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FOREWORD.

We have adopted for our text of the Simklya Philosophy, the

colebrated Sdmkhya-Pravachana-Sittram with the Vyitti of Aniruddha and

the Bhisya of Vijiina-Bhiksu theroon. The Siémkhya-Pravachana-

Sétram is divided into six books, and is, on this aecount, sometimes

alluded to as the Sad-Adhyiyi, Sastra of Six Books. Those books have

been significantly described as Visaya-Adhydya, the Bouk of Topics,

Pradhdna-Kiérya-Adhydya, the Book of Evolutions of Pradhéna or the

Prime Cause, Vairagya-Adhyaya, the Book of Dispassion, Akhydyika-

Adhydya, the Book of Fables, Para-Pak3a-N tiyaya-Adhydya, the Book of

Demolition of Counter-Theorics, and Vipst-or Tantra-Adhytya, the Book

of Recapitulation of Teachings, respectively.

By the help of the Vptttt readers will be able to form a fair and

accurate yoneral acquaintanee with the principal doctrines of Kapila,

the Founder of the School, and the Bhdsya will enable them to traverse

the whole field of Hindu philosophical speculation, and thereby to acquire

a deeper and wider knowledgo of the Samkhya Philosophy in itself and

in its relation to all other systems of thought. Referring to the Bhagya

of Vijiina-Bhikgu, Dr. Garbe observes that ‘the Samkhya-Pravachana-

Bhasya is after all the one and only work which instructs us concerning

many particulars of tho 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 Hindu thought,

and is in many ways remarkable for the depth and subtlety of its criti-

cism of human experience, besides possessing a peculiar terminology of its

own. For these reasons it is desirable 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 Saémkhya-

Pravachana-Sétram with the very short. treatise differently known as
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Képila-Sittram and Tattva-Samésa or Compendium of Principles, io serve

the aforesaid purpose.

The Samkhya has been very widely read and discussed all ovor

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 connection in our Introduc-

tion. May success attend our enterprise.

Binar, Districr Parva:

The 22nd May, 1912, TRANSLATOR,



NARENDRA’S COMMENTARY.
—

COMMENTATOR’S INTRODUCTION.

Aum

Sanuration To THE Supreme See.

Teompose this Commentary on the Aphorisms of Kapila, after

making obeisanee 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 beings, endowed with life, desire,

“May there be no pain, may there be pleasure for mo,” and, thus,

production of pleasure and avoidance of pain are the two things always

desired by them. For there ean be no fecling of pleasure without the

disappearance of pain, inasmuch-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 Samsara, stream of trans-

migration,—the world-process—then nobody would care to find out the

means of its removal. But if it docs exist there, cure must be taken

in respect of the remedy of the threefold afllictions; for, it is the cessation

of the threefold afflictions that is the supreme object of desiro.

Knowledge derived from the Sastra is the only means for that,
and there is no other such means, becausc knowledge imparted in the

Sistra desired to be composed, te, Kapila-Satram, is the cause of
discrimination,—so concluded in his mind Acharya Pafichasikha of great

powers, He went through the vast field of Vedie Jiterature according

to the rules of study, such as “The Vedas should he studied,” etc., and

gathered that the Self had to be discriminated from Prakriti or the First

Cause, such discrimination heing capable of yiclding the final result,
(i.e., Release). Accordingly ho approached the great Seer Kapila who,
in his intrinsic form, was Nariyana Himeelf.
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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-two aphorisms, briefly proposes the beginning

of the Sastra, for the illumination of the disciple.

The Samkhya (-Pravachana-Sitram), consisting of six books, of

which the first aphorism is, l'inal 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 shoul be the characteristic of Kapila who is spoken ofin the

Veda and who was master of meditation. ‘lus there is the Sruti :

att wad afte cena sitet saarasa wei |

(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 Self.

- Kapila’s system is called the Saimkhya, because the word Simkhya

conveys a technical or singular sense derived from its etymology. Thus

there is the authority of the Mahiblarats (Santi Parvan) :

eeat sqda Sq seta a Tae |

aa T aa haa 84 eer: satan

[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 ?

