time,
on account of the impairment and application of the Senses, in consequence
of the fault of its lying at a great distance, ete. Such is the meaning;
Where all the materials or causes of the sense-perception of an entity exist,
the cause of perception of the non-existence thereof, is nothing hut failure
of the Senses to reach that object. In regard to the sense-apprehension
of Prakriti, however, full attention to all the causes of such apprehension
cannot be possible, owing to the presence of the counter-agents presently
to be mentioned. Such is the import.

The faults, viz., extreme distance, ete., have been specifically enumer-
ated by the Kénka:

gfagug AuftaRigaTrarRAsRaQEe |
QEFERAAGHRITNE, GRFRIERE ||
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{Non-apprehension of objects by the Senscs ariges) from extreme distance, extreme
nearness, impairment of the Senses, non-presence of the mind, extremo fineness, intervon-
tion, suppression by others, and combination with likes.--Samkhya Kiriki of fdvara
Kprisna, Vorse VII,

“ Samanibhihara ” or combination with likes, in the above, means

assoclation with things of the same class; e ¢., through mixing the cow’s
milk with the milk of the buffalo, arises non-apprehension of the buffalo’s
milk as such,—108,

Non-apprehension of Purusa and Prakyiti by the Senses is due to
thewr extreme fineness.

AFITATIIATET: 1 3 1 208 1)

Smeag Sanksmyit, from subtlety. #gmsefaer Tat-anupalabdhib, non-
perception thereof, 4. e., of Purusa and Prakriti.

109. Non-perception of Purasa and Prakyriti is due to
their extreme subtlety.--—109.

Vritti.—I1I it be asked, whenee does arise the non-perception of Par-
kriti ? So the author says.

“Subtlety ” means difficulty of mvestigation, and nnt that Prakyiti
is of the size of an Atom, hecause Prakyiti is all-pervasive or universal.—
109.

Bhdsya-—-But, 1t may be asked, ‘which of the faults mentioned
ahove, viz., exireme distance, ete., caises obstruction to the perception of
Prakriti, ete.? To this the author replies,

The non-perception thereof, 2. e, of the two mentioned above, wviz.,
Purusa and Prakriti, is, however, due to their subtlety. Such is the
meaning.

“Subtlety " here does not denote atom-ness, because they pervado
the whole universe ; nor does it signify difficulty of investigation and tho
like, beeause it can be hardly predicated of them in that sense. But it
denotes a class or general attribute which opposes the right cognition of
them by means of Perception. The right notion about DPurusa, Parkyiti,
etc., that is, however, derived, (in special cases), from Perceptioz, is due to
the excitation caused by the virtue born of Yoga. And the limitation thus
put on the general attribute is not faulty.  Or, 1t may be that subtlety here
denotes only the characteristic of being partless substances. And the
virtue born of Yoga is the excitant to their perception.—109.
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Proof of the subtlety of Prakritz, ete.,

e
FIATTATTALIAES: 0 2 1 230 |
wigdma KAvya-dardanét, from seeing the cffect. wgwesd: Tat-upalabdhel,
there being apprehension thereof, i.e., of subtlety (VijiiAna Bhiksu) or of Prakryiti,
ete., (Aniruddha),

110, DBecause the apprehension thereof arises from
seeing the effect.---110.

Vritti.—tow, then, it may he asked, is the existence of Prakyiti
ostablished ?  To this the anthor replies.

As the knowledge of (the existence of) the Ultimate Atoms is derived
from sceing the water pot (which is their produet), shmilarly is derived
the knowledge of the existence of Prakriti from secing the products of the
three Gunas.—110.

Bhdsya.—DBut, it may he asked, when their non-aupprebension is
quite likely to he due to their non-existence, what for is the supposition of
«ubtlety made ? Otherwise, again, why would not the non-apprehension of
the horns of a hare, ete.,, be relerred to subtlety as its cause ? 'To this the
author replies.

The existence of Prakyiti, ete., having heen already established by
means of the fact that the effects which we observe 1u the world, cannot be
explained otherwise than as produced from thew, the supposition of their
suhtlety 1s made in order to account for their non-perception.  And, prior
o their inference, their non-existence cannct be ascertained, there heing
room for the doubt whether their non-pereeption may not be due to their

subtlety, ete.  Hence the inference is justified. Such is the meaning.—
Lio,

Oljection : Conflict of opinions is a bar to the existence of Prakyiti,

FrifagtagREagratE i@ S 0 2 1 22

mfgfnfaed s VAdi-vipratipatteh, on account of the contradictory views of
thinkers of difforont schools. @gRifg : Tat-asiddhily, non-proof thereof, 4. e, of the
existence of Prakriti (Aniruddha), or, of the theory of existent effects (Vijfidna
Bhiksn),  =f %3 [k chet, if this be said.

111. If it be said that this is not proved in conge-

quence of the contradictory theories of different thin-
kers—111L
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Vytti.—Some—the Vedanting—say that the world has Bralhima for its
cause, while others, the Nydya-Vaidesikas, say that it has tho Ultimate
Atoms for its cause, and the elders (of the Simkhya School) say that it
bas Prakpitt for it cause. The author raises the doubt involved in
these contrary theories.

“ Tat-astddhih” means the non-proof of the existence of Prakpiti.
—111.

DBhdsya.—In regard to the inference of Prakyiti, the author appre-
hends an objection.

Well, if the effect existed prior to its produaction (as maintained hy
the Simkhyas), then, of course, an cternal Prakyiti would be proved to exist
as its substratum, inasmuch as it will be declared afterwards (Vide L. 135,
page 191) that the inference of the cause is made only as being always the
accompanier of the effect. Dut, in econsequence of the disagreement
of different thinkers, an existent effect itgell is not proved. 1f such be
thie objection.— 111.

Answer : Euristence of Purusa and Prahyiti proved independently of
the Theory of Hwistent Effeets.

= e
AYTAFATECEAT THATHGATATT: 1 ¢ 1 22R U
awfi Tathd api, still.  wwa@ww Ekatara-dristyd, by the observation of the

one. wathg : Lkatara-siddhel, onaccount of the proof of the other. = Na, no,
amera ;A palipah, negation, denial,

112.  (Admitting, for the sake of argument, that there
is no proof of the theory of Existent Iffects), still, when by
the observation of the one (i. ¢. the effect), the existence of
the other is proved, there can be no negation (of the
existence of Purusa and Prakriti).—-112.

Vritti.—The author states his conclusion with regard to the above
objection.

If the subject of inference, on one side, were disproved by the mere
disagreement of (heorists, then, since such differences of opinion exist
in regard to the -alteruative or opposite side, how eould there be proof
of what they propose to be the cause ? 1L they reply that it would be
proved by the cognition by inference of that which pervades, from the
cognition of that which is pervaded, on the strength of their not ever
being one without the other, then, it is the same with us also.  Henee our
inference of the cause from the effect is not to he contradieted,—112,



BOOK I, SUTRA 112, 113 165

Bhdsya.~—Admitting the validity of the above objection, for the sake
of argument, the author avoids it. '

Granting that the effeet is not eternally existent, still by the ob-
servation of the oue, . e, the offect, the existence of the other, 4. e, the
cause, being proved, there is really no contradiction of our inference.
Hence an eternal cause (Prakyiti) is verily established.

Herefrom also is made the deduction of Relcase by means of
diserimination of Durusa as not undergoing transformation, from this
very cause (Prakriti) which undergoes transfovmation. Such is the
meaning.

On this very Abhyupagama-vida or doctrine of admission of
counter-theories for the sake of argument, proceed the positive or Adstika
Sastras, e.g., the Vaidesika, ete. Ilence, it should be remarked that although
they are in (apparent) conllict with the declarationg in the Veda and
Smypiti of the Theory of Existent Tiffects, yet-they are not unnuthoritative
in their other portions.— 112,

Proofs of the T'heory of Faistent 19 ffects : (o) Its denial would entail
contradiction of thethreefold aspect of things.

PrfrataTrara=ar i ¢ 1 293

fefaafdama ;. Trividha-virodha-dpattel, on account of the ontailment of g
contradiction to tho threefold aspect of things. = Cha, and,

113.  (Denial of the Theory of Existent Effects) would
entail contradiction of the threcfold aspect of things
(Vijfiana Bhiksu). Or, (the inference of any other cause
than Prakriti), would etc. (Aniruddha.)—-113.

Vryitti.~—Let a cause be inferred Irom the observation of the effect,
but how can you say that the said cause is Prakpiti ?  To this the author
replies. ‘

The Gunas are threcfold : Sattva, Rajas, and Tamas. There would
be contradiction thercof, «f Prakyiti were not the cause), 4, e., the world
would be devoid of them ; but it is not found to be so,--113.

Veddntin Mahddevu : Were Bralman or the Ultimate Atoms the cause of the world,
it would lack the characteristie, but whieh, wepcrecive, it docs possess, of having the
nature, and thoreby being the cause, of Pleasure, Pain, and Bewilderment.

Bliigya~The author states the true refutation of the objection.
Now, all ¢ffect has, as admitted on all hands, a threefold aspect, viz.,
past, future, and present. LI the effect is not desired to be always
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existent, then, its threefoldness would not be established. Iar, by the
non-existence of the water pot, etc. in times past, cte., the possession
of the properties of being past, ete., would wnot he establisked in the case
of the water pot, etc., since there can subsist no connection between what
is existent and what is non-existent.

Note:—A conneetion or relation involves two terms, When we say that a water
pot lies on the ground, we assert a relation to exist between the ground and the water
pot. Tho two terms of the relation are the ground and tho water pot. DBoth of {hem are
necessary to detormine tho relation, and, so, their general name is Nirdpaka or deter-
minant, Speeifieally, tho ground is called Anuyogi or that to which something is joined
afterwards, and the water pot is called Pratiyogi or the counter-opposite which fills up
and, therchy, destroys the blank eaused by its non-existouce until then,

Moreover, if counter-opposite-ness consist in being of the form of the
counter-opposite, then, the same defect remains, because 1t would then be
the same as the non-existence of the water pot.  If it be the very form
(svariipa) of noun-existence itself, thien, the non-existenee ol the cloth,
ete., would be the noun-existence of the water pot, ete., because of the
absence, on the supposition, of any distinclive pecularity in non-existence,
And, if any distincetive peculiavity 15 admitted to exist in the intrinsie
form of non-existence, then, non-existence wowld losc its character as
such, and be a mere technical name.

It caunot be said that tho counter-opposite itself will be the dis-
tinctive peculiarity of the mnon-existence; since a non-existent counter-
opposite cannot possibly bo the distinction in the case of antecedent non-
existetice, ete.

It should, thetefore, be said that the past, future and present are nothing
but different states of the effect which is really eternal ; since, it is hut
reagonable that the intuitions, ziz,, “ The water pot is past”’, * The
water pot is present”, and *“ The water pot is coming-to-he”, should have
similarity of forms; aud not (hat one of thewm should have existence as
its object, while the other two, non-existence as their object.

And it is these two states, viz., the past and the not-yet-come-to-
pass, that cause the use of the cxpressions, cousequent nou-existence and
antecedent non-existence; since therc is no prool of two more non-
existences different from them. Such is the hint. More on this point
may be found in the Yoga Satram of Patanjali.

Likewise, absolute non-cxistence and reciprocal non-existence also
are nothing but the essential foring of their substrata. 1t cannot be
said that, such being the case, even during the existence of the counter-
opposite, since the essential form of the substratum does not depart from
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it, there would, therefere, at that time, arise the intuition of absolute
non-existence ; because our opponents also admit the presence of absolute
non-existence thereof in a place containing the counter-opposite, and,
further, because it 1s in the case of the past and the not-yet-come-to-pass
states only, that the connection of the counter-opposite can become
the absolaute non-existence for the time being. Therefore, in our eonclu-
sion, Non-existence is not an additional principle.

Morcover, some one thing heing looked for, as determining or
regulating such intuitions as, ** The water pot is destroyed”, * The water
pot will come to he”, “ The water pot does not exist here,” ete., it is
just something having the form of existence, that is conceived by us,
for the sake of simplicity ; while, it should be observed, there would be
redundancy and intricacy in the supposition of Non-existence which is
nowhere ohserved, —113.

(0) There can be no produetion of awchit did not cxist before.

ATHZIUTE TTFIG N 2 1 28R 0

7 Na, no. =mgaemg:  Asat-utpidal, production of what was non-existent.
wrgaa Nri-dringa-vat, like the horn of man,

114. (There can be) no production of what did not

exist before, as a man’s horn.—114.

Vyitti.—The author repels the doubt as to whether the production
of an effect is that of what existed hefore or of what did not exist before.

Things of a purely non-existent nature are a man’s horn, ete.- Things
of a purely existent nature ave Akiada (Fther), ete. Things which partake
of the nature of hoth the existent and the non-existent, are a water pot, ete.
tlence, one may ask, how can there be comparison with a man’s horn ?
We reply that there can be no such doubt.  For, (according to the theory
of the opponent), a water pot, ete., would he non-existent during the period
of their antecedent non-existence (i. ¢., solong as they were not produced),
while the non-existence of a man’s horn, and thelike is perpetual ; what
is the differcnee hetween the two ? If it be replied by the objector that
the observation of the production of a water pot, ele., constitutes the dif-
ference ; we can only admire his argumentative skill, for he puts forward
in reply the very fact which is the subject of discussion,--114,

Bhigya.—The author states that the Theory of Existent Effects is
established by the following argument also.

The very production of that which, like a man’s horn, is a non-

existence, is impossible.  Such is the meaning.—114,
13
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‘e) F'or every production, there must exist some material eause.

IYTEHTTATT B 2 1 28 % N

g Upddana-niyamit, owing to the regulation of material causes,

115. Because there must he some determinate mate-
rial cause for every product.—115,

Vyitee—The author sets forth an argument in support of the cxist-
ence of effects even prior to their production.

The connection of the cffect follows from the connection of the cause.
And connection can take place only hetween things cxistent. Otherwise,
production of cffect would take place everywhere and at all times —115.

Bhasya.—'The author gives the reason {or the above conelusion.

A water pot can be produced from carth alone, a piece of cloth from
threads only, ete. Thus it [ollows that there is a uniformity in regard to
the material cause of cffects. This would not he possible, (if effects were
non-existent prior to their production). For, prior to production, the
effects being non-existent in the cause, no such peculiarity or principle of
differentiation is found to be present in the cause whereby it would pro-
duce somo particular non-entity only, and not any other else.  And if the
existence of some such peculiarity isadmitted, then, in eonsequence of the
existence of an entity (in the shape of the peculiarity) thns entailed, the
(theory of) non-existence is gone. And it is this very same peculiarity that
i declared by us to he the not-yet-como or future or potential state of the

effect.

Hereby is also vefuted the theory of the Vaidesikas that it is the
antecedent non-existence or non-cxistence prior to production that deter-
mines the production of effects in particnlar forms. For, the supposi-
tion of an entity is simpler than the supposition of a non-entity. TFurther,
entities are visible, and are independent of others. Moreover, on the exist-
ence, (if it is so asserted), of a distinctive peculiarity in non-entities
themselves, the non-entities would no longer remain non-centities but would
become entities; while a peculiarity in the form of the counter-opposite
does not exist during the non-existonce of the counter-opposite.

Hence non-entities having no distinctions of their own, il is not
reasonable to hold that they can determine the production of effects,
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(d) Else anything mught occur any time anywhere,

I QAT AT N ¢ 1 LRE

adm Sarvatra, in all places, wt Sarvadd, at all times., wahewEm Sarva-asam-
hhavét, on account of non-production of all things,

116. Because all things are not produced in all
places, at all times.—116.

Vpitti.—The author continues the very same argument. The mean-
ing is quite manifest.—1106.

Bhisya.—The author lays down o proof of the uniformity of the
waterial cause,

The meaning is casy to grasp. Ou the absence of uniformity of the
material eause, on the other hand, overything would be possible every-
where, always. Such is the import. —116.

(&) Everything cannot be produeed from everything else.

THET YFARIATI N 21 129U

v Saktasya, of the capable or competont, smswmg Sukya-karagat, becauss
of the execution or production of what is possible.

117. Becausc the production of what is possible, can
be only from what i1s competent to cause such production.
~—117.

Vyitte.—But, even in the absence of any particularity in the mate-
rial cause (for determining the production of particular effects), their pro-
duction will be regulated, says our oppouent, by this that what is capable
of production from another thing, the same can be produced from that
thing alone. For, the thread does not certaiuly become the (material)
cause of a water pot. Whence, then, can there be production of all
things ([ 116)? To this the author replies.

“Saktasya,” of the competent: Sakti or competency or poten-
tiality : does it have the sakya or the possible as its subject or does it not ?
we ask.  1f it has the possible for its subjcct, then, the existence of the
possible should be allirmed. If, on the other hand, it has not, then, there
would be the production of a water pot from the thread, and the position
would be the same (as discussed in L. 115 supra).—117,
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Bhdgya.—The author states that production of a non-entity cannot
take place, for this reason .also, namely :

Muterial causality is nothing hut the possession of the power to
become the offect. Tt can hardly be said to denote anything else.  Besides,
our Interpretation is the simplest possible.

That power or potentiality is nothing but the not-vot-come-to-pass
or undeveloped state of theelleet. Hence, because that which is compe-
tent, can produce the elfect that is capable of heing produced from if, pro-
duction of a non-entity cannot take place. Such is the meaning.-—117. -

(/) Cuuse and Effect are identical,

RTATEATH N 2 1 32

arematar Araga-bhidvit, from the elfect having the nature of the cause
w Cha, also.

118, And also hecause the cffect possesses the same
nature as the cause.—118.

Veitbi.-~The author states another argunent,

Because the cause and the effect are one and the same. ven though
modified iuto the form ol the water pot, (it) does not cease to have the
nature of carth. Onthe other hand, there can be no identity between
what is existent and what 13 non-existent.

But, if they are identical, then, one may say, water should be carried
by means of a lump of earth, as it is done in a pitcher, We reply . that
such would have been the case, were their identity atyanta or absolute.
But 1t 1s not ahsolute.

In the case of their identity in difference, as maintained by us,
there is, however, no fault. Thus

FRAIAR Garg: FC: QRIGROET |
wOAFET Argratrssdr 7 atat: )
Argar frad wAr oAt Bgd |q: |
IR gosawIRaTETaEiann: |

No connection takes placo, from non-existonce, with eauses which attach thomsolves
to existence. And with him who desires the production of what is not connected (with a
causo), thero is no regularity,

Thereo is neithor the production of what iy non-oxigtent, nor is thore non-existence
or destruction of what is oxistont. Those who have found out the Tabttvaor Reality,
havo seen the cund of both of these.—Uitd 11, 16, —~118,

Bhsya.—TFrom this also (follows the aon-production of the non-
existent).
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The Veda declares the non-difference of the effect {from the cause,
even prior to its production. IFrom this too, (eternally; cxistent effects
being proved, production of what is nou-existent, caunot he maintained,
Such is the meaning.  For, were the effect non-existent (prior to produc-
tion), identity of the existent and the non-existent, as declared in the Veda,
would be disproved.

On the identity of the cffects with the causes, prior to their pro-
duetion, the declarations of the Veda are :

qE1g ag AFTAAH,

That the samo as this, was, then, unmodified.—Bpi. Aran Upa, Liv. 7.

3T qlgAd wEty

This (tho world), O peaceful one, was verily existent at the beginning—Chh, Upa.
VI ii, 1,

HHIGAA AN
This, (the world), was verily the Self-at the heginning,—Maitri Upa., V. 2,

[ GFAA WG:
This, (the world), was vorily waters at the beginning, —1ri. Amn). Upu. V., v. L.—118,
Note:~1n this connection (aphorisws 113-118), cowpare Karikd 1X :

RAGFLMGUGTAALTIG FARRITATAI |
THET WFAFTA, FITTATATE "G Frad | HIEHL 12 0

Thoe cffeet is always existont; becanse that whieh is non-cxistent, can never be
brought into existenco; bocause there must be adeterminate relation of the cause with
the effect; beecause all things are not produeed in all places, at all times; beeause a com-
petent cause can do that only for whieh it is competent ; and also because the effect
possesses the nature of the cause,

A doubti—How can that which exists, be said to be produced ?

q AT ATTTEA N ¢ 1 238

a Na, not, w3 Bhive, in existence. w&@m: Bhava-yogal, conjunction of
exiastence, %7 Chet if,

119.  If (it be objected that there can he) no adjunc-
tion of existence (i.¢., production) to an existence, (we reply
as in the next aphorism).—119.

Vryitte —The author appreliends an ohjection.

If, “ bhiava-yogah ” or production of the cffect existent, “ hhive”
be from the existent cause, then, there would be no such predication as “A
water pot will be produced, is being produced, is destroyed.”~-119.

Bhasya.—The author apprehends an objection.

But, then, the effect heing thus eternal, ““bhava-yogah,” adjunction
of production, 1s not possible, in the case of the effect which is already of
the form of an existence. Because we speak of the production of the non-
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existent from the existent only, If this bhe the objection. Such is the
meaning.—119.

Answer : —Production is only manifestation.

[ o = >\

AT TR TR SYFZIATZIU NR1gRe

a Na, not, nay. sFmaf&fa=g@r Abhivyakti-nibandhanau, occasioned by manifes-
tation (and non-manilestation), =sagrraagrts Vyavahdra-avyavalidrau, use and non-
use (of the term ‘ production ),

120. Nay; the application and non-application of the
term ‘ production’ to an effect are occasioned by the manifes-
tation (and non-manifestation of the effect as such).——120.

Vritti.—The author states the established tenet on the subject.

As the whiteness of a white cloth which had become dirty, 18
brought into manifestation by mcansof washing, etc., so is the water pot
brought into manifestation through the operation of the potter ; whereas
through the impact or blow of a mallet, it is made to disappear.

And manifestation is a fact of daily observation; e. g., of the oll,
from the sesamum-seeds, by pressuve ; of milk, from the cow, by milking ;
of rice, from paddy, by thrashing ; ete.

It is established, therefove, that the use of language (such as
production, etc.,) as well as the difference in the denotation and function
or use of the things are dependent on their manifestasion,.—-120.

Bhdgya.-—The author repels the above doubt.

The employment or non-employment of the expression “production
of an elfect,” has the manifestation (or non-manifestation) of the effect
for its occasional cause. The predication of production depends on its
manifestation, and the absence of the predication of production depends
on the absence of manifestation; but not on the coming into existence of a
non-existence  Such is the meaning.

And manifestation 1s not a (subjective) cognition, hut the present
(actually existing) state of tho effect. The operation of the cause also
produces only that transformation of the effect which is characterised as
being present (as distinguished from the past and the future). In the
world also it 1s observed that it is only the manifestation of an effect which
was existent from before, that takes place from the operation of the cause.
As, for example, it is the manifestation only of the statue inherent in a
block of marble, that takes place from the operation of the sculptor; of
oil inherent in sesamum-seeds, by pressure; of rice grains in the paddy, by
thrashing.
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So has it been declared in ths Yoga-Vidistha Rimayana

guaEawar Snaiar fient |
Tur fuar RAvaEaw” g |

As the outlines of the discus and the lotus lie dormant in a block of marble, go does
the system of tho world lie within the mind or consciousness in a dormant state.

“Tn a dormant state,” i.e., not the munifested world, but the world
lies within the mind through Prakriti, 7.e., in the causal state.— 120.

Destruction is disappearance in the cause.

AT R/QWAT: 0 L1 ¢Re N

wm: Nagdah, disappearance, destruction, ®wwes: Karapa-layah, dissolution
into the cause.

121. Destruction (of a thing means) the dissolution
(of the thing) into its cause.—121.

Vyitti.—DBut, (some one may say,) if production is due to the occa-
gion of manifestation, to what occasion is due the predication of destrue-
tion ?  To this, the author replies.

From the blow of a club aoccurs the dissolution of the water pot
into its cause (s.e., the particles of earth from which it was produced);
and this dissolution i1s the oecasion for the predication of destruetion
about it. Thus arise the differences in the use ol words (e. ¢., production,
destruction, ete.) and the object denoted (e. g., water pot, ete.) and its use
(for bringing water in, ete.)

But, (some one may say), if destruction is disappearance merely, re-
appearance should be ohserved, but it is not observed. To this we
reply that re-appearance is not observed by the stupid, but is observed
hy those who can diseriminate. Thus, for example, when a thread is
destroyed, it is changed into the form of earth ; and the earth is changed
into the form of the cotton-tree ; and this transforms into the shape of
flower, fruit, and thread. 8o is it with all existences,—-121.

Bhasya.—Well, granted that the cxistent, (as supposed by you),
gsomehow or other, may have an origin prior to its ‘production’ (as a
manifested effect) : but how can there be ‘destruction’ of an existence
continuing from cternity ? There being room for this enquiry, the author
5AYS.

“Laya,” according to the teaching of its derivation from the root
Lin in the sense of enfoldment, means absence of disjunction from the
causes, in consequence of subtlety. This very same state, called the
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past, is said to be destruction or disappearance. Such is the meaning.
And the Laya that is called not-yet-come-to-pass (future) state, is said to be
~antecedent non-existence,  Thus the answer is complete.

Of the (very same) effect which, having once been manifested, has
passed into dissolution, there can be no re-manifestation, since it wounld
entail the recognition, ete. (of the ro-produced effect), which is never
found to oceur. On these grounds the suggestion of re-manifestation has
been refuted in the Aphovisms of Patafijali. (Vide Yoga Satras.)

Besides, in common with our opponents, we too hold that the not-
yet-come-to-pass or poteutinl state, called antecedent non-existeuce, is the
cause of the manifestation {of an effect). \

But, where is the evidence, may ask our opponent, to show that
what is past and gone, does also exist? For, the Veda, cte., are not
found to declare in plain terms the cxistence of what is past, as they do
in the case of the existence ol what hias not-yet-come-to-pass.

Such is not the case, we reply. or both the past and the not-yet-
come-to-pass ure the objects of pereeption by the Yogin, which they
conld not be unless they were existent; hence the existence of both of them
is proved. Ior, it is the object that is the cause of perception in general;
as, otherwise, the cousequence wonld ‘he that even a present or actually
existing object also would not be proved by perception.  Therefore, when
it is established beyond doubt that cognitions or ideas or percepts are
adventitious, i. e., caused by transference of forms of objects from the
outside, and when mno obstruction or eause of aborration oxists, it is
proved, by the perception of the Yogin, that the past object algo oxists.
And the evidence of the Veda, Smriti, Ttihdsa, etc., on the perception by
the Yogin of things past and not-yet-come-to-pass, has been set forth in
detail by us in our Yoga-Vartika. Such is the hint.

Thus, then, is made out the predication of production and destrue-
tion in respect of the effects in consequence of their manifestation and
digsolution.

Well, our opponent may ask, is this manifestation also existent from
before, or is it non-existent from before? 1f it be existent, then, by
means of the manifostation of the elfect even prior to the operation of the
cause, it would by itsclf be the cause of production of the effect (which
is not desired by you), and, consequently, the operation of the cause would
be ineffectual (which also is not desirable). If, on the other hand, it be
non-existent, then, inthe very almission or fact of manifestation, your
doctrine of Txistent Effcets is lost; inasmuch as you then admit the
manifestation of a non-existent manifestation,
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To this our reply is as follows: By the admission of the constant
existence of all effects prior to the operation of the cause, no room is
left for the raising of such a dilemma. As in the case of a water pot,
manifestation of the manifestation of the ellects, (so long as it, the fivst
manifestation, is not actvally manifested as the manifestation of the effect),
s in the state of antecedent mnon existence in its present or actual
manifested form, and, therefore, for the termination of that antecedent
non-existence, it depends upon the operation of the canse. While its
non-cxistence by the not-yet-come-to-pass or potential state, causes no
harm to the doctrine of Existent Effccts.

Neither is in this view the contradietion of Existence and Non-
existence involved ; for, the difference between them has been declared to
be in mode or manner of appearauce ouly, and not real.

Nor can it be argued that, even g0, by the non-admission of antece-
dent non-existence, the non-existence itself of the effeets prior to the
operation of the cause (i. e the antecedent non-existence of effects) can
hardly he asserted ; for, 1t is the state of the elfects past, future, and
present, which constitute the forws by which one state is non-existent,
in relation to the other states.—121.

The Theory of Manifestation docs mot entail wnfinite regression.

MR SATAT AT NLILRR
aroe: Daramparyatal), of one from the “other, ##dwwr Anvesapd, seeking,
pursuit, demgga Vija-ankura-vat, as is the case with the seed and the sprout or
plant,

122. (Therc is no infinite regression), because they
scck cuch other, as is the case with the seed and the plant.
(Aniruddha.)  Or, their reciprocal pursuit (is quite logical),
like that of the seed and the plant. (Vijiéna Bhiksu.)—122,

Vritti.—DBut, some one may ask, Is this manifestation something
existent, or is it something non-existent ? 1L it boe existent, then, appre-
hension of the elfect should occur at every moment. If it be something
non-existent, then, the theory of lixistent Effects falls to the ground,
because, of this also there would be another manifestation, of that also,
again, yet another, and so on, and consequently, non-finality would he
tho result.

To this the author replies.

Let there be thousands of manifestations ; still 1t is no fault, ag the
guccession is coming down reciprocally, from eternity, without beginning,
like the reciprocal succession of the seed and the plant.—122,
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Bldsya.—But, then, the oppouent may say, a manifestation also of
the manifestation should be desired for the purpose of maintaining the
tenet of Existent Elleets, and, accordingly, infinite regression would be
the consequence,  Apprehending this, the author says.

Manifestation should be followed up, * paramparyatah,” only by the
form of one after the other, and viee versa.  And such eternal succossion,
or, rather, rotation, being, like that of the seced and the plant, quite
logical (praminika or authoritative), is faaltloss. Such is the meaning.

And from the case of the seed and the plant, there is, in the present
case, this difference that, in the case of the sced and the plant, the
non-finality arises hy means of suceessive reciprocality, while in the
case of manifestation, it arises by means of simultancous reciprocality.
The validity of the inter-depondence is, however, the same in both
the cascs. The revered Vyidsa also has recognized this non-finality as
valid or logical, while observing in his Conmentary on the Yoga Sttras of
Patafijali :

SEFTaNU @ETAT T RT iy alRta = |

All cifeets are cternal in their intringic forms, and are porighable in their mani-
fested states, Vide 8, B. H, Vol. 1V, page 283, Satra IV, 12.

And here the example of the seed and the plant has been adduced
from the popular point of view. In reality, however, it stands for Janma-
karmavat, like that of birth and action, and significs that, as birth leads
to karma and karma leads to hirth, so docs one manifestation lead to the
other, and wice versa. Although, therefore, the suceession of seed and the
plant is terminated by the original creation, and consequently, cannot be
said to be infinitely regressive, still there is no harmi to the present
illustration.

And it is well known in the Veda aund the Smipiti that at the time of
the original ercation, even iu the absence of the plant, the seed is pro-
duced at the will of Iliranya-garbha or Brabmd [rom his body, ete. ; e. g.
it is declared to boso in the following passage of the Visnu Purina,
amongst others.

Tur f WA FEeRTIAigEga: |
Ryt wAaiy AR & o

Tfor, ag the plant consisting of the rvoot, the stem, the branches, cte, takes its
rise from she original sced, so do many othor sceds also from it—Vignu Puréna, IT, vii,
82.—122.
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Oljection to the Theory of Manifestation retorted.

Joafaazraie: 12133

smufewas Utpatti-vat, like the Theory of Production or Creation (of the objee-
tors). = VA, or. =@m: A-dosah, faultless, blameless.

123. Or, (at all events), (our Theory of Manifestation is)
as faultless as that of production.—123.
Vritti—The author states another argument.

Is ‘production’ produced, or is it not? II it be produced, then, of
this (production) also there must bhe another production ; and hence the
result is non-finality, (the same as is alleged against our Theory of Mani-
festation). II it be not produccd, then, is this beeause 1t i1s non-existent,
or beeause it is eternal ? 1f, because it is unon-cxistent, then, pro-
duction there is never at all, and, ‘eonsequently, it would never be per-
ceived, (a result which, of course, yon do not desire).  Again, if it he not
produced because it is clernal, then, production of clfects should take
placo at all times, (which, however, is not the case). Now, if yousay: pro-
duction itsclf heing of the form ol production , what need have we of
supposing an ulterior production (of production)? then, in the same
manner, we ask : since manifestation itself is of the form of manifestation,
what nced have we of supposing an ulierior manifestation (of manifesta-
tion) 2 So that the two theories are on a par with cach other. What is
your conclusion on this point, 18 ours also, (and thus all the objections
alleged against our theory apply with cqual force to yours also).—123.

Bhisya :—In reality, however, non-finality also is not entailed. This
the author declares.

As, on the ground of simplicity, it is desired by the Vaidesika and
others who hold the Theory of tho Production of the Non-existent, that
production of the production of a water pot, for example, is
cssentially of the same form as the very form of it (production of the water
pot), (so that the two productions are really one and the same thing and
hence there is no infinite regression); in like manner, on the ground of
simplicity, should it also he desired by us, that manifestation is the
ossential form of the manifestation of a water pot, for example. Hence, as
in the Theory of Production, so also in the Theory of Manifestation, the
fault of non-finality does not lic. Such is the meaning.

Now, it cannot be said that, manifestation of the manifestation
bheing thus not admitied, tho Theory of Existent Lffeets would be lost in
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consequence of the impossibility of the existence of the manifestation
prior to the operation of the cause. Ifor, the idea is that, in the view
we now express, the Theory of lxistent Kficets does not go further than
saying that it is of the existent alone that manilestation can take place.
It does not, in consequence, come to he the same as the Theory of Non-
existent Bffects, even though there be the non-existence of the manifesta-
tion prior to the operation of the eause on account of the non-existence
of the manifestation of the manifestation.

But, our opponent may say, in like manner, the antecedent
non-exigtence of Mahat, and the rest themselves may be desired
(instead of that ol tlicir manifestation); what need of supposing their
existence in the state called fitness for manifestation or potentiality ?
We reply that the question does not at all avise ; the manifestation of those
effects only which do exist in the Avyakta or unmanifested stato, heing
established by such texts of the Veada as

aZiq qE AEATEE
That, tho same as this, was, theny nnmodilied.-Bri. Aran. Upa I, iv 7.

But still, may continue our opponent, it (denial of manifestation of
manifestation) would entail the admission of the antecedent non-existence
cte. of the manifestation.  We reply, it would not ; because, as has heen
already pointed out, the three siates, not-yet-come-to-pass, ete., are of the
form of the non-existence of one another mutually and because it is by
the termination of the non-existenee of this kind only that the operation
of the cause can he fruitful.

For, the difference of the anthors of the Theory of Existent Effects
from the anthors of the Theory of Non-existent Effeets consists in this only
that what are declared by them to bo the antecodent non-existence
and consequent non-existence, are declared by the authors of the Theory
of Existont Iffects to be the states, not-yet-come-to-pass and  past respee-
tively, of the ecffcets having the form of oxistence. And tho state of
manifestation called present cxistence, 1s desived to be other than the
(effects, e. ¢.,) the water pot, ete, (of which itis the state), beeause it isseen
that the waler pot, ete., possess the three states.  In other respeets, how-
over, the two theories are similar. Hence there is no room for greater
donht in regard to our theory, Such is the hint.—123,

Points of resemblancein all products or eflects,

TgnatrermsTiy afFgRawAtrd fEEE ugiere

#gma Hotu-mat, having a cause, caused. =fesq A-nityam, non-eternal,
perishable.  @mfi A-vydpi, non-pervasive, finito. afg Sakriyam, undergoing
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change, mutable. ‘w8 Anckam, more than one, multitudinous, =fi Asritam,
supported by something clse, dependent, g Lingam, produet, effect.

124, FEffect (in general) is caused, non-eternal, non-
pervasive, changeable, multitudinous, dependent.~——~124.

Vritti—The author states the similarity in property amongst the
effects or products of Prakriti mutually.

b

“Ietu-mat,” having a cause. “ Anityam,” perishable. *Sakri-
yam”, giving up the body previously assumed ; the earth and tho bodies
have internal moleenlar movements also.  * Anckam”, (multitudinous),
in proportion to the multiplicity of different Purusas. * Adritam,”
(dependent) on the cause. “ Lihgam” (mergent), that which sets or is
dissolved into its own cause.-—124.

Vedantin Mahideva ;—The word, Vyaktam, the manifested, i. e,, the produacts, should
he supplied as the complement of the aphorism.

Bléisysr.—DBy the aphoritsm (1. 110 suprai, *“ Because the apprehen-
sion thereol arises {rom  seeing the effect, ™ it has heen deelared that the
RRoot Cause should he inferred by means of the effect.  Now, in regard
to that, with a view to detormine how far the range of effects extends, the
author states the resemblance in property of all the effects, (in other words,
gives the definition of the effeet).

“Lingam,” mark of inference, or that which undergoes dissolution,
denotes the whole class of cffects, hecause they serve as the marks of
inference of their causes, or hecause they pass into dissolution.  Here it
i3 not intended to denote the Principle Mahat alone, inasmuch as the
characteristics of having a cause, cte., are common to all effcets whatever.
FFor this vory reason, in the Kirikd also, all effeet without exeeption,
called the manifested, has been declared to be “ Lingam ™. Thus,

tgagameTiy afrgarwaia’ gy |
QYT QA 59 FIOanaany | STRCRr | R0 |

Tho Manifested is producible, perishable, finite, matable, multiform, depcndont,
serving as the mark of inference, a combination of parts, subordinate. Tho Unmanifegt-
od ig the roverso of this--Kirikid, Verse X,

Thus, that (the Manifested), the ““ Lihgam,” possesses the properties
of being caused, ote. Such is the meaning of the sentence.

Of these (propertics), that of being “hetu-mat ™ denotes the having
the opposite of the
pervasiveness previously mentioned as belonging to Prakriti ; * sakriyam,”
the habit of constant activity, of the form of making ascertainment {in the

?

. - s
a cause: ‘“anityam,” destruactibility ; “a-vyipi,
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case of Mahat, for example), otc. ; while Prakpiti, being the canse of all
acts in general, cannot be suid to act in merely a part of an effeet. Nor
can it be said that activity or acting ig nothing bat karma or act ; because
in that case, activity would helong to her also, inasmuch as it follows,
from the hearing from the Veda that Creation proceods from the distur-
bance of Prakriti, that sho too possesses acts (in the sense of giving birth
to them),

“ Manifoldness ”’ counsists in diversity aceording to the difference of
creation, that is to say, that they are not the same in any two creation,
and not the inclusion of, or extension to, many individaals of the same
kind (jati), as it would then be too wide and extend to Prakyiti, hecanse
Prakriti also has many forms such Sattva, ote., as would appear from
tho subsequont aphorism (V1. 39): Sattva and the rest are not tho proper-
tics of Prakriti, because they arc the very form thereof.

And “ dependence ” is on-tho parts of which they are made of. —124.

Proof of existence of effects as separate from the cause.
HIFEAENTAT 1 JUHATIRERG G -
_QWQTT'{ qr uegigryil

aswema - Afijasydt, ossentially (Aniruddha), easily, by perception (Vijiidna
Bhiksu). @@z A-bhodatah, from identity. ar Vi, or. memmn?: Guha-simiinya-
ddeh, of the common attributos, e, g., knowlodge, pleasure, cte. of tho Nydya-Vai-
fesikas (A), of the genera of Gunas and karma or act, ote. (V). aafifg: Tat-siddhib,
proof of oxistenco in thom, . e., the  twenty-four Principles (A), proof of the
oxistenco of the Lingam or effect as other than the cause (V). sumes?am Pradhina-
vyapadeséit, from the use of the term pradhdna. & VA, or.

125.—There is proof of the existence of these (common
attributes of the Nyiya-Vaisesika School which you mention,
e. g., cognition, pleasure, ete.,) in the twenty-four Principles,
from the fact that they are essentially identical with them
as well ag from the use of the term Pradhina (which medi-
ately is the cause of them all).—Aniruddha.

Or, there is proof of the separate existence of the
Lingam or effect, in somec cases by preception, in some,
from its identity with the genera of Guna, Karma, etc.,
and in some, from the very usc of the term Pradhéna which
necessarily implies a separate offect.—Vijiidna Bhiksu.—
125,
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Vyitti.—But, some one may say, if the principles be the twenty-five,
then, are such common acts as cognition, pleasure, ete., ahsolutely non-
existent ? 1f you say that it is so, then you give up what you see.

To this the author replies.

“ Ahjasydt,” essentially. “ A-bhedha,” (non-difference), i. ¢., from the
twenty-four Principles, because the common attributes, ete., possess the
character of these (twounty-four). * Tat-siddil,”’ proof of their existence
througlt their inclusion just in these (twenty-four). The word “va”
indicates an alternative reply. “Dradhina-vyapadesit vi” : the proof of
the existence of these ordinary common attributes, knowledge, ecte., is
from the very use of the term Pradhana, inasmuch as, since there is
non-difference or identity between cause and cffect, these attributes, cte.,
are not different from TPradhifna, being the effects thereof mediately
through Mahat, ete.  So that the nou-enumeration of them by the author
s not due to their non-existonce,—125.

Bhdsya.-—The characteristics of being caused, ete., {mentioned in
the preceding aphorism) can be established on the proof of the difference
of the elfcet from the cause. For this rcason the anthor sets forth the
proofs which establish the existence of effects as contra-distinguished from
the cause.

“Pat-siddhily,” proof of the existence of the elfect called Lihgam,
as other than the cause, is, in some cases, * Aijasyfit, ” easily from Percep-
tion itsclf : e. 4., by moaus of the grossness, or bulkiness, and other pro-
perties, a picce of cloth, ete., are proved to be soparate from their causoes,
the threads, ete.  1n some cases, it is by means of inference by the mark,
“ Crunasimany-idch abliedatal, 7 of their having the nature of the Gunas,
ete., in gencral : ¢, g., that of Mahat, ete., by means of their dilference in
property from their causcs, which difference is of the form of their haviug
the nature of the attributes such as ascertainment, ete, : also that of the
carth, cte., by means of their difference in property from the Tan-métras,
which difference is of the form of the Tan-mitras having the nature of
such higher genera as the being the Great (Element of) Farth, ete. In
some cases, again, it is by means of the difference in property constituted
hy having the nature of karma or action, ste, alluded to by the word
“adi” : as e g., that of the oue with the mewmbers of the body moving,
as other than the one with the members of the body remaining still.

So, again, existence of the effect as other than the cause, is proved
also, * Pradhina-vyapadesit,” from the use of the tern Pradhéna in the
Veda. For, it is called Pradhina because all effect whatever, pradbiyate, is
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founded in it.  And this cannot possibly take place without the relation
of idontity-and-difference between tho cause and the effect, inasmuch as,
if they were absolutely non-different, it would be the foundation or
substratum of itsell, which is tmpossible.  Such is the meaning.—125.

The common properties of Prakyiti and her produets.

BurERadaET® g9v: 1212REN

e Trigupa-achotanatva-adi, the boing constituted by the three
Gupas, the being unconscious, ete.  gan: Dvayol, of both, 2. ¢, the cause Prakriti
and the effects, her products.

126. To both (Prakriti and her products) (helong)
the characters of being constituted by the three Gunas, being
unconscious, ete.—126.

Vrittr. — The author declares the reseniblances bhetween Prakriti and
her effects or products.

Constituted by the three. Guuoas.  Unconscions.  The word “adi”
denotes oxistence for the sake of another, “ Dvayol,” of the cause and
the effect.—126.

Bligya.—By the two preeeding aphorisms have been shown the
character of tho effects eonsisting of the eommunity of propertics amongst
themselves and also the evidence to prove the existence of the effeets
as other than their cause.  Now, for the parpose of the inlerence of the
cause (Prakyiti), by means of its having properties similar to those of the
effects, the author displays the similarity of p;‘opertios also between the
cause and the effeets.

Similarity of propertics, ¢. ¢, the being constituted by the three
Gunas, cte., “ dvayoly,” belong to the cause and the effcct only.  Such is
the meaning.

And the other properties ineluded by the word “adi” have been
declared in the Karikd, namecly,

Pragaafadtefigys: qmraadas’ gsagafd )
W adr oA afgadrasar & gar 0 st 0 L

Tho Manifestod (i, e, the effoet) is constituted by the three Clupas, is non-diserimi-
nativo, objoetive, common, unconseious or noun-intelligent, proliie. So is also Pradhina
(Prakpiti). Puruga is tho roverse of them both in these respoets, and yot is similar (to
Pradhina in thoso other rcspects mentioned in Kiriks X).—Kairiks XI.

“Tri-gupam,” that in which the Gunas consisting of the forms of
the substances Sattva, ete., lie. Of these two, the inherence of Sattva,
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ote., in Mahat, and the rest, is by the form of (being their cause, while the
inhierence of Sattva, ete., in Pradhina is hy the form of a collection of
the three Clunas, as that of the individual trees in a forest.  Or, since the
words Sattva, cte., also denote Pleasure, Pain, and Bewilderment, the
cause and the effect may he said to be constituted by the three (iunas in
ong and the same sense.

“ A-viveki-vigayah,” visible or perceptible by the ignorant only. It
the compound is split up into the two words “a-viveki™ and * visayal,”
then, the being “a-viveki” would mean co-operativeness or acting by

combination for the suke of another, and the being

‘visayah " would
mean the being the object of experience.
“ Simanyam ” common to all Purusas, that is to say, undifferentiat-
od gven in the case of Purusas being different. '
“ Prasava-dharmi” undergoing transformation.
“Vyaktam " the effect or produet.
“ Pradhanam ” the cause.
Such is the meaning.
The mutaal difference i propertics of the cause aud the effect Las
also been displayed by the Kdrikd,
ggagFERAIT |inanasaraga’ g |
AT GE Aw qalaazsg | SREt ) 2o

The Manifested is produeible, perishable, finite, mutable, multiform, deOn(loht,
serving as tho mark of inferonce, a combination of parts, subordinate. The Unwmanifested
is the revorse of this,—Kériki X,

In this verse, ckatvam, onencss, in “anckam,” more than one,
denotes not-different-ness or identity even in difforent creations. Ience,
although Prakriti covers lots of individuals, therc is no harm caused
thereby to her unity. That Pradhina comprises amualtitude of individuals
is proved from the declaration of its innumerability in the following
passage of the Visnu Purdna (IL vii. 25-26).

REFA T GAIFA A7’ angiaay |

HAFAET A qEgrw: g =iy fagd o fasggoag iisireREN

Pradhina lies intaet, onfolding Mahat. As it is infinite, there exists ncither tho
ond of it nor any enumeration,—126,

Points of dissimilarity amongst the Gunas.

P duramsas= T9eqg 1z

freaifafaagre: Priti-apriti-visdda-Adyaih, by meansof pleasantness, unpleasant-
ness, dullness, ete, Tomm CGupfn&m, of the Gunas, %= Anyonam, from ong
another, ®ewdq Vaidharmyam, difference in properties,
156
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127.  The mutual difference in property of the Gupas
arises by means of their pleasantness, unpleasantness, and
dullness, etc.—127.

Vritte, —The author states the mutual differences of character
amongst the three Gunas which aro the constituont parts of Prakriti,

“Dritih ™ is Pleasure. By the word, adi, is donoted the light and
illuminating Sattva CGupa. “ Apritih” is Pain. By the word, adi,is
denoted the exciting and restless TRajas Guna. * Vigddah” is Bewilder-
ment, By the word, idi, is deunoted the heavy and enveloping Tamas
Guna.—127.

Bhdgya.—For the purpose of the mutual diserimination of the Gunas
which are the causes of the world and are collectively called Pradhéna,
the author establishies their minor differences of character also. An
establishment of their dissimilaritics s also necessary for the purpose
of explaining how the three Gupas ecan be the causes of this diversified
world, inasmuch as variegated offects eannot possibly be producoed from
the same kind of causcs.

“ Gundnim,” of the three Substances, viz., Sattva, ete., mutual dis-
similarity is caused by their being of the nature of Pleasure, Pain, ete.,
because thesc qualities are observed in their effects. Such is the meaning.
And, it has been declared, Pleasure, etc,, arc the properties of also the
water pot, etc., just as Form-Colour, ote., ave their properties, since the
other effects (those which come after the production of the Auntah-karana),
have the Antal-karana for their material cause.

The properties included in this aphorisin by the word, adi, have
been thus declared by Achérya Paiichadikha
gd wm  gegIsEIRnagtriaedmiRsaaaiy’ g
GaAERTH | 0 G MFRAFAHS quEa: TEeAsq | 9 ansy
FEATRIAE QRrEar Agense |

What is called Sattva, is of infinite varioty under the forms of purity or ¢learncss,
lightness, love, agreeablenoss, renuneiation, contentment, cte, which arc symmed up
by the word Ploasant, Similarly, Rajas also poggosses many varietios, sueh as, gricf, ote.,
which are summed up by the word Painful, So, also, does Tamas possess many varictics,
such as, slecp, ete., which are summed up by the word Bewildering,

Whereas in the present aphorism pleasantness etc., are declared to
be the properties of the Gunas, and whereas in the next aphorism light-
ness, ete., are going to be similarly declared, the substanceness of Sattva,
etc., is thereby established. That the Gunas partake of the nature of
Pleasure, etc., is, however, justified according to the maxim that the
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subject and its (essential) property are identical, as is the case with the
Manas partaking of the nature of volition; and not that it is Pleasure, etc.,

just the same as mentioned by the Vaidesikas, that are the qualities of
Sattva, ete.

The triad of Sattva, ete., again, are also infinite according to the
diversity of individuals. For, the alternative tenet that while the Gunas
are universal merely, diversity of effeets would follow from the diversity
of their concourse with ono another, would not bo a reasonable one, since,

in a case of concourse, there is no possibility of the appearance of minor
or secondary differences.—-127.

Assimilation and differentiation of the individual
mamfestations of the Quuas.

FATRaH: arae 99 T JUEE 0g1eRsn

wafged’: Laghu-Adi-dharmaib, by the propertics of lightness, etc. ara=d’
SAdharmyam, similarity. 84 Vaidharmyam',dissimilarity, ¥ Cha, and. wmemy
Clupénéim, of the Guyaa.

128. By mecans of the properties of Lightness, etc.,
ariso the similarity and the dissimilarity of the Gunas.—128.

Vritti.—In the eourse of describing their dissimilarity, the author
states their similarity.

(“ Laghu-idi-dharmaih ), by (the properties or) of Lightness(Sattva),
Restlessness (Rajas), and Tleaviness (T'amas),  Hereby their dissmilarity is
declared. Similarity is indicated by the word “adi,”” And it consists of
existence for the purpose of accomplishing the end of Purusa, and mutual-

ly predominating over one another, producing one another, and consorting
together.—128.

Bhdsya.—Were the Gunas each a single manifestation only, their
increase, decrease, and the like would not be rcasonable. So, again, if,
(for the purpose of accounting for the increase, decrease, and the like in
the infinite number of individual manifestations—objects —in the world),
they are said to be conditioned, determined or divided into parts by means
of limiting conditions, then, in consequence thereof, their collective form,
Pradhina, would be similarly determined (which is not desirable), and,
consequently, the simultaneous existence of innumerable worlds, ete., ag
proved in the Veda and the Smriti, would not be explained. Hence (the
manifestations of) the Gunas heing proved to be innumerable, the author,
for the purpose of accounting for the application of the number three to
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them as well as for the purpose of their mutual diserimination, establishes
their similarity and dissimilarity.

The meaning is this : —T'he cxpression “ Laghu-idi” points to the
atate (of boing Light, . e, Lightness, ete,) as the chief mmport. By
means of the propertios of TLightness, cte, arises the similarity of all
individual manifestations of Sattva, as well as their dissimilarity from
(those of) Rajas and Tamas, So that, as that of the individual manifesta-
tions or products of Earth, by means of the characteristic of their being
of earth, earthy, likewise are justifiable the oneness of the individual
manifestations of Sattva, by means of their being of one and the same
kind, as well as their increase, deercase, and the like, by mcans of the
excitation or motion caused by the predominauce of their likes. Such is
the import. Similarly, by means of the propertics of Restlessness, cte.,
arise the similarity of all the individual manifestations of Rajas, as well
as their dissimilarity from Sattva and Tamas. The vest is as hefore.
Similarly, again, hy means of the proprietics of Heaviness, ete., arise the
similarity of all individual manilestatious of Tamas, as well as their
dissimilarity from Sattva and Rajas.  The rvest is as before,

Dissimilarity having heon stated  hefore, the ropetition of it here
is only incidental. h

In this aphorism the reading “ Vaidharmyam cha

kRl

is clearly
erroncous.

In this aphorisia, 1t is established that cach of the enusal substances,
Sattva, ote., has manifold individual mauifestations. Because, otherwise
it would not he reasonable to say that Lightness, cte., are similarities, since
it is the property of similars that alone constitutes their similarity, It
cannot be said that Lightness, ete., would bo the similarity in consequence
of the manifoldnoess of Sattva, cte., as effects ; hoeause, in that case, since
a water pot, (which is not light but is heavy), cte., also, being essentially
made ol the threc Gunas, are of the form of Sattva, cte,, as effects, the
similarity of Sattva, etc., in rospect, of Lightness cte., would not be proved.
Tt follows, therefore, that it is of the Guuas as causes only that similarity,
ete., are declared here.

And the Lightuess, ctc., of Sattva, ote., have been declared by the
Kirika.

<y asgsmmmhqgwmm XS T ;|
& FTORAT FA: TNeTAEGAT ghA: 1 wRFT U Q1N

Satbva is considored to bo Light and [lluminating, and Rajas, to bo Txeiting and
Rostloss, and Tamas, Heavy and Enveloping. Like alamp (consisting of oil, wick, and
firo), thoy co-operate for a purpose (by union of eontrarics)—Kiriki, Verso X111
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“ Arthatah 7, in the above verse, means: because the fulfilment of
the ond of Purusa is the nimitta or occasion or the instrumental cause of
their action, _

But, some one may ask, what is the difference {(of the Sdmkhya) from
the Vaideyika doctrine in regard to the innumerable conditioned or finite
individual manifestations of the Root Cause ? We would reply that it is
just this that the Causal Substance (of the Sdmkhya) is devoid of the
attributes of Sound, Touch, ete., as taught in the Visgu Purana, elc.
Thus,

TGS g SURFHTETa |
foraral awmFARsETeTT | R R1k1%0-1Q)1
The Combination ol the three Guuas (Prakriti) is devoid of Sound and Touech, and

is unconnceted with Form, cte. That is the origin of the world, and is without beginning,
production and destruction.— Visnu Parana 1. ii, 20-21. ' '

And this point has been elaborated by us in the Yoga Viartika (on
the Aphorisms of Patanjali.)— 128,
Proof that Mahatl, ele., are eff ects.

IRATIATT FIAH AGTREEAT 121280
s - Ubhaya-anyatviit, being  different  from hoth, 4., Purusa and
Prakyiti. @@ Karyatvam, cffectuess.  wwa@: Mahat-Adeh, of Mahat, ecte,, weifZan
(thata-adi-vat, like a water pot, cte..,
| 129. Since they are different from both (i.c., Purusa
and Prakriti—the only two uncaused entities), Mahat, cte.,
are cffects, like a water pot, cte.—129.

Vyitti.—DBy the aphorism * Ietumat ete..” (I. 124 supra), Mahat,
ete., have been declared to he effects. The author now gives the proof of-
this.

(““ Ubhaya-anyatvit”): because they arc other than DPurusa and
Prakriti, the eternal ones.  The rest of the aphorism is clear, — 129,

Bhisya.—DBut, some onc may say, that, although Mahat, etc., may be
gaid to be established (by what has heen stated ahbove), so far as their
avaripa or essential form (i.e., subtle, causal or Prakritic state) is concerned,
still, when their production is not seen hy Perception, there is no proof
that ‘thoy hecomo effects, wherehy the being caused (hotumattva, 1. 124
supra) would he their similarity in property. Inregard to this, the author
says.
The DPrinciples beginning with Mahat and ending with the five
(Ciross lements,) which form the subject of dispute, by no means, belong
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to the catogory of Puruga, becauss they are the objects of experience
(bhogya). Neither do they belong to the category of Prakriti, because,
since they are perishable, Release would not result otherwise, (that is, if they
belonged to the category of Prakriti, they would not be perishable, and, con-
scquently, Reloase would not be possible. 'The fact that Release can he
attained, is one of the reasons for the conclusion that Mahat, cte., are perish-
able). Uence it follows that everything other than Purusa and Prakriti is,
in consequonce of their very otherness, an effect, as is the case with a water
pot, and the like. Such is the meaning.—129.

A second proof.

TRATYE U1¢ 3l

gfwmm ParimAnit, from measure, delimitodness, finiteness,
130. Becausc of their limitedness.—130.
Vpitti.—The author statcs another reason.
{Mahat, cte., arve eflects), beeause they arc of a limited size.— 130,

Bhisyn.—DBat Release, cic., being possible by the very means of
burning, ete., (i. 2. counieracting, and mnot destroying) the powers of
the Transformations, their perishableness also is not established.  With
this apprchension, the author gives other reasons to show that they are
effects.

(“Pariminit”) : because they are conditioned or cireumseribed, that
is to say, becausc they possesses the jiti or class or general characteristic
which scrves to determino their being the counter-opposite of spatial non-
existence or emptiness in space. Such is the meaning. Thercfore, although
some of the manifestations of the Gunas are of a finite measure, still there
is no violation of the rule in regard to thom (thatis, they are not im-
perishable),—130.

A third proof.
qAFTITE. NR12 RN
grearm Samanvayit, from confrrmity, agreement, correspondonce.

131. Because of their correspondence (with Prakriti),
(Anirudha). Or, because of their assimilation. (Vijiiina-
Bhiksu).—131.

Vritti.—The anthor states another argument.
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Because of their complete correspondence with Pradliiua, as it is
obscrved that the attributes of Pradhiina exist in all objects.—131."

Bhisya.—~Moreover :

For, the principle Buddhi, ete., which had becone weak on account
of fast and the like, grows strong again by means of food, ete. “samanva-
yit,” through the complote assimilation of the food with it. Hence
frow assimilation, it is inferred that they ave ellects.  Such is the meaning.
For, in the case of that which is cternal, and couscquontly partless, assi-
milation in the form of the entering of parts from the outside does not
take place.

[n regard to assimilation, theve is the evidence of the Veda, with
reference to Manas :

o & 8T Sremal seTAmwl weRfenE 9T AedaRar
ATSATA,

Likowise, O pouceful one, only one kild (sixteenth part) among the sixteen kalas of
yours, was left In you. Boing nourished with food (rico), it was kindled up again —Chls.
Upa. VL vii. 6, S. B, H. Vol, 111,

There is also the testimony of the Yoga Siitras (IV, 2):
ST RUTA: SRS IR

Trausformation into other lifo-statos, (e. g., from man to god), takes place through
agsimilation of parts of tho body and the genses takon from tho all-porvading Prakpiti.
—8. B, IL Vol. 1V. pago 209,—1381.

A fourth proof.

ufReagta g1z

m&a:+§aktituh, through tho power of Prakriti (Aniraddha), through their

Leing the instrumonts of Puruga (Vijiddna Bhiksu). ¥ Cha, and. «fa Iti, fivally.

132,  And, finally, because they cnergise through the
power of Prakriti (Aniraddha), or, because they are the ins-
truments of Purusa (Vijiidna Bhikgu).—132.

Vritti.—The author continues the same chain of arguments.

An elfect enorgises through the power of the cause.  Accordingly,
Mahat, ete., being powerless themselves, produce their elfects by drawing
upon the power of Prakriti or through being filled with power by Prakriti.
Otherwise, since it is their habit to be active, they would at all times
produce their effects, (which however is not the fact).—132.

Bhagya.- ~-Furthermore :

Also because they arve instruments. Such is the meaning. That
which is a karana or instrument of Purusa, is an effect, as is the case with
the eye, etc. Such is the import.
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1t is not the case that Prakyiti directly hands over objects to Purusa.
Therefore, Prakyiti is not the instrument of Purusa.
Hence the principle Mahat being established as an effect by means
of its instrumentality, it necessarily follows that the rest also are eflcets.
The word “1t1” indicates the end ol the series of the arguments, —132.
Nole :—Wibh referencoe to those four aphorisms, (129-182), compare Kiriki XV :—

Rt aftnrorg @acTay niwa: KgHe |
FICUFTE RRITTIE RITIIZSaEue || HIREHT i 2 |

(Tho Unmanifosted cause cxigts): sinee specifie objeets (Mahat, cte.) arc finits
sinec they possoss a certain similarity in form as a gencral charactoristic ; sinco they
onorgise through powor which thoy themselves do not possess ; sinec thore is the division
of eanso and cficet ; sineo thore is undividedness or reanion of the universe ub the timo
of dissolution.

Negative proof that Mahat, ete. are effects.

g™ TETA: gEET AT 112330

ag Tat-bine, on the quitting ov elimination thercof, i. ¢, of the condition

of the offeet. mafa: Prakyitih, Prokriti, 388 Purusal, Purusza, a0 VA, or
133. On the elunination of the character of the cffect,
what remaing must be either Purusa or Prakypiti.—133.

Vritti.—Tho author gives a nogative proof (by showing what becomes
of Mahat, ctc., when they pass away {rom the state of being offects).

Lffect and not-effect, these are the two alternatives. So that when
Mahat, ete. give up the condition of effect, they necessarily enter into
the category of either Purusa or Prakyiti, — 133,

Bhégya.—And even if it be admitted that, among Mahat, cte., there
may be some which arc not effects, still then the same must be cither
Purusa or Prakriti, and thereby our object will be aecomplished, hecause
the whole scope of our philosophy is just this that, after establishing the
existence of P'urusa and Prakyiti, they should be diseriminated from each
other by means of their transformability and nou-transformability.  This
the anthor declares.

“lat-hane,” on the elimination of the condition of effeet, if it is
transformable, then it is Prakyiti, and if, on the other hand, non-transformn-
able oxperiencor, then, Puruga. Such is the meaning.—133.

What is not an effect, and, al the sume time, is neither Purusa nor Prakyits,
s « void,

TATRA FEBTF UL R8N

a: 'I'ayoh, from them, w=ed Anyatve, heing different, gemay Tuchcehha-
tvam, nothingness, voidness.



BOOK I, SUTRA 134, 135. 191

134. If (a non-effect is) other than these two (Purusa
and Prakyiti,) it would be nothing.—134.

Vpitts.—If it be said that Mahat, ete. may very well be quite outside
the pair of alternatives mentioned above : so the author declares.

If Mahat, ete. be other than these, i. e., cffect and not-cffect, they
would be nothing, 1. e., of the form of non-existence.—134.

Bhisya.—But, it may be said, even an cternal entity may very well
he different from both (Purusa and Prakpiti). To this the author replies.

If a not-effect be other than Purusa and Prakriti, it would be void,
like the horn of a hare, on account of absence of proof of its existence.
For, a not-elfect is proved either as the cause (Prakyiti) or as the experi-
encer (Purusa), and not otherwise. Such is the meaning.—134.

Ground of inference of cause from effect,

FIAG FCQIGATH  qaETRETg 1212 3%

arte KAryis, from effect. #remgsa Kiraga-anuminam, inference of cause.
amriwrara Tat-sBhityat, through accompaniment thereof, 4. e., of the effect by the
cause. .
135. The infercnce of the cause from the effect is

made through the accompaniment of the effect by the cause.

—135.

Vritts.—But why should Mahat, cte., be the inferential marks of Pra-
kriti, by means of the characteristic of being effects thereof, (i.e. through
cansation) ? They will be the mark of inlerence, some one may say, merely
through the relation of a-vini-bhdava or of one not being without the
other (i. e. co-existence.) In regard to this the author says.

This may be the case, (that is, a-vini-bhiva may be the ground of
inforence), where the form or nature of the cause is not seen in the effect,
as, e. q., in the case of the inference of the swollenness of the ocean from
the rising of the moon. In the present case, on the other hand, from
seeing the form or nature of Pradhina in Mahat, ete., it is the inference
of the causo that is made from the effect.

“ Tat-sphityit” : from secing the form or nature of Prikyiti in
Mahat etc.—135.

Bhdgya.—Thus, then, after establishing the character of effect as
belonging to Mahat, etc., the author now points out a peculiarity, not
mentioned before, in the inference of Prakriti by means of them as the
inferential marks.
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The infeience, Siméanyato Drista, that has been stated ahove (vide
aphorism I. 103 supra), of the cause (Prakriti) through the effects, Mahat
Tattva, etc. as marks, that, in order to prevent its being of an external
character as that of the inference of two independent things only oxtern-
ally related, should bhe made * tat-sihitydt”, just by means of the rela-
tion of the cause accompanying the effect, in accordance with the teach-
ings of the Veda, e ¢,

a3 Ardgan g
This, O peacoful ono, was verily existent at tho boginning,—Chh, Upa, VI il. 1.
a7 CAFAR WIEE
This was verily Tamas or Darkness at the bDeginning,—Maitr. Upa. V, 2,

And that (process of inference) is as follows :

Mahat, ete. have for their material cause a substance constituted
hy the three Gunas which arc super-imposed vpon them,

Because they aro cffects,

As is the case with the statue inherent in a block of marble,
As is also the case with the oil, ete. present in oil-seeds. ofe.
Such is the meaning.

Argument favourable or in support of the ahove inference has been
set forth before.—135.

The Manifested is the marl of inference of the Unmanifested.

. [
TE®  AYUTSHIE W22 24N
s=w Avyaktam, the Unmanifested, Prakyiti, famm Trigundt, made of the
throe Guypas. Fgm Lingit, from the effect.

136. The Unmanifested must be inferred {rom the
Lingam or effect in which the three Gunas are present.—136.

Vyatti,—DBut, (it may be objected), if it be so (4. e., that the nature of
Prakriti is present in Mahat, ete.), then, let the Principle Mahat itsclf he
the cause of the world ; what need of Pradhiina? To this the author
replies.

Pradhéna should be inferred from the Lingam, etymologically that
which goos to dissolution, namely, the Principle Mahat, containing the
three Gupas. And it is established by Perception that the Principle
Mahat which is of the form of ascortainment, is a manifested entity, and
is perishable. DBy means of it is made the infercuee of that (viz., Prakriti)
of which it is the Lingam, effect or matrk.——130.
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Bhigya.—Yor the purpose of discriminating the difference in pro-
porty of this Prakyiti from the effects, the author says.

The Root Cause, the Unmanifested, is subtler than even the
manifested Principle Mahat made of the three Gunas; because the at-
tributes of the Principle Mahat, e. ¢, Pleasure, ete., are diveetly perceived,
while no attribute of Prakyiti is directly perceived. Prakriti is absolutely
unwanifested, whereas, by comparison with her, the Principle Mahat is a
manifested entity. Such is the meaning.—136.

The existence of Prakrits cannot be ignored.

ATFTIAEAIAGATIATT: 1212 0N

wda ¢ Tat-kryatah, from the effect theveof, 4, e., of Prakyiti, =afg : Tat-
siddheh, because there is proof thereof, ¢. e., of Prakriti. % Na, no. wman:
Apalipab, denial, ignoring.

137, There can be no denial of Prakriti, because the
oxistonce of Prakriti is established through her products.
—137

Vryitti—But, some one may say, something quito different may be
the cause of the world; what necd of DPrakyiti? To this the author
replies.

The cause in question wnust be either an effect or a not-effect, 1f
it be an clleet itsell, then, the same being the case with its cause, there
would be inlinite rogrossion. If 1t be the original or root or primordial
elfect, then, this itself is that, namely, Prakpiti,  ** Tat-karyatah”, from the
cffects of Prakyiti, existence of DPrakyiti being established, there can ho
no ignoring of Prakyiti.-—137,

Bhdsya.—But, some onc may say, if Prakriti were transcendentally
subtle, then, it deserves to be ignored altogether. There being room for
this doubt, the author reminds of what has been stated before.

The aphorism is easy to understand.—137.

Existence of Purusa requires no proof.

AREAA FERMETEHEE araag i 3s

grarda Simanyena, In a gencral way, as to the existence of Puruga, Ravammam
Vivida-abhavat, there being no dispute. wian Dharma-vat, as is the case with
Dharma or Merit. 2 Na, no. arewq Sidhanam, meaus of proof, ground of infer-
cnce, Aniruddha rcads tat, that, between ‘na’ and * Sddhanam.” This* tat’ refers
to the relation of cause and effect which is the ground of inference in the cage of
Prakriti,
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138. No means of establishing (the existence of
Puruga is required), because therc is no dispute on the
general question (that Purusa exists), as is the case with
Dharma.—138.

Vyuti—Granted, may say our opponent, that the existence of
Prakyiti 18 established ; but the existence ol Purusa cannot be established,
because Purusa does not, according to your theory, produce any effect. In
rogard to this the author says.

There is no dispute whatever in regard to the Self on the gencral
question (of its existence, for everybody is agreed that there exists such
a thing as Self); for, the dispute is as to its particular character, that is,
whether it be manifold or one, all-pervading or not all-pervading, etc.
As, for example, in all systems of philosophy, there is no dispute that
suclt a thing as Dharma exists, and opinions differ only as to its parti-
cular nature.

“ Na tat-sfdhanam’ ;: the relation of cause and effect is not the
means of proof of the existence of Parusa. “ I will mention some other
means’ —such is the intention.—138.

Bhasya.—The peculiarities belonging to the inference of Prakriti
have been discussed in detail, Henceforth, until the end of the Book, the
peculiarities belonging to the: inference of Purusa are the subject of
discussion. TFrom among them, the author mentions one peculiarity which
presents itscll at the beginning.

The establishment of a thing in its essential form (svardpa) or in
the form of an existence merely, is not looked lor, where there is no dis-
pute in respect of the thing in its universal or general aspect of being
existent: as of Dharma. Such is the meaning.

The 1dea is as follows: As the establishment of Prakpiti was looked
for even under the geueral aspeet of lcr existence, because there was
dispute as to the existence of something which might be taken to be the
subject of proporties (vez., Pleasure, Pain and Bewilderment) actually
observed, so is not looked for the establishment of Purusa, inasmuch as
on the ignoring of the existence of a couscious being, the world would
become dark, and also because even the Bauddhas do not dispute the exis-
tence in general of something of which the “1” may be predicated, as the
experiencer. As is the case with Dharma: For Dharma is generally
(though not in the particular characters given to it by thinkers of the
orthodox schools) admitted by the Bauddhas also, when they admit
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that the power of walking upon heated stones is due to Dharma or Merit.
Ieuce, in respect of Purusa, should be made the inference only of his
cternality, diserimination, ete.

Also, by the previous aphorismm (1. 66 supre): * Sanhata-para-
artha-tvat”, it is only the inference of the discerimination of Purusa, that
1 intended ; and it is not intended there that Purusa is by no mecans an
object of Perception.*—138.

Puruga 18 different from Prakyiti and her products.

gdafrsafalits: gam ugigzen

oafEefaRa: éarira—ﬁdi—vyatiriktab, different from, other than, the body, ete.
o Pumin, Purusa,

139. Purusa is something other than the hody, cte.—
139.

Vyite,—Bat, it may be said; it s the body, the senses, and the like,
that 1s the Self; what need of Imagining anything else? In regard to this
the author says.

The meaning is quite plain.—139.

Bhasya.—Of these, (eternality, discrimination, ete.), at the opening of
the present discourse, the author lays down an aphorisin enunciating the
discrimination of Purusa.

Purusa, 2. ¢., the LExperiencer, is other than the things, beginning
with the body and ending with Prakyiti, which are made of the twenty-
four Principles. And experiencership consists in being the witness of
the changes in the products of Prakyiti.—139.

The discerptible vs subservient to the indiscerptible.

*
SEaIUYETy 1218 2ol
sgavedeary Samhata-para-artha-tvit, because a structure made up of parts
exists bo serve the purpose of another who is not so made,
140. DBecause a structure formed by a combination of
parts, exists for the benefit of another not so formed.-—140.
Vyitti—"The author states an argument in support of the above
proposition.
That which 1s formed by a combination of parts, exists to serve the
purpose of some other not formed by a combination of parts. If it werc

*  (Garbe, Hall, and Jivinanda all read this passago as part of the introduction to tho
next aphorism. This, however, is wrong, ag the sense and context would at once show,



96 SAMKIYA-PRAVACIIANA-SUTRAM.

said to exist for the benefit of some other formed also by a combination of
parts, the result would be infinite regression. _

And the being formed by a combination of parts means the produc-
tion of effects by the Gunas by meauns of the relation of their consorting
with one another. Or, the being formed by a combination of parts denotes
the possession of {luidity (iucluding liquidity) and solidity. And this (the
being formed by a combination of parts) lies hidden in Prakyiti, ete., as,
otherwise, the consequence would be the non-ohservation of the condition
of being formed by a combination of parts in their effects.-—140.

Blidsya.--Now the author gives the rcasons for the above proposi-
tion in the following apliorisms.

Inasmuch as all that is formed by a combination of parts, e. ¢.,
Prakriti, ete., is for the benefit of some other not so formed, as is the case
with a bed, ete; hence is established something other than the body, ete.,
which are formed by combinations of parts, that is, something not formed
by a combination of parts, that is Purusa.  Such is the meaning.

And this arguinent has heen oxplained under the aphorism: ““ Sam-
hata-para-artha-tvit Purusasya™ (L 60 supra). The repetition of the argu-
ment which has been alrcady stated belove, is for the purpose of collecting
all the arguments in one place.-—140.

A second argument

gty ngig e

fanmizfmdam Trigupa-ddi-viparyaydt, from the ahsence of the properties of

the three Gunas, ete. ‘

141, (Purusa 1s different from the body, cte., also)

because there is in him the reverse (ol the properties) of the
three Gunas, etc.—141,

Vyutti.—The author elucidates the same point.

“I'riguna-idi-viparyayit” : from the non-observation of the proper-
ties of the threc Gunas, etc., in Purusa.  The word “ adi” implies the non-
observation of the other properties also of Prakriti.~—141.

Bhasya.—Moreover :

Trom (seeing in Purusa) the reverse of the characteristics of par-
taking of the nature of leasure, Pain and Bewilderment ete.  Such is the
meaning.  For, the property of partaking of the nature of, and thereby
boiug the cause of, Pleasure, Pain, and Bewildernient, which belongs to the
body, ete., cannot belong to the experiencer of Pleasure, ete., since, in that
case, Pleasure, ete., being the experiencer of themselves, there would be the
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contradiction of the act and the agent; since the perception of Pleasure,
etc. takes place only by seeing them reflected in the subject of the proper-
ties, 7. ., Buddhi in which Pleasure, ete. inhere.

But, our opponent may say, Pleasure, ete. (which according to him
would be the properties of Purusa), being reflected in the modifications of
Buddhi, may be received hy Puruga, as is the case with himself (Z. e, cogni-
tion of himself through reflection in Buddhi). We reply that it cannot he
g0 ; as, in that case, it would be but proper to supposce Pleasure, ete., to be
properties of Buddhi itself, because of redundancy in the supposition of
the reflection in Buddhi of Pleasure, ete., belonging to Purusa.

Intuitions, again, such as “1 feel pleasure,” “1 feel pain,” “1 am in
delusion,” etc., do not prove that Pleasure, ete., inhere in Purusa, because
they can ho attributed to the fact that Pleasure, ote., belong to Puruga in
the sense in which a thing belongs to its owner, as well as to the fact that
Pleasure, ete. reside in Buddhi. For, Buddhi also must be the subject of
the idea of the “I” current among the common people, because the faults
in the shape of false knowledge, tendeney or desire, cte., ve-appear or enter
into it, and, further, because there would be redundancy in the supposition
of these intuitions being only reflections in Buddhi.

By the word “adi” herp are to be included non-discriminativenecss,
cte. declared by the Karika heginning with

rraaiEats

Tho Manifosted (i.e, the cffoct) is constituted by the three Gunas, is non-digerimi-
native.--Kariks, verse X (vide pago 182 supiu, under aph. 126).

Similarly should also be included the propertics of the body, ete.,
namely, Torm (Ripa), etc.—141.
A third argument.

sfteaTAER 121g 2R

g AdhinthAnat, from superintendence or governership. w Cha, and,

also.  ufa Iti, finally,
142.  And, finally, (Purusa is dilferent from the body,

elc.), because of his superintendence (over them). —~142

Vrittr.—The author states another argument.

For, a superintendent must be an intelligent being, while Prakriti is
non-intelligent.  Such is the meamng.—142.

Bhasya ;—Turthermore :

From the fact that the experiencer is the superintendent, it follows
that ho is other than the entities that are superintended over, viz., those
ending with Prakriti. Such is the meaning.
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For, superintendence consists in the conjunction of the experiencer.
And this conjunction is the cause of the transformations of Prakriti, ete.,
which (transformations) cause experience, as will appear {rom the future
aphorism (V. 114):

e drgraT SrmgaaRai)i L)
From the superintendence of tho Experioncer, takes placo the building of the housc
of experience (i, e., the body).—~Samkhya-Pravachana-SQtram, V, 114 infra,
And conjunetion is possible only where there is differcnce {(of the
things conjoined). Sucl is the import.

The word “ iti ” marks the end of the series of arguments.-~142.

A fourth arqument.

ATFAETG N1 23]

e e Bhoktri-bhavit, from being the cxperiencer,

143. (Purusa is other than the body, cte.), because of
his being the Experiencer.—143.

Vpitti.—The author states another argument,

The object of experience is Prakriti, the experiencer in Parusa.  Al-
though experiencership does not properly belong to the Self on account
of its remaining immutable in all ages, still it is attributed to it, as has
heen already explained (vide aphorism 58), becauso of the fact that the
reflection of Buddhi occurs to it or that it casts its reflection in Buddhi,
and thereby comes in contact with the objects of experience.---143.

Bhédgya.—DBy the next two aphorisms the author sets forth favourable
arguments confirming the above inference of the discrimination of Purusa
from Prakriti.

For, were the experiencer to be essentially of the samo form as the
body, ete., and nothing else, then experiencership itself would be contra-
dicted and disproved, on account of the contradiction of the act and the
agent ; since there is so proof that a thing can directly be the experiencer
of itself. Such is the meaning. "The absence of proof just now alluded to
has been already explained.

In the present aphorism, it should be remembered, 1t is admitted
that experience belongs to Purnsa. And the experience of Purusa who
does not undergo transformation, has been explained in tho aphorism
(I 104 supra.) ‘‘Chitavasino bhogah”: The end of experience is in
(Consciousness.—143.
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A fifth argument.

TSI FTFT 1212 22N

$ward Kaivalya-artham, for the purpose of tho absolute independence or
isolation of Puruga, wa8: Pravritteh, exertion or activity being. w Cha, and.

144. (Purusa is other than the body, etc.), because all
activity is for the purpose of the isolation of Purusa.—144.

Vyitti.—Activity is with a view fo Release. Now, is this activity for
the benefit of the Self or of Prakriti? To this the author replies.

Since she partakes of the nature of the three Gunas, there can be no
lapse or deviation of nature (as, for instance, by means of isolation)
in the case of Prakriti. Futher, because that would entail her non-
eternality.  Isolation (kaivalya) is pussible of that of which the attributes
are adventitious and not constitutive; and that 1s the Self.—144,

Bliasyu.—Still further :

If it be said that the exporiencer is nothing but the body, ete., then,
for the purpose of the isolation, i e., for the purpose of the absolute or
permaneut eradication of pain, activity on the part of auy one whatever
would not be reasonable or possible, seeing that the body, ete., are by
natare perishable. In the case of Prakyiti, again, isolation is not possible,
hecause Prakriti is established as having Pain for its essence, by “ dharmi-
grihaka-mana” (6. e, the evidence of observed but otherwise unexplained
facts leading to the supposition of sowmething as the subject, and thus the
cause, of those unexplained properties, in other words, by hypothetical
inference); and absolute eradication of nature never takes place. Such is
the meaning.

The reading of the present aphorisin as ““ Kaivalyartham Prakyiteh ”
is erroneous and, as such, should be discarded. The reading * Kaivalyar-
thaw Pravrittedeha ” 1s obtained from the Kériké also :—

daraqerieng Bk Aerag i )
gastsRear ATk WraTe ST ST | WIREC N R |

Purnga oxists : since a strueture of manifold parts (whieh the world is), is for the
henofit of another of a different character ; since the reverse of the nature of tho three
Gunas must exist ; since there must oxist a superintendent ; since thero must be an
cxporiencer ; since activity is with a view o isolation —Kdrikd, Vorse 17,

"The other reading should be rejected also because it is not in har-

mony with the sense intended to be expressed.—144.
17
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Nuture of Purusa s Light or Illumination.

SEHRIATAIG TFHTM: 1312240

sgrwaarma Jada-parkdda-a-yogés, from the absence of connection of the unin-
telligent with the light., swm: Prakdsah, light.
145. Since light does not pertain to the unintelligent,

light (must be the naturc of the intelligent, i. e., Purusa).—
145.

Vyittr.—Of what form or nature is this Self? To this the author
replies.

It is a settled point that the unintelligent does not throw light on,
t. e, manifest, objects. If the Self also were to be unintelligent, then
there must exist sometbing else to illmninate it. (And in this way the
result would be non-finality.) And also, on the ground of simplicity, let
the Self itsclt be of the form oflight. The Veda also bears testimony to
the Self being of the nature of light. . Thus

Az |d Brarnfy @ 39 Reeag |
fravarcat &= R

Wherewith shall one cogunizo that wherowith one cognizes all this? Wherowith
Lo, shall one cognlzo the cognizer ?—Bri. Aran. Upa. IV. iv. 14, -145.

Bhigya.~~Purusa has beon established as being other than the
twenty-four Principles. Now, with a view to make this diserimination more
manifest, the pecullarity appertaining to Purusa is going to he inferred.

The Vaisesikas say : Through conjunction of Manas, is produced the
light, called cognition, of the Self which was unintelligent and of the form
of not-light before. Dut this is not the case, because conneetion of light
cannot take pluce iu what is unintelligeut, as, in the world, we never ob-
scrve the production of light or lluminativeness in a clod of carth, ete.,
which are unintelligent and nou-illaminative. Tt follows, therefore, that
Purusa is, like the sun aud the like, truly and cssentially of the form of
light. Such is the meaning.

Thus says the Smriti :-—

T SHTUAAQT TS AQqgd |
ATAZHA A TAE AGEAYCAAAT U

As no relation can take place between light and darkness, do not likewiso suspect
the unity of the fabric of the world and of the Supreme Self.—-Kalikid urana, 11, ii, 10.

And also
791 T THRIQIEAT &R A0 AR a1 AR
FTATATA a1 R gas adagy |

As tho lamp is of the nature of illumination, no matter whethor it be large or small ;
likewise, one shall know Purusa, in all ercatures, to he of the naturo of cognition,
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Andlightness denotes Tejas or “fire,” penctrating all consciousnesses
manifested in the Sattva Guna asindividual beings. The upadhi or the
adjunet that may be imposred on it is that it isone and undivided, because
it is treated as penetrativo.—145,

Consetousness 1s not an attribute, but the essence, of Puruga,

fiueTe fagar ngige

frmeng Nir-gupa-tviit, being dovoid of attributes. # Na, not, fgat Chit-
dharm, that which has consciousness or intelligenee as a property.

146. Intelligence is not a property of Purusa, because

he is free from attributes.—140.

Vritts.—But, our opponent, the Naiyiyikas, may say, let the Self be
unintelligent, and although it is unintelligent, as they hold, still have
intelligence as a property.  Thereby it will illumine the world, But it
cannot he of the form of intelligence.  To this the author replies.

If the Self were to be connceted svith a property, then, it would be
liable to transformation, and, consequently, would never obtain Release,
(its transformation going on eternally).—146.

Bhasyr.—But, it may still be asked, even thoagh Purusa be essen-~
tially of the form of light, does the relation of the property and the subject
of the property exist in the present case, as it does in the case of Tejas or
“fire,” or does it not ?  To this the author replics.

The meaning is quite plain.

When, it being established that Purusa is of the form of light, other
uses of Puruga are made possible by means of this relation of identity with
light, it would be redundant to imagine that Purusa posscsses a property
having the nature of light. This should also lie nnderstood.

Of Tejas or * fire,” again, although a particular form called light is not
perceived, still, since it is perceived through Touch, the difference of light
and fire is established. Of the Self, on the other hand, there is no know-
ledge or apprehension at all dnring the non-apprehension of the light
called cognition. Ilence, on the ground of simplicity, the Self is conceived
as a substance absolutely of the form of light and devoid of the relation
of the property and the subject of the property.

And the Seclf is not an attribute, since it possesses conjunction, ete,,
and is not dependent upon anything else as a support. 8o is it recollect-
ed in the Smyiti,

arét Raremar aut @ gaw ar was=a |
FIAEET qTIEAT Few g |gr faoas )
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Cognition is in no sense a proporty of the Self nor an attribute, The Self is just
constituted by cognition as its essenco, is cternal, entire, and blissful always,

But, what, it may be asked, is the reason for the statement itself
that the Self is devoid of attributes ?  7To this we reply as follows: Tt is
not possible to say that the desire, ete., of Purusa should bhe eternal,
because they are found by perception to he producible; and, if you
admit a producible attribute in the case of Purusa, it would entail his
liability to transformation. So that, redundancy would ho the result on
tho supposition of hoth of Purusa and Prakyiti as the cause of transfor-
mation. And since a blind transtormation would sometimes entail Purusa
not being the knower, the rosult would he the donht as to whether cogni-
tion, desire, ete., be within the cognizance of Purusa. Similarly from what
has been alrcady stated, namely, that the unintelligent has no fitness for
association with light, it is impossible to have cognition of the eternal as
non-eternal.

Again, by the methods of agreement and difference, desire ete., ave,
on the ground of simplicity, establishied in Manas alonc ; since the suppo-
sition that the conjunction of Manasas well as the Self are the causes of
desire, ete., would be redundant,

And the word “guna’ in “nir-guna”, it has been already stated,
signifies particular attributes, (and not the universal gunas, Sattva, ete.).

It follows, therefore, that the Self 15 devoid of attributes.

Moreover, with those Logicians whn dosire the ageney of the Self,
there can be no proof or possibility of ltelease, since itis this modifica-
cation of Buddhi, namely, “I an the agoent,” that has been declared in the
Qita (vide L1, 27 for instance), cte., as being the causo of the production of
Adyistam or Merit and Demerit.  Again, as, in their opinion, such modifi-
cation of Buddhi or idea does not possess the nature of false know-
ledge, it is impossible that it should be removed hy knowledge of truth.
Hence, seeing that the Relcase taught in the Veda is not possible on any
other theory, it is desired by us that the Self is not the agent. And, from
its not being the agent follows the non-existence of pleasure, ete., in the
shape of Adyigtam. And thoreafter Manas having to be conceived as the
cause of deeds to be done, etc., the supposition is made within the limita-
tions imposed by attributes internally or occultly visible.

It follows, therefore, that the Sclfis devoid of attributes.

In the Yoga-Vadistha-Riimayana, the svar{ipa or essential form of the
absolutely subtle and pure Self, as shown above, has been deseribed as
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clearly as an Amalaki Zemblic myrobalan) in the hand, and established
diseriminatively. Thus

wEwafs ga RugrEnsrmsiry |
SRR ATET §U SHWENAS AT N
. Pramg wne Afy gedsaargama |

T} €N KFSTATEEA MRS )

That shall be tho pure form of the Light (i.c., the Sclf), which exists in the illuminable
in the shape of Space, BEarth, Ether, during their non-production,

Whon the three worlds, you and I,~—all the illuminable vanishes out of existenee, then
waould be thoe isolated state of the heholder ; similar is the state of the Pure Self. 146,

The Veda is higher evidence than Perception,

TET (ST AMATIEAqIARaTIId 1213200

ol b"rutyﬁ, by the Veda, fgam Siddhasya, of that which is established, =
Na, no. =wwm: Apaldpal, negation, denial, ignoring. wwmemaraa Tat-pratyaksa-
badhit, from contradiction of the pereeption thercof, 4.c., of attributes, cte.
147. There can he no ignoring of what is established
by the Veda, beecause of the contradiction by the Veda itself
of the perception of attributes, cte., in the Self.—147.

Vryitti~The author points ont that the theory of the Logicians is in
contradiction to the Veda.

The text of the Veda in question 1s
THgET gEv
Fror this Purusa is free from attachment,—DBri. Apan, Upa, 1V, iii. 15.

It would bo contradicted if there were any association of attributes
in the Self.—147.

Bliigya,—But, the Togician may nrge, from the perception of the
relation of the property and the suhject of the property hetween Conscious-
ness and Purusa in sueh cases as “1 cognize,” it is established that
Conscionsness helongs to Purnsa as a property. If there is any redun-
daney here, it is no fault, being authoritative or valid. To this the author
replies.