AMAA TAT UU
wa Atha, now, denotes undortaking and refers to the subject-matter.

wa: Atah, therefore, gives the reason why cultivation of knowledge is required.

ara 'l'attve, of truths, principles. are: Samasah, 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.

lt may be rightly urged that, at the commencement 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 book cannot be expected. But we

believe that the sense of a good omenis 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, therefore,

denotes undertaking. The word, Atah, conveys the sense of cause or

reason. ‘The meaning is, because the fruit of action does not endure, as

declared by the following and other Sratis :

age waar ara: etat cakatga quafsar ara: etae |
(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 of reality as demonstrated in the

Veda. Samadsah means throwing in together or collection, i¢, com-

pendinm or abridgment. ‘lattve (locative) samasah has been used for

tattavasya (genitive) samisal, a short account of the Principles. ‘The ex-

pression, “should be understood,” is the complement of the aphorism.—l.

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

aphorism :

HAI Asst THAT: UR tl
gan Kathayami, declare, describe, at Aylau, eight, sa: Prakritayal,

Prakritis, natures, roots, radicals, originals, evolvents, first causes,

2. (1) describe or declare (the Prakritis), (‘There are)

eight Prakritis-—2.

There is a stop after Kathayami, ‘The meaning is that the author is

declaring the Prakritis one by one. What is the designate of the word,
Prakriti? What, again, are the kinds of Prakpiti? And how many (are

the Prakritis)? Prakriti (devived from pra-kyi-kti, in the sense that) it

multiplies, modifies, procreates, means procreatrix, that which brings

forth. It is two-fold: pure and mixed. Pure Prakriti is one, being the

state of equilibrium, or neutral state, of Sattva, Rajas, and Tamas, the

sentient, mutative, and conservative Principles, or the Principles of

Illumination, Evolution, and Iuvolution; it is Unmanifest, Principal, In-

sentient, and the Cause of the World. By means of their unequilibrated,

disengaged, or perturbed states (arise; the Principles of Mahat, Ahamlsaira,

and the five Tan-matras, (collectively) called Prakriti-vikriti or mother-

principles as well as products or transformations. ‘The mixed Prakritis,

therefore, are seven. These are the eight Prakritis. Cf.

GAA, ACASEAMT, WERT TAT ALATA ph
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(Mahat springs from Prakriti; from Mahat, Ahamkara ; from Abam-

kara, the five Tan-mAtras.)—(Samkhya-Pravachana-Sittram I. 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 “Ido.” The five Tan-mitras also are the five species of

sound, touch, form or 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 ascntient agent, as, for

example, the water-pot will not be produced where there is no sentient

agent at work. This may be rightly contended, except that productive

power is observed in insentient things also, as, e. g., even insentient milk

causes the growth of the baby. In like manner, insentient cow-dung,

etc., give birth to insects. Similarly. If itis rejoined that, in the case

of milk and cow-dung, the power of production 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 sentiency in the

bodies of the cow and the mother be continued as the perception of

sentiency in the milk and cow-dung cxpurgated by them? At no time is

sentiency perceived in them as they are being ejected. Or, it may be

understood in this way that as the loadstonc, which is unconnected with

sentiency, is found to possess the power of causing vibration of particles

in other bodies by means of its mere proximity to thom, so do sentient

effects everywhere follow from insentient causes.— 2.

After declaring Prakriti, the author Jays down the following aphor-

ism, with the object of reciting the Transformations :

a

Geng art: 3 u
tena: Sodasakah, sixteenfold. q'lu, only. fee: Vikdrab, 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 ‘l'ransformations are the five elements, rz.,

Earth, Water, Fire, Air, and Hther; the five Energies of Action, locally

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

Energies or Faculties of Perception, located in the ear, skin, eye, tongue,

and nose; and Manas, Intellect. But why should Earth, 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-miatras,



TATTVA-SAMASA 8, 4. 5

they embrace the nature of both Prakriti and Vikéra? This objection

cannot be allowed, as, in that case, the result would be infinite regression

in this way that curd is the tranformation of milk, cream is the trans-

formation of curd, bad smell is the transformation of cream, and go on.

Moreover, the objects, water-pot, cloth, ete., are not different from Earth,

etc., as is found in the Sruti:

Ta Rae: wad afrkeata wen |)

(Transformation, such asa pot, a plate,a cup, etc., isa name, the

ereation of speech, while, in reality, it is nothing but clay).—Chh. Up., VI.