Your objection could stand, if we established that conscioussness,
ete., are not propertics of Purusa, beeause, by mere reasoning, we find that
he is free from attributes.  But we do so by the help of Vedic texts also.
Hence contradiction of Purusa’s being devoid of atiributes, ete., as esta-
blished hy the Veda, is not possible, hecause of the contradiction of the
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perception thereof, d.e., of attributes, ete., by the Veda itself, as of the
perceptions “I am fair,” ete. Such is the meaning. Ior, otherwise,
on the strongth of the perception “Tam fair,” would be contradicted or
obstracted also the arguments which establish the Self as other than the
body ; and triumphant would he the Ndstikas or Nihilists.

As to Purusa’s being devoid of attributes, the texts of the Veda are,
for example :
et an [ Ag g

The Self is the Witness, Intelligont, ure, and Attributoless.—Sveta-Advatara
Upanisat VI, 11.
As to Puarusa’s heing mere or pure consciousnes, the texts of the
Veda are, for example :
wFa) Aavg foeary” gfedwcar eraa
For this Self is Non-agent, Conscionsness, Pure Tntelligence, of the form of the uniform
and uhmixed flow of Existence and Consciousness.—-Vedfnta-Sira, 158,

The texts of the Veda, on the other hand, which deelare Omniscience
etc., in regard to the Self, are mere translations of the empty imaginations
of the common people, which convey no more sense than that of *“ the head
of Rahu” (Ribu being all head). VFor, these texts being in conflict
with those cited above, authoritativeness belongs to the latter and not to
the former, according to the accepted rule of interpretation that, among
Vedic texts, preseriptive and prolibitive, it is the negative texts, that are
the stronger of the two; there heing such negative texts of the Veda
as the following :

warE WA A &fy @ @ aeAgfy Aaw ot

Now, then, tho direction * Neti” “ Neti” Not, Not, for docs not something other than,
and bhoyond, this (visible world) ant exist 2—DBpi. Arap. Upa, I1. iii. 6.

Moreover, the very supposition that the intuition of the ignorant in
the form of “ I cognize,” is a valid or right cognition (pram#), is redundant,
since, when the fault of eternal Nescience or Ignorance pursues all mortals,
to err is the ordinary rule. Heunce, as it falls in the midst of hundreds
of errors and is thereby attacked or affected with the apprehension of
unauthoritativeness, inference (apart {from the declaration of the Veda)
supported by considerations of simplicity, etc., is alone sufficient as a con-
futation of such intuition as 1 cognize.”

But, it may be asked, what sort of simplicity there is in the concep-
tion of the Sclf as having eternal knowledge as its essence? To this we
reply as follows: By the Naiyiyikas, cte., four Padarthas or Predicables
are conceived, viz., Antah-karana or the internal instrumnent, Vyavasiya
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or certainty, Anu-vyavasiya or pro-certainty (or subsidiary processes), and
the substratum thereof ; while, by us, three Paddrthas or Predicables are
concelved, wiz.,, Antahbkarana, the function or modification thereof in the
place of certainty as well as In the place of the nfinite instauces of pro-
certainty, and the Self in the lorm of eternal and unilorm cognition.—147,

Purusa is merely the witness of the states, drealess sleep, cte.

ggrarTaTi=ed 1g1geal
ey Susupti-idya-siksitvam, the being the witness of the siates of
dreamless sleep, cte., (Vijiidna Bhikyu), gyeaeerfamay Suyupti-ddi-a-shksitvam, the
not being the witness ete,, (Aniruddha),

148.  (If Purusa were not intelligent, he would) not be
the witness of the states of dreamless sleep, ete. (Anir-
uddha.)

Or, Purusa is merely the witness of the states of
dreamless sleep, ete., (hence Purusa’s being of the nature of
light does not affect them).—(Vijiana Bhiksu).—-148.

Vyitti,—The author points out another defect in the opposite theory.
It the Sell were unintelligent; theu, in dreanless sleep, cte., it would
not he the witness, i.e., the knower, of those states. But this is not the

case, hecause of the vecollection on awakening, in the form of “1 slept
pleasantly.”

By the word “adi,” dreaming is included.—148.

Bhagya.—DBut, it may be argued, if the Self be absolutely of the
form of light, then, the dilference of the states of dreanless sleep, ele.,
would not be justified, because of this that the light would never for a
moment depart. In regard to this the author replies.

~ Puruga 13 merely the witness, and, nothing more, of the three
states of dreamless sleep, (dreaming and waking) which portain to Buddhi.
Such is the meaning.  So has 1t been declared ;
A @ gIe T guar Fhggoa |
araf @i @ aifgean aghaa:

The states of waking, dreaming, and dreamless sleep arc modifications of Buddhi
avcording to differences of the Gunas. The Jiva or transmigreatory Self which is of a
different charactor from them, is established as their witnoss,

The Jiva who is “ Tat-vilaksana” t.e., berelt of the waking and the
other states, has been ascertained as being the witness, “tisim” of these
modifications of Buddhi, Such is the meaning.



206 SAMRHY A-PRAVACHANA-SUTRAM.

Among these states, that is called the waking state in which takes
place the modification of Buddhi into the form of the objects through the
channel of the Senses ; and dreaning is that state in which such modifica-
tion is produced from samskdra or impressions mevely. And dreamless
sleep is twolold, according as the laya or passing iuto latency is partial or
complete. OFf these, in the state of half lateney, modification of Buddhi
into the form of objects does not occur, but Buddhi is maodified into the
shapes only of the Pleasure, Pain, and Bewilderment inhering in it ; since,
otherwise, it would not he possible for one rising from sleep to have
remembrance of Pleasure, cte., experienced during dreamless slecp, in
such forms as “ I slept pleasantly,” etc.  Accordingly it has been declared
by the apliorisin of Vyisa (Vedivta Sutvas, 111 i1 10):

grasyeafa: afdwrg 1aRiRen
In the swoohing condition, the Jiva is-inhalf combination with Brahman; because the
rulo of tho remainder shows this,—S. BoIL Vol. V, page 465,
In the state of complete lateney, on the other hand, there is abscnce
of the modification in general of Buddhi, as in the caso of death and the
like ; as, otherwise, there would be no justification for the future aphorism,

grRIfTgefaArEdg ATETaT eI L8N
Modification into the form of Urahwan takes place in tho states of Tranco, Doep
8léep and Release.~V., 116 infra,

And since this complete deep sleep is'of the form of the non-existence
of the modifications of Buddhi, Purusa does not become the witness ol it,
because Purusa is the witness of the modifications merely. Tor, il it were
not so, then Samskéra or impression and other properties of Buddhi also
would be the objects to be illumined by the witness.

We will, however, say that the being the wituess of the states of
dreamless sleep, ete. consists in the illumination of similar transformations
of Buddhi reflected in Purusa. ence, for the purpose ol cognition, the
transformation of Purusi is not needed.

It might Dbe so, says our oppouent. Lf wmodification of DBuddhi,
cognizant of Pleasure, Pain, cte., is desired, in deep sleep, then, it is but
proper to admit, that, in the waking and  other states also, all the modili-
cations are capable of being upprehended by the modifications themselves.
And this being admisted, the supposition of Puruga as the witness of
these modilications is useless, since it is more easy generally to suy that
they are the cause of their own uses or phenowmenul appearances just
by means of their being the modilications, which are within their own
cognizance.
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Wo reply that the case is not thus. On the supposition that, as a
rule, the modifications are the ohjects of cognition by themselves, the con-
sequence would he nou-finality and redundancy. Moreover, since pleasure,
ete. are distinctive peculavities in such modifications as “1 am pleaged”
etc., indiscrete or abstract or absolute congnition of these modifications isin
the first instance looked for. And in regard to that, supposition is made
by us of cognition which forms the essence of the Self and is eternal and
absolutely one and undivided, since it is simpler and more natural than
an infinite indiscrete modilication. In order to account for such discrete
or particular cognitions as, “ T am pleased”, cte., we hold that it is the
modification of Baddhi that assumes similar forms ; for, since the admission
of even a nominal similavity in form of Puraga with the modification of
Buddli would amount to a non-admission of a form of Purusa other than
the form of the modification, the consequence would be the transformation
of Purnsa by an independent form dilferent from his own,—148.

Proof of Plurality of Purusas.
SLIELEIRIGH i Cc: BITIEEA]

seaifgemaara: Janma-Adi-vyavastha-tal), from the several allotment or dispo-
sition or distribuicn of hirth, ete. Tesages Puruza-halimtvam, multiplicity of Puruyas,
149.  Mulsiplicity ol Purusus (is proved) from the
several allotment of births, ete.~—119.
Vrittr.—The Self is one and one only, thus say the Vedanting. Thus
frg: asa: emen et Arvafa: |
Rt & frd T agay 9 @arEa:

For, the Self is cternal, omnipresent, immutable, and free from blemish, Being
one, it is divided (into & seoming wmultiplicity) by Maya4, its energy, but not through its
own nature or essence.

In regard to this the author says.

Were the Self one only, then, one being born, all would be born, -
149,

Bhisya.—Now, when the nnity of Purusa is also thus made out by his
being merely the witness of the states of decp sleep, ete., the doubt arises
whether he be one or many. Inthis Adhikarana, * case or topic, the

* An Adhikaranais the complete statement of a case, and consists of five mewmbers ;
viz., Vigaya or thesis, ¢. g, Purugas are manifold ; Samsaya or doubt, e.g,, whether Purusa
be one or many; Parva-paksa or antithegis, ey, Purusa is one; Siddhinta or synthesis
or conclusion, e. ¢, Purusas are manifold; and Sangati or connection or agreement of the
Siddhanta with other parts of the system, ’

18
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Parva-paksa, the objection or prima facie view, is this:  From texts of the
Veda declaring non-division or non-duality, which are supported by the
argument that this is the simple and naturval view of the case, the Self
is established as being one and one only; while the dissimilaritics or
differences in the form ol the states of waking, cte.,, may be atributed to
Buddhi as its properties.  Although this single Self thus cowes to be the
witness of all Buddhis, still, according as a modification takes place in a
Buddhi, it is that Buddhi alone, that, by means of its heing thus particu-
larized with the possession of that modification, apprehends the witness
by such forms as “I cognize the water pot,” ete.  ITence, while the modifi-
cation, viz,, ‘“Thisis a water pot,”, appears in a particnlar Buddhi only,
the intuition, »iz, “I cognize a water pot” does not arise by means of
the modifications of the other Buddhis.

In rvegard to this Plirva-paksa, the author states the demonstrated
conclusion or Siddhanta.

Since there is no other reason for the “ Vyavastha,” 4. e., distribution-
or differentiation of Purusas made in the Veda and the Smyriti, namely,
that a virtuous Purusa is born in heaven, that a vicious onein hell, that
an ignorant Purusa is bound, that a knowing one is released, ete., it follows
that Purusas are manifold. Such is the meaning.

Birth and death, however, do not lere signify production and
destruction, since they do not pertain to Purusa, but conjunction with, and
disjunction from, a particular structure or cowbination of body, sense,
etc., which determine Experience, and the absence thercol,

As regards the distribution of births, ete., the text of the Veda 1s

AFAF SiRagHEwt ag: qam FIAAE FEA
hal LY s
HIAT A BT FIARMSTAY FETHAT JRATTIIAINSA: )

The one Unborn (Purusa), for enjoyment, consorts with the onc Unborn (Pralkriti)
having the colours of red, white, and black, the procreatrix of wanifold progeny like unto
kersclf. The othor Unborn deserts her, after she is enjoyed.—Sveta-A§vatara-Upanisat,
1V. 6.

¥ aggEIaE aIraaat oeaTiaka
They who know this, becowme immortal, while others come in for & share of pain only.
Ibid. 311, 10,—149.

The Vedinte view: That the apparent multiplicily of Purusa is due
lo the multiplicity of upddhis or wmvestments.

IMRARTSHFTT AT HIHTOEAT 921
&R ngen

awfed? UpAdhi-bhede, there being difference of upddhi or investment. =l
Api, also, even. wmam: Néna-yogabh, connection or appearanoe or production of
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multiplicity, = Akasasya, of Akfisa or Ether, v Iva, as.  wafam: Ghata-Adi-
bhih, by reason of water pots, etc.

150. (The Vedantins maintain that) from difference
of upddhis or investments also arises the appearance of
multiplicity of the one Self ; as of Akéiga, by reason of water
pots, etc. (which divide it into many parts). (Aniruddha.)

Or, even in the case of differences of upidhis or invest-
ments (as maintained by the Vedantin), the appearance of
multiplicity will be of the one Self only; as of the Akésa, by
reason of water pots, etc., (and consequently the same de-
fects will remain, e. ¢., when one is born all would be born).
(Vijiiina Bhiksu).—150.

Vyitte.-—=The author appreliends the view of an opponent (the
Vedintinj as an objection to his theory of multiplicity of Purusas.

Just as, in consequence of the difference of Upadhis, e ¢., water
pot, ete., itis predicated of the one Akdsa that the water-pot-Akasa (7 e. the
portion confined within it) is destroyed, when the water pot is destroyed ;
similarly, in the case of the unity of the Self also, in consequence of the
determination or delimitation caused by the body, it is a mere predication
or form of vpeech to say, when the body is destroyed, that the Self is
destroyed. In the case of the multiplidity of . the Self, again, since the
Sell is otherwise eternal, (as the Samkhyas hold), how ecan there be the
allotment of births, and deaths ?—150.

Bhasya :—-But, it may be said, even in the case of the unity of
Purusa, distribution of births, ete., will be possible by means of the
difference of the determining conditions in tho form of the upidhis. In
regard to this the author says.

Even in the case of differences of upidhis, connection with manifold
upddhis would be really of the one Purusa only ; as, for example, connection
with manifold upfdhis such as the water pot, walls, ete., is of the one
Akasa only. [lence, by means of the difference of determining conditions,
it is of the one Self only that diverse births, deaths, ete. would take place,
as in the case of the physical organisms, ete. So that distribution of
births, ete., such as one Purusa is born and not another, would not be
possible.  Such is the meaning. TFor, by means of the difference of
determining conditions, in respect of one and the same trec possessing
conjunction with a monkey and with the absence thereof, distribution
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or differentiation is not possible, as it is in such cases as when we say
that one tree possesses conjunction with a monkey, while another does
not.

Moreover, since a portion of the Self which has been [reed from one
upadhi, would be still liable to be confined by other upadhis, the irregularity
of Bondage and Release is also in the same state (of defectiveness) : that is,
as a portion of Akida, freed from a water pot, is again established as the
water-pot-Akada through connection with another water pot, similarly.

It must not be said that the texts of the Veda on the distribution
or allotment of Bondage and Lelease are also mere translations of popular
errors ; since Release (is not a subject (ov discussion by ordinary people,
but) is alaukika or above the coneeption of the ordinary people. Besides,
uf the Veda held up an ervor as the supreme object of life, then), by estab-
lishing a false object of desive to Purusa (Purusa-artha), the Veda would
be guilty of deception, ete. (a chavge, however, for which there does not
exist the slightest justification),—150,

The Vedinta view further eviticised.

IR & FET 1313 %R

wufy: UpAdhih, the adjunct, investuient.  #=d Dhidyate, is different. @ Na,
not. & Tu, but. g/ Tat-vén, the possessor or holder thereof.

151. The Updadhi is different, but not the holder
thereof (1. e. Purusa)-—151.
Vpitti,—The author gives the solutiou of the difficulty created by
the above view of the Vedantin,

“ The nupidhi is different.”  Nor, from the destrnction of one thing
wupidhi), ean there be the predication ol destruction in respeet of another
thing (Purusa), since the predication would be too remote. And, in the
case of the unity of the Sell (as held hy the Vedintin), there is the imputa-
tion or attribution (adhydsa) of contradictory properties, e. ¢. Bondage
and Release (to the same Self), when he says that one man is hound and
that another man 1is released, because Bondage and Release cannot
simultaneously exist in one and the same Self. Of AkAda, on the other
hand, conjunction and non-conjunction with smoke and the like, are not
contradictory to each other, because conjunction does not reside in a
thing by wholly pervading it, {while it would be absurd to say that
Bondage affects one part of Purusa, while Reclease abides in another
part;.—151.
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Bhasys :—DBut, the Vedantin may urge, even on the theory of the
unity of Consciousness, distribution of Bondage and Release can be
established by admitting (the popular conception of) the separate exis-
tences of the one Sclf, under the particnlar forms given to it by the several
upidhis.  To this the author replies.

It is the upadhi that is manifold ; “ but not the holder thereof,”
that is, that also which possesses the upAdhi as a distinetive peculiarity,
should not be admitted to be manifold ; since, were that which possesses a
distinetive pecaliarity, a scparate existence, then, it is ouly the manifold-
ness of the Sell that would have to be admitted in the other Sistra (the
Vedanta) also, (a vesalt whieh the Vedauntin wonld not certainly accept).
Such is the meaning. There are also other defects in the theory: e g,
if that which undergoes Bondage, were a Vidista or thing particularized
with a specific distinetion, then, since, on the separation of the distinetion
from it, the thing particularized would also vanish, Release would not be
established (as a positive state of the thing; but as a void, in which form
Release is conceived by none).

But the Vedintin wmay interrupt by saying that the author of the
(Saimkhya) aphorisms is himselt going to declare in the Sixth Book that
it is that alone which is particularized with Ahamkira as a specific
distinetion, that constitutes .the character of the Jiva or the mundane
Purusa, by the aphorisi (VI. 63):

fifteer KigancagAfGtR & 1 23 N

The character of the Jiva belungs to that which is particularized, because Agree-
ment and Differcnee prove this,

But this is not so, we would reply ; because it is the character of
the Jiva in the form of heing the supporter of Prina or Life, that only
has been declared there to he inherent in that which is particularized.
it will not be declared there that the distribution of Bondage and Release
is dependent upon, and is regulated Dby, the thing particularized, inas-
mach as the thing particularized lhas no existence at the time of Release.

And what a fow moderns who pose as Vedintins, say, namely, that
the Jivas and ldvaras are the reflections of the one and only one Self,
thrown into the upadhis in the form of effects and causes, and that
through the mutual difference of the reflections, the distribution of
births and all the rest is establised ;—-this too is erroneous, because it
does not stand the test of the alternatives of difference and non-diflerence.
If the reflected and the reflection were different in character from each
other, then, since the reflection would be unintelligent, Experiencership,
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Bondage, Release, cte., would not be estallished, and also the tenet, held
by them, of the ideutity of the Jiva and Brahman wouald be impaired, and,
further, the existence of a Self different from the Jiva and Brahman would
be invalid. In the case of the non-difference or identity of the reflected
and the reflection, on the other hand, promiscuity, i.e., simultancous presence
of contradictory properties in one and the same thing, cannot he avoided,
While, on the admission of their identity-and-difference, the above tenet
would be lost, and, further, the contradiction inherent in the conception
of the simultaneous identity and difference of two things, would be entail-
ed. In our theory, on the other hand, non-difference or identity is
characterized as non-division, and difference means reciprocal non-
existence (as that of the nature of the cow in the herse, and wvice versa),
and hence there is no contradiction.  And as regards the passages giving
illustrations of the reflections, determinations or divisions, ete., we will
explain them in the sequel.

Tt might be so, may say those so-called Veddntins, but what we say
is only this, that, imagining the difference of the reflected and the reflec-
tion as if it were present In the case of the Jiva and Brahman, the Veda
has imagined the distribution of Bondage and Release, and not that the
condition of the reflected, the difference of the reflected and the reflee-
tion, Bondage, Release, ete., ave desired as being transcendentally true.
But this interpretation of the Vedic texts cannot be allowed. TFor, when
matters stand thus, it 1s proper, for the sake of simplicity, to restrict the
scope of the texts declaring pure identity or simply the non-differcnce of
the Jiva and Brahman, by interpretating them as signifying the non-
division or non-disjunction of the Jiva and Brahman, rather than to
contradict, and thereby to render null and void, both those groups of texts
which declare the distribution of Bondage, Releaso, ete., and also the
difference of the Jiva and Brahman. There is also this further reason in
snpport of the position we take up, that the non-division of the Jiva and
Brahman has been established by other Vedic writings and the Smyitis.—
151.

Conclusion of the eriticism of the Veddnta view.

e S o0 o o
UIHRET IATHTAE o (AHGFIATHTH: WL
wa Lvam, thus, w3 Ekatvena, by unity. wRafweea Parivartamfinasya, of
(the Self) existing everywhere. @ Na, no. fwegeatam: Virnddha-dharma-adhyéasal,
imputation or imposition of contradictory propertias.

152. Thus, (i. e. on the Theory of the Multiplicity of
Purusas, as held by the Samkhyas), (there is) no imputation
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of contradictory properties, (as is entailed in the case) of
one universal Self (of the Vedantins). (Aniruddha.)

Or, the imputation of contradictory properties, in the
way indicated above, to a Self present cverywhere by its
unity, (us imagined by the Vedéntins), is not reasonable.
(Vijiana Bhiksu).-—152.

Vyitti.—What iz gnined by this?  To this the author replies.

Attribution of contradictory properiies does not take place.—152.

Veddantin Mahddevq ;—* Bvam,” it being thus, that is, there being multiplicity of
Purusas.

Bhagya.—"The author concludes the considcration of the defects
alleged against those who hold the theory of the Unity of the Self.

In this way, itis found to be not ressounable to introduce the simul-
taneous presence of contradictory properties in the form of birth, death,
cte., in the case of the Self present everywhere by reason of its unity.
Such is the meaning.

Or, there may be a stop after “ ckatve,” (so that the letters e, k, a, t,
" and “na,”’ instead of one
“ekatvena ). The unity of the Self being admitted, would not the imput-
ation of contradictory properties to the Self, “ paritah” or everywhere,
present, i. e., penebrating all upadhis, be not entailed ?  On the contrary,
co-existence of contradictory properties would by no means be avoidable.
Such is the meaning.

Our oppenents may urge that, when Parusa possesses no attribute

v, e, 1, a, would make up two words * ekatve’
? ) b ]

at all, and when we also admnit that all properties inhere in the upidhis,
how do we bring it about that on their theory, there is, in Purusa, a
promiscuous presence of contradictory properties such as birth, death,
bondage, release, etc.? We would reply that the properties mentioned,
are admitted as belonging to Purngsa by reason of their being of the forms
of conjunction, disjunction, experience, and non-experience; it having
been already declared that only propervties which possess the form or
nature of transformation, and none else, are denied in regard to
Purusa.—152.
Imputatton proves nothing,

o = - o
SRSy artarg aqrfEtReETE N2
amard Auya-dharmatve, being the property of another, 3N Api, even. =
Na, not, =mq Xropét, from imputation or superimposition. wafefg: Tat-siddhik,

w
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establishment thereof, 7. e., of the distribution of birth, ote., as well as of
pleasure, ctc. wwear EkatvAt, from unity,

153.  Even though the properties of other things be
imputed to the Self, the imputation does not prove that it
really possesses them, because of its being one and absolute-
ly simple. (Aniruddha.)

Or, even though they be the properties of other things,
the distribution of pleasure, etc., in regard to Purusa, cannot
be established from the rule of imputation, in consequence
of the unity of Purusa. (Vijiiana Bhiksu.)--153.

Vyitte.—It may be contended by the Vedantin that the attribution
of thg property of a thing of quitea different nature, to another, is
actually observed ; as, for exawmple, tlie agency of Prakpiti is attributed
to Purusa who is different from Prakyiti, - To this the author replies.

The agency of Purusa is erroncous.  The truth in the matter is that
Puruga is not the agent, the imputation not heing objectively truc.
Nor can the conneetion hetween the true and the not-true be veal. Being
free from all association or attachment, the Self can have no possible
connection with birth, death, ete., in a true sense.~—153,

Bhdsya.—As theve is a well yegulated  distribution of the properties
of redness, blueness, etc., appearing in the crystals, althongh these
properties ave only superimposed upon  them, likewise, in the case of
Purusas also, there is, in the Sistras, a well regulated distribation of the
properties of Buddhi, viz, pleasure, pain, etc., as well as also of the
properties of the body, ote., viz, Brahmanahood, Ksatriyahood, ete.,
although these properties are ouly imputed to them. As, for example, in
the Visnu Purina,

FATIER TerwR AR |
T 9 |d agw o’ Rae gt o

As, in the case of a single Ghaga-Akana or Akida confined within a water pot,
which is covored with dust and smoke and tho like, all these epithets are not applied;
g0 are the Jivas not possessed of Pleasure, etc,

And this distribution (of pleasure, ete.,) also, just like the distri-
bution of birth, ete., is not established on the theory of the Unity of the
Self.

This the author now declares.

Although thoy are the properties of other things, e. g., Buddhi, ete.,
still, the distribution mentioned above would not be established in the case
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of Puarusa, throngh the superimposition of the properties of pleasure, ete.,
upon hiwm ; because of the unity of Purusa (as supposed by the Vedantin)
who is the subject or substratum of the superimposition. Such is the
meaning. Inspite of the unity of Akasa, distribution of adventitious (coming
from upddhis} properties takes place in it by means of the differences of
the portions of Akada (Akagas) determined by (being confined within) water
pots, according to the difference of the water pots. The characters of being
the Seif, of being the Jiva, ete., do not, however, belong to what are deter-
mined and conditioned by means of upidhis or external investiments ; since,
by the destruction of the Self, the Jiva, etc., which would necessarily follow,
like the destruction of the Ghata-Akadu, on the removal of the upadhi, there
would be contradiction to the texts of the Veda which declare that the Jiva
does not perish, ete. But, as it Las been already stated, these characters
belong to Pure Consciousness.

It is simply without understanding this non-establishment of the
distribution of bondage, release, ete., which is too nice a subject for them -
to comprehend, that the moderns who style themselves as Vedantins, say
that the distribution of bondage and release is possible, even on the theory of
the Unity of the Self, by means of the dilferences of upidhis. They too
are silenced by the present aphorigm.

Those, again, forming a section of them, who having seen this very
non-establishment of the distribution of pleasure, bondage, ete., say that
it is only of the reflections of Consciousness fallen on the upadhis, that
bondage, ete., occur;—they are very greatly mistaken ; because of the
defect mentivned before (puge 211), nawely, that their theory does not stand
the test of the alternatives of difference and non-difference, ete., and,
further, because of the defect pointed cut by the aphorism (1. 99, ¢. v.):
“(Actual) superintendence is of the Antah-karana, because it is lighted up
by Purusa ; as is the case with iron.”

Moreover, in the Vedénta Sitram, (S. B. H. Vol. V), the absolute
unity of all the Selves is nowhere found declared. On the contrary, their
difference has, in fact, been declared by the aphorisms, for example :

AgAIFUEEE N L) L 1N

“The being above mentioned is other than Jiva. Because there iz a declaration of
its being separate from Jiva . —Vedinta Siatram, I.1 21.

Afrweg AFRFTF N R 1 LIRR |

* But Brahman is greater than Jiva, because the scriptures declare His difference
from the Jiva " —Ibid, II, i.22.

LaEiCie o S ERSE LY
19
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“The soul is a part, because the Lord is described as having manifold relations with
the soul ete.”.—Ibid, 1L iii. 41.

~-Sacred Books of the Hindus, Vol, V, pages 42, 251, 381,
Hence it is established that the doctrines of Avachehheda or partial
limitation, (namely, that the Jiva is an undisjoined portion of the one,
all-pervading Braliman, cabined, eribbed, and confined by the upidhi),
of Pratibimba or reflection, (nawmely, that the Jiva is only a reflection of
Brahman into the upidhi), and the like, are nothing but perverse coneclu-
sions. There is this further reason also that, in regard to objects about
which doubt has arisen and which have not heen dealt with in one’s own
Sastra, it is the conclusion of a sister Sastra that should be accepted as the
established tenet.  All this has been Jdemonstrated by us in our Commen-

tary on the Brahma-Mimamsi (the Vedanta Sttram). —153.

The Samkhya Theory s not in conflict with the Vedie declarations.

ATRASFIATIET FHAILET 118 %L
% Na, no. wgamfaiatra: Advaita-sruti-virodhah, contradiction to the Vedic
texts on non-duality., wwiawweam Jiti-paratvat, being directed to the genus or class.
154.—There is no contradiction, (by the Samkhya
Theory of the Multiplicity of Purusas), of the Vedic declara-
tions of Non-duality (of Purusa), because the reference (in
these declarations) is to the genus (of Purusa).—154.
Vyutti.—Bat, this heing so, the Vedantin may say, there would be
contradiction of the Veda. For, says the Veda :
aFRAfEag 'y
Brahman is one ounly, without a second}Chhﬁudugya Upanisat, VI ii. 1,
Az e PrsaA,
A | AT T € FRg q@ir o

There exists nobhing diverse here. From death unto death he goes, who sces as
if things were diverse here.—Katha Upanisat, IV, 10, 11,

To this the author replies.

The sense is quite obvious,—1bH4,

Bhdsya.— But, then, the Vedintin may say, there heing thus a mul-
tiplicity of Purusas, the declarations of the Veda and the Smypiti which
demonstrate the Unity of the Self, would not be established. Such de-
clarations are, for example:

ae O X gatean 37 3 argfaa:
TFRET AT AT TAA FSAEIA N
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For, the mundane or creational Self, which is ono and one only, is situated in every
Bhaita or ereature severally. Like the moon reflected in water, it is seen sometimes as
one and sometimes as many.—Brahma-Binda Upa,, 12,

Frer: genat Enan Fewt Fraaraa: |
T § RIOq TERAT /GG A S3A0aT |

For, the Self is eternal, all—penetrating, immutable, blameless. Being one, it is diver-
sifled by means of MAyi which is its energy, and not from its own nature.

To this the author replies.
There is, however, no contradiction to the Vedie declarations on
the Unity of the Self, because of their heing directed to the genus, 1. e.,
because of the reference of the Vedic declarations on Non-duality being
only to the genus (of Self) which consists of oneness of form in general,
(in other words, of the general characteristic of heing the Self), and not
toits entireness, since there is no reason or necessity for reading such
a reference in them. Such is theaneaning. '
And that the word “ jiti” denotes oncness of form or uniformity, is
obtained from the subsequent aphorisms.
If preference is given to (the meaning of) the word * jati’ as heard,
(i. e. in the sense of genus), then, the aphorism should be explained just
as corroborating or demonstrating the texts of the Veda on Non-duality,
such as :
AT (AT T |WETq
Verily, in the beginuning, all this was a single Solf,—Aitareya, I i. L.
3T ARG qa |
TRATfgESEg

In the beginning, O peaceful one, this was verily existent; one and one ohly, with-
oub a second.—Chhandogya Upanisat, VL ii, L. 8. B. H, Vol, 11,

“Jiati-para-tvat’’ meaning, because (these texts of the Veda or Non-
duality) are intended as negations of the dnality that would be caused
by the existence of something heterojeneous-to the Self., Such is the
meaning.

Of these, the import of the first interpretation (i. e. Non-duality of
many Selves in the sense of their being non-different in form), is as
follows: In the texts of the Veda and Smyiti, on the unity of the Self,
the words one and the like are intended to denote oneness of form or
uniformity, and the words difference and the like to denote difference
characterised by difference in property. DBecause the meaning or sense
of oneness of form is unavoidable in such passages as

UF TATRAT Al SomEIRgyiyg |
WIAHIAATT AR 7 Fergd 0
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The Self shonid be regarded as heing one and one only in the states of waking,
dreaming and sleeping, Who has passed beyond tho three states, of him there is no re-
birth.—Brahma-Bindn Upanisat, 11.

Otherwise, by meuns of the cognition of the mere unity of the Self

even in all the three states, it is inpossible that cessation of the fancy or
assumption of the three states, declared by the phrase “ which has passed
beyond the three states,” should result; while itis by means of the
establishment of oneness of form or uniformity alone that it can be possible
to elncidate the svariipa or essential form of all the Selves by means of
the discrimination and elimination of all upadhis or external investments
whatever. For, otherwise, it is not possible even for Brahma to demons-
trate the svarlipa or essential form of the Self, asa particular entity
possessing the distinction of freedom from properties, directly by means of
words, since words can comprehend only the genus.
' While, on the other hand; when the uniformity of the Self is
established from Brahiman down torastalk, then, with'a view to demonstrate
the truth so taught, the disciple goes on diseriminating till he arrives at
the essential form of the Self devoid of all particular distinetions and
within the comprehension of words, and, thercafter, becomes fulfilled by
means of the cessation of abhimina or self-assumption to its utmost end.

If, again, the declarations of Non-duality had reference to undivided-
ness merely (of one entive sell), then, the cessation of abhiméina would
not be possible from them ; bhecanse, as is the case with the various sounds
produced in Alkiga or Tither, so, in the undivided Self also, the production
of Pleasure, Pain, and the absence thereof, and so forth, can be accounted for
by means of the differences of determining conditions (which, in a manner,
oppose undividedness and which keep up abhimana as long as they remain).

And if one and the same text is said to refer to both undividedness
and absence of difference in property, then, the text becomes ambiguous.
And also the supposition of its reference to undividedness hecomes
fruitless, inasmuch as cessation of all ablimina takes place from the
cognition of the ahsence ol difference in property alone.

Hence the declarations of Non-duality do not refer to undivided-
ness (of one entirs, all-pervading Self) ; further, because of their contradic-
tion, (in that sense), by texts of the Veda and Smriti which comprehend
multiplicity of the Self, and which are corroborated and strengthened by
Reason, But their reference is simply to non-difference characterised as
non-difference in property ; since their import must be the same as that
of the texts of the Veda and Smyiti, teaching sameness or equality of
Selves, and also because of the Vedanta Sttra (111, ii. 33), viz.,
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“RBut (the word bliss is applied to human joy, merely) on account of generic resem-
blance (and not beecause the two blisses are of the similar nature)'.—8. B. H. Vol. V,
page 445.

Of these texts oun the point of similavity of Selves, the Vedic texts
are, for example,
Tk JE JTARE argha qafe |
ag gafgaraa smr waks fraa

As water sprinkled ona puare substance, becomes just as pure as that substance,
likewise, O Gaubama, becomes the Self of the Muni who knows the truth.—Katha Upanisat,
1V. 15,

fiega: 9T |nagf |

The stainless Self attains to supreme equality.—Mundaka Upanigat, I i, 8,

And the texts of the Smyiti are, for example,

FfrTERR AT Gaag aaEa |
@g T qFYN gIF GEARAAGEr |
QIATATAN AMJIAT FIATAHT TAAF |
9 OF waA ag wAeaist 7 gafy i

Light is in the Self, and nowhere else.. 1t is the same in all beings, And it can be
seen, hy itself, by one whose miad has been steadied well by means of meditation.

As great a Self in the form of knowledge isin one's own Self, so great is it in
another's Self, He who knows this constantly, is not bewildered, even if he be in the
midst of the multitude.

In the Vedic texts quoted above, siuce there is the declaration of
equality constituted by, or rising out of, diversity (of individuals), even
in the state of Release, it is established that, among Selves, there is
also difference of essential form (svarlipa). And the reference to non-
difference in the form of non-difference in property, (. e, absolute
indentity) is, in our opinion, to he observed of such sayings as “l am
Vispu ”, “ I am Siva >, etc., but not also of sayings like ** Thou art That ”,
“ [ am Brahman ", ete. ; for, among such passages, the phrase, for instance,
“Thou art ‘That ”, as heard, expresses, in the theory of the Samkhyas,
the sense of a passage like this that thou art Eternal and eternally Pure
and eternally Released, since, in the theory of the Samkhyas, it is the
Perfect Self existing at the time of Pralaya or Dissolution, that alone is
the object denoted by the words “ That > and the like.

But, if it is contended that it is the Purusa produced at the begin-
ning of Creation and called Narayana, that is the only object denoted by
the word “That,” then, let the reference of the sayings also, e. ¢., *“ Thou
art That,” be to non-difference in property (from him).
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It cannot be said that, siuce there is no need of it, therefore, the
Vedic texts cannot possibly refer to differenco or diversity; for, the
establishment or explanation of Release itself is the need for such re-
ference ; lor when Creation and Dissolution, by the form of ever flowing
succession, never come to a termination, there could be no (ineaning of;
Release, if there were but one Self.

Now, don’t say, please, that the diversity of Selves being thus
known to the world, it cannot he that the Vedic texts should lave
reflerence to this matter ; because (the fact is just the other way, that is),
in the Veda, etc., has been made the negation of the unity of the Self,
entailed in the popular mind, hy inference from the example of Akada,
by reason of its being the simple and natural view of the Self, and because
the difference between one’s own Consciousness and that of another is
not an object of pereeption (and therefore must be tanght in, and learnt
from, the Veda, etc.), and because the popular preception of the Self is in
respect of the body, ete.

Diversity of Sclves has, however, been condemned in such passages,
as

g gaiens FUA=al Faa s ag ag qafy |
He who creates a broach within this (Akasa), now, of him is the fear.—Taittiriya
Upanigat, 11, 7,

But it refers to the onc or the other of difference in property and
division, (i. e., to heterogeneity of Selves or to division of one and the saine
Self into different parts, and not to the multiplicity of Selves essentially
alike one another, but different as distinct complete individuals, as held
by the Saimkhyas).

But, this being the case, what will be the fate of the Vedic texts
which take the Selves as separations or refllections ? If this be asked,
we reply as under: Asin the case of the solar sphere consisting of many
'i‘ejas or ‘fires, so, by making one mass, undivided and of the same
gnality in every part, of the sphoere of the sun of Consciousness con-
sisting of many Selves, it is innumerable divisions in innumerable
upidhis that alone is established, by the examples of the reflections, ete.,
by means of innumerable Purusas who, ray-like, form the parts, as it
were, of the sphere, in order to teach that the otherness or separateness
characterised or created by the divisions, is merely a creation or fabrica-
tion of epeech; but not to teach the undividedness of one single Self,
because there 1s more {orce, as they are supported by reason, in those other
texts of the Veda which employ the example of parts (in relation to a whole



BOOK I, SUTRA 154, 155. 221

made up of them, in the case of the many Purusas forming a sphere of
Consciousness) as iu the following :

IR g AR

&Y &Y SfqEAT 9T )

As the one Vayu (Air), penctrating into the world, became, in every form (of things)
individually, their counterform—Katha Upanisat, V. 10.

It is also recollected in the Smyiti :
qey watawed s fr @oerd Awfogar

Of which, the character of forming one mass is not impaired, even though it is made
up of all the Selves.

In the Brahma-Mimaimsa (3. e, Vedinta Sliram), however, Noun-
duality has been declared also by way of non-division in the form of
the laya or dissolution of all other Consciousness into the eternally mani-
fested Consciousness of the Supreme Tdvara or Lord, by the aphorism (IV
il 16)

o ot
HEWAET AT 0 1 L& L W

“(The merging of the permancnt atoms of Prana and the rest, is by way of identity,

for) therc is no scparation, as is stated by an authoritative text.’’—Sacred Books of the
Hindus, Vol. V. page 717,

More on this point has been said by us in our Commentary on
the Vedinta Stitram. Such is the hint.

On the second interpretation of the aplorism, again, the import is
as follows: At the time of Pralaya or Dissolution, all that is different in
kind (Jati, genus) from the Self, is, without exception, non- existent ; be-
cause of the non-existence in it of the character of an entity (such as what
might be called a water pot or the like) and of the capability of being put
to any use (such as bringing water in, etc.). Of Purugas, by reason of their
being immutable, objectivity and use themsclves are facts altogether
unknown. Hence, as at the time of Creation, so, also, at the time of
Dissolution, existence belongs to them. Hence, at that time, the Selves are
free from the duality of Selves of a different kind from them., Similarly,
at the time of creation also, since nothing else possesses transcendental or
absolute existence inthe form of immutability, and, consequently, the
Selves are free from the duality of Selves of a different kind from them,
the Vedic texts on Non-duality at the time of Creation are also explained.

—154.
Multiplicity of Purusa further established.

ftgaaraRRuEr Tomrsazeam o8 | 2uy |

faffaaramroren Vidita-bandha-kérapasya, of one to whom the cause of
Bondage has become known (A). Of one in whom the cause of bondage is
manifestly present (v). gww Dristyd, by seeing, in the sight. s A-tat-rlipam,
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not being of the form thereof, 7 e., oneness or similarity of form. Aniruddha
reads tat-rlipam, meaning, that form, instead of atat-ripam.

155. One to whom the cause of Bondage (i. e., Non-
discrimination) has become known, attains to that form (i. e.,
isolation), by seeiug (the discrimination of Purusa and Pra-
kriti).—Aniruddha.

Or, there is absence of oneness of form in the sight
of only one in whow the cause of Bondage is manifest.—Vij-
fiana Bhiksu—155.

Vritti.—But, the Vedintin may contend, even with the upholder of
the theory of manifold Selves, the hondage and release of the same Sclf
are quite contradictory. To this the author replies.

“Tat-rapam,” the form of isolation, “dyistya,” through knowledge
of the diserimination (of Purusa and Prakriti), is of him to whom the cause
of Bondage, 1. e., non-realisation of the discrimination (between Purusa
and Prakriti), has become known.—155.

Bluigya.—But, the Vedintin may contend, as in the case of the Unity
of the Self, Unilormity also is contradicted by the perception of the Self as
having diversity of form : how, then, can it be said “because the reference
is to the genus” (vide preceding aphurisin) ? To this the author replies,

(There 1s) “a-tat-riipam,” 4, e, diversity of form, in Purusas, only in
the sight of one in whom the cause of Bondage, namely, Nou-discrimina-
tion, 1s ‘“‘viditam” or manifestly present. Such is the meaning. Hence,
(the conclusion is), diversity of form is not established by erroneous
seeing.—155,

Those who have eyes to see can see the Uniformity of the Self.

ATFEST TYHATATART: 1 8 1 24d

7 Na, not, wwger Andha-adristyd, by reason of non-seeing by the blind.
wgwaary Chakgusmatédm, of those who have got eyes, #mw@=1 Anupalambhah,
non-perception,

156. Because the blind do not see, (it does) not (fol-
low that) those who have got eyes, also cannot perceive.—

156.

Vritti.—Bondage, (you say), rejoins the Vedantin, is occasioned by
the uon-perception of the discrimination (between Purusa and Prakpiti),
and is not real. Andit is a maxim that non-perception comes to cease
through perception. Such being the case, we see it to be reasonable
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only in the theory of the Unity of the Self, and not in the theory of the
Plurality of Selves. In regard to this the anthor says.

The blind do not see:—Is this any reason that even he who has
cyesight, cannot also sec? There are many argaments in favour of
the upholders of the Plurality of Selves,  Such is the meaning.~—156.

Bldsya :—But still, may rejoin the Vendiutin, the Uniformity of
Selves will be disproved from the non-perception thereof. So the author
says.

Non-perception itsell is not established ; because of the secing of
Uniformity by the wise, although the ignoraunt fail to see it. Such is the
weaning. —156.

Non-duality disproved by recorded cuses of release.

IATATTREE ABTALN 2 | LR U

amRar: Vima-deva-idib, Vamadeva, and others, g@: Muktal, released, =
Na, not,  ogaq A-dvaitaw, Non-duality.

157.  Vamadeva, as well as others, has heen released ;
(hence) Non-duality (is) not (a fact). —157.

Vyutti. —The  author declares that, for the lollowing reason also, the
Selves are many.

In the Puripas, ete., itisheard,“ Vamadeva has been released, ’
*Suka has heen released”, ete. 1 the Self were one and one only, since on
the release of one, there would he the velease of all, the mention of diver-
sity {as n the case of separate and successive releases) would be contrg-
dicted.--157,
Bhdgy v :—Atter showing that the Vodie texts on Non-dudlity are not
established (in the sonse attributed to them by the Vedantin), the author
brings forward other inpediments to the theory of undivided Nou-duality,

Vamadeva and others exist (in the condition of) being released ;
still, at the present moment, bondage is proved by perception in ourselveb
ence, non-duality of an undivided orentire Self is not a fact. Such is
the meaning.  Further, non-duality of this form is in contradiction to
hundreds of such sayings as:

AT AACATUIRATT A9 PRI aTq

And he oo, having recovered knowledge about tho Self, through recollection of
previous births, attained to release in that very birth,

Such is the complement of the aphorism,
20
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Nor should such bondage and release be regarded as heing only
ol the upadhi or the external condition or investment of the Self, because
of contradiction to the cstablished tenets of the Veda and the Swmriti,
and because, when we sec people make suchi prayers as “ May 1 not sulfer
pain’, it is guite clear that the release of Purusa alone constitutes the
supremc purpose of Purusa, designuted as Release,

And, as is tho case with the son aud the like, the removal of pain ol
the upidhi becomes an object ol desire to Purusa, only mediately, being
subservicut to the chief end of Purusa.