1.4, Hereby it is understood that water-pot, milk, sprout, etc., are not

different objects from earth, animal, seed, etc., 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 conjunction with horses, In like manner, the perception of sentiency

in objects is everywhere duo to their relation to a sentient object. Intend-

ing to teach this, the author says:

Fey: tl 8 li

yet: Purusah, Person, Spirit, Self, In-dweller.

4, (There is one) in-dwelling Self (in every object

appearing as sentient).—4.

He who lies (sete) within the body, like one within a room (puri),

is Purnga, by conjunction with whom everything appears to possess

sentiency, Ile is the Enjoyer, stainless, eternal, and unproductive. So

say the Srutis, e. g. :—

VFS Far sitfatangas: |

LUT ye | Gara aS eat Tar Faq ht
(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.
2

- WAT ACTRARIAAA |

[(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

-Puruga, or whether there are many Purusas. Let us see how the two

theories stand,
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. Objection to the first theory :—It 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 Puruga since he is capable

of manifold divisions, according to variety of upédhis or external limita-

tions, like (portions of) space confined within a water-pot and a temple

and known as Chata (water-pot)-Akaga (space) and Matha (temple)-Akada.

Objection :—Eyen if the accidental manifoldness of the Purnga be

conceded, it would still entail the disappearance of the world (Samsara)

in course of time, as, the Sruti teaches, Release is attained on the destruc-

tion of the upadhi by knowledge of truth, For, a thing which is not

capable of growth, cannot be lusting, in the same way, for example, as

immeasurable masses of wealth, belonging to a charitable person, will be

spent up in no time, if there be no fresh source of income.

Answer:—This is not a sound objection. The body of the son,

produced from the mother and the father, being made up of parts of their

bodies, what is there to prevent, inthe son, etc., the inflow of the parts

of the Purugas seated within the parental bodies as well as of the part

of their Vasané or the tendency of their nature? For, living beings do

not spring into existenee as net embodying parts of the bodies of their

parents. Consequently, scntiency of the samo kind as exists in the

causes, is perceived in the effects, as, for example, pieces of cloth are

perceived to be rel or yellow, because the threads which are their

material causes, have conjunction with red or yellow colour. In the

Mahdbharata we find :—

Ratua ana afr Tatar aq i

(And a part of Kali, O king, was born on earth as Duryodhana.)-—

Also in the Veda:

aa & staat FH:

(Verily the Self is born as the son).

Thus the one unborn Puruga becomes multiplied to infinity as

emanations from successive parents. Amongst them, some undergo

transmigration, and some are released.

Objection: —Such a view cannot find favour with those who know

the traditions of the School, as it is in contradiction with the Samkhya

conception of the Puruya as undergoing no transformation at all.

Hence the second theory should be accepted, namely, that there are

many Purugas, there being diversity of pleasures, pains, births, deaths, ete.,

as well as variety of virtuous lives such as Varna, castes, Asrama, stages

of life, ete. It cannot be said that in this theory also there will be an
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end of the world, since such aconclusion is contravened by the infinity

and eternality of the Puruga.

These are the twenty-five principles maintained by the Samkhya

teachers,

Now, why should not the Puruga, it may be asked, have a beginning

or birth? We reply that the Purasa is unborn, because, there being

the Vasan& or tendency towards transmigration, the beginning of which

is not known, the Vedas had no oecasion 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:

eratr Sf saraaeae eraaraca aq ae faker a
qqtead & aqaaada arenahraswad a ca gauagara aearta FETT § TSH

ata: ahaa werareaea oe ae ch fama waratu awe agada srzar

Rrra araatasaigatiarad

(The whole year is verily the Lord of Beings. It consists of two

Paths, the southern and 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 transmigratory existence. So the Lisis,

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, by

penance, by continence, by faith, by reason, one should search for know-

ledge. Tor these they are born.)—4.