And what is contended by the present-day Maya-vadins, namely, that,
through contradiction of the Vedic texts on Non-duality, the texts of the
Veda on Bondage, Lelease, Creution, Dissolution, ete., are also contradicted:
this too 1s an unfounded allegation. Because, when, at the very moment of
the hearing (5f absolute Non-duality. as maintained by them) from the
Veda, there must arvise the certainty of the non-existonce of the frait or
result also, called Release, their contention would entail the unauthorita-
tivoness ol the Veda, churacterised by uselessness of the observance (as
instrueted therein) of the injunetious about Manana or reasoning, cte.,
subsequont to Sravana or hearing. = And, further, since there would he
contradietion to the (reality ofj the Vedianta also which is tucluded within
the fabric of Creation, by means of the Vedic texts on Non-duality, doubt
would again arise in respect of Non-duality-also as learnt from the Vedin-
ta; in the same way as, when there is contradiction in the waking state
of the words uttered in the state of sleep, doubt, in turn, arises in respect
of the import ol the words uttered in that state, (i. e., of the contradiction
itself). '

Moreover, from the teaching,

frenrgfgatfaswar )
Beliof in Unreality is Unbelief (Nistikabd),—Amara-kosa, 1.1, 4. 13,
it 1¢ seen that those who see dream-like wareality in Dharma, ote., ave
merely a scct of tho Bauddhas, because by the word “Samvrittika” or
caused by Samvriti or Concealment, they recoguise that the fabric of the
world is the creation of A-vidyi or Nescience, Such is the hint.—157,

Release of Vamadeva s not relative, but absolute.

HATIAT TIATTATEITTEGTH ) 2 | Q%5

- s AnAdau, in the heginningless world (Aniruddha), time (Vijfidna Bhikgu)
%@ Adya, to-day. 9@ Ydvat, uptil. =wEm Abhdvit, because of non-existence, wfawe
Bhavisyat, the {uture. o Api, also. @ Evam, similar.
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158. If, in the world which has been coming down
from eternity, void has not been the result uptil to-day, the
futurc also will not he so. (Aniruddha.)

Or, in the time, continuing from eternity, if no release
has taken place uptil to-day, no release will take place in
the future also. (Vijiidna Bhiksu).—158.

Vrpitti.—On tho theory of the pluarality of Selves, since the world
{Samsira) is coming down from eternity, and since, at one time or another,
one or another is released, gradually, in this wise, on the release of all, the
whole (world) would become a void, while, on the theory of the unity of
the Self, (such a contingency cannot arisc), as release takes place only on
the passing away of the upidhi or adjunct (of which there is no end).
(If this be the chjeetion), so the author says,

In the world which has been from eternity, when, uptil to-day, void
is not seen to have been tho result, there is no proof that, in the future,
release (of «ll would take place, and leave a universal void behind
it).—158.

Bhigya. —~But, the Vedintin may vejoin, it should he believed that, in
tlie cage of Vamadeva and others also, absolute or permanent release has
not been produced. o this the author replies.

In time cternal, if, uptil to-day, releusc has not been produced {as you
say) in the case of anyhody whatever, the time to come also would be the
same, 1. e., absolutely without release taking place in it, since the thorough
cultivation of the means for the attainment of release will be the same in
the future as it has heen in the past. Such is the meaning.-—158.

As it has been, so will it be.

TR 9 AT 0 2 | TkE

@M Idanim, now, 3 Tva, as, a¥ Sarvatra, at all times, 7 Na, not, wea=rag:
Atyanta-uchchhedah, absolute cradication or cutting short,

159. As now, so, for ever, (the course of transmigra-
tion will) not como to an end. (Aniruddha).
Or, (for, the inference is that), as now, so, for ever,
there would be no final release. (Vijilana Bhiksu.)—159.
Vyitts.—The anthor states another solution of the case.
Because of the infinity of Selves, reloase will take place by degrees,
and, at the same time, an end (of the course of the world will) also
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not (be the consequence). As now, so “sarvatra”, in time to come,
also, release will take place; but, hence, absolute termination (of the
course of transmigration) would not vesult, hecause of tho eternality of
its flow.

On the theory also, that release consists in the passing awvay of the
upidhi, there is the implication of universal voidness; hence the charge
lies cqually against it. Just as therc would be an end of all things, on
the successive release of manifold Selves, similarly the world would be a
void in consequence of the destruction of all upidhis on the exhaustion of
all karma- (which is the cause of the Sell coming into contact with the
upidhi, 7, e., body, ste.),

Now. (if the Vedantin says), therc will not be a void, because the
upidhis are infinite in number, then, it is the same on the theory of the
multiplicity of Selves also, Thus,

wa o ¥ Pigeg geamAag gaan )
ARSI IS TRIRTARFAAIZ ZTAT N

For this reason, therefore, white the knowing (Selves) got velonsed, (Lhe procoss of

the (world runs) incossant ; voidnoss does not result, hoeanse of the infinity of the Cosmic

Hystem and of ths worlds iu which the Jivas cxperience the consequences of theip
karma.—159.

Bhigya.—~The anthor shows the process (hy which the above in-
ference has heen arrived at).

At no time will absolnte removal of hondage be possible in the case
of any Purusa whatever, as is the ease with the presont time, taccording
to the rejoinder of the Vediantin mentioned in I 158),—such an inference
would be possible,  Such is the meaning.— 159,

Purusas ave ever uniform.

STTIATATET: Ul ¢ | 260 |
mrgrtaey; Vydvritta-ubhaya-ripah, that from which double, 3, e, different
(Vijiidna  Bhiksu), Doth, #. e, bound and released, {Aniruddha), forms are
excluded.
160. Purusas are never multiform.—160.

Vritti—But, is the Self (cssentially) hound or is it essentially re-
leased ? If it is (essentially) hound, then, sinee, the cssence ecannot slip
away, non-release (is the consequence); for, if it slipped away, (the Self
would be) non-eternal, (as loss of essence amounts to annihilation of the
thing itself, wvide aphorisms 7 and 8 above). If, (on the other hand, it is
said to be essentially) released, then, nacless are meditation and all the
rest (enjoined as means for the attainment of release). To this the author
replies,
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It is not bound, nor is it rcleased, but it is cternally released.-
While destruction of Ignorance is eflected by means of meditation, etc.,
(which are, therefore, not useless).— 160,

Bhigya :-~The uniformity of Purusas, that has been ascertained to he
the import of the Vedie texts establishing their “unity,” —does this uni-
formity arise at the moment of release, or does it cxist at all times?
There being room for this enquiry, the author declares.

And that Puruza is (** vydvritta-abhaya-riipaly, 7. ¢.,) one from whom
Aifference of form has departed ; because of the establishment of constant
wniformity from the testimony of the Veda, Smyiti, and Reason. So is it
said 1 — '

FYET AL Agar SES9ar |
Trwvan ey aug i awd )

Iy means of Mayd which shows a variety of forms, (Purnsa) looks as if he were
multitorm. Revelling in its Gunas, he is bound in such wise as * (This is) mine,” “1 (do,
feel, ete, )"

IFarther s "y .
FANFI AR TG TIFaT g |
&G "Il A | w@r ey Rag i
In this long dream, designated tho world, while passing on from dream to dream, the

Peaeclul Brahman whiel is the elaboration or expression of peacelulness, does not give up
its own form. - 160.

Character of 1witness ts compotible with uniformity.

ATRIEFARITG AT 0 g 12428

mammmea Sikgit-sanbandhit, throagh immediate conncetion,  For  this,
tAnivuddha  roads  Aksa-sambandhdt, through connection with the Senses,
mfyras Siksitvam, the being the witness,

161. Purusa is the witness through connection with
the Senses (Aniruddha), or, through immediate connection
(Vijiidna Bhiksu)—161.

Vyitti—Tt has been declared that it helongs to the Self to be the
witness.  Dut if it helongs to be the witness, even to one who has attained
to diserimination (60 Purusa and Drakrith), non-release would be the con-
sequence. ([ this be the doubt), so the anthor says.

“ Aksa” means the Senses.  Through connection with that, Purusa
is the witness.  And where will he the connection with the Senses, when
diserimination has hoen attained 2 (. e., it will bhe nowhere),—101,

Bhasya.—Rut, since the character of being the witness is not per-
manent, how, then, can there be constant uniformity of Purusa? To this
the author replies.



298 SAMKIYA-PRAVACHANA-SUTRAM.

The character of being the witness, that has heen asserted of Purusa,
is through imimediato connection merely, but not through transformation.
Such is the meaning.

It is found that, by immediate connection, Purusa is the witness of
Buddhi alone, because the devivation of the word “siksi? is wrag R damEn
%, ¢., a3 the name of one scoing immediately (Panini V. 1. 91.) And the
character of seeing immediately means the character of seeing without
intermediation.  And immediate connection (in this sense) with a DPurusa
takes place only of the modification of the Buddhi pertaining to that
Puruga. Hence, it is of Buddhi alone that Purusa is the sikst or
witness, while of others he is merely the Drastd or scer ; such is the divi-
sion, (i e., distinetion made) in the Sagtras.

And tho connection which determines the production of cognition, is
of the form of reflection only, which takes the place of the modification
into the form of the objects cogniged : but not, in the least, of the form
of conjunction, as we have submitted more than onee, because, in that ease,
the supposition would not he warranted hy the facts of the case.

In the case of Visnu, ete., on the other hand, the character of heing
the witness of all things, belongs to them in a secondary sense, because of
the very non-existence (in their case) of the intermediation of tho Senses.

Where the reading is “ Aksn-sambandhat siksitvam,” “aksa” there
means Buddhi, as it is equally an instrument of knowledge (like the
Senses), and “ Aksa-sambandhat” moans, through conneetion of Buddhi in
the form of reflection as declared hefore.  Such is the meaning.—161.

Purusa is for ever relensed.

Tag®ea I 2 | 242

frzmmer Nitya-mukia-tvam, constant freedom,

162. It belongs to Purusa to be released for ever. -
162.
Vpitti.—Constantly of what form is the Sclf? To this the author
roplies.
The meaning is quite plain.—162.

Bhasya.—TFor the purpose of establishing the absence of multiformity
of Purusa, tho anthor points out two other distinetions of Purusa, hy the
next two aphorisms,
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It 1s, at all times, that frecdom from bondage, called Pain, belongs to
Purasa, since Pain, ete., are transformations of Buddhi. Such is the
meaning. Puruga-artha or the supreme object of Purusa, on the other
hand, 1s, as has been established before, the cessation of the exporience of
‘Pain, or, in other words, the cessation of Pain in the form of reflection. —
162

Purusa is indi JFerent.

Hgretgsara 0 2 1 963 1)

Srardied Auddsinyam, indifference, = Cha, and, =f I, finally,

163, And, finally, difference also (belongs 1o
Purusa.)—163.

Vyitti—The mcaning is quite plain.—163.

Bhisya :—"* Audisinyam, (tndillerencey, s lnactivity or nou-
ageney.  And hereby the being free from desire, . ¢, disinterestedness,
and other distinetions also should be suggosted, since there is the text
of the Veda:

A AT fabAfwEr gErgEn
gRregiraticdan, /d av ag

Degire, Volition, Curiosity, Faith, Unfaith, Retentivoness, Unretentiveness, In
all this iy vorily Manas.—Iri. f\rup. Upa. L v._ 8,

The word “iti ” marks the end of the establishmont of the character
ol Purusa.—163.
Seeming agency of Puruga is due to influence of Buddhsz.

s 0 N ~o

IWENG F3ed  Cagarrerenagantsramg 1y | egen

gaoma Upardgat, from alfection or inflacnce. #a'eq Kartritvam, agency,
faagifear Chit-sAnnidhyat, through proximity of consciousness.

164.  (Seeming) agency (of Purusa) is from influence

(of Prakriti), through proximity to Intelligence, through proxi-
mity to Intelligence.—164.

Vryitti.—DBut, some one niay say, we hear of the agency of the Self
from the Servipture ; how is this? ‘Lo this the author replies.

“Agency” of the Sclf, ‘e, the faucy or assuniption of agency, is
from the inlluence of Prakyiti by means of her proximity to Intelligence.

The repetition of the expression “ through proximity to Intelligence ”
I meant to indicate the completion of the Book, the same practice having
been observed in the Veda.—164.

'oar,—

Here ends the Fivst Book, of Topics, in the Vyitts on the
Samkhya-Pravachana-Siltram of Kapila.
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Bhésya. —But, some one may ask, the mutual diserimination of
Purusa aud Prakyiti being thus established by means of their dissimila-
pity in property, how can the declurations made in the Veda and the
Swriti, nawely, that Puruga is the agent, and also that Buddhi is the
kuower, he justified 2 To this the author replics.

Here the syntactical conncetion of the words is according to their
appropriateness.

The agency that is attribated to Purusa, avises from the influence of
Buddhi, and the intelligence that is attributed to Buddhi, arises from the
proximity of Purusa: neitherof them is real.  Sueh is the weaning. Asg
in the case of fire and irun, the attribution of their properties to cach
other mutaally, arises from particular conjunction between then, (i. e,
when an iron bar is lLeated to redness, it may be said that the iron
burns, as well as that the fire s so much long and so mach broad, ete.),
and 1s, therefore, only aceidental oreadsed by upidhis: or, as in the casc
of water and the sun, the imputation of their properties to cach other
mutually, avises from the conjanetion of water and the sun, and is, there-
fore, only accidental 5 the very similar is the case with Parusa and Buddhi.
Such 1s the import.

And this has been stated by the Kdvikd also : viz,,

ACAATHINGHAT AAATTRT (ST )
UHRG ¢ 9 A FAT AT || HICET &R )
Theretoro, through conjunetion with that (Purnsa), the unintelligent Lingaw (Buddhi,
cte.) looks as if it were intolligent ; and, althoagh ageney is of the Gunas, the indillerent
(Purusa) appears, in tho samne way, as if he were verily the agent.— Kariki, Vorse 22,

The repetition of the expression ** through proximity to Intelligence”
is for the purpose ol indicating the close of the Book.—164.

The Avoidable, the Avoidance, the Cause of the Avoidable, and the
Means of Avoidance, —the four principal objects of the Sastra,—which
form the four divisions of the System, have been successively discussed
and elaborated in this Book.

And, hecause it gives an elaborate account of the contents of the
condensed or abridged Samkhya Sitram (Kapila Sitram), therelore, like
the Yoga (Satram of Patanjali, which also is an exposition of the Siikhya
Thought, and is, ou this account, similarly described), this Sastra, is de-
gignated the Samkhya-Pravachana-Siiram.

Iere ends the Fivst Book of Topics, in the Commentary, composed by
Vijadna Achdrya, on the Sdmhhya-Pravachana-Sitram of Kapila.



Boox 1I.
OF THE EVOLUTIONS OF PRAKRITI.

INTRODUCTION.

Vritti :-——Now, after the ascertainment of the Topics, is made the
composition of the Second Book for the purpose of the ascertainment of the
products of the Pradhéna,

Bhisya :—The Topics of the Sdstra have been ascertained. Now, in
order to prove that it belongs to Purusa not to undergo transformation,
the author will, in the Second Book, explain, in very great detail, how the
procession of Creation proceeds from Prakyiti. Therein too the intrinsic
nature of the products of Prakyiti will be declared very fully, with a view
to the very clear discrimination of Puruga from them algo. It is for this
reagon that, in the verse :

R Twi 8 geY 5 gREag |
Iv guray eI @ Rt Rgsad o

Transformation as well as Prakpiti and also Purusa the eternal,—whoso knoweth
them as they are in thomselves, he, thirsting no more, is released.—Mah4-Bhérata, XII.
7879,

of the Moksa-Dharfaa Section of the Mahibhdrata, and in other p]aces,.
it has been declared that all the three (things mentioned in the above
verse) are objects which require to be known.

The Purpose of Creation.

Rty @Y a1 TaEEr 102 |

ﬁgnﬁrwi'vimukta-mokga-artham, for the purpose of the release of the
releaged. @ gva-artham, for its own sake. a vd, or. swrm pradhénasya, of
Pradh&na or Prakriti,

1. Of Prakriti, (the agency or the becoming the pro-
creatrix) is either for the release of the released or for her
own sake.—165.

Vyitti :—The Self is free by nature. Of the Pradhéna, the becoming
the procreatrix of the.world is for the purpose of the release of the Self
from abhimanika or assumed or imagined hondage.

In regard to creation which is painful, since Dispassion naturally
grows towards it, Puruga at once strives to obtain release. And in regard
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to creation which gives pleasure, since, it being tainted with painfulness,
pleasure also is thrown on the side of pain, it is Dispassion only that
ultimately is produced towards it.

This Dispassion is fourfold, being distinguished under the names of
Yatamina, Vyatireka, Ekendriya, and Vasdikara,

Note :—These technical terms require explanation. ¢ Dispassion, Vairdgya, is the
extinction (or absence) of raga, (1it.) ecolour, or passion, which, like dyes of various hwos,
tinctures the soul,” The various stages of its unfuldment have been described as Yata-
ména or Btriving, Vyatireki or Diseriminating, Ekendriya or Longing, and Vasikfra or
Bupreme. Vichaspati Misra has explained them in his commentary on the Simkhya-
Kériks, Verse XX11], and, in his glogs on Vyisa's commentary on Pataiijali’s Yoga-Sttram,
I.15, We give the following extract from the former:

qmizg: AR, dfkgmin aues ey T | GRS
natdes Redfsafardity aquRaraaed: ga@r qaardeT | aRar=s ar-
FiTAM FRTETEN: qET:, R o g | awd gatelar afy waar-
e SNEVE Q@A ARRRwEEd Aflwdm | shranasaaadaar
TETRIREGRAS T FART argengaRdiagem | fegramenty Fafie-
fadeafy soraRsRsdy ar GRRITg WAEAT a1 SArRCET | grATAT-
a1, TSN irtas—engnRinfna o o s S

Passion and the like, which act like dyes of diffcrent hues, reside in the Chitta or the
Retentive Faculty, By them the Indriyas, the Powers of Cognition and Action, are
employed on their respective objects, Now, the endeavounr, i.e, tho putting forth of energy,
for the purpose of boiling down and dissolving them, with the desire that the Indriyas
may not go out to the objects, is designated as Yataména, And when the boiling is onece
begun, some passions will become hoiled, while others will be in the course of being
boiled, Inthat stage, the relation of before and after thus coming into existence, the
ascertainment of the boiled by means of their discrimination from those that are in the
course of being boiled, is designated as Vyatireki. They being thus disabled to excite
the Indriyas to activity, the persistence of the hoiled passions in the mind in the form of
mere longing, is designated as Ekendriya. The surcease of even the mere longing in
regard to seusible and scriptural objects of enjoyment, even though they be near at hand,
which, in its appearance, is subsequent to the first three stages, is designated as Vagikara:
which the terrestrial divinity, Pataiijali hag described as

Fuiceiciaeipicon Bttt i a o SREROY

Dispassion, designated as Vasikira, is of him who has no thirst for sensible as well
as scriptural objects. ——Yoga-Sﬁbram, 1. 15. S

“The Avoidable,” 4.e., Pain not-yet-come, is of twenty-one varieties,.
viz., the Body, the six Indriyas or Senses, the six Objects, the six Buddhis,
Pleasure, and Pain.  Among them, the Body is a form of Pain, because it
is the seat of Pain. The Senses, Objects, and Ideas (are 80), because they
stand in the relation of being instrumental to its production. Pleasure
(is a form of Pain), because of its close association with Pain. Pain is
the Avoidable par excellence, because it contains affliction, uneasiness, and
anguish as its very essence.
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———

That which accomplishes it, that is, its uncommon or specific cause,
is A-vidyd, Trisnd, Dharma and A-dharma. A-vidya consists in contrary
cognition (t.e., in knowing a thing to be different from what it really is).
And the Samskira or impression thereof has been declared, by those who
know, to be the uncommon cause of Trisnd or thirst, ete.

And “the Avoidance of Pain > (aimed at in this Sistra) consists in
that cessation ol the production of Pain, which is absolute or final.

The means thereof is the knowledge of the truth in respect of the
Self, inusmuch as the cessation of A-vidyd or unreal Cognition takes place
from it. Accordingly it has been declared :

AT qr R/ YA AT A=t Aipenfaas: |
witarr: STl Aevseitaafatn )

Wl ¥ |@ad g O gRAgaa: |

atfa QurnTRe |

Lo ! the Self verily requires to he seeu, heard, thought, and sontomplated.—Brihat-
Aranyaka-Upanigat, IV, iv.5.

(The Self) should he heard from tho declarations in the Voda, thought by means of
arguments, and, after bejng thought, should be constantly meditated. These are the ways
of soeing.

The knower of the Sell transcends grief,—Chhindogya-Upanigat, VII, i. 8.

It (i.e., the Sell) is twolold : Higher and Lower, Thus has it been
declared :

-8 sy AEsy o Srds T
Two Brahmans have to be known ; the Higher as well as the Lower.

The Higher Self is the Lord Mahesgvara, possessed of the power of
Real Cognition and Lordiiness; not in the least touched hy, or associated
with, the virtues which cause transmigration ; the All-knower, the Provid-
ence, as all creation proceeds from Him,

1low is He to be known ?  Either through Anumina or inference, or
through Sama or tranquility of mind.

Note :—In the place of “ Anuménit vi Samét v4 " (either through inference or through
tranquility of mind), ns read by Dr. Garbe, which we have adopted, the text of Pandita
Kilivara Veddntaviigisa, is “ Anuminit va igamft (through Revelation) vi,"

Thus, the subject of discussion, that is, the thing percecived, must
have a cause, becauso it, being non-existent before, has come into exist-
ence, as is the case with a picture.  This is inference. Therealter of what
is, (through inference), known in a general way, knowledge in particular
is obtained by means of Yoga.
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Of the lower (self), 1.e., the Jiva, the proof is from self-perception
itself.

Anad the activity of Prakriti is for the purpose of the discriminative
knowledge of these two, the Higher and the Lower Self. Herein she is
declared to be altruistic.

And her selfishness consists in this that she keeps aloof from that
Purusa to whom she has exhibited her form by means of diserimination.

(It may be asked), how activity can arise in Prakyiti who (ex hypothest)
is non-intelligent ?  (To this our reply would be that) the activity of even
non-intelligent things is scen, e.g. of trees, by way of producing fruits,
ete.—1.

Bhdsya :—The word ““ agency " is brought in from the last aphorism
of the preceding book.

The Pradhina becomes the maker of the world for the purpose of the
release of Purnsa who is by nature free from the bondage of pain, from
pain in the form of reflection, or, in other words, for the purpose of release
from pain which is connected with Purusa by the relation of a reflection.

Or, it is for her own sake, that is to say, for the purpose of her own
release from pain which really belongs to her (vide Aphorism IT. 7 post).

Although Bhoga or Experience (of Pleasure and Pain) is as much a

purpose of Creation as Release, yet Release alone is mentioned (in this
aphorism), inasmuch as it is the principal one.-—1.

The Cause of Successive Creation.

e qatd: n k1R

faowm viraklasya, of the dispassionate. aafg: Tat-siddhel, because the
accomplishment of this, 4.e., release, is,
2. (Successive Creation is necessary), because the

accomplishment of Release is of him (only) who has become

free from passion.—166.
Vyitts :—Now, in regard to who are adhikarins or entitled to Release,
the author declares.

So also says the Sruti :

gavaTaTer Rrdvaratar Srdauraver sgearara Rurad el |

Having put forth activity out of desire for son, desire for wealth, and desire for
hetter worlds, men thereafter live the life of mendicants. —Brihat-Aranyaka-Upanigat, 111,

v, 1.
T Fr7 FuLatiatasg: QATAT ymERaTET gl i
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Reing tranquil in mind, controlling the external Senses, withdrawing from the
world, being ready to renunciate everything, and being steady in meditation, one sees the
Belf within onesell.—Brihat Aranyaka Upanisat, IV. iv. 28.—2.

Bhdsya :—But, if Creation were for the purpose of Release, then,
Release being possible by means of one Creation only, there would be,
one may say, no Creation again and again. To this the author replies:

Release does not take place (for all) through creation once only.
But the praduction of Release occurs in tho case of him who has been
intensely tormented by the various pains of birth, death, sickness, ete.,
repeated many times, and has, in consequence, Higher Dispassion pro-
duced in bim by means of the knowledge of the discrimination between
Puarusa and Prakpiti.  Such is the meaning.—~2.

Dispassion eannot grow in one ereation,

A ATOATATAAATEATEITEAET AT N R 1 3 0

% na, not.  wEwAmm dravapa-mitbrit, from mere hearing. wffa: tat-siddhib,
growth of Dispassion, wmRareemn: anadi-vasaniydl, of visand which has been
coming down from eternity. * VAsand ' isthe rosultant impression of all the past
oxperiences. Itis that which inclines to re-birth, aweam balavattvit, on account of
the forcibleness. For “AnAdi-vAsanfiydh balavattvat,” Aniruddha, Mahideva
and Niigesa read * Anfdi-visandpatutvit,” which meana the same thing,

3. It (Dispassion) does not atise from the mere hearing
(i.e., learning about it from the Sastras), because of the for-
cibleness of the eternal Vasana.—167.

Vritti :—1f Release were to resnlt through Dispassion immediately
after the hearing, then, there wouald be, some one may say, the release of
all immediately after they receive instructions from the Guru or precept-
or, but such is not abserved to be the case. To this the author replies

Release does not take place immediately after the hearing. But, in
the case of one whose eternal Visand has hecome weak, Release appears
quickly, and, in the case of others, it is late in appearance.—3,

Bhésya :—The author tells the reason why Dispassion does not graw
by means of one creation only :

Foven the hearing takes place by means of the merits acquired in
many births. Even then the ocenrrence of Dispassion is not from the mere
hearing, but through immediate cognition (sikgitkdra). And immediate
cognition does not take place at once, because of the false Visani which
has existod from eternity. But it takes place through steadiness in Yoga.
Aud in Yoga there isan abundance of obstacles, (Vide Yoga-Sttram
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of Patafijali, Book 11.) Hence, it is only after many births that Dispassion
as well ag Release take phlce at rare intervals, in the case of a very few
only.—3.

The Rule of Individuals.

IEIITET TAFA N R 1 8 0

wpyem  vahu-bhritya-vat, asis the case with many dependants (of one
householder). @ vi, or, Wl pratyckam, every one,

4. Or, as is the case with the many dependants (of a
single householder), every individual (Purusa) (has his own
lot, and hence the strecamn of creation flows on eternally.)—
Aniruddha,

~ Or, asa single householder has many dependants under
hlm, so cvery one of the Gunas bhas innumerable Purusas
to liberate, and hence the stream of creation, ete.-—Vijiina
Bhiksu.—168.
Vyitti :—'The author states another argument.

As a man may have many servanis some of whom are released
through faithful attendance, some share in his grace, while some are
killed in consequence of their faults ; so Prakriti is one, while Purasas are
many. Among them, for those who have got clear knowledge of the dis-
erimination of Prakyiti and Purusa, there is speedy release ; for those who
have visen up to the level of mere worship, it is gradual ; and for others,
there is none.—4.

Bhisya :—The author gives another reason in support of the theory
of a stream of successive creations.

As, in the casc of the householders, every one of them has to main-
tain a good many dependants in the persons of the wife, the son,
and the like ; likewisc also, in the case of the (lunas, Sattva and the rest,
every one of them has to set free Purnsas without number. Hence, even
when a certain number of Purusas have obtained Relcase, the stream of
creations must still continne for the purpose of securing Release to other
Purpsas, inasmuch as Purusas are infinite in number. Such is the mean-
ing, Thus there is the Yoga-Siitram :

T i AERAAE AZMAINLTEIE U R | IR )
“ Although deostroyed in rélation to him whose objecis have been achieved, it (the

sensible world) is not destroyed, heing common to others."—Vide Yoga Aphorisms of Patafi-
jall, 11, 22,8, B. H. Vol, 1V, page 138,—4.
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Proof of the Theory of Adhyisa or fictitious attribution (e.g., of bondaye,
release, creativeness, ete.) tn regard to Purusa.

qHiaaEay 9 geaEngratE: 1 R 1Y

wefwre® prakriti-vastave, the reality (of bondage, creativeness, ete.) in the
case of Prakriti being established. w cha, and. ww& purugsasys, of Purusa.
wamafafg: adbydsa-siddhih, proof of adhiydsa or fictitious attribution.

5. And when (it is established that bondage, creative-
ness, ete.) really belong to Prakriti, proof (is thereby ob-
tained) of their being fictitious attributions to Purusa.—169.

Vrpitti :— The Self, being kitasthba or immutable, one may sy,
Bondage (real or fictitious) does not verily belong to it, tand, therefore, the
question of Release does not arise, and consequently there is no scope
for this Sistra).  In regard to this;the author says:

Release consists in the inactivity of Prakriti towards that Purusa to
whom she has fully exhibited herself.  Sho ealches the reflection of, and
also casts her shadow in, that Purusa towards whom she becomes active.
The change thus appearing in Purusa is merely an adhydsa or superim-
pusition, and is in no sense real. So has it been said:

et A ARG am anaa: |
a fi aen wamgiw i §

Were tho Self impure, untransparent, and changeful, by nature, Release would not
aceruo Lo it even by hundreds of hirths,—igvara-Gita.—5.

Bluisya : —-But how can it be asserted, it may be asked, that creative-
ness belongs to Prakpiti alone? when the creativeness of Purusa also is
proved from such Vedic texts as

TATATGIHA TN QR N
From this Self has Akasa been cvolved.~Taittiriya-Upanisat, I1. 1,

To this the author replics :

When, further, the reality of creativeness is established (vide I1. 6 post)
in the case of Prakyiti, it follows that in the Vedas has been made only a
fictitious attribution (audhyisa) of creativeness to Puarusa, for, upasana or
worship is the primary object of the Vedas, and nothing else. 'That
creativeness belongs to Prakriti in a real sense is proved by such other texts
of the Veda as the one beginning with Ajim ekim, the Unborn One, (Svetd-
dvatara Upanisat, 1V. 3). Moreover, were the attributions of creativeness to
Purusa, mado in the Vedas, real, then thesc texts would contradict those
other texts of the Veda which declare that Purusas are mere unchanging
consciousnesses, Such is the meaning.
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And this adbyésa or attribution, in the form of transference of
epithet, is, in fact, one of the current figures of speech amongst mankind.
As, e.g., victory and deleat, G'eally) present in the soldiers who make up
the force of the king, are transferred or attributed to the king; in like
manner, are creativeness, etc., (really) present in Prakriti, the Energy of
Purusa, attributed to Durusas, the possessors of that Energy, on the
strength of the maxim of the non-difference of energy and the possessor
thereof. So has it been said in the K{irma Purdpa:

afmafenrdniy egata qorda: |
uqY g hfmmeafaase 8

The Yogins who contemplate the Tattvas (Prakpiti, ete.), see the differenze hetween
the energy and the possessor thereof, and, again, they discern their ultimate non-differ-
ence.—Kdrma-Puréna, XI1. 28,

“ Bhedam,” “ dilference,” means anyonya-abhdvam or mutual non-
existence (as, ¢.g., in the case of the non-existence of the natnre of the cow
in the horse, and vice versa); *‘abledam,” “ nou-difference,’ means
non-difference in the form of avibhifiga or non-division. These are seen
by the worshippers of Prakriti and the other Tattvas. Such is the
meaning.

Examples of both these cases may be found in the following :—
[ W= Ay AfF 0

Now, then, is the direction “ It is not,” % It is not,” ete. Brihat-Arm_vyaka-Upaniqat,

11, jii. 6,
WY a7 1)
Verily all this is the 8elf, —Chhandogya-Upanigat, V11. xxv. 2.
Such is the import.—5.

The reality of Prakriti's ereativeness is proved from the products.

FrEa@IRTE: 1 L& U

wem: kiryatah, from the products, wmfg: tat-siddheh, because of the

proof thereof, '
6. Because it (the reality of Prakriti’s creativeness)

is proved from (the reality of) the products.-—170.

Vritti :—The author adduces evidence to show that boudage really
belongs to Prakriti, and not to Purusa.

I'rom seeing the unbroken succession of Mahat and the rest, the pro-
ducts of Prakpiti, there is proof of the bondage of Prakyiti,— 6.

Bhagya :—But how can it thus be taken for certain, rejoins our
opponent, that creativeness is real even in the case of Prakriti, when we
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also hear from the Vedas that creation is like a dream and so forth? In
regard to this, the author says :

Because, the meaning is, whereas the reality of the products arises
by means of their producing impressions and exhibiting acts, therefore,
from the products themselves, there is establishment of the real crea-
tiveness of Prakriti, by means of dharmi-grihaka-praména, i.e., the kind
of proof which cognises the subject of inference as possessing a parti-
cular property (as, here, for instance, Prakriti as the seat of the power
which created those products).

The texts of the Veda, on the other hand, which declare the resem-
blance of creation to a dream and the like, should be understood to bear
merely on the aspect of {unreality or) non-existence of creation in the form
of its non-eternality, or, on that aspect of it in which it is (fictitiously)
attributed to Purusa ; for, otherwise, there would be contradiction of the
texts demonstrating (the reality of) creation.. Moreover, the things which
we call dreams, are not absolutely non-existent, inasmuch as they are
transformations of Manas.—6.

Knowledge and Iqnorance are the sole determinants of Relense and Bondage,

ATARJNGA: FEZHRATTIT N 19 U

3w chotana-uddesat, with reference to one knowing, fmm: niyamab, the
rule, why some escape Prakriti while others do not. #vee¥resq kaptaka-moksa-vat,
as in the case of the release of (or escape from) a thorn.

7. The rule is with reference to one knowing, as in

the case of the release of a thorn.—171.

Vritt: :—Tt might be objected that, since activity is of the very natnre
of Prakriti, she will cause activity in all Purusas without distinction ;
what, then, is the use of seeing the discrimination and non-discrimination
hetween Prakriti and Purusa ? Tn regard to this, the author says:

Just as, on seaing a thorn, some one warns another by saying, “ Do
not come by this way,” and does not warn all passers-by indiseriminately :
so the rule is that, according to adhikira or degree of excellence or stage
of evolution, the activity of Prakriti takes place in regard to a particular
conscious entity (i.e., Purusa), and not in regard to all.—7.

Bhdsya :—Now, on the alternative view (vide IL. 1 ante) that the acti-
vity of Prakriti is for her own benefit, she, it may be said, would be active
with reference to the released Purusa also. To this the author replies :

By reason of its derivation from the root *chiti” in the sense of
full knowledge, “ chetana ™ here means one who knows well, Just as one

2
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and -the same thorn is released only by one who is “ chetana,” i.e., know-
ing, that is to say, does not become a cause of pain to him alone, but
.certainly becomes so to others; so too the “rule,” 4., arrangsment of
things in the. world, is that Prakriti is released by him only who is
" chetana,” i.c., knowing, and having all his objects fulfilled, that is to
say, she does not become a cause of pain to him alone, but certainly
becomes a cause of pain to others who are not knowing. Such is the
‘meaning,

Hereby takes place Prakriti’s own release, although she is in bondage
by nature. And hence she does not become active with relcrence to
the released Pum’sa.—-'—?' .

Vedantin Mahddeva :—* Chetana " is one who knows, i.e., one who
possesses immediate vision of viveka or the discrimination between
Prakriti and Purusa. * Uddedit,” with reference to him, 4.e., towards
him, ¢ Niyamah,” i.e., (restraint, cessation, or) absence of the activity of
‘Prakpiti. As there is release (of the thorn from its own activity of causing
pain) with reference to one who is aware of (the existence of) the thorn,
For, it should be understood that the activity of Prakpiti is for the pur-
pose of her own release from the pain inhering in herself. And thus
release i3 verily effected on her coming into contact with a Purusa pos-
‘sessing discriminative knowledge. Because Prakpiti is of the form of
pain in this sense and to this extent only that she is the eflicient canse
of the experience of pain, appertaining to Purusa, and consisting of the
reflection of Buddhi which contains pain as its essence. And that
(efficient causality) is certainly gone on the absence of the experience of
pain for a Purusa who possesses discriminative knowledge. Owing to
the absence of any particular purpese regarding herself, she does not
become active towards the released Purnsa, but does so towards the
unreleased Purusa alone.  Such is the idea. '

The Theory of Adhyisa further argued.

saausy agfafeataaammiagag 0 R 1 5 0

wmam anya-yoge, though there be conjunction with the other, i.e. Prakriti.
wfi api, even, wifef: tat-siddhih, proof of the existence thereof, i.e., of bondage
(Aniruddha), of creativeness (Vijiilna Bhiksu). = na, not, wra dfjasyena,
immediately. wimmem ayo-ddha-vat, as is the case with the burning action of

iron.
8. Even though there is conjunction with the other
(i.e., Prakriti), this (bondage, creativeness, etc.) does not exist
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(in Puruga) immediately, just as is the case with the burning
action of iron.—172,

Vritti :—Bondage, it has been declared, does not belong to the
Self. The author argues the point. :

1t is the characteristic of exciting to activity {or efficient causality)
that makes for the bondage of Prakypiti. Notwithstanding that there
18 conjunction of Prakriti (with Purusa), (it does not follow that the
bondage of Purusa is real, but) that the abhiména, conceit or misconcep-
tion of bondage arises in Purusa by means of the falling of the shadow
of Prakriti upon him.

“Na 4njasyena,” not really. (That is, even the conjunction of
Puruga with Prakyiti is not real, but only reflectional.)

“ Ayo-diha-vat: ” as, where conjunction takes place with a piece of
Lot iron, it is felt as il the iron causes burning, while, in fact, the power
to cause burning does not belong to iron, but comes, through conjunction,
from fire alone.—8. .

Bhdsgya :—Well, one may say, what has been stated, namely, that, in
the case of Purusa, the creative character is merely a fictitiously attributed
one,—that is not reasonable, for it is but proper that, by the conjunction
of Prakyiti, Purusa also should be transformed as Mahat, ete., because it
is observed, that by the conjunction of earth, etc., transformation of
wood, etc., similar to, or resembling, earth, etc., takes place. In regard to
the position thus taken up, the author says :

Fven though there is the conjunction of Prakriti, still it is not
proved that creativeness belongs to Purusa * &njasyena” or immediatly,
An example of this is: “ayo-daha-vat.” As the burning power does not
directly belong to iron, but is merely fictitiously attributed to it, being
borrowed from the fire conjoined with it ; such is the meaning.

In the example just mentioned, however, transformation of both (the
fire and iron) is admitied, it being proved by sense-perception; while in
the instance in question, since the case is explained by the transformation
of one only (i.e., Prakriti), there would he cumbrousness in supposing the
transformation of both ; as, otherwise, transformation of the colour of the
crystal would result from the conjunction of the China rose.—8,

The tnstrumental cause of Creation is Riga, Passion or Destre

T g nor e

wafeemd: riga-virdgayol, from passion and dispassion. ! yogab, '_concen-
tration, Yoga. ®fe: sristih, creation.
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9. Creation (results) from Passion ; Release, from Dis-
passion,—173.

Vritti :—What, it may be asked, is the object of creation? To this
the author replies:

Bhoga or worldly expericnce proceeds from passion or desire ; Release,
from dispassion. In reality or ultimately, however, nothing but dispassion
results from passion or attachment also, through seeing tho defects of the
object of the senses in the course of Bhoga or experience.——9.

Bhdgya :—Tt has already (vide I1. 1 ante) been stated that the fruit
of creation is Relcase. Now the author states the chief occasional or
instrumental cause of creation.

When there is Passion, there is creation ; and when there is Dispas-
sion, there is ‘“yogah,” i.e., the abiding of the Self in its own essence
(svarfipa), that is to say, Release, or, in othcr words, the suppression of the
modifications of the Chittam or the thinking principle (vide Yoga Apho-
risms, I. 2). Such is the meaning. And thus it is proved, by the
methods of agreement and ditference, that Raga or Passion is the cause
of creation. This is the import. And, thus, the Veda also, after declaring
the goals in the form of Bralima-hood, etc., attainable by the perform-
ance of the various Karmas or actions, declares :

(Rt g FTRGAMT ATSHTAT A A€0 Twr Fawraf |

Thus, however, (fare) those who. desire. Of him who is desireless, the Pranas or
life-breaths do not go out (into other living t'orms).—Bpihab-f&rapyaka-Upanigat, IV, iv.6,

Passion and Dispassion also are but properties of Prakriti.—9.

The ovder of ereation.

AEATRERY TAETE N R | e
agmfsde mahat-adi-kramega, by the series of Mahat and the rest. wswrm
paiicha-bhaténém, of the five Bhfitas or gross elements.
10. The creation of the five Bhitasisin the order

of Mahat and the rest.—174.

Vpitti :—The twenty-five Principles have been declared by the
aphorism beginning with ““ Sattva, Rajas, Tamas” of the first book (vide
1. 61, page 93). Now the author declares the order of their evolution
along with all other details.

The word * creation”” completes the sentence. The order will be
stated in the sequel.—10,
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Bhéigya :—After this the author begins to describe the process of
creation.

“Creation”—this follows from the preceding aphorism. Although
from the texts of the Veda snch as

TATATGTHA AR dARga: |l
From this, Self, was evolved Ak&#a.—Taittiriya-Upanigab, 1L 1,
it is heard that the creation of the five Bhitas took place at the very

beginning, still the creation of the five Bhitas, just in the order of
Mahat and the rest, is desired. Such is the meaning.

As In the Vedic texts on the creation of Fire, etc., the creation of
Akida and Air has to be supplied, or is pre-supposed, so too, in the Vedic
texts quoted above, the creation of Mahat and the vest, previously to that
of the five Bhitas, has to be supplied. Suach is the idea.

And in this matter, as'in the case of the creation of the water-pot,
the proof (of the aforesaid ovder of succession) cousists in the inference
that the creation of all the rest, other than the Antah-karana or the Inner
Sense, must have been preceded by the function or modification of the
Antab-karana. Moreover, the creation of Mahat and the rest, prior to
the creation of the five Bhiitas, is known for certain by having regard
to the order of their mention appearing in another Vedic text, viz.,

QEAEATSATIY TRT 94 @ GATR T |
& FrgeAttaraysr qudy Rpaed wRdy i

From this (the Self) was produced Prana ; Manas and all the Indriyas; Ether, Air,
Pire, Water, and Earth, the supporter of the Universo.—Mundaka-Upanigat, IL i, 8.

and also by means of the other Vedic toxt beginning with

| Srongwd SruegEt & Qg i

He created Prina; from Prina, Sraddhi or Faith, Ether, Air, et¢,—Prasna-Upanisat,
VI. 4.

And Préana is, as the author will later on (vide 11. 31) declare, a
particular modification of the Antah-karana. Hence, in this text of the
Veda, “ Prina” itself is the Principle of Mahat.

Likewise does the Vedanta-SGtram also describe creation just in the
order of Mahat and the rest. Thus

R fgraRaEt s afggm

In the inferval, Vijiidna and Manas,—in this order ; because of the inferential mark
thereof.— Vedanta-Stram, II. iii. 14, 8. B. H, Vol. V, page 845,

(““In the interval,” t.e.,) between the existent (Self)and Ether, should
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be produced Buddhi and Manas,—in this order; such is the meaning.
Ahamkira is included in Manas.-—10.

Note :—Vide the Sacred Books of the Hindus, Vol, V, page 345. The full translation
of the Vedanta-Sttram in question from which Vijifina Bhikgu has quoted the Pirva-
paksa only, as given there according to the Govinda Bhdsyam, is as follows: “If it be
objected that tho organs of cognition and mind, occurring between Pripa and the
elements, in the Mupdaka-Upanigat, are mentioned in their order of succession, owing
to an inferential mark of this ; we say, no, beeause on account of non-difference,” 1t will
at once be seen from this that the Vedinta-Sttrakéira reads a separate purpose sltogether
in the Mundaka text (11, i. 8), also cited by Vijiifina Bhikyu in his support, and throws
away the pfrva-pakga on which the latter apparently relies. 1t need not be feared, how-
ever, that there jis, therefore, necessarily a conflict and contradiction of views hetween
the two high authorities such as Vyisa and Vijiidnaare, “The order of the ogjgin of the
various Tattvas held authoritative in this (Vedanta as also ip the Simkhya) system is
that which is Jaid down in the Scriptures like those of Subéla, ete,, namely, Pradhéna,
Mahat, Ahamkéira, Tan-mfitras, Senses, and the Gross Elements beginning with Ether,”
The origination of all these Tattvas has been shown in the third Pada of the second
Adhyiya of the Vedantu-Sttras, and the order-of succession, as we find laid down in
the Taittiriya-Upanigat and the rest, has also been discussed there, in order to show
that there is no real conflict between these texts of the Subdlas and the Taittiriyas and
others.