After declaring the twenty-five Principles, the author now analyses

the subsidiary states :

Aga Wy
aaray 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 Prakritiis Pradhinam,

z. e., the Principal or Primary (as distinguished from the Gunas which

are, as their name probably implies, Secondary or Subsidiary), and is the

existence of Sattva, Rajas, and Tamas in their intrinsic or essential form

and in equilibrium, apart from the state of their predominance over one

a
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another, Ifit be asked, what the reason for this interpretation is, we

reply that it is so taught in the Veda. Thus:

wae SeagyHat Tat IH GAATAt SST: |

OA TF BIarIMsg_*ar wercdat wAarTasiser: I

[The One Unborn (Purusa), for enjoyment, cousorts with the One

Unborn (Prakriti), having the colours of red, white, and black, the pro-

creatrix of manifold progeny, like unto herself. ‘Che other Unborn deserts

her, after she is enjoyed.J~—Svetadvatara Upanisat, 1V. 5.

There is connection of the unattached, sentient Purusa with these

modes, or subsidiary states, inherent in their material cause (Prakriti),

and this connection takes place through mere proximity, as in the case

of a lamp and darkness.

Objeetion :--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 attributes are observed in the lotus and the

like, which are made up of parts. But nowhere is found connection of

attributes in things which contain no parts.

Answer :—'lhis is true. But we may point out that super-ordinary

things, made known by tho Vedas, do not possess merely the same power

as do ordinary things, since objects, 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 Prakriti, the

author lays down the following aphorism, with the desire of declaring their

properties also :

wat: ofaaat: We
asm: Saficharah, production, appearance, ftaset: Prati-saficharah, destruc-

tion, disappearance.

6. Entities spring from the eight Prakritis, 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?

Because, as, in the Veda itself :—

HAVE, HEART, AERA TT TATA AS |
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from Prakriti, Mahat; from Mahat, Aharnkéra; and from Ahamkira,

the five Tan-mAtras are produced, so the five Tan-mitras are dissolved

into Ahamkara, Ahamkara into Mahat, and Mahat into Prakriti, Asa

tortoise sometimes extends and sometimes withdraws its limbs, and,

similarly, as a spider itself spins out and withdraws its thread, in like

manner the Prakritis also work in the order of evolution and involu-

tion. —b.

Since these Predicables of the Samkhya System possess the character-

istics of pleasure and pain, the author now describes the nature of

Pleagure and Pain:

PATAARTTAN AT WOU
warvq Adhi-Atmain, adhydtma, springing from the embodiment of the

self, wiry Adhi-bhitam, adhibhita, caused by elemental creation, afiaq Adhi-

daivam, adhidaiva, caused by celestial beings, super-human agencics

7. Pain is threefold: adhyatma, adhibhdita, and

adhidaiva.—7.

In the world of living entities, none is known to be free rom 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.

warmakyaaaasy Adhyitmam means that (pain) which is adhi, relative,

dtmani, 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, envy, and non-attainment

of the object of desire, All this should be regarded as adhydtma pain,

because they are produced from within, (that is, from the person himself).

Adhibhitam is that (pain) which is adhi, relative, bhdtam, to the clemeuts,
that is, occasioned by men, beusts, birds, reptiles, aud immovable things,

Adhidaivam is that (pain) which is udi, relative, datvane, to celestial

agencies, that 1s, occasioned by the influence of planetary powers, Vinayaka,
Yaksa, Raksasa, and the like.

The import of the aphorism is that Prakriti, the Prakriti-and-

Vikdiras, and the Vikaras (mentioned above) have identity of nature
with these threefold pains.

There are many easy means of exterminating thom. Thus, for the

cure of bodily pain, such an easy means ag 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 civic life, is the means. Similarly, again, for the

removal of adhidaiva pain, use of jewels and incantations is the means.

(Oljection :--When pain is remediable by these quite ordinary

means, where, then, is the necessity for this. Sistra which purports to

teach discrimination of the Purnsa from Prakriti as the means for the

termination of pain ?)

Answer :— There are no doubt all these means, but still, it should

be observed, absolute or permanent cessation of pains is not possible

by them, there still remaining the possibility of the re-appearance of

those pains, time after time.—7.

Being desirons of pointing out the general characteristic of Buddhi

or understanding, the author frames the aphorism:

qaiNges: ws tt
we Pajicha, five. ahaga: Abhi-buddhayah, cognitive facultics or powers.

8. The Cognitive Powers are five—8.

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 powcr of action. Buddhi,

Ahamkira, and Manas are the innucr senses. Adhyavasdya, certainty,

is the characteristic of Buddhi, Understanding (another word for Mahat) ;

Ablimana, undue application of the Self (e. q¢., to think that the Self

is the agent tm all acts, which, however, is not a fact), or Self-assumption,

is of Ahamkira, Egoity; 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 sccing, cte., respectively

(localised in) the eye, ear, nose, tougue, and skin. Their sub-divisions

are five. The Powers of Action, again, are, as, 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 together, with their sub-divisions, we find, Karana, sense or the

instrument of knowledge, is of thirteen kinds. Hence, in this world,

consisting of births and deaths in continuous succession the beginning

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 are

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 oxplained, inasmuch as there is such perceptual

knowledge as “I shall go,” “Iam happy,” ete. For, there could not be

such perceptual knowledge, did not Buddhi, ete., possess the characteristic

of senses. .

Objection :-—But, in your theory, even when you admit the (co-)

extensiveness of all the predicables, diversity of Buddhi, ete., according

to diversity of Puruga, is not justitied. Why? Because there is cer-

tainty of their (ultimate) unity or homogencity.

Answer :~-True, but your objection is futile. For, we admit

(diverse) Buddhi, ete., as undergoing change or transformation (at every

moment), and taking their origin and form from the (peculiar) Vasani’ or

tendency (of each individual embodied Self) By reason of this Vasand

or tendency the senses attend to, or turn away from, particular objects.—8.

(An objection is apprehended :) This may be the case. But whence

is this invention of Visand? With this apprehension, the author says;

qa HAaAa & tI
wa Paficha, five, ama: Karma-yonayal, action-borns, the products of action,

the functions of Buddhi, Understanding or Consciousness,

9. The products of action are five—9.

Karmayonayah 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 the experience (bhoga) of

pleasure and pain by living beings, are used as being five in number.

Thus, in consequence of the painfnl modification, the living being suffers

pain, being scorched with the fire of Samsara or transmigration, and,

similarly, by means of the non-painful modification, enjoys pleasure,

possessing developod discriminative knowledge, and being desirous of

Release and filled with the greatest bliss. What are those functions?

Tt is said, (they arc) Pramana, Proof, Viparyaya, Fallacy, Vikalpa, Fancy,

Nidri, Sleep, and Smyiti, Rocollection, Vijiana-Bhiksu has claborately

explained this point in his Commentary on the Samkhya Aphorisms in

Six Chapters. We refrain from doing the same here for tle sake of

brevity.—9.
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Now the author shows the formal differences of one of the elements:

Gat aTag: tl go Ul

ava Paficha, five, ama: Vayavah, airs,

10. The Airs are five—10.

These Ais should be known to be five, secing that living beings,

undergoing production and destruction, possess a variety of (physiological)

functions of Air, namely Prina, ApdAna, Samana, Udana, and Vydna.

Where are these different functions of Air located? The function operat-

ing inthe mouth, nose, ete., belongs to Prina; the function operating

in the back, anus, the organ of generation, etc., belongs to ApéAna; the

function operating in the heart, navel, and all the joints, belong to Udana:

the function operating in the skin, etc., belongs to Vyana.

Objection: —But Vayu, Air, also may be regarded as causing all

living beings to move or to shine, being -ttself sentient, moving, and the

performer of vital activities in all bodies. Why, then, do you imagine

‘a sentient Purusa different from it?

Answer :—Quite so, but there is nothing to be disputed here, be-

cause we learn from the Veda that there is a Puruasa different from Prana,

ete. Thus there is the Sruti:
WARIS Tes Tarky

(This Purusa is unattached, and so forth.)

Or, were Priina itself the sentient Principle, then, in the case of

a person in dreamless sleep, whose Prana does not at that time leave

him, water-pot, cloth, and other objects would be perecived by him, in

that state, in the same way as perecptual knowledge arises in him in the

waking state, because in dreamless sleep Priina exists all the same. But

no such cognition takes place in dreamless sleep, as the senses then cease

to be active. ‘The matter should be regarded in this light that, as the

owner of a house goes out, with his whole family, employing a gate-man

to guard the door, so docs the Purusa, (in dreamless sleep), rest in bliss,

employing Prana alone to protect the body.—10.

After stating Sattva and the other Gunas of Prakriti, the author

now ascertains the essences of action:

Gat HAT: 8
vq Paficha, five, atv: Karma-dtmanab, essences of action.