But it would appear that there ig a real conflict between the teachings of the
Simkhya and the Vedéinta as to the immediate source of the origin of the Tattvas severally.
For, according to the Sdmkhya-Pravachana.Stitram, 1. 81, ete., Mahat, ete,, take their rise,
the succecding from the preceding one; while, according to the Govinda-Bhigyam, “all the
varions Tattvas mentioned in the Mundaka-Upanigat, beginning with Prina and ending
with earth, are taught as coming out directly from the Lord,... In fact, the word
“ Btasmit " of that text is to be read along with every onc of these Prina, Manas, ete.
Thug, from Him is born Prépa, from Him is born Manas, from Him are born the Indriyas,
ete.” The idea seems to be, as elsewhere (under Vedanta-Sttram, 11, iii, 13) observed
in the (lovinda-Bhisyam, that ¢ the Tattvas like the Pradhina and the rest being insen-
tient, cannot modify themsclves into their succeoding Tattva, without the co-opera-
tion of an intelligent cause,” namely Brahman, 1f this be so, then., there would be no
real conflict, and the two theories can be casily reconciled,

The origination of Mahat, ete., is not for their own sake.

HTEATYEAT GAFATHTATS HATEA: I R | 22 0

wedeary Atmé-artha-tvat, being for the sake of the Self. m2: sristel, of
creation, ¥ na, not, Y esdm, of these, Mahat, etc. swd Atma-arthe, for the
pake of themselves. amww: Arambhaly, origination,

11. Since creation is for the benefit (i.e., deliverance)
of the Self, the origination of these (i.¢., Mahat, etc.) is not
for their own sake.—175.

Vryitte :~—1Is their origination for their own sake, or is it for the
sake of another ? 7T'o this the author replies.
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Since creation is for the sake of Purusa, the origination of these,

2., Mahat and the following, is not “ Atmé-arthe,” for the sake of them-
selves.

Prakriti being eternal, creative activity, for a self-regarding object,
is justified in her case. But, since Mahat, etc., perish by being dissolved
into their cause, in their case, it is mere creation (without reference to
any self-regarding object).—11. -

Bhisya :—Of Prakyiti alone, the creativeness is for the purpose of
her release (vide II. 1 supra), she being eternal. But of Mahat, etc.,
the being the creators of their respective modifications, is not for their
own release, they being non-eternal. This difference (between the crea-
tive character of Prakriti and that of ler products), the author points
out.

“Esam,” of Mahat, etc., the ereative character ““ Atma-artha-tvat,”
heing for the purpose of the release of Purusa, their “irambhah,” creative
character, is not for their own sake, on account of their unfitness for
release in consequence of their perishableness. Such is the meaning,

(But why is it asserted that their creative activity is for the benefi§
of Purusa instead of for that of Prakriti? This question the Bhéasya-kara
next answers.)

And when the release of another must be the end, it is but proper
that the release of Purusa should alone be the end in question and not
that the release of Prakyiti should be the end, inasmuch as she is “guna”
or subservient to Parusa.—11.

Theory of Space and Time.

teracicicaniicte IR EN

e dik-kalau, space and time, wwwwfu: fkasa-8di-bhyah, from Akéda,
ete. . .
12. Space and Time come from Akédga and the Upi-

dhig.—176.

Vritti :—Space and Time are well-known entities. How is it, then,
that they are not heard of in the enumeration (of the Tattvas, I. 61, p 93)?
To this the author replies.
_ It is Akfda itself that, according to the distinction of this and that
Updadhi or external condition, is denoted by the terms Spaco and Tiwe.
They are, therefore, included in Akida.

The word “4adi” in the aphorism has come by sampita or accident,
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.The use of the fifth case-ending in ‘‘ Akéda-idi-bhyab” is in the
sense of the locative.—12.

Vedantin Mahddeva :—By the word “adi” the Upadhis are com-
prised. (Vide Bhigya below.)

Bhasya : —The author describes the creation of limited space and
time.

Those space and time which are eternal, are of the forn of the
Prakriti or root-cause of Akfida, and are nothing but particular Gunas or
modifications of Prakriti. Hence, the universality of space and time is
established. The universality of Akiida also, as alluded to hy such Srutis as

WrRrTay Sias Fe )
- Tike Akésa, all-penetrating and cternal,
is hereby explained.

But those space and time whieh are limited, are prodnced from Akida

throngh the conjunction of thig or that Upidhi or limiting object. Such

A

is the meaning ; as the word “Adi’’ comprises the UpAdhis.

Although limited space and time ave (in reality, not the products of
Aktda, but) Akdda itself as particularised by this or that limiting object,
still they have been stated lierc to be the effects of Akida, similarly as, in
the Vaidesika System, the sense of hearing has been stated to be the effect
of Akada, following the custom admitting the thing particularised as a
separate and additional entity. —12

Definition of Buddhi,

segFETE ghg: 1 e

wamaw: adhyavasiyah, judgment, ascertainment, determination of a thing
in its true form. & buddhil, Bnddhi, understanding.
13. Buddhi is ascertainment.—177.

Vrpitti :—The author states the characteristic mark of Buddhi called
Mahat.

“In this way only and in no other way,” —-certainty or ascertainment
in this form is “ adhyavasiyah.”—13.

Bhésya :—Now the author exhibits the Tattvas alluded to by the
phrase “ in the order of Mahat and the rest” (in IL 10 above), one by one,
with reference to their svariipa or intrinsic form as well as with reference
to their properties (dharma),

“Buddhib,” this is a synonym of the Mahat Tattva. And “adhya-
vasiyah,” called ascertainment, is its general function, Such is the mean-

ing.
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The mention (of the function and the functionary) in the relation of
non-difference (made in the aphorism in which adhyavasiya and buddhi
stand in apposition to each other), is according to the maxim of the non-
difference of the property and the thing of which it is the property.

And this Buddhi possesses * greatness ”’ (and is called Mahat, Great),
because, it should be understood, it pervades all effects whatever other
than itself and because it is of great aisvarya or power. On this point,
says the Smyiti :—

FTHIT AT HEATANAS |
ARl aa: enfatwmi srad &g

From the Pradhéna, undergoing modification, was produced the principle of Mahat ;
wherefrom is always produced in the minds of men the illumination that * (it is) great.”

There are, again, texts of the Veda and the Smyiti such as
NEY HEAY ATy FeaRradagadg: |

Of this Great Being, is the breathing, this, the Rig Vcda.-—Bpihat—Arapyaka-Upanigat
1. iv. 10,
But in them the application of the term “ Great” to Hiranya-garbha

(the Golden-Egged Brahma whose breathing the Rig-Veda is), even though
he is chetana or sentient, has been made only on account of his conceit
(abhiména) of, or of his identifying himsclf with, Buddhi; in the same way
as i8 made the application of the term * Earth ” to the sentient entity (the
deity presiding over earth) which has the mistaken belief (abhiména) that
it is earth. In the very same way also should be understood the applica-
tion of the terms Ahamkéara, etc., to Rudra and others. And of one and all
the deities without exception, commencing from the one possessing the
abhiména of (i.e., the belief of identity with) Prakriti and ending with
those possessing the abhimana of (i.e., the belief of identity with) the
Bhitas or Elements, the regular and constant Upidhis in the forms of
their respective Buddhis, are nothing but parts of the Principle of Mahat
itaself.—13.
Products of Mahat.

AEHTT THTTE W R ) 22 0 |

aed tat-kdryam, its product. wwi§ dharma-adi, dharma or virtue, ete,

14. Virtue, ete., are its products.—178.
Vritts ;—Wherein are Vntue, ete., 1nc1uded? To this the author
replies.
Virtue, Knowledge, Dispassion, and Power,~—by their being the
products of Mahat, is refuted the theory that they are the properties of the

Self,
8
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Since there is non-difference between effect and cause, the place of
their inclusion (in Mahat) has hereby been shown.—14.

Bhdgya : — The author states the other properties also of the Principle
of Mahat. ’

Virtue, Knowledge, Dispassion, and Power also have Buddhi as their
material cause, and do not have Ahamkira, etc., as their material cause ;
because Buddhi alone is the product of transcendental Sattva (i.e., the

purest form of Sattva, absolutely free [rom the admixture of Rajas and
Tamas),—14.

How the same Mahat is modified into the form of Demenrit, ete., also.

AETICEIEAaAT 1 R 1 3%

nwa mahat, Mahat, swowm upardgit, through adjacent tincture; through the
influence or interpenetration. fAsda viparitam, the reverse.

15. The' (same) Mahat (gives rise to) the opposite
(products) through the adjacent tincture (of Rajas and
Tamas).—179.

Vpitti :—The author states the (other) particular modifications of
Buddhi. ]

These are Demerit, Ignorance, Passion, and Impotence. Tor,
difference of products, according to difference of contributory causes, is
seen. Just as the calamus seed (by itself) produces the calamus shoot, and,
in co-operation with the conjunction of fire, produces the plantain stem, so
does Mahat, in co-operation with Sattva, produce Virtue, ete., and, in
co-operation with Tamas, produce Demerit, ete.-~15.

Bhégya :—But, then, it may be asked, how can the predominance of
Demerit in the parts of Buddhi inhering in wan, beasts, etc., be accounted
for ? To this the author replies.

The very same * Mahat,” the Principle of Mahat, through the tincture
received from the adjacent Rajas and Tamas, hecomes also “ the reverse,”
i.e., small (the opposite of great), i.e., endowed with the properties of
Demerit, Ignorance, Passion, and Impotence. Such is the meaning.

Hereby is explained also the tradition current in the Veda and the
Smriti that all Purusas are, without exception, T¢varas or Lords ; inasmuch
as it shows that the innate lordliness of their Upddhis (i.e., of the Buddhic
paris appertaining to them) suffers obscuration by Rajas and Tamas,
(whereby they appear to be Tess and lower than I$varas).

But, then, it may be urged, for the purpose of the inherence of virtue,
etc., Buddhi also must be eternal ; how, then, can it be a product (of
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Prakriti, as declared before)? The author replies by saying that such is
not the case ; Liecanse, seeing that the residue or aroma of Karma, and the
like resides in the Principle of Mahat in the seed-state, which is then only
a particular modification of Sativa, still forming a part of Prakyiti, we
admit the production only of this seed of Mahat as a sprout during the
causal state of knowledge.  So that, just like Akiida, Buddhi is of the form
of hoth the eternal and the non-eternal. And just as Akéda, in its causal
state, is spoken of as Prakyiti, and is not spoken of as Akida, on account of
the non-existence, in that state, of Sound which is the distinctive mark of
Akada, similarly also is Buddhi in the causal state spoken of only as Pra-
kriti, and is not treated as Buddhi on account of the non-existence, in that
state, of adhyavasaya or ascertainment, ete., which is the distinctive mark
of Buddhi.—15,
Definition of Ahamkara,

HRAATATSERIC U R 1 26 W

wiemw: abhimAnah, self-assumption, conceil, www: aham-kfrah, Abamkara,
the I-maker.

16. Ahamkira is self-conceit.—180.

Vritts :-—TFlie author states the definition of Ahamkéra, ete., which
are the next in order,

“I am,”—such is abhimana or self-consciousness.—186,

Bluigys :~~Having delined the Principle of Mahat, the author defines
its product, Ahamkira.

“ Ahamkéra” is that which makes the “I,” just as, for instance,
“Kumbhakéra” jar-maker, is one who makes the jar. Tt is the substance
called the Antab-karana, the Inner Sense. And this, inasmuch as s pro-
perty and the thing of which it is the property are indivisible, has been
spoken of as abhimfina or self-conscionsness, in order to give the hint that
self-consciousness is its uncommon or specific function or modification.

It is only in regard to an object which has previously been ascer-
tained by Buddhi to be this or that, that the making of the “I” and the
making of the *Mine” take place. Hence, by following the relation of
effect and cause between the functions or modifications (viz., abhiména,
self-conciousness, and adhyavasiya, ascertainment), the existence of the
relation of effect and cause also between those of which they are the modi-
fications, (viz., Ahamkira and Buddhi), is inferred ;—this has been stated
long before. It has also been stated long hefore that the Antah-karapa is
one and one only, and that, according to the three-fold distinction of mere
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states, as in the case of the seed, the sprout, and the hugo tree, ete., it
falls under the relation of effect and cause. [t is for this reason that
Manas and Buddhi have been spoken of as synonymous terms in such
passages of the Viyu and the Matsya Purana as

[ Q
|a7 AYr Afas o g3 B eqrfdiga o
l\fanas, Mahat, Mati (Intelligence), Bralumi, Pir (the City), Buddhi, Khyati (Illumina-
tion), ISvara (are synonymous),—Viyu-Purdna, IV, 25.—16.

Products of Ahamkéra.

QRTELT QA ATFEE N R | 29 0

wme okfidada, oloven, wswaram’ paificha-tan-mitram, the five Tan-métras.
wwteq_tat-kAryam, its product.

17. The eleven (Indriyas) and the five Tan-méatras are
its products.—-181.

Vritt: ;—The author states its product,

The eleven Indriyas, the five Tan-mitras—these sixteen are its
products.-—17.

Bhidsya :—The author mentions the prodact of Ahamkara, which has
arrived in order.

 The eleven Indriyas as well as tha five Tan-matras ave the products
of Ahamkira. Such is the meaning.

“ By this Indriya this Rpa(Colour and Form), ete., shonld he enjoyed
by me; it is this that is the means of accomplishing pleasure,” —it is from
abhimana or self-affirmation such as thig, that, in the primary creations,
were produced the Senses and their Objects; hence Abamkira is the hetu
or the instrumental cause of the production of the Senses, cte.; inasmuch
as it is seen in the world that only by perscns having abhimana for, e,
given to, enjoyment, there is, by means of their Raga, attachment, desire,
or passion, the making of the materials of their enjoyment ; and inasmuch,
moreover, as it is recollected in the Moksa-Dharma Section of the Mahé-
Bharata, by such passages as

ST |
From Riga ov passion for Ridpa or Colour-cum-Form, was produced the Fye.—Mahg-
Bhérata, XI1, 7758,
that only from the Riga or passion of Hiranya-Garbha (the Golden-
Egged Brahma) was produced the samasti, collective or universal, Eye or
the Sense of Vision. Suchis the idea.

And from this the difference of the SAmkhya teaching is this that,

amongst the Bhatas and the Indriyas, it is Manas of which R4ga or passion
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is the property, that is, according to it, first of all, produced from Aham-
kara ; inasmuch as the Tan-mitras, etc., are the effects of Riga.~ 17.

Origin of Manas

- * b :
AIRIRARETH T4 dFaFgHd I R 1 25
aiesk sdttvikam, consisting of Sattva; sativic. wwgmd ckédasakam, the

eloventh. wae® pravartate, proceeds., %am vaikritat, from the vaikrita (modi-
ficational), 7., SAttvic (AhamkAra). wewraq ahamkarat, from Ahamkéra,

18. The Sattvic eleventh (Indriya, ¢.e., Manas) proceeds
from the Vaikrita Ahamkéara.—182.

Vyitts :—But do the insentient and the illuminating both come from
one and the same cause ? To this the authLor replies.

From Ahamkira which is (vaikrita) a modification of Mahat, proceed
“ekidadaka,” the eleven senses, ' sittvikam,” being attended with Sattva,
and the Tan-mAtras, being attended with Tamas.—18.

Bhdsya :—Even in this (7.e., the manner of their evolution), the author
points out a distinetion,

“ Ekddasakam,” the completer of the eleven, (the eleventh, i.e.)
Manas, is, amongst the sixteen-fold group, the ‘“sattvikam” (Sattvic or
Sattva-relating). ITenceit is produced * vaikritit ahamkarit,” from the
Sattvic Ahamkara. Such is the meaning.

TFrom this it should also be wunderstood that the ten (remaining)
Indriyas are produced from the Rajasa Ahamkara, and the Tan-matras,
from the Tamasa Ahamkéra; as is ascertained from the Smritis themselves,
such as:

JwferednEsT araas e i |

HERTEIEFRNUAAT SRRl
Swritwrar ¥ Tar wuifveagd aa: |
Fwenfzamds srmeimaR T I
o
ATAAT AQEAa: & fogamma: |
Vaikarika, and Taijasa, and Timasa,—thus is Ahamkira threefold, From the Vaikarika
Aham-Prineiple, undergoing modification, was Manas ; as also the Devas Vaikérika, from
whom is the manifestation of Objects. And from the Taijasa (Ahamkira) (sprang) the
Tndriyas themselves, constituted by Jifina, Cognition, and Karma, Action, TAmasa are
the Bhata-siiksmas or Subtile Elements (the Tan-mitras), ete.,, from which is Akids, its
own inferentinl mark.—Eri-mad-Bhigavatam, IIL v. 20—3L.
Hence verily, following the Purfina, ete., it has been stated in the
Kariki also:

arfeTs THETE: THed ATatgEEC |
AREFATY: @ arnEeTETgAT, |
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The Sttvic Bleventh procuveds from the Vaikpita Ahamkara; the Tan-mitra of the
first of the Elements,—it is TAmasa : both (the Indriyas of Cognition and Aotlon), from the
Rijasa.~Simkhya-Kariks, XXV, - |

“Taijasa’ means RAjasa, “ Both’ denotes the Indriyas of Cogni-
tion and Action.

But, then, it may be asked, in the future aphorism (IL. 21) beginning
with Devatilayadrutih, the author will speak of the Devas (the presiding
Deities) of the Indriyas ; why, then, by the Karikd also, has it not heen
stated that the Devas are the products of the Sittvic Ahamkara? In
reply to this, we say: Of the Being possessing the Collective Eye, etc., as
the body, it is the chetanf or sentiency of Sdrya, ete., says the Sruti, that
is the Deva of the Eye, etc. Aud from this it results that of the discrete
or individual Indriyas, the Devas are the concrete ar collective Indriyas,
So that, intending to draw attention to the unity of the discrete and the
concrete, the Devas have not, in this Sistra (the Simkhya-Karikd) been
mentioned separately from the Indriyas. Hence the concrete Indriyas,
containing, as they do, less Sattva than Manas, have been mentioned just as
being the products of the Rijasa Ahamkira; while in the Siritis, they
have been stated as being the produets of the Sattvic Ahamkéara on account
of their containing greater Sattva as compared with the discrete Indriyas ;
thus, it should be found, there is no contradiction.

Thus, from this threefoldness of Ahamkira, should be understood
the threefoldness of Mahat also, the cause thereof; as there is the
Smyiti ¢ |
qifeadt TwEs g awaar Brar age |
Sattvie, Rijasa, and Témasa,—thus is Mahat threefold. —~Mairkandeya-Purfna, 45.

88,—18. o
Of the Eleven Indriyas.

FAFZTI CZAATHBEARE N R | 28
iR karma-indriya-buddhi-indriyaih, together with the Indriya of
Action and the Indriya of Cognition. st Antavam, the inner. wwgww ekadada-
kam, the eleventh, #

19. Together with the Indriyas of Action and the
[ndriyas of Cognition, the Inner (Indriya, Manas) is the
eleventh.—183. .

Vyitts :-—The anthor mentions the threefold division of the [ndriyas.

“ Antaram,” Manas, along with the five Indriyas of Action, wiz.,
Speech, ete., and the five ludriyas of Cognition, viz., Smell, etc.,—these are
the eleven Indriyas,—19.

Bhasya :—The author shows the eleven Indriyas,
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The Indriyas of Action, namely the Organ of Speech, Hand, Foot,
Anus, and the Genital, are five in number ; and the Indriyas of Cognition,
namely the Eye, the Far, the Skin, the Nose, and the Tongue, are five in
nuinber ; along with these ten,  fintaram,” Manas, is “ekadagakam,” the
elevenfold Indriya. Such is the meaning.

“Indriyam ” is that which is the karana or instrument of Indra, the
Lord of the Body. Thus, the characteristic mark of the Indriya is that,
while it is a product of Ahamkdra, it is, at the same time, an instrument
(of Action or Cognition).—19.

The Indriyas are not formed out of the Bhitas or Elements.

TTERTTCRAYAA WTIHTT U R 1 Ro 1

wrgmiceran®:  Ahamkérika-tva-srutel, there being the Sruti that they are
formed of Ahamkara.  na, not. #fm™ bhautikani, formed of the Bhiitas.
20. (The Indriyas are) not formed of the Bhitas, as
there is the Sruti that they are formed of Ahamkira.—184,

Vritti:—With a view to refute the theory (held by the Nyaya-Vaidesi-
kas) that the Indriyas are formed of the Bhitas, the author says:

Tn that theory there 1s contradiction of the Veda, ‘Such is the
meaning.—20.

Bhasya : —The author rejects the theory that the Indriyas are formed
of the Bhitas or Gross Elements. . (Cf, Kapada-Stitram, VIII. ii. 5-6, 8.
B. H. Vol. vi, p. 28)).

“The Indriyas,” such is the complement of the aphorism.

The Sruti which is the evidence for the theory that the Indriyas are
formed of Ahamakara, although it has been lost in course of time, can yet
he inferred from the statement of the Ach'&ryas or renowned Teachers, as
recorded in the Smritis of Manu and all the rest. The Sruti which can be
immediately cited in evidence, is :

NE Y T A
1 will be many, ete.~—~Chhindogya-Upanisat, VI. ii. 3,

Well, it may be urged, there is Vedic evidence also for the theory

that the Indriyas are formed of the Bhitas ; e.g.
wHAY & |rex Aw ey |
Verily, O Calm One, is Manas formed of food, ete.—Chh, Upa. V1. v. 4.

But such, we say, is not the case. Inasmuch as it is but proper and
necessary that the material cause of the Antah-karana should bear resem-
blance to that which possesses the power to cause illumination (i.e.,
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manifestation of objects), the Sruti that the Indriyas are formed of Aham-
kara, is alone the principal one (between this and the contrary Sruti).
Aund, further, since the Bhilitas also are produced by the will (samkalpa) of
Hiranya-Garbha (the Colden-Egged Brahma), food itself is a produect of
Manas. The Srnti, on the other hand, that the Indriyas are formed of
the Bhitas, is of less authority, and speaks of the formation of the
Indriyas in a figurative sense, pointing, as it does, to the mere manifesta-
tion (abhivyakti) (as contradistinguished from formation or creation) from
out of the Bhfitas, of the discrete Manas, etc., which, until then, were
lying only as associated with the Bhitas (and had no separate, manifest
existence of their own).—20,

A doubtful Sruti explained.

FMATATIAATFHFRET 11 R 1 3% 0

et devata-laya-érutih, the Sruti on the dissolution or absorption into
the Devas. This is the reading of Vijidna-Bhiksu. Aniruddha reads = 3:
devati-laya-sruteh, since there is the Sruti on the dissolution into the Devas.
# na, not. Wroeme Arambhakasya, of the originator.

21. Since there is the Sruti declaring the dissolu-
tion (of the Indriyas) into the Devas, of the (supposed)
originator (i.e., the Bhittas) is not (the causality).—Aniruddha.

The Sruti declaring the dissolution (of the Indriyas)
into the Devas, does not (refer to the Devas as their) ori-
ginator.— Vijiana-Bhiksu. —185.

Vyitti :—The author gives a further reason.
Dissolution of the effect is in the cause ; this is established.
Dissolution into the Deva is heard from such texts as
wiied & sgrisafy
Verily the Eye goes (back) to Aditya.—~Maitri-Upanigat, VI, 6.

It follows, therefore, that the causality in question is not “ Aram-
bhakasya,” i.e., of the Bhata supposed to be the originator,—21.

Bhdsya :—But, still, it may be argued, the ascertainment of their
being formed of Ahamkdra is not possible; because by means of the dec-
laration, made in the Srutis such as

wEq TETENI ey qr’ s gty

Of this Purfiga, the Bpeech returns to Agni, PrAna to Véyu, the Eye to Aditya —
Brihat-Aranyaka-Upanisat, IIL il 18,
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of the dissolution of the Indriyas into the Devas, it is possible also
to hold that the Devas are the material causes of the Indriyas; inasmuch
as it is in the cause only that the dissolution of the effect takes place.

Pondering over this doubt, the author says :

The Sruti that there is, regarding the dissolation into the Devas,—
the same is not ““ Arambhakasya,” i.e., does not refer to the originator as
its subject; such is the meaning ; because we see the disappearance of a
drop of water into what notwithstanding is not its originator, namely, the
ground ; and also because we hear of the disappearance of the Self into
the Bhdtas, notwithstanding that they are not its originators, from such
Srutis as

Rreraea Q3w v sgaarg avdarg fagaty

Vijiiina-Ghana itself (the Cloud of Pure Knowledge, i.e, the Self), after having
sprung up from these Bliitas, disappears into those very Bhitas again,—Brihat-Aranyaka-
Upanisat, I1. iv, 12,

Such is the import.—21,

The Indriyas are not elernal.

AGEINFAEAATIDATST 1R | R N

ageafema: tat-utpatti-sruteh, there being the Sruti about their production.
This is the reading of Vijfidna-Bhiksu,  Anirnddha reads tat-utpattih srlyate,
we hear of their production. Fmei=® vinida-darsanat, from seeing their destruc-
tion. %cha, and, also. -

22. (The Indriyas are not eternal), because, in the
Sruti, we hear of their production, and also because their
destruction is seen.—186.

Vruti :—The Indriyas are eternal, such is the view of some. In
order to reject this, the author says :

We hear of their production from Ahamkara. And destruction of
what is produced is also inevitable. ~22,

Bhdgya :—Manas, included amongst the Indriyas, is eternal, such is
the opinion held by some. (Cf. Kandda-Satram, 111, 1i. 2, 8. B. H. Vol. vi,
p- 126.) The author rejects it.

Of these, t.e., of every one of the Indriyas, there is production, as we
learn from the Srutis such as

TAEHISTY qrin AA: |EFRariy =)

From Him are produced Préna, Manas, and all the (other) Indriyas.—Mundaka-~

Upanisgat, IL i. 8. :
4
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Moreover, by means of the fact that, in old age and like other condi-
tions, Manas also, like the eye, and the rest, undergoes decay, ete., it is
ascertained that there is also destruction of Manas, Such is the mea’ning.
So also has it been said :—

FTRA Fraad 7 A « |

Manas togothor with the ten,—that ig, all the Indriyas come to cease.
The declarations (inade in the Sruti and elsewhere) ahout the eter-

nality of Manas, are, however, directed (not to Manas manifested as such
hut) to the seed (of Manas) called Prakyiti.—-22.

)

The Indriyas are not the same as thewr physiological counterparts.

HACEAATT HEATATAET 0 R | R3 1l

wivd ati-indriyam, supersensuous. ¥ indriyam, sense, Indriya. wrearmy
bhrantandm, of mistaken persons. wfasar® adhisthénoe, in the site.

23. The Indriya is supersensuous; of mistaken
persous, (the notion of the Indriya is) in respect of (its phy-
siological) site.—187.

Vritti :—From seeing the difference of the powers belonging sever-
ally to the Eye, etc., it might be concluded that the Indriyas are sensuous.
This the author prevents.

Of mistaken persons, the mnotion of the Indriya is in respect of its
site, for instance, the eye-balls, ete. ~ Were the notion not a mistaken one,
then, hearing would not be possible for one whose ears have been cut off,
while, on the other hand, apprehension of Ripa (Colour-cum-Form) would
be possible for one whose eyes are jaundiced.-—23.

Bhigya :—The author repels the Nastika or heretical opinion that
the Indriya is, for example, just the sets of eye-balls.

The Indriya is, in all the cases, supersensuous, and not an object of
sense-pereeption ; it is, on the other hand, with mistaken persons only
that the Indriya exists in the condition of identity with its site, for
example, the eye-ball. Such is the meaning. The more correct reading,
therefore, will be ““adhigthdnam,” (that the Indriya is the site, instead of
that it is in the site).—23.

There is not one, but many, Indriyas.

aiwRst Wt [IFam i 1w

w2 gakti-bhede, in the case of a difference of powers. =R api, even.
¥ bheda-siddhau, difference being established. # na, not., wwwy ekatvam,
oneness. '
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24. A difference being established, even if a difference

of power (be admitted), there is not a oneness (of the In-
driyas).—188. '

Vritte :~-The Indriya is only one in number; plurality attaches to
it from a difference of UpAdhis or extrinsic limitations ;—in regard to
this opinion, the author says :

Let there be a difference of Upadhis; still a difference of powers
must be affirmed ; and this difference is genuine; hence, plurality also is
genuine.—24,

Bhégya :—The author rebuts the opinion that one single Indriya
performs different functions through diversity of powers.

Even by the admission of a difference of powers of one single Indriya,
a difference of Indriyas is established, inasmuch as the powers also possess
the character of the Indriyas; hence there is not a oneness of the Indriya.
Such is the meaning.—24.

Rules of Thought must not be allowed to stand against the Evidence
of the Senses.

q FIOAMATT: TATYEEITT I R | Y N

% ma, not. wernERe:  kalpanfi-virodhal, contradiction to thought. RAL LA
pramépa-dristasya, of that which is *seen” or known or ascertained by means of
evidence.

25. There can be nocontradiction to thought, of that
which is established by evidence.—189.

Vryitts :—Lest it be said that the case being explained by a oneness
only (of the Indriyas), the supposition of (their) plurality is redundant;
so the author says : )

(The meaning) is clear.—25.

Bhdgya :-—But, then, it may be urged, in the supposition of the
production of diverse Indriyas from one and the same Ahamksra, there
is a contradiction of the Rules of Thought (Nydya). To this the author
replies.

This is simple.—23.
Definition of Manas.

JAATHF AT N R I RE N

swaek ubhaya —A&tmakam-possessing the character of both. #: manas, Manas.
Aniruddha reads a “‘ cha " between  ubbaya-4tmakam " and * manas.”
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26. Manas (partakes) of the character of both (Cog-
nition and Action).—180.

Vritis :—The author states the difinition of Manas :

Manas possesses the character of the Indriya of Cognition and the
churacter of the Indriya of Action, because its operation is in both direc-
tions, according to site.—26.

Bhasya:—The author declares that of Manas, the one leading Indriya,
the other ten are the different powers.

Manas possesses the character of the Indriyas of Cognition and
Action. Such is the meaning. —26.

Veddntin Mahddeva.—Inasmuch as, withoat the application of Manas,
the Indriyas are incapable of performing their respective offices, Manas
itself is, therefore, designated as the Indriya of Cognition and as the
Indriya of Action. :

Diversity of Manas explained.

ORI TATATIHTEAT U R | 9

mmfrm¥gq  gupa-parighma-bheddt, owing to a difference of the transforma-

tions of the Gupas, Sattva, etc, "meay nAndtvam, diversity, wa=naa avasthi-vat, like
conditions, _

27. The diversity (of Manas) is owing to the difference

of the transformations of the Gunas; as is the case with the

(diverse) conditions (of one single man).—191.

Vritti :—But how can more than one Indriyas come from one and the
saine Ahamkara? To this the author replies:

By reason of the differences of the transformations of the Gunas,
Sattva, ote., acting in co-operation with Dharma, Merit, and A-dharma,
Demerit, (there is the production of) more than one; “ Avastha-vat:” as,
of one single body, are caused infancy, youth, and old age.—27.

Bhésya :—* Of the character of both” (vide IL. 26 above),—of this
phrase the author himself explains the meaning :

Just as one self-same man puts on a variety of characters according
to the influence of association: being, through association with his
beloved, a lover; through association with one indifferent to the world,
dispassionate ; and through association with some other, something else ;
so Manas also, through association:with the Eye, etc., becomes manifold, by
heing particularised (or specifically differentiatod) with the function of
seeing, etc., by reason of its becoming one with the Eye, ete. The cause.
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of this diverse modification is “ Guna, etc.,” that is, that the Gunas, Sattva,
etc., are capable.of various transformations. Such is the meaning.

And this is inferred from the incapability of the Eye, etec., to per-
forin their functions without the conjunction of Manas,~—a fact established
by such Srutis as

TRAAAT W A
1 wag with my Manas diverted elsewhere ; I did not hear,—Bpihat—Aragyaka—Upanigat,

1 v.3.-27.
What ave the Objects of the Indriyas.

TR 3T N R | ke W

sy riipa-Adi-rasa-mala-antah, beginning with Colour and ending
with the dirt of the juices. ¥ ubhayol, of both,

28. Of both, (the object is) that beginning with
Colour and ending with the dirt of the juices.-—192,

Viitti :—The author mentions the object of both the Indriyas.

“ Ubhayoh,” of the Tndriya of Cognition and the Indriya of Action.

The objects of the Indriya of Cognition are Colour, Taste, Smell,
Touch, and Sound. The objects of the Indriya of Action are Speech,
Preliension, Movement, Pleasurable Excitement, and the dirt of the
juices. )

“ Rasa-mala” is the name of a particular kind of dirt. 'The number
of objects ends with it.—28.

Bhdsya :—The author mentions the object of the Indriyas of Cogai-
tion and of Action,

The dirt of the juices of food is the -ordure, ete,

Thus, the ten objects of both, namely, the Indriyas of Cognition and
of Action, are (respectively) Colour, Taste, Smell, Touch, Sound, the Speak-
able, the Prehensible, the Approachable, the Excitable, and the Excretable,

“T'he Excitable ” which is the object of the (enitals, is something
within the Genitals.—28.

Purusa 1s different from the Indriya.

FIATITRA: FTAAREZTU@E M R | 80

g wrmifE: dragtri-tva-8di, the being the seer, etc. wwm: 4tmanal, of the Self.
wteeay karaga-tvam, the being the instrument. sfwmmrg indriyipam, of the Indriyas,

29. The being the seer, etc., is of the Self ; the being
the instrument is of the Indriyas.—-193,
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Vyitts : —The author points out the characteristic difference hetween
the Self and the Indriya.

This is clear.—2Y.

Bhdgya : —Of what Indra (Samghata-Tdvara, Embodied Consciousness,
wide 11. 19, Bhasya), by what service, these are termed the Iudriyas,
Instruments,—both these things the author declares.

The pentad beginning with the heing the seer, the pentad beginning
with the being the speaker, and the heing the thinker are *“ &tmanah,” of
Purusa ; while, in the operations of seeing, etc., the instrumentality is of
the Indriyas. Such is the meaning.

Buat, it may be urged, when tho being the seer, the being the heaver,
etc., may sometimes develop into anubhava or immediate cognition, it is
just possible that they should belong to Purusa, notwithstanding that he
is unchanging; but the being the speaker, etc., is merely an act (which
is nothing but achange); how can it be possible in the case of the
Immutable (Purnsa)? Woe reply that such is not the case ; because here
the meaning of the terms the being the seer, ete., is nothing more than
this that it belongs to Purusa to cause the performance of the functions of
geeing, etc., (by the Indriyas), by his mere proximity (to them) ; as is the
case with the loudstone. For, as an emperor, even without himself
actively operating, becomes a warrior through his instrument, the army,
inasmuch as, by his orders simply, he incites them into action ; so Puruga,
though immutable, through the instruments of the Eye, and all the rest,
becomes the seer, the speaker, the thinker, and sach like, inasmuch as he
incites them to action simply by his mere proximity (to them) which is
called “ Samyoga” or Conjunction; as is the case with the loadstone
(which moves the iron by mere proximity to it, without actively exerting
any force itself). _

And here “ kartritva,” agency, (in “to cause the performance of the
functions of seeing, etc.” above) consists in being that which sets in
motion (kiraka-chakra) the wheol of all that helps towards the accomplish-
ment of the action ; and ‘‘ karagatva,” instrumentality, in the possession
of the operation which is the cause of the action, or in being the most
efficient means of accomplishing it ; as i the case with the axe, ete.

The agency in seeing, ete., which is prohibited in the Sistras in the
case of Purusa,—that consists in the possession of action favourable to
those acts (i.e., seeing, etc.), or in the possession of those acts themselves,
So has it been said : '

TN ATHR T qARY A q Ghewa |
ARSEEBASAr 237 afvfmmra
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Hence agency as well as non-agency is established in the Self: being free from
desire, it is a non-agent ; (it is) an agent through mere proximity.

For the very same reason, since the power to set in motion the
“ karaka-chakra’’ or all that helps towards the accomplishment of an action,
is of the svarfipa or intrinsic form of the Self, the being the seer, the
being the speaker, etc., eternally belongs to the Self,—this is heard from
such Srutis as

a 7w r'C MRS A 7 gw dSfaRaSd frad o
Of the Seer, there is no absolute loss of vision; of the 8peaker, there is no absolute
loss of speech, ete—Brpihat-Aranyaka-Upanisat, IV. iii, 28, 26.

But, it may be urged, in the division of Praména (vide 1. 87 ante),
instrumentality has been mentioned only of the functions or modifications
of sense-perception, etc.; how is it, then, that the same is here predicated
of the Indriya ? To this we reply that such is not the case; because
here instrumentality is ascribed to the Indriyas only in respect of the
modifications that, in the formx of vision, etc., take place in Buddhi
through the gateways of the Eye, ete.; while there the instrumentality of
the functions (of sense-perception, ete.) has been declared in respect of the
rvesult (lit. fruit) called Bodha or Knowledge, appertaining to Purusa.—29.

The Internal Indriyas distinguished.

T TETETEEE N R | R0 )

wawi {rayApam, of the threo Internal Indriyas. ®rewwam gvilaksapyam, posses-
sion of distinctive characteristics of their own,

30. The three (Internal Indriyas) have their own
function as their distinguishing characteristics.—194.

Vritts :—The author points out the difference in character of the
three Internal Indriyas mutually.

Of Mahat, Ahamkara, and Manas, there is “ svilaksanyam,” indivi-
dual or specific characteristic : of Mahat, there is adhyavasiya or ascertain-
ment ; of Ahamkira, abhimana or self-consciousness; of Manas, samkalpa
or deliberation.—30.

Bhésya : —Now the author mentions the distinctive functions of the
three Internal Indriyas.

“Trayanam,” of Mahat, Ahamkara, and Manas, there is “svélak-
sanyam,” that is, the condition or state of being ‘ svalaksana’ which is a
compound word with the middle term elided, meaning things of which the
respective definitions are their uncommon or distinguishing functions,
Such is the meaning,
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In the popular view also the mark of a great man is the possession
of adhyavasdya or certain knowledge and other higher qualities ; of a
conceited man, the attribution to himself of the qualities which do not
exist in him ; and of (a strong) mind, the resolution, *‘ This must be.”

And so it follows that the modification of Buddhi is adhyavasiya or
ascertainment ; that of Ahamkara is abhimdna or self-conceit; that of
Manas, is samkalpa or deliberation and vikalpa or doubt. Samkalpa is the
will to do, as follows from the teaching :

HET: Y A N
Samkalpa is an action of Manas.—Amara-kosa, L. i. 4. 11,

And Vikalpa is doubt, or the so-called particular kind of error men-
tioned in the Yoga-Dardana (vide Yoga-Aphorisms of Patafijali, . 6, S. B.
H. Vol. 1V, page 21), but not the cognition of a thing as possessing a parti-
cular property, because that is_a function or modification of Buddhi.
—-30.

The Resemblance amongst the Internal Indriyas.

AATIFTATN: STOTAT TOT: 90 R 03
gramercT® simAnya-karana-vrittih, the common modification of the In-
tornal Tnatruments, wrm: prana-dyab, Préna and the rest. ama: vayaval, airs,
Véyus, @ paficha, five.

31. The five beginning with Prina, (familiarly known
as) Airs, are the common modifications of the (three Inter-
nal) Instruments.—195.

Vritts :—The author points out the similarity in character of these
(Internal 1ndriyas).

The five * Airs” beginning with Prina, are supported by the three
(Internal) Instruments.—31.
' Bhésya :—The author wentions the common modification also of the
three (Internal Instruments).

The five in the form of Prana, etc., which, from their air-like move-

ments, are familiarly known as airs,—these are “gimanya,”’ common,
“ vritti ” kind of transformation, “ karanasya,” of the three Internal Instru-

ments. Such is the meaning.
Accordingly, has this been declared by the Karikd :

oAty IR QT HERETAT |
QRSO ST TS 69 |
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Of the three, the modifications are their regpoctive characteristics ; these are uncom-
mon : the common modification of the (Intornal) Instraments is the five, beginning with
Prina, known as tho Airs,~ Simkhya-Kérika, XX1X. ' _

Some think that Prana, ctc., are nothing but particular kinds of
Air, and that they are made to operate (as they do) by the modification ol
the Internal Instrument in the form of volition, the source of vitality, and
so they say that, in the present aphorism, there is the statement of their
non-difference in the form that Prina, ete., are the modifieations of the
(Internal} Tnstrument. But it is not so; for, by the Vedinta Aphorism ;

IR e |

(The chiof Pripa is) neithor air, nor any function of air, because the text cnunciates
it separately (trom aiv) —Vedinta-3otram, 11, iv, 8, 8. B. H, Vol. V, page 401,
the characteristic of being air and the characteristic of being a trans-
formation of air have expressly been denied to Prana, and it is ‘but
proper that the present aphorism also should have the same import as
the one in (uestion of the Vedauta-SGtram. . Moreover, smce the property
of Manas, ¢.g. cupidity, ete., becomes the cause of disturbance in
Prina, it must needs be that they have a common substratum.

The Srutis, however, in which there is separate enunciation of Air
and Priph, are, for instance :
QAERTSHIIA HIW 0 WHRIIR S |
& QISR gut Rpaer aria |

From Hiwm is produced Priua; Manas and all the Indriyas; Ether, Air, Fire, Water,
and Earvth, the supporter of the universe.—Mund, Upa, 11, 1. 8.

(But, it may be asked, when Prina, ete., are thus a modification of
the Internal Lnstrument, how is it that they have not been counted among
the component parts of the Lihga-Sarira or Subtle Body ? To this the
Commentator next replies.)

It is for this reason that, notwithstanding the non-enumeration of the
Priyas within the Linga-Sarira (vide )11 O post), there is no defect, be-
cause Buddhi itself, by reason of its power of action, takes the names of
Stitra-itma, Prana, etc.

(But, again, when Prinais a modification of the Internal Instrument
what is the justification for speaking of it as air? To this the Commenta-
tor now replies.)

Although it is a modification of the Internal Instrument, still the
use of the term, air, is accounted for by the lact of its having peculiar
movements like those of air, and also of its being presided over by the
Deva, Viyu—31.

B
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The modifieations of the Indriyas are stmultancous as well as successive.

FAROTSFATAZagi: 1 1 3R 0

#nt kramagal, successive,  waM: a-kramasah, not successive. % cha, and,
also. P indriya-vrittih modification of the Indriyas. -

32, The modifications of the Indriyas (take place)
successively as well as simultaneously.—196.
Vryitti :—The authior mentions the modifications of the Indriyas,

“ Krawmadas cha,” and successively : after seeing w thiel in dim light,
a wman first judges of the thing by the help of the Indriyas, then with
the help of the mind forms the judgment, ‘It is a thief,” next, by means
of Ahamkara, becomes self-conscious, reflecting *“ He steals money,” and
then, with the help of Buddhi, makes certain in the form of “1 will catch
the thief.”

“ A-kramagas cha,” and also simultancously : after seeing a tiger at
night under the flash of a lightning, a man instantly rans away. In this
case there is the simultaneous modification of all the four (viz., Indriyas,
Manas, Ahamkara, and Buddhi), Although it being impossible for the
modifications to arise all at one und the same moment, here also their appear-
ance is really successive, still it has been stated to be not-successive on
account of their non-manifestation as successive, according to the maxim
of utpala-data-patra-vyatibheda or the piercing through of one hundred
petals of the water-lily, (in which case the petals are, in fact, pierced suc-
cessively, one after anotlier, but the whole thing seems to take place in a
single moment of tiine).—32.

Bhisya : —It is not a fixed rule with us, as it is with the Vaidesikas
(vide KapAda-Satram, I 1. 3, S. B. H. Vol. VI, page 126), that the
modifications of the Indriyas take place only successively, and not
simultaneously. 'This the author declares :

This is easy to understand.

Inasmuch as promiscuity of classes is not a fault in our view, given
the required collocation of materials, thers is nothing of an obstruction to
the production of modifications at one and the same tinie by more than
one Indriyas. Such is the idea.

The division of the modifications of the Indriyas have also been
explained by the Karika :

T qSATATSERAERRy gha: |
TRAGARE AT gsarAng |



BOOK 11, SUTRA 32. 265

In respect of Sound, and the rest, the mod ificabion of the five (Tndriyas of Cognition)
is desired to the dlochana or simple awaroncas or observation of particular kinds, Of the
five (Indriyas of Action, the modifications are) speech, prehension, movement, excretion
and oxcitation.—S4mkhya-Kérikd, XX VIIT,

* Alochana ” also has been explained by the ancient teachers, thus :
wfen mSrad g waw Afsare |
9t ga@ul gegaASERfear )

For, first, there arises * dlochana,” that is, nirvikalpaka or objectless cognition;
afterwards, again, it is made digcrete by means of the properties of {he object as well ag
by means of its class, etc.—Simkhya-Tattva Kaumudi on Bamkhya-Kérikd, XXVIL

And “ Param,” the subsequent cognition, again, which is savikal-
paka or discrete *“ vastu-dharmaih’ or by reason of the properties of the
thing as also “ jati-Adi-bhih” or by reason of the class, ete., is “tath4,”
called by the name “4alochana.,” Such is the meaning.

So that, it is obtained that sensuous cognition in the form of
nirvikalpaka or indiscrete and savikalpaka or discrete, 18, in both of its
forms, designated by the name of “alochana.”

According to some, however, the above verse means that nirvikalpaka
cognition alone is dlochana and is the product of the Indriya, while
savikalpaka cognition is the product of Manas only. DBut such is not the
meaning of the verse ; because, in the Commentary on Yogs, it has been
established by the revered Vyiisa that vidista-jfiina or the cognition of a
thing as possessing a particular character is also a product of the Indriyas;
and, further, because there is nothing of an obstruction to the cognition,
by the Indriyas, of a thing as possessing a particalar character,

The same authority (cf. Aniraddha also) explains the meaning of the
aphorism also in this way : The modification of these, beginning with the
external Indriyas and ending with Buddhi, ordinarily takes place by suc-
cession ; but occasionally, for instance, at the moment of secing a tiger and
the like, on account of special fear, modification takes place simultaneously
in all the Instruments (Vide 11, 38), like the flash of astreak of lightning ;
such is the meaning. This too is incorrect ; because in the aphorism there
is mention of the successive and simultaneous appearance of the modifica-
tions of the Indriyas only ; there is not the remotest allusion to the modi-
fication of Buddhi and Abamkara. Moreover, since a divergent opinion is
held by our opponent only in respect to the simultaneity of the modifica-
tions of the several Indriyas, it is but proper that the aphorism should be
directed only to the establishment of such simultaneity, with a view
to repel the atomicity of Manas (vide Vaisesika-Séitram, S, B. H. Vol, VI,
page 230), but not that it should be directed to make search for the tooth
of a crow.—32,

Note,—Anirnddha, however, accepts the Vaidegika theory of the atomicity of Manas,
Vide Vpitti on ITI, 14.
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Number and Character of the Modifieations.

I99: qsaa=q: fHerfEen: 1 1330
wm3; vrittayah, modiflications. wswa: paichalayyal, fivefold, faprfmg: klista-
a-klistah, painful and non-painful,

33.  The modifications are [ivefold, and arc painful
and non-painful (cf. Yoga Aphorisms, 1. 5)..—197.

Vyitts :—How many are the modificaticus ? To remove this cunomty
the author says :

(The fivefold modifications are) Pramina, Viparyaya, Vikalpa, Nidrs,
and Smyiti.  Sense-perception, Infercnce, and Word, are the DPraminas
or Proofs, i.e., Sources of Knowledge. (Vide Yoga Aphorisms, L. (5, and
7, 8. B.IL Vol. 1V, p. 14). Viparyaya is unreal cognition, resting on a
form not possessed by that which is its object (vide Yoga Aphorisms,
1.8, 8. B. H. Vol. 1V, p. 18). - Vikalpa is eognition swinging between hoth
the alternatives (cf. Yoga Aphorisms, |. 9, S. B. H. Vol. IV, p. 20). Nidrd
(Sleep) 18 cognition supporting on Tamas (cf. Yoga Aphorisms, 1. 10,
S, B H. Vol IV, p. 22).  Swmyiti (Memory or Rewiniscence) is cognition
of the past.(Cl. Yoga Aphorisms, I. 11,'S, B. IT., Vol. 1V, p. 21).

“ Klistah 7 means attended with pain, that is, constituted by Rajas
-r ITa . a - v . . L
and "Tamas; *“ A-klistih” means having the painful in it burnt up, that
js, constituted by Sattva.—33.

Bhisya :—Lumping together the modifications of Buddhi, the author,
in the first place, exhibits them, with the object of showing that they
are the cause of Samsira or worldly exisience.

Whether they be painful or non-painful, the modifications are

panchatayyah ,”

of five kinds only, and not more. Such is the meaning.
“KClistah )" that Is, pain-giving, are the worldly modifieations ; ¢ a-klistah,”
that is, the opposite thereof, are the modifications taking place at the

time of Yoga.

The fivefolduess of the madifications hias been declared by fhe (Yoga)
Aphonsm of Patanjali :

unrmﬁwuuﬁmmlﬁmwaa [

I'raména,. . Viparyaya, Vikalpa, Nidrd, and Bmpiti (are the modificatidng).~—Yoga.
Satram, 1. 6. :

Amongst these the modification called Praména has dlso been
mmllaxly described in this (Saimkhya-Sastra, vide 1. 87 ante). DBut
Viparyaya, in our view, consiats only in the non-apprehension of viveka
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or the discrimination between Purusa and DPrakriti, because we reject
the theory of anyathi-khyati, that is, that a thing can be seen in a light
different from its own. Vikalpa, again, is cognition such as “ The. head
of Rahu " (when Rahu is all head), “ The consciousuess of Purusa ” (when
Purusa is nothing but consciousness), even at the time of the observation
of the peculiarity, And Nidra is the medification of Buddhi taking
place during the state of dreamless sleep. And Smriti is cognition
produced from Samskdra or previous impressions. All this has been
aphorised in the System of Pataiijali.—33.

The svariipa of Purusa indicated.
p :

AT TATTIN=ANALE: &€ I R | 38 )

afig®  tat-nivrittau, on the cessation of these (modificatinns), wwmwaIgTm:
upaganta-uparidgah, having the tincture subsided. w@=: sva-sthah, self-seated,

34, On the cessation of these (modifications), as the
colour reflected (on him by them) disappears, (Purusa re-
mains) self-seated.—198.

Vatts :—'The author says that, on the cessation of the modifications,
there resulis Release.

On the cessation of the modifications, Ignorance, Egoity, Desire,
Aversion, and Love of Life (vide Yoga Aphorisms, 11 3, S. B. T Vol. 1V,
p. 91) having been exhausted, (Puruga) ** sva-sthah,” recovers his svardpa
or intrinsic form.—34,

Bhisya :—These modifications of Buddhi that have just been men-
tioned—it is entirely due to them as UpAdhis, and net to himself, that
Purusa seems to have a form other than his own; and on the cessation
of these, Purusa becomes fixed in his svaripa. From this side (of the
question) also the author makes us acquainted with the svarGpa of
Purusa. )

In the state of repose of these modifications, their reflections having
subsided, DPurusa hecomes self-seated, just as he is, at other times also,

in the state of aloneness. 8o also say the three Yoga Aphorisms :
y ga Ap

Jrafaragiamin: |
aqT TY !} WEAHAR N
Fhaarsafiats |

Yoga is the suppression of the modifications of the Chitta,

Then ig the resting of the on-looker in his own forwm.

Elsewhere there js identity of form with the modifications.—Yoga-Aphorisms of
Pataiijali, 1. 2, 3,4, 8. B. H, Vol. iv, pp. 5,9, 10,
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And the being self-seated, in the case of Purusa, denctes nothing
else than the cessation of the reflection of the modifications of his Upddhi
(i.e., Buddhi).

A similar condition of Purusa has been shown by means of an
illustration, in the Yoga-Vasistha-Ramdiyagam :

yamafazdsRaffey i agsh )
QT FIWAT FFSTREISIAT I

WE & ANREET Ay g arEi |
ATAIET fqear fad Fegdim |

For, in a mirror which has not received the reflections of the hills and hundred other
objects, the single natare that there is, of being a wirror, consisting of its own intrinsic
form alone, the same aloneness therc will be in the on-looker, when he standa not seeiug,
the panorama of scencs showing the “ I,” the “ You,” and the ** World,” ete,, having gone
down.—384,

Ahove rllustrated.

FGATT | W R 1 3% N

wewaa kusuma-vat, like the flower. = cha, and, =@ manih, the jewel.

35. And as (is the case with) the jewel, in relation
to the flower.—199.

Vritti :—The author gives an illustration,

As redness appears in the crystal (which is naturally of a white
colour), through its association with a China-rose flower, and, after its
removal, the crystal stande by its own intrinsic form; so does he
also, —35.

Bhagya : —The author elucidates this by an illustration,

The word “cha” denotes the cause ; so that the meaning is that
as the jewel is by means of the flower,

As the crystal, by reason of the China-rose flower, becomes red,
i.e,, not standing by itself, and, on the removal thereof, hecomes red-less,
i.e., standing by itself ; similarly dees Purusa. So has it been stated
in the K{irma-Purina :

a1 GEEEd T RS CRRAT M
TERARIGAITAA qgey A e

As the pure erystal is seen by men to be red by reason of something which makes
it look red, lying near about it, sois the case w1th the Great Purusa,—Kdrma-Porina,
1L ii, 28,—35,
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What moves the Indriyas to operale.

Qe FONMEISHISSIAR 0 R | 36 1

gerd’  purusa-artham, for the accomplishment of the object of Purusa,
sa@rga:  karapa-udbbavaly, awakening or activity of the Instruments, w® api,
also. wd@graa  adrista-ulldsdt, from the development of Adrigtam, the unseen
Merit and Demerit,

36. The Instruments also rise 1nto activity, for the
sake of Purusa, from the development of Adristam.—200.

Vritti : —Lest it be thought that, the Instruments being on a par
with one another, they will always have similarity of forms; so the author
BAYS !

There can be no such similarity, on account of the difference of
the development and non-development of the Instruments into activity.
And this difference comes from the development of Adyistam which is
the stronger factlor in the case.~—30.

Bhdgya :—But, it may be asked, by whose effort or volition the
aggregate of the Instruments come into operation, when Puruga is immut-
able, and when (the intervention of) f¢vara is denied? 'To this the author
replies ;

Like the activity of Prakyiti, *“ karana-udbhaval,” the activity of
the Instruments, which also is for the sake of Puruga, proceeds only from
the manifestation of the Adristam of Purusa, Such is the meaning,

And Adrpistam is (really) of the Upadhi itself (of Purusa) (vide 11.
46, Bhasya).—36.

Above llustrated.

YFTZIEI U R | 39 1)

“mam dhenu-vat, like cow, @ma vatsdya, for the sake of the calf.

37. Asdoes the cow for the calf.—201.

Vritti ;—The author gives an illustration.

As, although cows resemble one another in being cows, the milch one
nourishes the calf.—37.

Bhdsya :—The author gives an illustration of spontaneous activity
for another’s sake.

As the cow, for the sake of the calf, quite spontaneously distils milk,
and awaits no other effort, in the very same way do the lnstruments come
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into operation quite spontaneously for the sake of Purusa, their lord.
Such is the meaning. And it is also scen that, from deep sleep, Buddhi
quite spontancously wakes up.
The very same thing has been stated by the Karika also:
@t | MR EErngaLgst Iy |
- o
YETIY T 3gR HARE FEY FLa N
(The instruments) go into their respoctive modifications, occasioned by mutual sym-

patliy ; the purpose of Purusa is the only causc (of it); by none is au lastroment moved to
action,—8imkhya-Kirikd, XXXI.--87,

The number of the Instruments.

FIY ATFTATTAIFALHEG N R | 35 U
ww karapam, Instrument. ®¥uRes trayodaga-vidham, thirteen-fold, saratigm
avéntara-bhedit, through subsidiary division :
‘ 38. The Instrument is of thirteen kinds, according
to subsidiary differences.—202.

Vritti :—Through external and internal division, how many are the
Instruments ? To this the author replies :

The internal (Instruments) are Buddhi, Ahamkara, and Manas ; the
external ones are the ten Indriyas.-—38.

Bhisya :—There being room for the enquiry as to how many the
Instruments are, with the cxternal and the internal ones combined ; the
anthor says :

The three internal Instruments and the ten external Instruments,
being combined, are thirteen. The word * vidham,” kinds, has been used
in order to show that amongst these (thirteen), again, there is an infinity
through the difference of individuals. The expression “according to
suhsidiary differences” has been used with this in mind that Buddhi alone
is the principul Instrument; the meaning being that the Instruments of
the one single Instrument called Buddhi, are more than one.—38.

Why the Indriyas are called Instruments.

Ay SNFTAETTANG FSRAT N R | 38 1)

wfidy indriyesu, in the Indriyas. ermmeamedmm sidhakatama-tva-gona-yogit,
Irom _conjunction of the quality of the most efficient means of accomplishing the
object of Purusa, geman kuthira-vat, like an axe,

39. (There are thirteen kinds of Instruments), because,
in the Indriyas (excepting Buddhi), there is conjunction of
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the quality of the most efficient Instrument (viz., Buddhi);
as in the case of the axe.—203. ‘

Vryitts :—~How does instrumentality belong to the Indriyas? To this
the author replies:

As instrumentality arises in the axe, it being the most efficient
means of accomplishing the act ; so also in the case of the Indriyas.—39.

Bliédsya :—Buat Buddhi itself, because it makes over objects to Purusa,
1s the principal Instrument, while the iustrumentality of the otbers is due
to their possessing the quality of the former ; what, then, it may be asked,
is that quality (here required ?) There being room for such an enquiry,
the author says :

In the Indriyas, there exists, mediately, the quality of the Instrument,
Buddhi, in the form of being the most efficient meaus of accowplishing
the purpose of Purusa ; hence thirteen kinds of Instruments are made out ;
such is the connection with the preceding aphorism.

“ As in the case of the axe:”’ As, although the principal instrument-
ality, in the acst of cutting, is of the blow alone, since it cuts off our non-
connection with the fruit or result, yet instrumentality belongs to the axe
also, through its conjunction with the quality of being an excellent means ;
similarly. Sach is the meaning.

Bearing in mind the oneness of the internal Instruments, it is not
declared here that instrumentality in a secondary sense belongs to Aham-
kéra.—39,

Pre-eminence of Buddhi illustrated.

BN S AR SFATFATHT 1 R 1 Qe N

g0 : dvayoh, of the two. wa pradhanam, principal. #%: manah, Manas.
#iwerg loka-vat, a8 some one person (Vijiidna), as in the world (Aniruddha), yrwiy
bhritya-varge-gu, among a troop of servants.

40.  Of the two, the principal is Manas, as is some
one person, among a troop of servants. —204.
Vryitti:—The author describes the action of the thirteen Instru-
ments,
“Dvayoh,” of the Indriyas of Cognition and the Indriyas of Action,
the principal is Manas, because the activity of the others proceeds only
from its superintendence over them ; as, in the world, is the master among

the servants.—40,
[
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Bhégya :~-Specifying how the case stands in regard to the relation
of the secondary and the principal, the author says :

“Dvayoh,” among the external and the internal, “manas,” Buddhi
alone is “ pradhdnam,” the principal, in other words, the immediate
Instrument, because it is that which makes over the abject to Puruga. Just
as, amang a host of servants, some one person alone becomes the prime
minister of the king, while the others are, as his subordinates, the gover-
nors of villages, and the like ; similarly. Such is the meaning.

Here the word “manas’” does not denote the third internal Instru-
ment (vide I]. 30) ; because it is impossible for anything other than Buddhi
to be, as will later on (vide II. 42) be declared, the receptacle of all the
numerous Samskiras or past impressions, or, even if it were possible,
because, (in that case), the supposition or conception of Buddhi would be
futile,—40.

Why Buddhi ¢s the principal.

TG U R | 98
waiwreg a-vyabhichérdt, from not wandering away.
41. (Buddhi is the principal), because it never wan-
ders away.—205.
Vritts :—The author gives the reason for the above.
This is clear.—41.
Bhisya :--The author gives, in three aphorisms, reasons why Buddhbi
is principal.
Because it pervades all the Instruments, or because it never fails to
produce the fruit (in the shape of knowledge).—41.

A sccond reason,

AATSUTHERTTITCATG 0 R 18R N
mw tathd, so too. wRANEENUMCATR adega-samskdra-Adhdra-tvat, from being
the depository or receptacle of infinite samekéras or past impressions.

42. So, too, because it is the receptacle of infinite
Samgkdras. —206.
Vritts :-—The author gives another reason.

Because there are seen to survive the samskaras, recepts or impres-
sions of even lost Indriyas.—42.
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Bhdsya :—Tt belongs to Buddhi alone to be the receptacle of all the
samskdras, and not to the Eye, etc., nor to Ahamkéira, nor to Manas,
inasmuch as the recollection, by the blind, the deaf, etc., of objects pre-
viously seen, heard, etc., cannot otherwise be explained or be possible.
Moreover, it is seen that, even after the dissolution of Ahamkara and
Manas by means of Tattva-Jfidna or Knowlege of I'rath, there remains
recollection. Hence, by reason also of its being the depository of infinite

samskéras, Buddhi alone possesses pre-eminence over all. Such is the
meaning.—42,

A third reason.

TEATSFAEET U R | 23

& smritiyd, by memory, reminiscence, or recollection. @wam anumdandt,
from inference, w cha, and, also.

43.  And also because (there is) inference (of its pre-
eminence) by means of reminiscence.—207.
Vyitts : —The author shows the reasoning.

From seeing that recollection takes place even in the absence of the
Indriya, Manas is inferred.—43.

Bhigya : — Also because, ““ Smrityd,” by means of the modification
in the form of chintana or thinking, there is inference of the pre-eminence
(of Buddhi). Such is the meaning. ' For, the modification of the chinta
or thinking, called dhyina or contemplation, is the noblest of all the
modifications ; and, by being the seat thereof, Buddhi itself, otherwise
named chitta or the thinking principle, 1s nobler than the Indriyas
possessing modificatious other than this, Such is the meaning.—43.

Recollection 1s not spontaneous to Purusa,

FETIT @ 1 R 18R |
gwim sambhavet, is possible. 7 na, not. ¥a: svatah, from Purusa.
44. (Recollection) cannot come from Purusa.—208.
Vritti :—Lest it be thought that Samskéra has its receptacle in the
Self; so the author says :

“ Svatah,” from the Self, it cannot be possible, owing to the fact
that the Self is immutable and has no direct relation to the Gunas.—44,

Bhégya :—But, it may be said, let the modification called thinking or
contemplation belong to Puruga himself. To this the author replies ;
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“Svatah,” of Purusa, recollection cannot be possible, on account of
his being immutable. Sucli-is the meaning.

Or, the aphorism can be explained in the following manner:

Well, then, it may be objected, let Buddhi alone be the Indriya, and
do away with the sub~idiary Indriyas. Apprehending this, the author
says : Sambhavet na svatab ; the meaning being that, without the interven-
tion of the Eye, etc., the instrumentality of Buddhi in all its operations,
cannot arise spontaneously, since, in that case, it would happen that the
blind, ete., also would see Colour, ete.—44.

Relativity of the Condition of Prineipal and Secondary.

grafeFt Juaarawra: FraEgeg a8y

smafem: Apeksikah, relative, mutually respective. wewarwma: guga-pradhéna-
bhévah, the relation or condition of secondary and principal. fafim kriya-
videsit owing to distinction of [unetion.

45. The condition of secondary and principal is rela-
tive to the distinction of fune¢tion.—209.

Vyitti :—But when they are all equally instruments, to what cause,
it may be asked, is due the condition of their being secondary and princi-
pal? To this the author replies:

This is clear.—45.

Bhigya: —But, then, it may be asked, Buddhi alone thus being the
principal, how has it been aeclared before (vide 11. 26) that Manas
partakes of the character of both (the Indriya of Cognition and the Indriya
of Action)? To this the author replies.

The condition of being secondary and principal among the Instru-
ments is relative towards (the performance of) particular acts. E.g., in the
operations of the Tye, etc,, Manas is principal; in the operation of
Manas, again, Ahamkara is prineipal ; and in the operation of Ahamkéra,
Buddhi is principal.—45.

W hy one particular Buddhi, and not another, acts for the benefit of one
purticular Purusa, and not another.

N L =
ATFAATETATIATTET ArFIG N R | 84 0
meraif e tat-karma-arjitatvat, having been acquired or purchased by the

Karma or deeds of that (particular Puruga). #g#q tat-artham, for his purpose.
wii¥sar abhichesth, activity towards another, ®mma loka-vat. as in the world.

46, The other-regarding activity (of one particular
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Buddhi), for the benefit of one particular Purusa, is due to
its having been purchased by the Karma of that particular

Purusa ;—just as in the world.—210.

Vpitti : —When there is the absence of any adjustment of aim, why
does not, it may be asked, a different one act or energise for the sake of
another ? To this the author replies:

Having been acquired by the Karma of Purusa as reflected in Bud-
dhi, the other-regarding activity of Buddhi, ete., is for the benefit of
Purusa; as, in the world, a servant does the work of the person by whom
he has been purchased.—486.

Bhagya :— Well, it may be asked, what is the cause of the arrange-
ment that of this Purusa is this Buddhi alone the Instrument, and not
another ? To this the author replies:

Because the Instrument is originated from the Karma of a particular
Purusa, ‘“ abhichestd,” all its operations are for the sake of that Purusa,
just as in the world. Such is the meaning. Just as, in the world, whatever
axe, ete., has been acquired, by the act of buying, ete., by whatever man,—
the operation (of that axe, etc.) such as cutting, etc., is only for the sake of
that man ; such is the meaning. Hence is the specific distribution of the
Instruments. Such is the idea,

(But how can it be said : “ Karma of Purusa,” when Purusa is incap-
able of action? This point is next considered in the Bhisya.)

Although, by reason of his being immobile or immutable, there is no
Karma in Puruga, still, inasmuch as it, being the means of bhoga or ex-
perience, is related to Purusa as its owner, therefore Karma is said to
belong to Purusa, in the same way, for example, as victory, etc. (really
achieved by the army, is said to belong) to the king (because he is the
owner of the army.) '

But what is thero to determine the particular adjustment of Karma
itself to particular Purusas? To this we reply that it is nothing but other
Karmas similarly related. In saying this we do not commit the fault of
anavastha ov nothing-to-stand-upon (i.e., non-finality), because Karma is
without beginning.

What, on the other hand, some one (Aniruddha, wvide Vrittl), not
possessing discrimination, says, namely that Karma is of Purusa reflected
in Buddhi ; that is not so ; because, the very same relation (of Karma to
Purusn), as has been mentioned by us, having been mentioned in the
Commentary on Yoga, no other relationship is creditable; and also
because, by reason of the fact that a reflection is nota Vastu or independent
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objective existence, Karma, and the like are impossible for it, for; other-
wise, on the admission of Karma and the experience thereof as appertain-
ing to the reflection, the supposition or conception of Puruga, admitted by
him also to be the substance casting reflection into Buddli, would, as has
already been established by us, be futile.---40.

The topic of the pre-eminence of Buddhi concluded.

TATERAAN g2 AT AFASFRIG 0 R | 891
wawAY™ saména-karma-yoge, performance of like acts notwithstanding. ¥g%:
buddheh, of Buddhi, smad prddhanyam, principalship. #wwm loka-vat, as in the
world,

47. Although they perform like offices, principalship
belongs to Buddhi, just as in the world, just as in the
world.—211.

Vypitti :—The author declares that everywhere principalship belongs
to Buddhi.

Just as in the world, the governor of the state is superior to the
governor of the village, and superior to him, again, is the king, so, because
Manas operates for the sake of Buddhi, Buddhi is the principal of all;
“ gamanak-arma-yoge,” although all of them performn acts equally for the
purpose of Purusa.

The repetition of the expression “just as in the world 7 is to indicate
the close of the book.—47.

Here ends the Second Book, of the Evolutions of Prakyiti, in the
Vyitti on the Sdmkhya-Pravachana-Sidtram of Kapila,

Bhdsya :—1In order to bring out prominently the principalship of
Buddhi, the author concludes:

Although, the function of all the Instruments is, just the same, in
being for the purpose of Purusa, still principalship belongs to Buddhi
alone, just as in the world. For, in the world, as pre-eminence belongs
to the primeminister alone among the governors of villages and the rest,
even although there is no particular distinction in their being (workers)
for the benefit of the king ; similarly. Such is the meaning.

Heuce is it that in all Sﬁstras, Buddhi aloneis celebrated as Mahat
or the Great One.

The repetition (viz. “ just as in the world,
marks the end of the Book.— 47,

IEI Y

just as in the world )
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The components of the Linga-Deha, the subtle body, which are
seventeen 1n nutnber,—these subtle products of Prakpiti have been examined

in this Book.

Note —The components of the Liaga-Deha are * Mahat-idi siksma-paryantam ”
(84mkhya-Birikd, XL. g. v.) : Mahat, Ahamkira, Manas, the five Indriyas of Cognition, the
tive Indriyas of Action, and the five Tan-mitras, which would be eighteen in number. Vijaa-
na-Bhiksu follows Sémkhya-Pravachana-8@tram, IIL 9, which reduces the number to
seventeen, by taking Buddhi and Ahamkira as one.

Here ends the Second Book, of the EHvolutions of Prakpiti, in the
Commentary composed by Vijidna Achdrys, on the Sdmkhya-Pravachana-
Sittram of Kapila.



Booxk III.
OF DISPASSION.

INTRODUCTION.

Vritti :—Now, after the ascertainment of the Evolutions of Prakriti,
is made the beginnjng of the Third Book, for the purpose of discussing
Vairagya or Dispassion,

Bhésya :—From here forward the gross products of Prakriti, viz., the
Maha-Bhitas or Great Elements and the duad of bodies, are to be described,
and after this, the going into the various wombs, and the like; with the
object of evoking that lower dispassion which is the motive to the per-
formance of acts which are the means of knowledge ; and, thereafter, with
a view to higher dispassion, all the means of knowledge are to be told.
So the Third Book commences :

Origin of the Gross Elements.

FRAANIEACTR: 1 24 ¢ 0

sfaiem a-visegdt, from the indefinite homogeneity. falwre=: visega-Arambhab,
origination of tho definite heterogeneity.

1. From the indefinite homogeneity (there is) the
origination of the definite heterogeneity.—212.

Vpitti :—* A-videsdt *' from the subtle elements, there is the origi-
nation “ visesasya ", of the Great Elements.—1.

Bhdgya:—In which do not exist the distinctions in the form of calm-
ness, fierceness, dulness, and the like,—such is *“ a-videsa ” (indiscernible or
indistinguishable, the subtle (parts) of the Elements, called the five Tau-
mitras or mere somethings or tlie measures thereof; from them there is
the origination of the gross Great Elements, which are °
cernible or distinguishable), inasmuch as they possess the distinctions in
the form of the calm and the like. Such is the meaning. For it isonly in
the Gross Elements that the character of having pleasure, etc., as their
essonce, in the from of the calm and the like, is manifested by the degrees
of more and less, and not in the Subtle Elements, because their manifesta-
tion in the mind of the Yogins (where alone, if anywhere, they are ever
manifested) 18 only by the one single form of the calm.—1.

‘visesas " (dis-
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Origin of the Body.

ATATTSATET W 3 | R

aem tasmat, therefrom, whw@ garirasya, of the body.
2. Therefrom, of the Body.—213.

Vpitti:— One grows dispassionate to the body through a consideration
of itg being composed of the flesh and the like.—2.

Bhdgya :—Thus, then, commencing from the first book, up to this
place, having described the production of the twenty-three principles, the
author declares therefrom the production of the duad of bodies.

‘“Tasmat,” from the twenty-three principles, is the origination of
the pair of bodies, gross and subtle. Such is the meaning.——2.

Origin of Samsara,

LY 8 ;
ARt a1 3 1y 0
agirmg tat-vijat, from the seed thereof. @uf: sameritih, transmigratory or
worldly existence ; Samsira.

3. From the seed thereof, is Samsira.—214.

Vyitti :-—Production has been shown ; wherefrom is disappearance ?
To this the author replies :

From the cause thereof, i.e,of the origination of the Elements,
namely Dharma and A-dharma, is going out, i.e., disappearance or destruc-
tion.~—3.

Bhigya :—Now the author proves that Samsédra or worldly existence
(of Purusa) cannot be accounted for otherwise than by means of the twenty-
three principles,

From the seed, i.e,, the subtle causes in the form of the twenty-three
principles, of it, i.e, the hody, takes place “ samsyiti,” 1.e.; the going and
coming, of Puruga, inasmuch as spontaneous going, ete., is impossible for
the immutable on account of his universality. Such is the meaning. ¥or,
(only) Puruss, residing in the twenty-three principles, by means of that
Upadhi or investinent alons, moves from body to hody, for the purpose of
expenencmg the Karmas previously done ; because, by such Smyitis as

ARG ARSI R gmgwa
U qTE T WA wEAE g SR

Verily with the Manag, does Purasa experience the Karma, good and bad, done with
the Manas ; with the Speech, the Karma done with the 8peech ; and with the body only,
the Karma done with the body.--Manu-Samhité, X11, 8.

7
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it has been established that experience in other lives takes place quite
naturally, by means of the materials consisting of the Karmas performed
in the previous lives. For this very reason, the Brahma-Sttram con-

cludes :
geieas gy

“{In order to obtain another body, the soul goes) accompanied (by permanent atoms ;
as appears from the question and answer in the Chhandogya text.’)—Vedinta-8dtram,
L i, 1; 8. B. H, Vol, v,, page 426.—8.

Limit of Samséra.

o AT SFaAEEE il 212 0

w fadwm 4 vivekét, till Viveka or discriminative knowledge. wcha, and, i
pravartanam, activity, operation. @f@mr a-visesipim, of the Indistinguish-
ables or Indiscernibles; of the A-vifesas, Tan-métras (Aniruddha); of Purusas

(Vijiidna),
4. And till there is Viveka, there is the operation of
the Indiscernibles.—215.

Vpitti -—Lest it might be thought that, since the originators of the
Gross Elements are existences, there would be origination at all times,
and, that, consequently, there would be no Release; so the author says :

Till the development of the Knowledge of the distinction between
Prakyiti and Purnsa, the characteristic of being of the nature of origi-
nators belongs to the Tan-mitras and the Bhitas.—4.

Bhdsya :—The author states the limit of Samséra.

Of all Purusas whatever, devoid of the distinction of being an
f¢vara, not being an Idvara, and the like, “‘Pravartanam,” samsira or
transmigratory existence, is inevitable or necessary, till only the appear-
ance of Viveka, and after the appearance of Viveka, it is not. Such is

the meaning.—4.
The reason for the above.

IEMMRRATT 13 1 ¥ 0

sy upabhogit, oa account of the experience, ww® itarasya, of the
other, viz., who has not Viveka.

5. On account of the experience of the other.—2186.

Vritti :—When the characteristic of being the originators is in
respect to one not possessing Viveka or Discrimination, this characteristic
of being the originators will persist, one may say, even at the time of
Maha Pralaya or the Great Dissolution ;—this is what the author denies.
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After (the undergoing of) experience by oue not possessing Viveka
or Discrimination, his body does not exist during Mahd Pralaya, and,
consequently, how can there be experience in that state? Hence in respect
to him, the Subtle Elements do not possess the characteristic of being
the originators.—35. :

Veddntin Mahddeva : —* Ttarsya,” of the one not possessing Viveka,
““upabhogat,” after the completion of Experience, there being the destruc-
tion of the previous Karma causing Experionce, Pralaya takes place.
Hence in the absence of Experience, for what purpose will there be a
Body ? Such is the import. '

Bhidgya :—The anthor states the reason of this :

Because of the inevitableness of the experience of the fruits of his
own karma, ‘ itarasya,” only in the case of the one not possessing Viveka
or Discrimination. Such is the meaning.—5.

Purusa s ever free from experience.

aFta aRgwt g 0 3 1 &

wwaft samprati, now ; during Pralaya or Dissolution (Aniruddha) ; at the
time of creation (Mahddeva); at the time of transmigration (Vijildna). wRym:
pari-muktal, entirely free (Vijiidna); bound (Mahédeva). Aniruddha reads
“parisvaktaly ” meaning overpowered, enveloped, instead of *‘ parimuktah.”
gra dvAbhydm, by the pair (Aniruddha and Mabfideva); from the pairs of
contraries (Vijiidna).

6. Now (Purusa is) entirely free from the pairs.—217.

Vritti ;—But when, as a general rule, they cease to be the originators
during Mahi Pralaya, from what particular cause, again, they become the
originators in regard to one not possessing Viveka? To this the author
replies :

(“Dvibhyam,” i.e) by Dharma, Merit, and A-dharma, Demerit.
Embracing going and coming, the Self remains bound, even in Pralaya,
in as far as it drags behind it the load of Dharma and A-dharma ; hence
is origination over again in respect to it. Nct so in the state of Re-
lease.— 6.

Veddntin Mahddeva :—At the tiine of creation, again, how do they
come to possess the characteristic of being the originators? In reply to
this, the author says:

“ Samprati,” at the time of creation. *‘ Dedbhyidm,” by Dharma and
A-dharma. “ Pari-muktah,” that is, bound ; because the root much (from
which, joined to the prefix pari, the word, parimukta, is derived). joined
to the prefix pars also, as when joined to the prefix &, conveys the sense of
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binding. When Dharma and A-dharma, lying dormant in Pralaya, are,
at the time of creation, about to bear fruits, the body is originated. In.
the state of Release, on the other hand, there is verily the destruction of
Dharma and A-dharma. Such is the import.

Bhisya :— The author states that, even while there is a Body, at the
time of transmigrating, there is no experience.

“Samprati,” at the time of transmigration, Purusa becomes entirely
freed, “ Dvabhyim,” from the pairs of contraries sueh as cold and hot,
pleasure and pain, ete. Such is the meaning.

So has it been sta_tod hy the Karika.
(qaYaesrers Frad AegTHEERTan 1)
Gachy Regart AR fegs

| (Purusa, residing in) the Liingu-slarim the one primodinlly produced, unconnected
conlinuant, composed of the principles beginning with Mahat and ending with the Subtle
Klements], transmigrates, free fron Expericnce, and tinged with the Bhivas or Disposi-
tions (of Pharma and A-dharma, and the like. -Simkhya-Kirikd, XL,

“Bhavas "’ are Dharma and A-dharma, VAsani or Desire or Inclina-
tion, and the like.—6.
The Gross and the Subtle Body dustinguished.

ATATIITS TS G0 A a9 1 3 19 0

wrnivaw mat4-pityi-jam, produced from father and mother. ¢ sthilam,
gross body. =mm: priyadah, for the most part, usually. vt itrarat, the other,
i.e., the subtle body. % na, not. ww tathi, so.

7. The Gross (Body) is the one usually produced
from the father and mother; the other is the one not so
produced.—218.

Vyitti :—But, the Self being cternally free,™ how is it said to be
dependent, for its release, on the destruction of Dharma and A-dharma ?
To this the author replies :

‘“ Priiyadab,” usually : because so is it seen to be the case. “Itarat,”
the Subtle Body, is not so, because of the difficulty of its conception, --7.

Bhdgya :—Hereafter the anthor proceeds to describe the duad of
hodies with reference to their specific nature.

* We adopt the reading of Pannita Kilivara Veddntavagisa’s edition of 1808 sakn Era,
Caloutta. Dr, Garbe's reading, viz, Nityatve tn mukteh katham pératantryam,—
the Self being eternal, how there ean he dependence of Reloase upon somothing else,—
does not geom to he quite satisfactory.
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The Gross (Body) is the one produced from the father and mother,
“ Prayadah,” for the most part, because there is recollection (recorded in
the Smyitis) also of a Gross Body not born of a womb. (cf. Vaidosika-
Sdtram, 1V, ii. 5-10, S. B. H. Vol. VI, pages 159-162). And “itarat,” the
Subtle Body, ““ na tathd,” is not one produced from the father and mother,
because of its having been produced at the beginning of creation. Such is
the meaning.
So has it been stated by the Karika :
qRicrana® Fga Aegi qERTIR )
&aef Freane Al fega u

The Linga or Mergent Body, the one primordially produced, unconnected, continunant,
vomposed of the Principles beginning with Mahat and ending with the Subtle (Elements),
transmigratos, free from Experience, tinged with the Bhiivas or Dispositions.—8dmkhya-
Karika, XL,

“ Nigatam,” ‘‘ continuant,” means eternal, lasting for a period of two
paravdhas,” that is, secondarily or relatively eternal; becauso of the
redundancy in the supposition of the production of a Lihga Body for every
Gross Body. Itsdestruction at the time of Pralaya is, however, admitted,
following the authoritative declarations of the Veda and Smriti.

Mention of the absence of Iixperience at the time of transmigrating
has been made (in the above Kirika), intending to lay down the general
proposition.  Oceasionally, however, through entrance into an wrial body,
Experience takes place even at the tino of transmigrating. Herefrom are
explained the declarations about the Experience of pain on the way to the
Judgment Seat of Yama, the Controller.—7.

The Subtle, and not the Gross, Body causes Experience to Purnsa.

At WATRHET NawT U 3 1 © )

wfref: plrva-utpatteh, of that of which the production is primordial.
mared tat-kdrya-tvam, the characteristic of having that, i.e., oxperience, as the

* A Pardrdha stands, in mathematies, foi- the number, laksa-lakaa-koti, that is_;n—-
1,00,00,00,00,00,00,00,000. But here it has a different meaning. For, from tl;e text : ,

Fisia aeq A SrgdSTd wran |
e agd T QUi o

And His (i.c, of Brahm4) life-time is recollected to he ono hundred years by His own
measure. That is called (!r( Para ; and the half of it is designated as Pa
-- Kbrma-Purina, Ch, V, ) # rirdha (Para-hait)
it appears that the life-time of Brahmi makes the measure of two Parrdhas, This
‘f’ the period of one Great Cyele of Creation and Dissolutjon, throughout which the Linga-
Sarira persists.

Now, the one hundrod years of Brahma is equal to 81,10,40,00,00,00,000 human yeary
A, Parfirdha, therefore, indicates 16,85,20,00,00,00,000 human years, .
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offect. ¥mm bhoght, owing to experience. wwa ekasya, of the one. # na, not.
wwow jtarasya, of the other, i.c., the Gross Body.

8. To that of which the production is primordial, it
belongs to have this (pleasure and pain) as its effect, because
the experience of pleasure and pain is of the one, and not

of the other.—219.

Vritts:—Between the two Bodies, to which does Bhoga or Experience
belong ? To this the author replies.

“ Parva-utpatteh,” of the Subtle Body ; “ekasya,” of this, being
the Experience, and not * itarasya,” of the Gross (Body) ; is the charac-
teristic of having that, Experience, as ita effect. Iixperience, in a second-
ary sense, belongs to the (iross Body, hecause of the non-ohservation of
experience in a dead body.—8,

Bhdgya :—Among the Bodies, (Gross and Subtle, due to which as the
UpAdhi or the external investment, is the conjunction of Purusa with the
pairs (of contraries) ? This the author ascertains.

Of which the production is “ pfirvam,” at the beginning of creation,
i.e., the Subtle Body, of this alone is *“ tat-kirya-tvam,” the characteristic of
having pleasure and pain as its effects. Why ? Because tho experience
called pleasure and pain, belongs, ** ekasya,” only to the Subtle Body, but
not “itarasys,” to the Gross Body, because all are agreed that pleasure,
pain, and the like do not exist in a'dead body. Such is the meaning,—8,

Constitution of the Subtle Body.

qeads g a1 e
wmm sapta-dada, sevonteen. vk ekam, and one (Aniruddha); made into,
combined as, one (Vijiiina). e lingam, mergent, Linga ; Subtle.
9. The seventeen, as one, are the Subtle Body.—220.

Vyitts :—By means of how many principles is tho origination of the
Subtle Body ? To this the author replies :

Seventeen and one more, that is, eighteen ; by these, the Subtle Body
is produced. (They are) Buddhi, Ahamkara, and Manas, the five Subtle
Elements, and the ten Indriyas,—9.

Bhasya :—The author describes the svarfipa or the intrinsic form of
the Subtle Body mentioned above.

The Subtle Body, again, by heing the container and the contained, is
two-fold. Among them, the seventeen, combining together, are the
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[ihga-Sarira, and that, at the beginning of creation, is, in the form of an
uggregate, but one. Such is the meaning.

The seventeen are the eleven Indriyas, the five Tan-méatras, and
Buddhi. Ahamkaéra is really included in Buddhi.

Because of the proof to bo mentioned under the third following
aphorism (IIL. 12), it is these seventeen only that should be understood to
be the Lihgam ; and the present aphorism should not be construed so as
to make their number eighteen, by taking * saptadadaikam” to mean
seventcen and one more (as has been done by Aniruddha); also because,
since the distinction of individuals is the subject of demonstration by the
uext aphorism (IIL. 10), it is thereby ascertained that, in the present
aphorism, the significance of the word, Eka, is to declare the oneness of
the Libgam; and because, moreover, that the Lihga-Sarira is made up of
seventcon elements only has heen cstablished in such passages of the
Moksa-Dharma Section of the Mahdbhérata, ete., as

wAT gEAT ATsA wTATY: 9w |
| gaguaaiy almr g w gy

He who is the Karma-Gtma Puruga, that is, Purusa enveloped by Karma,—the same

is predicated of with Bondage and Release ; he is also attended by the seventeen-membered
mass.—Mahdbhirata, XII, 137565b-13756a.

Seventeen parts or members oxiats in it,—such is what has been called
“the seventeen-membered mass.”  Such iz the meaning. By the use
of the word ‘“ radi,” mass, has this been excluded that, like the (iross
Body, the Lihga-Deha is a system containing distinct organs ; because,
(when we have got such a system in the shape of the (iross Body), there
would be redundancy in the supposition or postulation of another sub-
stance under the form of a system containing distinct organs. And, in
the case of the Gross Body, the supposition that it is a system containing
distinct organs, is made in conformity with the sense-perception (of the
several parts) as one, two, etc.

And with the idea that iu this, the Linga-Deha, it is Buddhi that is
principal, Experience was stated before (vide 1I1. 8) to be of the Lihga-
Doha.

Préna, again, is a kind of modification of the Antah-karana or Inter-
nal Instrument itself (zide IT. 31). Hence, in the Lihga-Deha, there is
inclusion of the pentad of Prana also.

That this seventeen-membered thing is a Body, the author will

hiraself declare by the aphorism : Litiga-darira-nimittaka iti Sanandana-
Acharyah (VL. 69). Hence, that it is the House of Experience,—this only
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v

is the printipal or primary definition of a Body ; while, by reason of being
its container, the other (1.e., the Gross) is, as will, later on (cide II1. 117,
hecome clear, treated as a Body. 1t is of this that the delinition has been
made in the aphorisin of Nyéya :

3 Frgratws: oo u

“ Body is the site of gesture, senses, and sentimonts.”—Nyadya-Satram, 1. i. 11, 8. B. H.
- Vol. viii, page 5.—9.

How from one single Lihgam, manifold Individuals arise.

sqfseeT: FHEASE U 31 2o

sy : vyakti-bhedah, distinction of individuals. w#fewm karma-visesat,
from distinction of Karma.

10. Differenciation of Individuals (proceeds) from
distinction of Karma.-—221.

Vritti :—Tho Subtle Body being alike in all cases, how can, it may
he asked, the production take place therelrom of the vastly dissimilar
hodies, e.g., of the honey-bee and of tho clephant? To this the author
replies :

This is clear.—10.

Bhdsgya :-—But, then, if the Lihga-Sarira be owue, then, how could
there be experiences of different characters according to dilference of
individuals ? In regard to this the author says :

Even although, at the beginning of creation, the Linga exists a8 onc
and one only, in the form of the Upadhi or external investment of Hirapya-
(1arbha or the (folden-Egged Brahma, yet afterwards takes place “ vyakti-
bhedah,” manifold division into parts by the forms of individuals; just as
at present there is of the one single T.inga-Deha of the father, a manifold
Jivision into parts in the forms of the Lihga-Deha of a son, a daughter,
and so on.

He states the cause of this: “ karma-videsit ;" mmeaning, owing to the
karma, the cause of experience, of other Jivas or Incarnate Purugas.

From the mention here of “ videsa ,” distinction, that is, distinetive
peculiarity, of Karma, it is vbtained that the samasti-sristi or eollective
creation of the Jivas takes place by reason of the common Karmas of the
Jivas,

And this differenciation of Individuals has also been declared in
tho Stoyitis of Manu and others. For example, in Manu’s work, after the
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description of the production of the six Indriyas of the samasti-purusa or
Collective Purusa, we find :

Aut AT, A, TromEREwET |
FiaE@rERATIIg Sharv FaR )

Engrafting the subtle parts of those six, again, of immeasurable energy, into portions
of the Self, He made all the beings.-~Manu, L 186.

The word “sannim,” of the six, is indicative of the entire Lihga-
d. . N Apoa . . . e
Sarira. ‘ Atma-métrasu,” into portions of consciousness; conjoining.
Such is the meaning.

Similarly, there is, again, in the same SAstra, another passage, viz.,

aesfitagaud: wIde: s gy |
HUGT: GHAGA AT SR )

From the Body of that Intelligent Being, were born the Kgetra-jiias (the Knowers of
the Fields, that is, the Incarnate Purugas), by means of the effects produced from His Body,
together with those Instruments.—10,

Why the Gross Organism is called a Body.

AIABTATSA 3T AEEE a509: N3 138 0

mafusgtmmd tat-adhisthdna-ddraye, in respect of the tabernacle of the abiding
thereof, 2¢., of the Lihga-S’arira. 2% dehe, in respect of the Gross Body. #gmm
tat-vadas, from the predication thereof, Z.e., of the term Body (Vijitdna), Seli
(Aniruddha). =g tat-vadah, the predication thereof,

11. From its being predicated of it, it is predicated
of the (Gross) Body which is the tabernacle of the abode
thereof.—222.

Vpitts : —1f the Self be the other, how does, then, the abhimana or
self-conceit arise in respect to the Body, that thisis “I1”? To this the
author replies :

From the attribution of the term Self to the Body, the tabernacle of
the abiding of the Self, on account of Experience taking place in it, there
arises the application of the abhimana or self-conceit, viz., that this is
“I,” to the Body.—11.

Bhdgya :—But, then, siuce the characteristic of being a Body would
thus belong to the Linga alone by reason of its being the House of Expe-
rience, why is the Gross (Organism) regarded as though it were a Body ?
To this the author replies :

To the receptacle of the pentad of Bhfitas or Elements presently to
be mentioned, which are the adhisthina, ie, vehicle, of that, ie., the

8
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Linhgam, that is, to the (Gross) Body consisting of six sheaths,® * tat-vidah,”
the application of the term Body, “ tat-vadat,” is due to the application
ol tho term Body to “ tat,” i e., to what is denoted by the word adbisthana,
i.e.,, vehicle (of the Lifigam, viz., the pentad of Elements presently to be
mentioned). Such is the meaning.

It comes to this, therelore, that, through relation to the Tihgam, the
vehicle thereof is treated as a Body, and that, through its being the
receptacle of that vehicle, the Ciross also is treated as a Body.

Adbigthana-Sarira, again, the author will declare (wide IIT. 12), is
constituted by subtler forms of the five Elements. So, then, the three-
foldness of the Body is established.

What, on the other hand, we hear from the Sistras, such s :

ity a¥nia Farsrenioite:
|Eat AN FWIETR T A |

Of the whole hosts of beings, there is the one Body, the Ati-vahika, the Vehicular,
while the other is the f\dhi—Bh:quiku, the Gross-Elemental; but how is it that unly one
Rody belongs to Brahmi ?

namely, that there are only two kinds of Body,—that statement is intended
to show the onencss of the Lifign-Sariva and the Adhisthana-Sarira, by
reason of their constantly accompanying each other, and also by reason of
their alike being subtle.~-11.

Proof of the Adhisthiana or Vehicular Body.

T QAT 9% Srarafea=sasT | 3 1 8% 1)

" na, not. @mveIm svAtnatrydt, by the rule of its own nature; of itsclf ; inde-
pendently. m tat, that, the Adhisthna-Body, ®& rite, without. wrarm chhiyd-vat,
like a shadow. femem chitra-vat, like a picture. w cha, and.

12. (The Linga-Sarira stands) not, by itsclf, without
it (the Adhisthana Sarira), just like a shadow and like a
picture.—-223.
Vryitti :~-On this point, the author gives an illustration.

Did the intuition, wviz., *“Thisis 1,” take place in reference 'o the
Body, irrespectively of the Self, then, the intuition, viz, “Thisis1,”
would arise in respect of a dead Body ; and such is not the case. Just as

* Sjx Sheaths: vide Tattva-Kaumudi on Bfimkhya-Kirikd, XXIX, whero Vachaspati
Misra comments : *“ (Bodies) produced from father and mother ” are the six-sheathed (onos).
Theroin, from the mother (are produced) the hair, blood, and flesh; while from the father,
the vein, bone, and marrow :-—these are the bix Sheaths.
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a shadow does not stand without something to obstruet light, a picture
without a wall, so is the case here also.~—12.

Bhdsya :—But what proof there is of the existence of another Bocy
as the adhisthédna, seat or vehicle of the Lingu-Sarira, other than the one
of six sheaths? There being room for such an enquiry, the author says :

That Linga-Sarira, *“tat pite,” without adhisthina or something to
stand upon, t.e., independently, does not exist ; just as a shadow or a picture
does not stand without a support. Such is the meaning. So that, the
existence is established of another Body to serve as the vehicle of the
Lihga-Deha for the purpose of its going to another world, after leaving
the Gross Body. Such is the import. ‘

And its svardpa or intrinsie form has been deseribed in the Karika:

QEAT AT @ sydfetar frder: &g |
genraAst fraar ArafeeT feads

The Subtle (Bodies), (Bodies) produced from father and mother, together with the
Great Eloments, will be the Visesas (Distinguishables, or Discernibles, vide 111, 1 ante);
amongst them, the Subtle (Bodies) are continuant, or, in a sensc, eternal (vide Bhisya
under I11. 7) ; (Bodies) produced from father and mother cease (to entangle after death).—
Simkhya-Kariké, XXIX.

In this verse, the product of the Tan-mitras (i.e, the adhisthina-
#arira, and not the Tinga-Sarira® is (the designate of the word) “ Subtle,” by
comparison with the Body produced from father and mother. (But in this
view of the matter the doubt may arise whether the above Kiriki really
says that it is this TanmAtric Adhisthina-Sarira that is co-existent with
the Lihgu—Sarira. Vijiiana proceeds to remove such a doubt.)

The same aggregate of Elements that has been declared to endure as
long as the Linga lasts,—the very same is the Body which is the adhis-
thina of the Linga. This is obtained from another Karika, viz.,

s garstad wrgariit far qar grar |
afar il & frgfr frnrd Reg

As a painting stands not without a support, nor a shadow without a stake, ete.,

g0 neither does tho Lifga stand supportless, without the Visegas.—Samkhya-Kérika, XLI,

* Videsa” in the above Karika means the Gross Elements which

may be called subtle, (i.e., the subtler forms of the Gross Elements), that
is to say, a sub-species, a subordinate variety, of the (iross.

By reason of the knowledge in this Kéarika of the difference of the

iross Elements denominated as subtle from the Linga-Sarira, it cannot be

the sense of the Kirika, cited before (vide under 111. 7), beginning with

qatauwnae fay arzigeneaan |
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(The Body), primordially produced, unconnected, continuant, beginning with Mahat,
ending with the Subtle (Elements).
that the characteristic of being the Lihga belongs to the Principles ending
with the Subtle (Elements), but that, that which is the Lihga in the form
of Mahat, etc.,, transmigrates, extending upto its own receptacle, the
Subtle (form of the Gross Elements), that is, (the meaning is), along with

them.
Well, if this be so, how can it be ascertained, it may be asked, how

many the Padérthas or Nameables are which go to form the Lihga ? To
this we reply that it can be ascertained from passages in the Yoga-Vésistha-
RamaAyanam, etc., such as:
TNEAT JATEA T FARNG qdT 7 |
qfgd AT ghaafyy Aggan
Visand or Desire, the Tan-mitras, and so also Karma and Knowledge, the ten
Indrlyas, Manas, Buddhi,—~these the wise know to be the Lifga,

In this verse, by reason of the intention that by the very establish-
ment of the Linga-Sarira, the eight Cities (6f Purusa)should also be
explained, there has been made separate mention or introduction of even
the properties of Buddhi, viz., Desire, Karma, and Knowledge. And “the
Subtle of the Elements” here denotes the Tan-métras. The ten Indriyas,
further, according to their division into the Indriyas of Cognition and the

Indriyas of Action, make up two Cities. Such is the idea.

Note,—That is to say, in the above verse, have been declared both the components of
the Liﬁga—.@fari‘ra and the eight Cities of Puruga. Thus, the former are Buddhi, Manas, the
ten Indriyas, and thefive Tan-mftras ; while the latter are Buddhi, Manas, the Indriya of
Cognition, the Indriya of Action, Desire, Karma, Knowledge, and the Tan-métras.

The May4-vidins, on the other hand, interpolate the pentad of Prina,
and the rest, in the place of the Tan-mitras of the Linga-Sarira, and
imagine the eight Cities in a different way. But this is uaworthy of

credit.—12.
An objection considered.

Faasy 7 qaragrg afrag e 20 23 0

W mfrtatve, though it is mdrta, 7.e, possessing a definite shape of its
own, or corporate, or ponderable, ®f api, even, # na, not. ¥wndmM samghdta-
yogAt, on account of association with a mass or body. #<Rma tarapi-vat, like the

n.
" 13. Even though (the TLinga-Sarira) is a corporate

or ponderable substance, (it does not stand independently),
on account of (the necessity of) association with a mass, as

in the case of the sun.—224.
Vyitti :—Lest it be imagined that the Subtle Body itself will be the

Self ; 80 the author says: ‘



BOOK III, SUTRA 13, 14. 291

Being a mass, it is corporate; being corporate, it is for the sake of
another (Vide I. 140). “ Tarani-vat,” just as, notwithstanding that it
causes illumination, on account of its being corporate or ponderable, the
sun cannot be the Self.—13,

Bhdsys :—But since it is a ponderable substance, let the Linga, it
might be said, have Akada itself as its (not inseparable) substratum, with-
out association with it, as is the case with Air, and the rest ; useless is the
supposition of ity association elsewhere, In regard to this the author
says :

Even though it is a ponderable substance, it cannot stand independ-
ently, by being free from association ; because of the inference of its, just
as of the sun’s, association with masses by reason of its being of the form
of light or that which illuminates. Such is the meaning,

All Tejas or Lights, such as the sun_and the rest, are seen as stand-
ing only by association with earthy substances. The Lihga, again, is
constituted by Sattva which is Light; hence it must be associated with
the Bhiitas or Gross Elements.~-13,

Size of the Lihga-Sarira s atomie.

AR o Hlaga: 0 31 g8 0
agefars anu-parimégam, of the measure of an atom. =@® tat, that, the
Linga-Sarfra (Vijiidna); Manas (Aniruddha). wima: kriti-druteh, because of the
Sruti about its acting, Aniruddha reads “tat” and “ kriti-druteh ” as one word,
14. It is of atomic size, because of the Sruti that it
acts, —225.,

Vpitts :—1If it be thought that Manas will be the Self ; so the author
says :

Manas is of the size of an atom, because, we see, there is a Sruti that
it acts. The characteristic of being an Indriya does not belong to that
which is all-pervading and without an UpAdhi or external investment ;
(but Manas is an Indriya); hence an Upadhi or external investment must
be affirmed of it. (What isthen the UpaAdhi of Manas?) If a fixed and
permanent organ only were to be its Upadhi, as is the cavity of the ear in
the case of Hearing, then its function would be confined to that much only,
and would not extend elsewhere, as is the case with Hearing. And, there-
fore, it should be affirmed that the Body as such is the Upadhi of Manas.
So that it being obtained that the function or modification of Manas takes

place under the local limitations imposed upon it by the Body, there
arises, by reason of the intuitions such as “There is pain in my head,”
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“There is pleasure in my body,”* the (apparent) contradiction of its being
(all-pervading and) not-all-pervading.

From the simultaneous non-production of cogmtlons also, they {e.q.,
the Vaidesikas, cf. Kapida-Sttram, VIL i, 23, S. B. I1. Vol. VI, page 230)
infer the atomic magnitude of Manas. 'The reasoning for this inference
has heen shown in detail in another place —14.

Bhdigya :—The author determines the magnitude of the Linga.

““Tat,” the Linga, “anu-parimapam,” that is, finite or limited, but
not absolutely an atom merely, because its being made up of parts has
already (by 111. 9) heen declared. Wherefore (is it finite) ? * Kyiti-druteh,”
because we hear of its acting, that is to say, because from Srutis such as :

4w aw’ agd watf agasi < o

The Linga propagates Sacrifice, and propagates Karmas algso,— Taittiriya-Upanisat,
IL &,

wo hear that ail Karmas belong toithe Lifiga which is called there Vijidna,

because of its having Buddhi, called Vijiidna, as principal (among its com-

ponents). Where there is all-pervadingress, action cannot be possible, (for

action is motion), The reading * tal-gati-druteh,”” meaning, from the hear-

ing of its motion, however, is more in accordance with the sense desired.

And the Sruti on the movement of the Tinga-Sarira is:

agoRney wrsgeEAty moagwme SRwr wafa afmaaaasmie

Following it going out, Prina goes out; following Priina going after, (it) bocomes

attonded with Buddhi (S8avijitina); (it) comes down just as attended with Buddhi.---Brihat-
Aranyaka-Upanisat, 1V, iv. 2.

“Savijiiinah:"" is born verily being attended with Buddhi, and
migrates also 1n such 4 manner as to be attended with Baddhi. Such
g
is the meaning.—14.

*Body We ha.\e adopted the reading of Panrhta kﬁhvnra Vednnta-Vﬁgna Dr. (mrhe
reads Pide, meaning, in the leg, instead of l)eho. meaning, in the body. Dr. Garbe's
reading, of eourse, falls in a line with the theory of the atomic size of Manas hased
on the localisation of its functions in diferont parts of the Body; but it does not help
ug, at the same time, to understand the force or import of the phrase “ A-vydpya-vpitti-
tva-pratiti-virodba,” meaning, contradiction to tho intuition of Manas being of not-all-
pervading function; for, instead of contradiction, thero is only confirmation, of such
intuition, by the intuition, viz,, “ There is pleasure in my leg.” Aniruddha, on the
other hand, clearly mentions a contradiction, among the different modifications or func-
tions of Manas, such ag, for example, * There is pain in my head” (which is loeal), and
“ There is pleasure in my body " (which is all-porvading, and as such is in contradiction
to the not-all-pervading character of tho function of Manas),—a contradiction which, as
he would say, but unfortunately has not said, (and Dr. Garbe very well knoss that
Aniruddha has left many things unsald, vide his preface to The Sfmkhya-Satra-Vpitti),
can be explained and reconciled by the atomic magnitude, implying and including swift
movement. also, of Manas, which tho aphorism puts forward as an argument against the
theory of Manas being the Self which ig all-pervading.
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Another proof of the finiteness of the Linga-Sarira.

agEATTaT 0 1 13%

mpweErAR: tat-anna-maya-tva- ihuteh from the Sruti about its being formed
of food. = cha, and,

15. And because there is the Sruti declaring that it
is formed of food.—226.
Vrpitti :—The author gives a further reasoning.

There is Sruti that that, i.e, Manas, is formed of food. And by
means of its being constituted by food, has been shown its Saumyatva.
And Saumyatva consists in being of the form of the Moon. And
neither is the Self the Mooun.

And the Sruti in question is:

e & aran
The food vorily is the Prinas.

Prana, again, should be known to be formed of the Moon. The Moon
is produced from Manas. Therefore, Manas is atomie, and not (f\t.ma, tho
Self which is) all-pervading. —15.

Bhisya : —'The author slates another argument for the finitencss of
the Lihga-Sarira.

There being the Sruti that it, 7.e., the Linga, is, partially, formed of
food, all-pervadingness cannot possibly belong to it ; because if it wero
all-pervading, it would thereby be eternal.  Such is the meaning.

And that Sruti is:

waAT & Ay A7 wRmT: ot aiier |

Verily, O Calm One, is Manas constituted by food, Prina constituted by Water, the
YVoice constituted by Fire, ete,—Chhfindogya-Upanigat, VI, v, 4.

Although Manas and the rest are not formed of the Elements, still
it should be understood that they are considercd as being constitated by
food and the rest, because they are nourished with their homogeneous
particles lying associated with, or attached to, food and the rest.—15.

Cause of Migration of the Lihga-Sarira,

geary dgfafagmat qURREEE: 0 3 R4 o

g’ purusa-artham ,for the sake of Puruya, @ samsritih, migration.
fogrmi lingAndm, of the Lihgas. gwwrea slipa-kdra-vat, like the cook. ww: réjiiah,
of the king.
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16. Of the Lingas, the migration is for the sake of
Purusa ; just as is that of the king’s cook.—227.

Vruts :-- Of Mahat and the rest, the activity is for the sake of Purusa :
but, it may he asked, for what purpose is their migration ? To this the
author replies:

As is the case with activity, so is it with migration. In migration
also thers is the pain of death ;—so thinking, one gets dispassionate.

“ Slpa-kira-vat:” that is, the activity (of the cook) is only for the
sake of another (i.e., the king).— 16,

Bhdsya : —Whevefore, it may be asked, is the migration, i.e., the
going from one body to another, of the Lingas, when they are insentient ?
The author remaoves this euriosity.

Just as the movement of the king’s cooks amoung the kitchens is for
the sake of the king, so is the migration of the Linga-Sariras for the sake
of Purusa. Such is the meaning.—16

Origin of the Gross Body.

QU= g5 1 2 1 99 |l

arswifims:  paiicha-bhautikah, formed of the five Elements. 2w: dehah, Body.

17, The (Gross) Body is formed of the five Elements,
—998. |

Vritti :—There being differences of opinion as to the composition of
the Gross Body, the author first states his side.

This is clear.—17.

Bhdsya : ~The Lit.ga-Sarira has been considered in reference to all
its details ; now the author similarly considers the Gross Body also.

The (Gross) Body is the transformation of the five Elements com-
bined together. Such is the meaning.— 17.

A Different Opinion stated.

TGRS 0 3 | 2 Ul

wg¥ifem chatur-bhautikam, formed of four Elements, «f iti, thus, @& eke,
some. For “eke,” Aniruddha reads “anye,” meaning, others.

18. . Some say that the Gross Body is formed of four

Elements.—229.
Vyitti :— What is the difference of opinion ? This the author men-

tious.
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By the giving up of Akada, the Body is formed of the other four
Elements ;—thus think others.—18.
Bhigya :—The author states another opiniou.
This view is held, intending to imply that Akasa is not an origina-
tor (of anything).—18.
Another Opinion stated.

ha Y =\
THRATAIRTR 1 3 1 2
wifae eka-bhantikam, formed of one Element. wf iti, thus. W aparo,

others.
19.  Others say that the Gross Body is formed of one
llement.—230.

Vpitts :—'I'hie author wmentionus another opinion.

Of Earth (alone) is the Body:- =19,

Bhisya :-——'Phe Body is of Earth only, while the other Elements are
niere sustainers.  Such is the mport. (Cf: Vaidesika-Sttram, 1V, iji. 2-3,
S. B. . Vol. VI, pages 157-158.) :

Or, the meaning of *“ eka-bhautikam 7 is, formed of one or other of
the Elements. By reason ol the predominance of the particles of Farth
in the Body of Man, ete., and’ by reason of the predominance of Tejas,
ete., in the worlds of the Sun, ete, Bodies are said to be of Earth, of Tejas,
ete., just as it is the case with gold, ete; -it is this very theory that the
author will take up as an established tenet in the fifth book (vide V. 102
and 110}.-—14.

Chaittanya or Consetousness 1s not « natural produet of the Body.
: ¥

) ) ) ha¥
A "italEs Ia7F TEAFES: 0 3 | Ro 4l

A na, not. @iffgk simsiddhikam, innate ; natural product; necossary result
of the organisation of tho Body. 9&= chaitanyam, Chaitanya; Consciousness ;
Sentiency ; Intelligence. swgR: prati-cka-a-dristel), owing to not being seen in
each apart.

20. Chaitanya is not a natural product (of the LEle-

ments), because it is not scen in each separately.—231.

Vritte :—The author repels the Theory of the Chaitanya of the
Body.

Because, after the Elements have heen separated from one another,

Consciousness is not found, therefore, Consciousness 18 not natural to
[1}
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them. For the same reason also, it need not he apprehended that they
will give rise to Consciousness, when combined together (vide TII. 22 post),
For, animals, each possessing strength enough to subdue smaller animals,
subdue the elephant also, when united together ; but not so the Elements.
Hence there is 1o (natural) Consciousness in the Body.—20.

Bhdsya :—The author mentions what is proved by the fact of the
Body being formed of the Elements.

The Elements having been separated from one another, since Con-
sciousness is not found in them, therefore Consciousness is not natural to
the Body formed of the Elements, but is due to Upadhi or external in-
fluence. Such is the meaning.—20.

Theory of Consciousness Innate in the Body further ve futed.

AEAATTAHTT N3 | ke
TswnTmEN|:  prapaficha-maraga-a4di-abhfivah, non-existence or mnon-occur-
rence of death, etc., of anything in the world. Aniruddha reads Prapaichatva-
adi-abhaval, meaning, the absence of the character of being a production.
cha, and,

21. (Were Consciousness innate in the Body), there
would, further, not be the death, etc., of anything in the
world,—232.

Vritti :—The author mentions another defect in the theory that
Consciousness is innate in the Body.

Were Consciousness a property of the Body, there would be non-
existence of the being a prapaiicha or an elaboration or phenomenon, that
is, of death, because of tho cternality of that which is chetana, i.e., has
Consciousness as its property.

Now, 1{it is asserted that even of the conscious Body there would be
death, then, we rejoin that the same is Release.—21.

Bhagya :—The author mentions another impediment to the theory of
Consciousness being innate in the Body.

Were Consciousness to be natural to the Body, then there would not
be the decath, dreamless sleep, and the like of anything whatever in the
whole of creation. Such is the meaning. For, death, dreamless sleep,
and the like constitute the non-consciousness of the Body ; and these
would not be possible, if Consciousness were natural to it, because the
nature of a thing remains as long as the thing endures (cf. 1. 8).--21.
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An objection to I11. 20 disposed of.

WERETSI] TARINGE gy ag&T: 0 3 | R U

wufem mada-sakti-vat, like the power of something intoxicating. ¥m chet,
if it is said, w@mRYR pratyeka-paridriste, being clogely seen in each., (¥rwam
rauksmyadt, from subtilty or’minuteness.--Aniruddha) wiwR s&mhatye, on heing
united together. agga: tat-udbhavah, development or manifestation thereof.

22. If it is said that (the production of Consciousness
in the elemental Body) is like (that of) the power in an intoxi-
cating mixture; (we reply that, in the mixture in question),
there is the development thereof (i.e., of the power to intoxi-
cate), on the combination (of the several ingredients) in
each of which it is seen, by close observation, to exist (in a
subtle or minute form).-—233.

Vritti :~—~The author points out yet another defect in the above
theory.

Just as the power of physical vigour is found in every man in a
minute form ; but, on their combination, owing to the development of
vast strength, men carry eveu the hugest block of stone. DBut neither
is, in the Eloments severally, subtle Consciousness seen ; wherehy, on
combination, Consciousness would appear in the Body.

In the aphorism, viz., “ Chaitanya is not a natural result of the
organisation of the Body ” (IIT 20, the thing denied has been shown
from the negative point of view (i.e., from the side of how it cannot be),
and in this aphorism, from the positive point of view 1.e., from the side of
how it could have bheen); hence there has Dboen no useless repetition.
—929

Lo

Bhdsya :—Apprehending an objection to what has heen stated, viz.,
“because it is not scen in each separately " (111 20), the author removes
it.

Well, it may be objected, as the power to cause intoxication,
although it may not be present in a manifested form in each of the several
ingredients, yet is pggsent in the mixture compounded of them ; similarly
will it be with Consciousness also.  We reply, no. The development
thereof, (i.e., of the power to intoxicate), on the combination (of the in-
gredients), would be possible, were it found to exist, in a subtle form, in
each of them. In the casc under consideration, on the other hand, the
characteristic of being observed in each does not exist, Thereflore, in the
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illustration, the power to canse intoxication being proved, by the Séstras and
the like, to exist, in a subtle form in each of the ingredients, it follows that,
in the state of their combination, there takes place only a manifestation of
the power to canse intoxication; while in the case illustrated, by no kind
of evidence whatever has Consciousness been proved to exist in a subtle
form in each of the Flements severally. Such is the meaning.

But, by means of the observation of Consciousness in the collected
whole (i.e., the Body), should be inferred, may rejoin our objector, the
existence of a subtle power of Consciousness in each separate Element,
No, we reply; becanse, by reason of the redundancy or cumbrousness
entailed in the supposition of manifold powers of consciousness existing in
the manifold Elements, it is proper, for the sake of simplicity, to make the
supposition of one and only one entity having the svarlipa or essential
form of eternal Consciousness,

Well, then, may still contend onxr-objector, as the effect such as the
(greatér) inagnitude, usefulness for carrying water in it, ete., although such
effect is absent in its constituent parts, 18 yet secn in the case of the water-
pot and the like; even so will there be Consciousness in the Body. We
reply that it cannot be so ; because, since the particular attributes helong-
ing to the Klements, are produeed from the attributes of their homoge-
neous causes, the appearance of Conseiousness in the Body is impossible,
when there 1s no Consciousness i those causes (i.e., the Tan-métras which
are produced from the Insentient Prakyiti).—22.

Why the Lihga-Sarira takes a Gross Body : the cause of Relcase.

o FEFGRE: 003 1 k30

orma jiidnat, from knowledge. gfm: mulktih, release,

23. Through Knowledge (comes) Release.—234.

Vyitti =1t has been described above how Dispassion and the like
gerve, t'hrough one another, to be the means of Release. The author
(now) mentions the direct means of Release.

This is obvious.—23.

Bhdsya :—1t has been stated that the migration of the Lingas is for
the sake of Purusa (I1I. 16). Tn reference to that, the author shows, by
(the next) two aphorisms, what objects of Purusa are accomplished, by
what operations, from the hirth of the Lihgas which, namely, is their
going into Gross Bodies,

By means of birth, due to the transmigration of the Lihga, takes
place (or, rather, is made possible} viveka-siksitkira or the immediate
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cognition of the diserimination between Prakriti and Purnsa; and theuce,
the object of Puriisa in the forin of Release.

And Knowledge, cte., have been technically termed as Pratyaya-sarga
or emanations of Bnddhi in the Karrka .

qg yagadt RaatarmisgfeRmeare:

This is Pratyaya-sarga, called Viparyaya or Fallacy or Mistake or Doubt, A-sukti or
Ineapacity, Tusti or Complacency, and 8iddhi or Porfection, Simkhya-Karikd, XLVL

Viparyaya and the rest will be oxplained hereafter.
And, in this Sastra (Simkhya-Pravachana-Sétram), it is the very
same Emanation of Buddhi that is described, along with its purpose, hy a

nuniher of aphovisms (vide helow).  Such is the distinetion, --23.

Cause of Bondage.

T e 13 1’2 N

. bandhal, Bondage. fmaam viparyaydt, from Viparyaya or tho reverse
of knowlodge, that is to say, error or doubt.
24. Bondage is from Mistake. —235.
Vritti :—The author mentions what happens in the absence of
knowledge.
(* Viparyayat "’ means), from ignorance (ajiidna).—24.
Bhasya :—Through transmigration of the Lihga, caused by Mistake,

takes place the object of Puruza, in the form of Bondage, containing
pleasure and pain as its cssence. Such is the meaning. —24,

K nowledge 1s the sole and independent cause of Release.

fraaFERgaTa agsTiEReR 0 3 1% 0

fiwmarcraard niyata-kdrapa-tvat, from the being the precise or determinate
cause. A na, no, wg@RAsA samuchchaya-vikalpau, co-operation and alterna-

tiom.
25. Since (Knowledge) is the precise cause, there is
no contributivencss, nor alternativeness. —236.

Vrpitti : —Release doos not, it might be thonght, come from knowledge
alone, because Karma also is a means of Release; as, for instance, the

& Proveiat Grearca gaweT =

Iu pursuit of it (Release), Vidyd, Knowledge, and Karma, Action, are undertaken,
Previous Knowlodge also (is a means of attaining it). --li,rih:\t-,&r:l|,nyuk:t-Upani|_|at, IV.iv. 2,

Sruti says :
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In regard to this the author says :

The cause is the determinate only: viz, from Knowledge, Release :
from Action, Fxperience. Where, too, contribution of unselfish (akama)
karma is heard, there, too, it is for the sake of knowledge (and not of
Release immediately); hence there is no co-operation (really). Neither is
there such alternation as that Release takes place sometimes from know-
ledge and sometimes from action. The Sruti also says the same thing.
Thus,

ArERA’ GO ACEAAA™IT aAQ: T |
any et A ar Redsgam

T know Hims the Great Purusga, of the colour of the Sun, (standing) heyond Tamas or
Darkness, By knowing Him alone, one passes over Death. No other path there exists for
going.~svetasvatara-Upanisat, 111, 8.—25,

Bhisya :—Release and Bondage have been stated to he caused
by Knowledge and Action. Among them, the anthor first discusses the

subject of Release from Knowledge,

Although we hear
frat =Rt @ aeEdrad @
(wfymar gag’ §eaY Aansgaagga )

Knowledge and Action,—who knows both of thom together, Sh e, passing Death by the
help of Action, enjoys immortality by the help of Knowledge),—Isa-Upanigat, XI.
yet, since Knowledge is established in the world as being the determinate
and suflicient cause for the termination of non-diserimination between
Prakriti and Purusa, there is neither co-oporation nor alternation, with
Knowledge, of Action, called (in the abovo Sruti) A-vidyd, towards the
production of Release. Such is the meaning.

Tt follows also from the Srutis such as :
ang Rrfremiyaegify e e Rradsgag

By knowing Him alone, onc passes over Death ; no other path there exists for going.
—Svetdsvatara-Upanisat, I11. 8.

W EAWT T qSGT GAT AR STRIAR: |

Neither by Action, nor by progeny, nor by wealth, (but) by renunciation, some
attainod immortality,~-Mahiniriyana Upanisat, X, b.

that Karma or Action is not the direct cause of Release.

The performance of Action, in co-operation with Knowledge, has
beon admitted into the Srutis under the velation of prineipal (Knowledge)
and subsidiary (Action), and the like.*—25.

* Pr, Garbe‘ar reading of tl;i.s scntence 1q somewhat different, It ls as follows : Sa-
muchchaya-anusthina-srutis tu afga-aGgi-bhava-adi-bhir api upapadyate; moeaning, the
Sruti on the institution (of Knowledgo and Action) in co-operation, is, on the other hand,
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An Illustration of the above.

EARAIRT ATREETAsear anagte:
JEIET W 3 | R& 1

e svapna-jagara-bhydwm, by sleep and tho waking stato. wa iva, like.
wfrarResng méyika-a-mayika-dbhyam, by illusory and not-illusory, + na, not.
w2 ubhayoh, from both, knowledge and action. ¥ muktil, rcloase. e
purusasya, of Purusa,

26. Just as (the same object is not fulfilled) through
sleep and the waking state, (whether in co-operation or in
alternation), (which arc respectively) illusory and not-
illugsory, similarly the Release of Purusa (Joes) not (come)
trom both (Knowledge and Aetion).—237.

Vritti :~The author poiuts out one more defect in the ahove theory.

Dream is illusory; the waking state is not-illnsory. Action is
comparable to dream; Kuowledge is eomparable to the waking state.
Now, co-operation is of things belonging to the same time. But dream
and the waking state cannot be referred to the same time. Hence there is
no co-operation of Knowledge and Action.-—206.

Bhdsya :—On the ahsence of their co-operation or alternation, the
author states an illustration :

Just a3 the accomplishment of one and the same end of Purusa can-
not be possible by means of the mutually contributive operation of what
are designated by the terms, dream, and, the waking state, respectivoly
lusory and not-illusory ; in like manner also Release of Purusa cannot
proporly come from the joint performance of both Action and Knowledge
which arc respectively illusory and not-illusory. Such is the meaning.

oxplained ald¢o by their being related as, for instanee, prineipal and subsidiary. But the
rcading of Mr, ¥. E. Hall, which we have adopted, scows to he preferable, For, in tho
first place, tho word “also” in Dr. Garbe's reading ig obviously out of place, having no
reference anywhere elso in the other portion of tho Bhisya. Secondly, the reading of
Mr. F. K, Hall makes out a case of abhyupagama-vida, i.e, of admission of, ov concession
to, a popular belief ; which scems to be tho natural view of the ease in question, by making
the sonso to be that the Srati on the institution (of Knowledge and Action) in co-operation
ig a conceseion to the popular bhelief that Action which, in fact, hecomes a means of Release
mediately through the production of Knowledge by means of purification of the Chitta o1
the thinking principle, is itself a direct means of Release,-—a beliet which is due to the
failure of the comwon pcople to cateh the nico distinction of mediatness and immediate.
ness.
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And illusoriness consists in being unreal, that is to say, unstable ;
and this characteristic exists in an object scen in a dream. What is
designated as the waking state is, by comparison with dream, certainly
real ; the unreality that is sometimes predicated of it, consists in its
unstableness only by comparison with the inmutable Puruse ; and it is
that which is the docr of such acts as bathing, ete., whereby it is distin-
guished from dream. In like manner, Action also, not being durable, and
also being the product of Prakpiti, is illusory. The Self, on the other
hand, being stable, and not being a praduct, is not-illusory. Ilence it
18 unreasonable that they, ie, Action and Knowledge, being under-
taken, would yield similar fruits ; hence dissimilar elfect alone is consist-

ent.—26.

An oljection considered : Our Conception of the Objeet of Worship
18 faulty.

TATETTY ATIFERA N R | RV 1)

v itarasya, of the other; of dream (Aniruddha); of the other Sellf which
is the object of Worship (Vijiidna). =/ api, also. = na, not. smaf=my Atyantikam,
absolute.

27, Of the other also, (the not-illusoriness is) not

absolute.—238.

Vritti :—It might be said that, both being alike intuitions, like the
intuition of dream, the intuition of the waking state also may be unreal.

In regard to this the author says :

Even the intuition of dream is not absolutely unreal, like a flower
in the air. Neither is there unreality in one’s own Self also; otherwise,
“This is a dream,”’-—this itself would not be possible. Neither can there
be dream of an object absolutely uuseen, but, on the contrary, of an
object seen in the waking state.—27.

Bhagya :— Well, even if this be so, it may he urged, there may
atill he association and alternativeness of the Rnowledge of the Tattvas
or Principles discriminatively, with the knowledge called the Worship
of the Self, since there can be no illusoriness in the Object of Worship.
In reference to this, the author says :

“Ttarasya api,” of the Object of Worship; “ na atyantikawm,” (not
absolute) not illusoriness, because superimposed ideas also enter into (our
conception of) the Self which is the Object of Worship, Such is the mean-

ing. —27.
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Wherein the Conception of the Object of Worship is faulty.

FRTETASHTA N & | 'S W

HwiR-gamkalpite, in the part conceived or imagined by Manas (Vijiidna) ;
in the caso of objects which are the mental creations of the Yogins (Aniruddha .
wi &pi, also, W evam, the same,

28. Similarly, moreover, what is conceived by Manas
is (not absolutely unreal,—Aniruddha ; not absolutely real,-—
Vijiana) —230.

Veitti :—(1t has been stated that * neither can there bhe dream of
an object absolutely unseen.” If this be so, then, one may say), since
there are no visible causes at work here, there would be no* production
of objects, in the case of the Yogins, by the force of the mere mental
conception of those objects, (which, however, is contrary to fact) To
this the author replies:

Production through the mental conception of men like ourselves
and others, does not take place.  But that is no rcason why it should not
take place in the case of the Siddhas or Perfectod Ones also, who are
endowed with the power born of Yoga. [ence, (their mental creations
are) not unreal.—28,

Bhdsya :—The author states in which part of the act of Worship, the
unreality lies.

“ (Manas) samkalpite,” in the part containing the object to be
meditated upon, ‘“evam api,” there is unreality also. Such is the
meaning.

* We have adopted the reading of Pandita Kalivara Vedénta-vigisa. Dr. Garbe's
reading is * sarvu-agsiddhih,” meaning, non-production of all things, instead of *sarva-
siddhih, ” meaning, production of all things. Now, tho matter stands thus: The doubt
get at rest in the previous aphorism (III, 27), was whether, like the intuition of dream,
the intuition of the waking state also was not unreal, It was there pointed out that the
objects seen iwa dream were not abgolutely unreal, iunasmuch as they had their proto-
types in the objects soen in the waking state. The doubt that is, therefore, noxt raised
in the present aphorism, is as to whether, * drista-kirana-abhavit,” on account of the non-
oxistenco (in mental creation) of causes seen in the waking statoe, ¢ samkalpa-métrena,'’
by the mere mental conception, * Yoginiwm, " of the Yogins, {there does) * na, " not, (take
place), “ sarva-siddhih,” the production of all things. “ Atra,” in regard to this pfirva-
pakgs, “ Aha,” (the author) says (a8 in the aphorism, III. 28), It would clearly appear
from this that the reading, not-production of all things, for the reading, production of
all things, is altogether besido the mark, unless, of course, the sentence is read with a
tone of interrogativeness, in which case the two negatives, not, and non-production,
would imply the affirmative required by the context,

10
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For, in the Object of Worship as declared, for instance, by such
Srutis as :
|y wikag mm
All this verily is Brahiman.—Chhfindogya-Upanigat, 1i1. XIV. 1,
unreality certainly belongs to the part consisting of the * All)” i.e., the
web of the world,~—28, '

Fruit of Worship.

AETAITISGEET q5 GHREG 0 ] | RE 0

wmdream  bhivana-upachayét, throngh the accumulation or accession of
meditation or thought. wg®m suddhasya, of the puroc or sinless. &% sarvam,
accomplishment of all things. mefasy Prakriti-vat, as in the case of prakyiti.

29. Through accession of meditation, all (power)
comes to the pure, as in the case of Prakriti.—240,

Vritti :—The anthor continues the same subject.

As Mahat and the rest ave, in the production of their effects, depend-
ent upon those that precede them ; while, in the case of Prakyiti, there is,
in the production of the effects, dependence upon nothing else whatever;
so, even though there is no cause previously known, yet, for the Yogins,
throngh accession of meditation, all 18 achieved.—29.

Bhagya :—What, then, is the fruit of Worship ? There being room
for such an enquiry, the anthor says :

o Suddhasya, ” of Purusa rendered sinless by the performance of
Worship called Bhavand or spiritual re-formation, just as of Prakjiti,
there is all power. Such is the meaning. Just as Prakyiti causes creation,

preservation, and destruction; so does the Sattva of the Buddhi of the
Worshipper also cause creation and the like,—29.

The Means of Knowledge. (1) Dhyéna or Meditation,

TMTERREEE 0 31 3o 0l

wimef:  rdga-upahatih, removal of (adventitious) *redness” (Vijiidna)
cessation of the action of Rajas. awy dhyanam, meditation ; dhyéna,

30. Cessation of Riga, is Dhydna,—241.

Vryitti :—The author says that Dhyéna is for the sake of Bhavani
or spiritual ve-formation.

“ Ragdt,” that is, from the Guna callel Rajas, comes restlessnoss;
the cessation thereof, that is, steadiness, is Dhyana. —30,
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Bhigya :—11 is settled that Knowledge alone is the means for the
accomplishment of Release. Now the author mentions the means towards
the accomplishment of Knowledge.

Dhyana is the cause of the removal of that taint of the Chitta caused
by the external objects, which is an obstruction to Kunowledge. Such
is the meaning. The mention of tho effect (cessation of taint) and of the
cause thereof (Dhyana), hy way of identity, has been made by a process
of transference, becauso it is impossible that the cossation of taint should
itself be Dhyana,

Here, by tho word Dhyana, should be comprehended all the three,
(means) mentioned in the Yoga-Sastra, viz., Dhirand, Concentration, Dhyana,
Meditation, and Samaidhi, Contemplation, because wo hear in the Yoga-
Satras of Patafijali that every one of the eight Ahgas or limbs of Yoga
is a cause of the immediate intuition of Viveka or Diserimination between
Prakpiti and Purusa. And, of these (threes, the subsidiary difforences
should be looked for in that work also. (Vide S. B. H. Vol. TV.) The
remaining five Afigas or limbs, the author will himself explain.—30.

How consummation of Dhyina 18 reached.

ghafaaa aqrens: Il 3132 |

e vritti-nirodhds, through inhibition of modifications, =R tat-
siddhily, the production or perfection thereof.

31. Through inhibition of modification, is the produc-

tion or perfection thercof.—242.

Vritti :—How does the production of Dhyana take place? To this
the author replies :

The modifications are the five, viz,, Pramina, and the vest. (Vide
IL. 33 and Yoga-Sttram, [. 6). Through the restraint of=these, iy * tat-
giddhil, " that is, the accomplishment of Dhyina.—31. ’

Bhdgya :-—Only by means of the perfection of Dhyina, can there be
the production of Kunowledge, and not by means of its mnere commeoncement.
Intending to show this, the author montions the distinguishing mark of
the perfection of Dhyina.

By meaus of the Cognitive {Samprajiiita®) Yoga, in the form of the

*Samprajiiita Yoga: The two primary divisions of Yoga have heen dlsbingl;i;;hod
by Vyésa in his Commentary on Yoga-Sdatram, I. 1, as foliows :

ar: | | @ 7 erdsitafigaes ai | s (7 Rlgeams frea-
ffe femuqma: | aw filgR dofy Red Toesng: |aad Jvmog <4
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inhibition of modifications other than the object of meditation, (takes place)
“tat-siddhih,” that is, the consummmation of Dhyéna in the form of confer-
ment of the fruit called Knowledge. Such is the meaning. Ilence what the
author wishes to teach is that the course of Dhyéna should be followed only
up to that point.

1t is only when thero is restraint of the other modifications, that, on
account of tho passing away of the obstruction, called the movement of the
mind into other objects, there takes place the immediate intuition of the
object of meditation. And as it effects this, Yoga also shiould be under-
stood to be a cause of Knowledge, just like Dhyana and the other Anhgas
or limbs of Yoga ; because we know that this is so from texts of the Sruti
and Smriti such as :

segtarTianAT & wear iy ew T ey N

Having known the Deva by the acquirement of Yoga relating to the Embodied Self,
the wise abandon joy and grief.—Katha-Upanigat, 11, 12,.—81.

Practices condueive to Dhydna.

TRQTATIFAAT qafare: | 3 | 3R 0

vrogrgrente dhérand-dsana-svakarmagd, by means of Dhéragd, retention,
Asana, posture, and Sva-karma, one's own Karma or duty, wmRfg: tat-siddib, the
accomplishment thereol, ¢.¢., ol Dhyana.

32. By means of Dhiirans, Asana, and Sva-karma, is
the accomplishment of Dhyana.—243.

. -,

geRww Aafy apqand’ magfy feaifr @ § orsdergaR agaafy
PRqafger SURT @ SawidT Im (enerred | 8 9 Rawigadr frarg-
ma srrrgndrsfeargna guftaiwagiearn: | asgfeRin admem:
AT |

Yoga is Bamadhi or Contemplation. And it is a dharma or property of the Chitta or the
thinking principlo, penetrating all its plaves. The planes of the Chitta are : the Ksipta or
unsteady, the Madha or dull, the Viksipta or steady-and-unsteady, tho Ekigra or one-
pointed, and the Niruddha or restrained, Among these, ip the steady-and-unsteady Chitta,
the Samidhi or occasional contemplative mood, which but serves to support the charactor
of steadiness-in-unsteadiness, dves not lie within the category of Yoga, What, on the other
hand, in the one-pointed Chitta, directly illuminates the whole essenco of the object as
existing by itself, takes away the power of the Afictions, loosens the bonds of Karma,
and brings Restraint within the aim,—that is called Samprajadta Yoga or ecognitive con-
templation. And this, we will afterwards submit, follows Vitarks or doubt, Viehéra or
doliberation, Ananda or bliss, and Asmili or egoity (lit. I-am-ness). But when there takes
place the restraint or suppression of all the modifications (of the Chitta), the Sam4dhi is
(called) A-samprajiidta or non-(i.e., ultra)-cognitive.



BOOK 111, SUTRA 32, 35. 307

Vritti:—How is the restraint thereof (ie, of the modifications)
eftected ?  To this the author replies :

Dhirand is the holling the Chitta in a particular part such as the
navel. Asana, that is, Posture, is such as the Svastika,® etc. (Vide S. B. H.
Vol. 1V, p. 170). Hereby Yama, Restraint ; Niyama, Observances ; Prina-
dydma, Prolongation of Breath ; and Pratyahara, Abstraction are implied.
Sva-karma is the performance of acts prescribed for one’s own caste.
From these, results the accomplishment of the restraint of the modifica-
tions.— 32,

Bhdgya : —The author mentions the various means of Dhyéna also.

Dhyéna is effected by means of the triud beginning with Dhirana,
which will be presently described. Such is the meaning.~—32,

Dharand deseribed.

trtarsffarnaTg 1 1 1 23 0

fre: nirodhah, restraint of Praga, Praga-4yama (Vijiidna): restraint of
modifications (Anituddha), R Rercamay chhardi-vidhﬁrana-abhy&m, by means
of expiration and retention of breath,

33. Restraint (of Prdpa), by means of expiration and
retention of breath, (is Dhirans).—Vijdana.

Restraint (of the ‘modifications is effected also) by
means of expiration and retention of breath.-——Aniruddha,—
244,

Vritti :—The author mentions another means of restraint.

“Chhardi” means expiration, the breathing out. * Vidharapa "
meaus the retention of breath. The term * Chhardi-vidharana-abhyam ”
is illustrative. DPdraka or inhalation or the breathing in, should also
be understood.—33.

Note:—In Dr. Garbe's edition, Aniruddha transposes this and the next aphorism.

Bhigya: —By means of a triad of aphorisms, the author charagterises,
in order, the triad beginning with Dharana.

“Of Prina,” this is obtained by means of its notofi’ety in this
coutext, because it is Pripa-iyAma that has been cxplained by the Com-
mentator in the Yoga aphotism, viz.,

qEEAARNgTCnEat 91 Srwe |

* % The Svastika is that in which the feft foot. is placed, a litto downward inelined,
between the right thigh and shank, and the right foot is placed, in a similar position,
between the left thigh and shank,”
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‘Or, by means of expiration and retention of Préna (breath), (steadiness of the
mind is to be effected).—Yoga-Sitram, 1. 34,8, B. H, Vol iv, p. 60.

“ Chhardhi,” again, is throwing out, that is to say, the expulsion
of the retained (air). Hereby both inspiration and expiration are
obtained. And *vidhérapad " is retention of breath. So that, the
meaning is that what is tho “ Nirodhah,” that is, the bringing under
‘control or regulation, of Prina or the life-breath, by means of inspiration,
expiration, and retontion,—the same is what is called Dhirana.

(But, it may be asked, if tho aphorism was intended to be a charac-
terisation of Dhérand, why has not the word Dhirani been specifically
mentioned in it? And, further, when there is no such mention, why
should it be taken to refer to Dhérani only and not, at the same time, to
Asana and Sva-karma also? Inorder to remove any such curiosity, the
Commentator proceeds.)

Asana and Sva-karma will alterwards be the subject of charac-
terisation, being referred to by their own words ; hence, Dhirani alone
is left ; because, from this very reason, Dharana is gathered as being the
subject of characterisation in the present aphorism, the term DhArapi has
not been incorporated in it.

The Dhérana of the Chitta, that is, the holding the mind in a
particular locality, has, on the other hand, already been stated to be
comprehended, like Samédhi or Contemplation, by the very word Dhyéna
(in IIL 30 q. v.)—33.

N.B.—In this aphorism, Vijiina takes * Dhérani " to be another word for “ Préna-
dydma.”

Asana desertbed.

feqrgammEa g 1 3 1 38

fercgew, sthira-sukham, steady und easeful. smwy dgunam, posture,
34. What issteady and easeful,—that is Asana.—245.

Vritti:—Among diverse Asanas, the autho states the Asana
approved by himself.
Whereby steadiness as well as ease will be )btained, that Asana
should be undertaken.—34.
Bhdgya:—The author characterises Asana which comes next in
order. Which, being steady, at the same time, isa promoter of ease,
such as, e.g., the Svastika, etc., that is Asana, Such 18 the meaning.—34.

Note :—Compare Yoga-S@tram, I1. 46, 8, B, H, Vol, IV, p, 180 and also Eiva Samhita,
111, 84-97, 8. B. H, Vol. XV, part I, pages 87-40. _
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Svakarma described.

THEN AEAARRAFAGEE 0 3 1 Y0

wet sva-karma, one s own duty. wamwRTemwwhrare sva-Asrama-vihita-karma-
anusthAnam, performance of acts prescribed for one’s own Adrama or stage
of life.

35. Sva-karma is the performance of acts prescribed
for one’s own Stage of Life.—246.

Vpitts :— What that Sva-karma is?  To this the author replies.

This is clear.—35.

Bhdsya : --The author characterises Sva-karma,

This is easy.

Hero, by the word Karma, there is apprehension of Yama, Restraints,
and Niyama, Observances. Pratyihéra, Abstraction, in the form of having
the Indriyas under subjugation, shice it is commonly prescribed for
all the Stages of Life, should also be included within Karma. So that
we obtain here (in the Simkhya-Sistra) also the eight Ahgas or limbs

of Yoga mentioned in the aphorism of Patafijali as being the means of
accomplishing Knowledge. 'LThat aphorism, namely, is :

TRFGATA AT ETH TR [T AT T AR AT ATSETag TR

Yama, Rostraint ; Niyama, Observance ; Asana, Posture ; Prinfyima, Regulation
of Breath ; Pratyéhéira, Abstraction ; Dhérang, Concentiration ; Dhyéna, Meditation ; and
samfdhi, Contemplation ; are the eight Angas,—II. 29, 6. B. H. Vol. iv, p. 164,

And the svariipa or essential form of these should be looked for
in that SAstra itself. —35.
Other Means of Dhyana.

FTEIErETI N 3 1 34 0

Yowm vairfigyat, from Dispassion. ewmem abhyfsat, from constant practice

or habituation, wcha, and,
36. And also through Dispassion and constant prac-

tice (is Dhyana produced).—247.

Vritti :—The author states other means of the inhibition of modi-
fications,

“Vairdgyat; ” i.e., from the two kinds of Dispassion ; namely, from
the lower, that is, from the sense (of satisfaction) that “ this is enough,”
and from the higher, that is, from the mere clearness of Knowledge.
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‘“ Abhyédsét,” that is, from meditation over and over again. The word
“cha”is in the sense of collection or co-operation (of the two
means).—36.

Bhdsya :—Yor the principal Adhikarins or Initiates, there is no
need of, or dependence upon, the external Anhgas, viz., the pentad of
Yama and the rest. In their case, Knowledge as well as Yoga are
accomplished from Samyama alone, i.e. from complete self-control
in the form of the triad merely of Dharapd, Dhyana, and SamAdhi.
This is the conclusion established in the System of Pataijali. In the
case of Jada Bharata, and others, such is also seen to have been the
case. Hence, in accordance to those facts, the Acharya (Kapila) also
RAYS

Through the mere practice alone in the form of meditation,
accompanied by Dispassion, Knowledge and its means Yoga also take
place in the case of the best Adhikaring. ,Such is the meaning. So has
it been said in the Garuda-Puréna also:

ARG A T TWITET: |
Rreanaar: a8 R oitedifear |
frgare: Rafaam ercararaniaty |

Tho rules about posture and place are not tho instruments of Yoga. All these
details have been said to be causes'of delay. sidupsla attained success or perfection
through the accession of the constant practice of Smarana or remombrance (of the Lord),

Or, here Dispassion and the practice of Dhyéna have been statod
as being the causes of Dhyina itself, and the word, cha, has been
used for the purpose of adding Dhérapi to them.

Thus, then, is explained that Release comes through Knowledge.—36.

Nature of Viparyaya described.

Eeepnritk s B IRV

fevichy: viparyaya-bhodah, the divisions of Viparyaya or Mistake, asw
paficha, five,
37. The divisions of Mistake are five.—248.

Vritti :—The author states the subsidiary differences of the modi-
fications.

“ A-vidyd,” Unreal Cognition; “ Asmitd” (Egoity), Sclf-Conceit
(abhimana); “Réiga,” Desire; “Dvesa,” Anger; ‘ Abhiniveda,” TFear;
—these are the cognitions called Viparyaya or Mistake ; and so, by them,
have been indicated the cognitions of which they are the objects.—37,
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Bhigya :-—After this, will be explained Viparyaya stated to be
the cause of Bonduge by the aphorism, “ Bondage is from Mistake”
(III. 24). At the opening of this discussion, the author mentions the
svaripa or essential nature of Viparyaya,

A-vidyé, Asmitd, Raga, Dvesa, and Abhiniveda,—-these five,mentioned
in the Yoga, (vide Yoga-Sttram, I 3, S. B. II. Vol. iv, p. 91 q. ».), are
the subsidiary divisions of Viparyaya or Mistake, which is the cause of
Bondage. Such is the meaning. There is no harm even in the
non-inclusion hereby of the mistakes in the form of the cognition of
silvernness in respect of a mother-of-pearl shell, and the like.

Amongst the above, A-vidya, Unreal Cognition, consists, as has been
declared in the Yoga (vide Yoga-Sdtram, II. 5, S. B, H. Vol. iv, p. 93},
in the manifestation or illumination of the non-eternal, the impure, the
painful, and the Not-Self, as the eternal, the pure, the pleasurable, and
the Self. Similarly, Asmit4 ‘also is the intuition of the identity of the
Self and the Not-Self; that is, it is of this form, namely, that there is no
Self other than the Body, etc. = A-vidy#, on the other hand, is not of this
form ; because, even when the Self is of both the forms of the Body and the
not-Body, the idea of the “ [ inrespect of the Body can be accounted for.
Riga and Dvesa, again, are too well-known. And Abhiniveda is the
fear of death and the like. Rdga and the rest, being the effects of Mistake,
are called Mistakes. --37.

The cause of Mistake is Incapacity.

HAHIIETEIC N 3 135 0

IR agaktil, incapacity. wR‘afrar  agtdvimdati-dhd, of twenty-eight
kinds. g tu, as is well-known.
38. Incapacity, as is well-known, is of twenty-eight
kinds.—249.
Vyitts -—The author states Incapacity.— 38.
Bhdsya :—Having stated the essential nature of Mistake, the author
states the essential nature of Incapacity also which is the cause of it.
This is easy.
This too has been explained by the Kariki :
axIgRtEaTIe | gRxacainafyar |
QAW A7 R AT FRIRAEAT |
Injuries of the eleven Indriyas, togethor with injuries of Buddhi, are pronounced te
be Incapacity. Theinjuries of Buddhiare seventeon, through inversion of Qomplacencies

aund Perfections,—SAmkhya-Kiriks, X1LIX,
11
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The eleven Tucapacities of the eleven Ind riyas are :
qTirg gigaTmrest waenfierar qar |
qwar Kroaued g eRgEagar |

Deafness, Leprosy, Blindness, Paralysis of the Tongue, Loss of Smell, and Dumbucss,
Contraction of the Hand, Lameness, Tmpotence, Conatipation and Dulness.

And of Buddhi itself there are scventeen Ineapacities,  For example,
as there are nine ([ncapacitics of Baddhi itself in the form of the) counter-
actives of the nine Complacencies presently to be mentioned, so there are
eight (other Tncapacities of Buddhi itself in the form of the) connteractives
of the eight Perfections presently to be mentioned. Aud, by combining,

these, coming from within itself and from others, form the twenty-eight
Incapacities of Buddhi. Sucli is the meaning.

The word “T'w " hay been used to declave their special notoriety.-—33.

Note.- “Tu" is not read by Aniruddha, Vedantin Mahfdeva reads it.

Complacencyy is ninefoll,

gieaagr i 3 1 38

afe: tustih, Complacency, waw nava dhi, of nine kinds.
39. Complacency is of nine kinds.—250.
Vritts :—The author mentions Tusti or Complacency.— 84

Bhisya :--By a couple of aphorisins, the author mentions those two

b

Cowmplacency and Perfection, on the preveution or impairment of which
arise the two kinds of lucapacities of Buddhi.
The author will himself explain their ninefoldness (vide 11, 43).—39).
Lerfecton is eightfold

fafETevar 3 1 e

fafg: siddhil, perfection =mw asta-dha, of eight kinds.
40. Perfection is of eight kinds.—251.
Vyitti :—The author mentions Siddhi or Perfection.—40),
Bhidsya ;- -"This too the author will himsclf explain ‘vide 111, 44).-~40,

Further sub-division of Mistake.
FATAIT: g99
TAATHI: g9ad 1220
warwety: avAntara-bhedih, minor differonces. adan plrva-vat, as of old.

41. The minor divisions of Mistake are as of old,—252.

Vritti : ——The anthor mentions the differences of Mislake, among the
our (viz.,, Mistake, Incapacity, Complaconcy, and Perfection),
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“Plrva-vat: ” mentioned by the ancient tcachers; that is, the
divisions of Mistake are sixty-two in number.

A-Viaya, wiz., the idea of the Self in respect of Prakyiti, Mahat,
Ahamkira, cnd the five Ran-miétras, which is technically called Tamas,—
i8, since its objects are eight, of einht Linds.

The Devas, verily, look, through self-conceit, upon Animé or Attenua-
tion and the rest (of the eight kinds of lordliness, riz., Laghima or
Lightness ; Mahima or Magnifigation ; (Garimi or Heaviness ; Prapti or
Attainment of all objects; Prikimya or Unrestrained Desire ; Tditva or
Supremacy ; and Vaditva or (Commanding Position), as their permanent
belongings ; this is Asmitd ; and #t, which is technically called Moha, is,
since its objects are eight, of eight kinds.

In respect of the five Tan-witras, viz, Sonnd and the rest, divided
or characterised as heavenly and net-heavenly, Riga or Desire, which is
technieally called Mahamoha, is, since 1s objects are ten, of ten kinds.

The ten, viz., Sound and the rest, ake accompanied by the superim
position of the eight “ powers,” vz, Aninid and the rest, and these gre
met in opposition by another; wherefrom avises Dvesa, gechxically called
Tamisra, which is, since its objects are cighteen, of eighteen kinds.

The Devas, verily, while enjoying them (viz., the ten of Sound, ete.,
and the eight * powers "), are met in opposition by the Asuras; wherefrom
arises Abhiniveda or fear, technically called Andha-Tamisra, which is
since its ohjects arc cighteen, of cighteen kinds.

Thus there are sixty-two {minor varieties of the five kinds of AMis-
take montioned befored.—11, '

Vedintin Mahddeva : —(Dvesa 1) The ten beginning with Sound, and
the eight begiuning with Animid,— these, by coming into collision with
one another, become irritable; they, then, come to he the ohjects of
Dvesa or Aversion, technically called 'Timisra, which is, since its ohjects
are eighteen, of eightoen kinds,

Bhdsya :--Since there is room for an enquiry into the particnlars or
distinctions of Mistake, Incapacity, C('omplacency, and Perfection, men-
tioned above, there proceed, in order, a quaternion of aphorisms.

The subsidiary divisions of Mistake which generally has been stated
(IT1. 37) to be five, should be taken distinetively to be “pirva-vat,” that

]

is, the same as have heen statod by the ancient teachgrs; for fear of

b

prolixity, they are not mentioned (in the aphorismY. Such is the meauning.

Aud the same, A-vidyd and the rest, have heen explained by me also
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in a gencral way, as being only five.  But, in respect of their peculiariiies,
they are of sixty-two varieties. So has it heen stated in the Kayiki :

FzRARERrT Aty 9 FORrar aerdg:
arfstsEgInaT auay AaarqaTiign: |
Tho distinctions of Tamas (A-vidya) are cightfoldl, as also of Moha (Asmita):

Mahimoha (Raga)is tenfold; Thmisra (Dvesa) is eighteenfold, so also is Andha-TAmisra,
{Abhinivega).—Samkhya-Kéarikd, XL VIIIL,

Of this, the meaning is as follows :

In respect of the eight Prakritis, viz., the Avyakta (Unmanifested),
Mahat, Ahamkira, and the live Tan-matras, that is, in vespect of the not-
Sclf, the idea of the Self, that is, A-vidya, technically called Tamas, is
cightfold. By reason of the non-difference of the elfect and ‘the cause,
there is inclusion herein also of the idea of the Self in respect of the
mere Vikritis or I'ransformations.

Similarly, as there is cighktoldiess of A-vidyf according to the dis-
tinction of its objects, so thexe is ecightloldness of Asiniti, technically
calted Moha, which has the: same numnber of objects.

Because sensible objects, viz., Sound and the rest, are, being
divided as heavenly and not-heavenly, ten in number, Riga, teclinically
called Maha-moha, of which they are the objects, is tenfold.

What are the eight objects of A-vidya and Asmitd, and what are the
ten objects of Riga, in respect of the eighteen counter-actives of these
arises eighteenfold Dvewa, technically called Tiamisra.

Similarly, from seeing tlie destruction, ete., of the above ecighteen,
arises eightecnfold Abhinivesa, fear, technically called Andha-Tamisra.

Of these, again, the designations, T'amas and the rest, are because
they are the canmes of Tamas and the rest.—1L.

Further sub-division of Ineapacity.

TIAFEET: I 3 )8R |

@ evam, similarly. wwat itarasydh, of the other, .., Incapacity.
42. Sumilarly, (there arve further sub-divisions) of the
other,—253.
Vritti :— The author states the distinctions of Incapacity.

“ Itarasyah " that is, of Incapacity, there is similar manifoldness, 7.e.,
twenty-eight-foldness.
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Thus, there are injuries of the eleven Indriyas ; viz,,
miad gigAegel agariear aur |
¢
YRATRIq g G gOIAr |

Deafness, Leprosy, Blindness, Rigidity of the Tongue, liogs of Smell, and Dumhness,
Contraction of the Hand, Lameness, Impotence, Constipation and Dulness,

Having these as objects, there are eleven (Incapacities) of Buddhi.

Jomplacencies are nine, and Perfections, eight; by the inversion
thereof there are seventeen (other Incapacities) of Buddhi,

Thus there are twenty-eight (lucapacities of Buddhi),——42.

Bhasya : —* Evam " that is, just according to the statement of the
ancient teachers, of Incapacity also, the minor divisions should be under-
stoodd distinctively to be twenty-eight in number. Such is the meaning.

“Incapacity, as is well-known, is of twenty-eight kinds ™ (I11. 38) —
in this very aphorism has been explained by me the twenty-eight-foldness
of Incapacity.-—42.

Divisions of Complacency explained.

= o
RTATRARIGHITAIGT FE: 1 3 1 83 W

srarfstEiam Adhydtmika-Adi-bhedat, through the distinetion of the Adhyis-

mika or internal and the like. 7aw nava-dhé, ninefold. 3f#: tustih, complacency.

43. Through the distinction of the internal and the
like, Complacency is ninefold —254.
Vritts :—The author states the distinetions of Complacency.
Those that are active under the idea of the Sclf in respect of the

Not-Self, arve “ Adhyatmika ;” there ave four of them. From the word,
Adi, come the external five.

It Release comes through the seeing the discrimination of Prakriti
(from Purusa), then, she alone isto be worshipped ; what is the need .of the
Self ?7—this is one kind of Complacency, deriving its name (Complacency)
from 1its reference to Prakyiti; it is called Ambhas,

fiven through the Knowledge of the Diserimination, Release cannot
come directly, because it has never been seen to he the case, but it will
come through the observance of a vow ;—such is the second kind of
Complacency, deriving its name from its reference to the Upidina or the
means and materials employed ; it is called Salila.

Even through a vow, Release cannot come divectly, but it comes

through time ;-—such is the third kind of Complacency, deriving its name
from its reference to time ; it is called Ogha,
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Even through the influence of time, Releasc cannot come in all cases
but it does, through luck alone ;-—such is the Complacency, deriving its
name f{rom its reference to luck ; it is ¢alled Vpisti,

'These Complacencies are “Adhyitmika,” that is, with reference
to the Self.

The (other) five, because they arisc from, or relate to, abstinence from
external objects, are called external.

In abstinence, in view ol the pajn or trouble of acquiring objects,
thero is one kind of Complacency, which is called Pira.

In abstinence, in view of the pain or trouble of preserving ohjeets of
enjoyment, there is a second kind of Complacency, which is called Supara.

In abstinence, in view ol the pain arising from the thaught of waste,
there is a third kind of Complacency, which is called Para-para.

In abstinence, in view of the pain arising from the thought of the
defects in enjoyment, there isa fourth kind of Complaceney, which is called
An-uttama-ambhas.

In abstinence, in view of the paim arising from the thought that the
enjoyment caunot he completo withont killing animals, there is a fifth
Complaceney, which is called Uttama-ambhas.

Thus is Complacency ninefold. —43,

Veddntin Mahddeca :—Complacencies are two fold : adhyitmika and
babya. Among them, the Adbyitmikas, that is, those that proceed by
referring to the Self, as differentiated from Prakpiti, are four in number,
having the names of Prakriti, Upidana, Kéla, and Bhigya. Among them,
Prakpiti Tusti is, for example: When the Seclf, as differentiated from
Prakyiti, has been known, in that stage, from the instruction of some one,
such as, “ Immediate intuition of the diserimination between Prakriti and
Purusa is verily a transformation of Prakyiti, and this Prakpiti Lersell will
produce ; to this end, useless is the practico of Dhyana by you; therefore,
remain just where you are,” there is Complacency of the disciplo; it is
this that is callel Ambhas, Upidina Tusti is, for example: “ Even
though the manifestation of discrimination be a product of Prakyiti, it does
not result from Prakeiti only, because (liere is no distinetion in the velation
of mere Prakyiti to all beings.  But that manifestation has renunciation of
the world C(or its cause. Therefore, you should resort to renunciation ;
enough of your practice of Dhyina,”—from such instruction, thero is
Complacency ; and it is called Salila. Kala Tustiis, for example : ““ Re-
nunciation does not then and there givo Release, but, by abiding time.
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Therelore, success will come to you through time ; you need not be agitated
about it,”--from such instruction there is Complacency called Ogha.
Bhigya Tusti is, for example: “Eveu through time, Release does not
come to all, but, on the contrary, to some, through luck alone. Hence
it was that, even in their boyhood, the sons of Madilasa attained Release,
by means of the acquisition of the manifestation of diserimination, through
the were instruction only of their mother. Lherefore, luck is the sole
cause and nothing clse,”—from such instruetion there is Complaceney
called Vyisti

The external five take place on the abstinence lrom the objects of
enjoyment, just asin the ease of ono who, through abhimana or self-conceit,
regards the Not-Self, v»iz. Prakyiti, Mahat, Ahamkira, cte., as the Self. For,
thus there are five kinds of abstinence having their origin in the seceing
the defects in the acquisition, preservation, waste, enjoyment, and killing,
m respect, of all the five objects, viz., Sound and the rest.  And in them
there are live Complacencies. - One is the Complaceney found in ahstin-
ence, by meansof Knowledge, by one who enquires into the manifold
pains or troubles in the acquisition of the objects ol enjoyment, such as a
garland, sandal paste, woman, cte. A second is the Complaceney found in
abstinence from objects by one who thinks that there is great trouble in the
preservation of cven the acquired riches and the like which are liable to
be lost through the cupidity of the king and the like. A third is the
Complacency found in ahstinence from objects by one who thinks of waste,
in this way, namely, that even what is acquired and preserved with great
effort, will waste away in the course of enjoyment. A fourth is the Clom-
placency found in abstinence from objects by one who thinks of the defect
in enjoyment itself, namely, that on the unattaining of their objects,
desires cause pain to the desirer,— desires which inerease through habitual
enjoyment, according to the saying :

T WY FH: FTATAGIATT TrAafa |
efT Feaeed 7 97 qEhEad

Never does Desire ceuse throngh the enjoyment of Lthe objects desired. Like fire, by
neans of clarified butter, it most assuredly inc reasos—Manu-Samhiti,
A fifth is the Complaceney found in abstinence Irom objects by one
who sees the defect of killing. namely, that there is no enjoyment withont
killing or causing pain to other beings. And these (i!()lnp]:l(@llcies are
respectively called Pira, Supdra, DPara-pira, An-uttama-ambhas, and
Ambbhas.

These are the nine Complacencies.
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Bhasya : —This aphorism has been explained by the Kariki, namely :

HQRAFTAE: THGUETARISAATET: |
ATt ReAMTAR = [q geAshifan o

The ninc Complacencies are propounded : the [our internal ones called after
Prakpiti, Upidina, Kala, and BhAgya; the external five, through abstinenco from
objects.—Samkhya-Kérika, L.

I'he meaning of this is as follows:

“ Adhyatmikah,” that is, which exist or take place by relating to
Atmi or the Embodied State (Samghéta) of one who possesses the Com-
placencies. These Complacencies are {four in number.

Among them, the Complacency which is called after Prakyiti s, for
example: All transtormation whatsoever, up to the direct vision of the
difference between Prakriti and Puruza, s ol Prakpiti alono; and it is
Prakriti that produces that direct vision; whereas [ am immutable and all-
full ;—from such contemplatioin of the Self, ‘there arises contentment or
satisfaction ; this Complacency is called Ambhas.

Thereafter, the Complacency that arises by means of the upidina or
naterial cause in the shape of retirement [rom the world, the game, named
after Upadina, is called Salila.

Thercafter, tho Complacency that arises hy means of the performance
of Samadhi or spiritual contemplation for a long time in the state of retire-
ment,—that Complacency, named after or relative to Kalu, is called Ogha.

Thoreafter, the Complacency that arises on the accomplishment of
the Samadhi known as the Cloud of Virtue (vide Yoga-Sutram, 1V, 29), ~
that, named after Bhigya, is called Vristi,

‘These are the four Adhyditmika Complacencies.

The five external Complacencies are produced from abstinence from
the five external objects of enjoyment beginning with Sound, caused or
occasioned by the defects involved in acquisition, preservation, waste,
enjoyment, killing, otc.  And theso Complacencies have respectively heen
given the technical names ol Para, Supira, Pira-para, An-uttama-ambhas,
and Uttama-ambhas.

Some one (cf. Veddintin Mahideva), on the other hand, has explained
this Kariki in a different manner. It is thus: That is called after
Prakriti, which is the Complacency found in the abandonment of Dhyina,
ete., in some such view as that the direet vision of Discrimination is nothing
but a transformation of Prakriti, and that, therefore, there is no need of the
practice of Dhyédna. 'I'hatis called after UpaAdana, which is the Complaceney
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consisting in the attitude of mind, namely, that by the extraneous means of
retirement alone there will be Release, and that, therefore, there is no nced
of Dhyina, ete. That is called after Kala, which is the Complacency
consisting in the attitude of mind, namely, that even of one who has done
renunciation, Release will take place by mecans of time alone, and that,
therefore, there is no need of anxiety. That is called after Bhagya, which
15 the Complacency found in some such misleading argument as that
Ltelease will take place by means of luck alane, and not by the help of the
means l(ud down in the Sastras on Release. Such is the meaning. But it
s not ; because, since the non-oxistences of the Complacencies
(wpounded by him, would be favourable to knowledge, it is improper or
not right to give them the technical name of Incapacity (vide I11. 38 and

42)—43.

Divisions of Perfection explained,

CESAVAT R o1 -t SR TR

wufgh: Qha-Adi-bhih, by meauns of reasoning and the rest. Rfy: siddhil,
perfection.  (wew agt-dhé, eightfold.—Aniruddha only.)

44. By meuans of reasoning and the rest, Perfection
(is of eight kinds).-—255,

Voitts :—"Tho author states the distinctions of Perfection.

“ Chah,” argumentation, thinking (manana),—this is one Perfection,
called Thara.  Verbal Cognition is the second Perfection, called Sutéra.
Study s the third Perfection, called Téra-tava.  Acquisition of or compa.
nionship of the Guru or spiritual teacher, Brahmacharing or student
celebates, and the like, is the fourth Perfection, called Ramyaka. Exter-
nal and internal purvity is the fifth perfection, called Sadi-mudita,
Prevention of pain adhyitinika or attendant upon the embodied state of
the Seif, is the sixth Perfection, called Pramoda. Prevention of pain
adhibhauatika or caused by the Elements and tho elomental creations, is the
seventh Perfection, called Muditd. Prevention of pain &dhidaivika or
canseld by the Devas and like other Beings, is the eighth Perfection, called
Modamanid. 'Thus they are cightfold.

Principally, Mistake, Incapacity, Complacency, and Perfection,—
these are the four varieties (of modifications of Buddhi). Through minor
distinctions, there aro fifty {(of them).—44.

Veddntin Mahddeva :—**#**And they—the eight Perfections—are

Uha, Sabda, Adhyayana, the three Preventions, Companionship of Friends,
12
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and Dana. Now, intending to show that the order of things is stronger
than the traditional or scriptural order of their mention, they are being
explained in a different order.

Among them, the first Perfection is what is called Adhyayana; that
is, the receiving, according to preseribed rules, from the mouth of the
teacher, of the inner sense of the letters of the vidyis or truths about the
adhyitma or the Incarnate Self ; this is called Tara. The second Perfec-
tion is Sabda or Sound ; that is, cognition of the sense or object produced
by it; this is called Sutira. The third is OUha, reasoning, that is, the
examination of the meaning of the Agama or Veda by means of arguments
not conflicting with the Agama ; it is what they say is Manana or think-
ing; this is called Tara-tiva. Companionship of friends is the fourth.
One pays no respect even to the object examined by arguments, so long
as one has not discussed it with the Guru, his disciples, and other student
celcbates ; hence companionship of friends is necessary. This is called
Ramyaka. The fifth Perlection is Dana, and dina is the purity of the
Knowlcédge of the discrimination hetween Prakpiti and Purusa, because
the word, Déna, is derived from the root, daip, meaning purification. As
Pataiijali has said, »z.,

frwsReRgaT grmar:

Undisturbed manifestation of Viveka, is the means of avoldance.-- Yoga.Satram, I1,
26, 8, B. H. Vol, iv, p, 147,

“ A-viplava " means purity, and this consists in the existence of the
immediate intuition of discrimination, in the shape of a transparent stream,
by means of the avoidance of doubt and mistake together with desire.
But this cannot be possible except through the maturity of abhyisa or
constant practice, for a long time, without interruption, and, with ardour.
Hence, by the act called Dina, thal, abhyasa, also is included. This is
called Sadi-mudita.

And these five are secondary Perfections, bocause they are tho
means ; whilo the principal Perfections, principal, because they are the
fruits, are prevention of Adhyatmiku pain, prevention of Adhibhautika
pain, and prevention of Adhidaivika pain, of which the names are ro-
spectively Pramodi, Mudita, and Modamani.

Thus, the divisions of Mistake are five, ITncapacity is twenty-eight-
fold, Complacency is ninefold, and Perfection is eightfold ;—these are
the fifty Padarthas or Nameables or Predicables.

Bhdsya :—By the divisions of Oha and the rest, Perfection is eight-
fold. Such is the meaning.



BOOK 111, SUTRA 44. 321

_— _—

This apliorism too has been explained by the Kiriki ; vz,
FERINYN pr@marma: geamia: |
qrét = Ragansey fas qalsgafefina: o

Argumentation, Word, Study, the triad of Prevention of Pain, Acquisition of Frionds,
Charity or Purity, aro tho eight Perfections, The three mentioned before Perfection
(viz, Mistake, Incapacity, and Complacency) are the goads (to Ignorance and Suffering).—
S8amkbya-karikf, LI,

The meaning of this is as follows :-—

Here the three preventions of pain are the principal perfections,
because they are the counter-opposites of the threefold pains, Adhyat-
wika and the rest; while the othiers, because they are the means towards
their accomplishment, are sccondary Perfections.

Amongst these, Cha is, for cxample, the finding out, or the guess-
ing at, the truth, for oneself, through the force of the abhyasa or practice
done in a previous state of existence (in other words, the instinctive
guess at the truth), even without the lielp "of instructions and the like.
While Word is, for example, the knowledge that is produced from
hearing the reading of another or from 1cading the Sastras for oneseld.
And Study is, for example, the Knowledge derived from the study of the
Sastra as a student sitting at the feet of a teacher. Acquisition of ¥riends
is, for example, the Acquisition of Knowledge from a person so exceed-
ingly compassionate as to have conie to one’s house for the purpose of
imparting Knowledge.  And Charity is, for example, the acquisition of
Knowledge .from another) through satisfaction caused (to him) by the
gift of money and the like.

And, amongst these, the first threeflold, wiz., of the form of Instinet,
Word, and Study, are the “ ankuda,” that is, the attractors, of the principal
Perfections. This has been said with a view 1o show that Acquisition
of Friends and Charity are inferior means as compared with the triad
beginning with Instinet. Some one, however, explains (the passage as
meaning) that, of these cight DPerfections, “ atikuda,” that is, the curb or
impeder, is tho first threefold, viz,, of the form of Mistake, Incapacity,
ancd Complacency, inasmuch as these causo obstruction (to the attainment
of Perfection). But this explanation is not a correct one; for, since the
characteristic of the non-cxistence of Complacency to be the contradictory
of Perfection, is obtained through its being an Incapacity like deafness
and tho rest, it is impossible that both Complacency and Non-complacency

should be the contradictory of Perfecticn.—44.
Note—'The some one alluded to by Vijilfina is no other than Gaudapads, the famous

Commentator of the Simkhya-Kérika.
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The other so-called Perfections are not real.

FaatrargEa fmrn 3 2w

w na, not. wAwA itardt, from the other, ie,, austerity and the like (Vijfiina),
Incapacity and Complacency (Anirnddha) saoe®w itar-hanona, by the abandon-
ment or removal of the other, i.e., Mistake (Vijiiina), Mistake and Incapacity
(Aniruddha). fm vinfi, without.

45. (There can he) no (Perfection), without the
removal of the one by the other.-—Aniruddha.

(There can be) no (real Perfection), through any other
(means), without the removal of the other (i.e., Mistake,
which those other means fail to effect). Vijiidna.—256.

Vritts :—The author states that Perfection comes through the
abandonment of the preceding hy means of the succeeding (among
Mistake, Incapacity, Complacency, and Perfection).

There is no Perfection "without ‘“itara-hinena,” the removal of
Mistake, *“itardt,” through Incapacity. Similarly, theve is no Perfection
without the removal of Incapacity through Complacency. Simnilarly, with-
out the removal thereof.—45.

Veddntin Mahddeva :—The author says that Mistake, Incapacity and
Complacency are to be avoided.

Without the avoildance of the others, viz., Mistake, Tncapacity and
Complacency ; “ itarit,” through the other, viz., non-avoidance (i.e., em-
ployment of the other prescribed means herein laid down); Perfections do
not result,—such is the complement of the aphorism ; because those are
obstacles in the path of Perfection,-—such is the import.

Bhasya :—But, pray, why is it said that Perfections are attained by
means only of Instinct and the rest, when it is established in all the
Sastras that the eight Perfections beginning with Anima, are obtained by
means also of the force of Mantras, austerity, contemplation, and the like ?
In regard to this the author says :

“ [tarat,” that is, through the means different from the pentad
beginning with Instinet, that is to say, through austerity, ete., does not
result real Perfection.  Why ? “Itara-hinena vind ;" because that Perfec-
tion results even without the removal of the “other,” namely, Mistake ;
therefore, not being an antagonist to samsiira or worldly existence, that is
merely a semblance of Perlection, and not a real Perfection. Such is the
meaning.
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So has it been stated by the Yoga aphorviam ; viz.,
& gErargaEny sgoara Rega: o
They are obstacles in the state of Couteu‘nplation, and Perfeetions during (the stage
of) worldly activity. — Yoga-Stitram, ITI, 88, 8, B. H. Vol. iv, p. 256,

Thus, then, heginning with this that, through Knowlegde comes
Release, (T1I. 23) (and ending with the present aphorism), has been men-
tioned, in detail, the pratyaya-carga, that is, the intuitional creation, having
the form of the Guna or subsidiary states of Buddhi, including its
effect, viz.,, Bondage, togethor with the purpose of Purusa in the form of
Release.

And these two ereations, that is, of the form of Buddhi and of its
subsidiary states or modifications, are, by the form of continuous succes-
sion, the canses of one another, just like the seed and the sprout.  So there
is also the Wariki :

% Rrar wrifey = fRar g = mﬁiﬁr
RegreiT wrETERGERATRRNT: 8T an: |

Without Bhivas or dispositions, thero would be no Linga; without Linga, there
wonld be no surceasc of Bhavas ; whevefrom 2 twofold creation proceeds; the one called
aftor the Linga, the other called after the Bhivas.—Simkbya-Kariks, L1I,

“Bhava” is Buddhi, having the form of Visand or tendency, of
which the Gunas or subsidiary modifications are Knowledge d—”d the rest.
“Tihga" is the Principle of Mahat, that is, Baddhi.

The samasti or collective creation as well as the pratyava or
intuitional creation are completed.--45.

Indiridual or Specific Crealions divided.

RATRIFAT 0 3 1 8% )
fimdyr daiva-ddi-prabbed4. of which the fixed or marked divisions are
the Dajva or Divine and the rest,
46. (Vyasti or Specilic (*reation is that) of which the
marked divisions are the Divine and the rest.—257.
Vpitti :—1 there be Creation, there would be Dispassion. How
many, then, are the divisions of Creation ?  To this the author replies.
Frow the word adi, six divisions are obtained.  Thus, they are:
a3 we fraar warg G FAGAT: |
FRUSGY AT FAT ACHERATHE! |

And among the Divine and the other Creations, there would bo n sixlold samsira or
worldly existenee, avising from Karmwa ; v 2., as a god, a demon, awan, a departed spirit, a
denizen of hell, as well as a grovelling creature,
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The immovables are included among the denizens of hell,—46.

Bhdsya :—Now the vyasti or specific or individual creation, which
was briefly mentioned as ““ Division into Individuals is through distinetions
of Karma " (II1. 10), is shown in detail.

Such as that of which the “prabheda” or sab-divisions are the
Daiva or Divine and the rest ; is Creation,—such is the complement of
the aphorism.

So has it beon explained by the Kirikd :

ww Frwaar Bacigvdtaay geaar wafy )
argeael wRrT: Garadn hivw: ;|

The Daiva is of eight kinds: and the Grovelling Specios is of fivg kinds ; and the
Huwman is of a single kind ;—this, briefly, is the Bhauntilta Sarga or the creation of beings

or elemental creation. —Simkhya-Kirika, LIIT,

The . eightfold Daiva Sarga is the Brahma, Prajipatya, Aindra,
Paitra, Gindharva, Yaksa, Riaksasa, and Paidicha. The fivefold Grovel-
ling Species are the beasts, domestic animalis, hirds, reptiles, and immov-
ables. The human creation is of a single kind. “ Bhautika,” that is, the
creation or emanation of the Bhitas or the individual beings {from the side
of the Virat. Such is the meaning.--46.

Note: - Virat ig, as explained in tho Vedénta-Shra, the Consciousness superimposed
upon, that is to say, the Conscious Being presiding over, the Gross Bodies collectively :

( eqmoingRafea Saw i )

Bhautika Sarga also is for the sake of Purusa.

HINETEATIS ABA G (AIFTI N 3 | %9
wasErarey A-brahmastamba-paryantam, from DBrahmé down to a stock.
ared tat-krite, for tho sake of him, Ze, DPurunsa. afg: sristih, creation. o fadmm
avivekat, till there be Discrimination.

47. ¥rom Brahmi down to a stock, the creation is
for the sake of Purusa, till there be Discrimination (between
Prakriti and Purusa).—258.

Vritti :—Since activity is the very nature of Prakyiti, there would he
creation at every moment, and, consequently, no Release. Tn regard to
this, the author says:

“ Tat-kyite,” for the sake of Purusa, that is to say, for the purpose
of Release, is creation. ““ Till there be Discrimination,” that is, because
the essential naturc of a thing does not depart from it, this (to creata)
is the habit of Prakyiti so long as Discrimination does not arise.~—47.
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Vedintin Mahddere:~-1t is the nature of Prakriti to energise only
till there be Discrimination.

Bhasya :—The author says that the subsidiary creation, just men-
tioned, is also for the sake of Purusa,

Vyasti or individual creation, beginning with the Four-Faced
(Brahma) and ending with the immovables, is also, just like the collective
creation of Virdt or Mahat, for the sake of Purusa, that is to say, till there
be maunifestation of the Discrimination (between Drakriti dnd Purusa to
the scveral Purusas concerned or affected.  Such is the meaning.—47.

The Higher World described.
Fed gEEEAAET 0 3 1 8c

& Qrdhvam, aloft, ahove, gvafaamer sattva-vigala, abundant in Sattva.
48.  Aloft, (it is) abundant in Sattva.--259.

Veitti :—1In which region, how is Creation made ? To this the author
replies,

(“ Grdhvam,” 7.¢.) in the Deva-Loka or the World of the Devas.—48.

Bhégya :—The author mentions the divisions in Tndividual Creation
also, 1n the following three aphorisms.

“Ordhvam,” that is, above the world of the carth, the creation has
a prevalence of Sattva in it. Such is the meaning.—48.

The Lower World described.

Aty G| 0 31 28

awrfamen tamas-visAld, abundant in Tamas, w#: nla-tal, towards the foot.
49.  Towards the foot, (it is) abundant in Tamas.—260.

Vyitti :—The author describes the creation in the world of the Nagas.

Malatah,” ie.) in the Pitila.—49.

Bhégya :—* Milatah,” i.e., below the world of the earth. Such is the

meaning. —49,
The Middle World deserthed.

AT THOEATTAT N 3 1 Ko N

»A madhye, in the middle, famrer rajas-visdld, abundant in Rajas,
50.  In the middle, (it is) abundant in Rajas.—261.
Veitti :—The anthor deseribes the creation in the world of the
mortals.
“Vidala " means, developed or predominant.—30.,
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Bhigya :—‘“ Madhye,” that is, in the world of the earth. Such is the
meaning.—--50.
l\'ot.e:—C;)mpare Kariké :
Y FeaRmeaiifimes e an: |
Aer MRS smREEa9ga |

Abave, the creation is abundant in Sativa; below, it is abundant in Tamas ; and, in
the middle, it s abundant in Rajas ;-—(such is the ercation) from Brahmi down to a stoek.
—BAmkbya-Kdrik4, L1V,

-

Cause of the differences of the above creations.

oA - =
FHATSARITTAET TAITETT U 3 | KL
®i3f¥mam  karma-vaichitryfit, through diversity of Karma, swmewr pradhéna-
chegtd, operation or behaviour of Prakyiti. wigmas garbha-ddsa-vat, just like a
born slave.
51. Through diversity of Karmna, is the (diverse) opera-
tion of Prakriti, just likc a born slave.—262,

Vyitti : —But, then, it may be asked, when her own several Gunas or
subsidiary states do consort with one another, how does diversity appear
in the creation of Prakyiti? To this the author replies.

Just as a born slave, if he is skillul or smart enough, performs a
variety ol works, for the sake of his master, so doos Prakyiti produce diverse
creation, for the sake of Purusa, through diversity of Karma, that is,
through getting diverse works to do according to the different lots of i1,
dividual Purusas.— 51,

Bhdsya :—But, then, for what reason, are there, from one single
Prakriti, creations diversified as being abundant in Sattva, ete.? There
being voom for such an enquiry, the author says:

It is only by reason of a diversity of Karma, that there is the opera-
tion of Prakriti, as aforesaid, in the forin of a variety of products. An
illustration of this diversity (is afforded by the example:) “just like a
born slave:” Just as of a person who is a slave from the embryo stiwe
upwards, there is, through smartness or maturity of the vésand or instine-
tive tendency to acrve, a variety of operation, that is, service, in the interests
of his master ; similarly. Such is the meaning.—31.

The Higher Worlds cannot be the Summum Bonum.

HE AT G 13 1 ¥R

smyfer: Avrittih, reversion, return. mtalra, in the going to the higher regions,
wf api, even., SRIETATHANT uttara-uiierd-yorpvorit, Agecount of connection with
successive lower births, ¥ heuwfh € Boatolded orskunvad.
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