11. The essences of action are five.—~11.
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Karmitmé means fitma, 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,

Abhyasa, Vairagya, Samadhi, and Praja. hese, being developed,

enable all acts to be performed. The proof, on this point, is furnished

by:

qT area HA KEINE

[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

into family life or unworldliness, etc. 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 hereafter. Samadhi, Goneentration or Meditation, consists in

one-pointed-ness of Manas. Prajiié, Trae Knowledge, means knowledge

of Prakriti and Purusa as different things. This has been explained

by Vydsa Deva in the Aphorisms of Pataiijali.—11.

Now, in the next aphorism, the author teaches the mutual distino-

tions of the five kinds of A-vidy& or Walse Knowledge:

qaqqat BAAN eR Nl
wquat : Paiicha-parvah, five-knotted, mar: A-vidyah, false knowledges,

12, False Knowledge has five knots.~12.

Here parva means a knot. Kinds of False Knowledge which is
knotty, are five. As, in consequence of the hardness of the knot in a

string, @ man cannot casily free himself from it, so also in consequence

of the surpassing hardness of the knot of Samsara or transmigration.

How many are they? A-vidya, ignorance, Asmita, the sense of

“TL am,” 2e, egoity, Raga, attraction, Dvega, aversion, and Abhiniveda,
clinging-to, idle terror, or love of life, respectively called Tamas, obscuri-

ty, Mola, infatuation, Mahimoha, great infatuation, Tamisra, darkness,

Andha-tamisra, blinding darkness, will be five 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, eg., “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

of the form of Abhiména (q.\ “ 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 is the state

of mind having the form of, that is, leading into, births and deaths,

There are eight varicties of Tamas and Moha; ten varieties of

Maha-moha; and thirty-six varicties of the other two, The same has

been dceelared in the Karika (Verse 48):

Aranda Arey a aakar Aerare: |

aratsatearay ae WaT TTT: It

(The division of Tamas is eightfold; so it is also of Moha; Maha-

moha is tenfold; ‘imidra is eightecnfold ; the same is Andha-Tamigra,)

~-12.

‘Thus declaring the five divisions of the opposite of Trae Kuow-

ledge, the author describes the tweuty-cight varieties (of Incapacity):

Co

MAUATAISATH: UR
mafasien Astavimiati-dha, twenty-eightfold. aka: Asaktih, feebleness,

incapacity, disability,

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

Here the suffix. dhi, is 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 is said: Owing to the dead-ness or depravity of

the senses or powers of 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, constipation, 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 varicties

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 those 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

consciousness in any other place except where Buddhi is the material

cause.— 13.

The author now enumerates Tustis :

ATI Te: es y
arat Navadha, ninefold. gfe: Tusti, acquiescence, 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

Prakriti, Upidana, meaus or materials, Kila, time, and Bhagya, luck.

Immediate intuition of the difference of Purusa from Prakriti is really

aspecies of Transformation, and is the work of Prakriti itself, while

I (Purusa) am perfect; what is the use of contemplation, and the like?

—the Tusti which the disciple derives from so thinking, (is of the first

kind). It is called Ambhas. For, 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

hes in such instructions, is designated by Upadina. Tt ig called Salila.

Retirement will take place, by means of meditation, after waiting for

along time,—the ‘Tusti which lies in such instructions, is designated

by Time. It is called Megha. Nirvikalps Samadhi, meditation without

discreet consciousness, will result by the force of luck alone,—the Tusti

Which lies in this, is designed by Luck. Itjs called Vrisi.

Five external complaceneies are produced or arise for him who

unduly applies the characteristie of the Self to Prakriti, Mahat, Ahamkéra,

Tan-matras, and the gross Elements. 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 Para, Sup/ira, Para-péra, An-uttama-

ambhas, and Uttaina-ambhas. Whatever people will become delighted by

obtaining external complacency, would not be knowers of Principles ; for,

é.g., acquisition of wealth can be effected only with the greatest trouble,

and also there is no knowledge of Principles in it. So it has been said:

MMA F UMRAT TATA |

wl ea aa ge fearat qewaa ar i
(There 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.)—Mahabharata,

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 Siddlis alluded to above (vide Aphorism 13):

aoa fafa: u ek ul
age Asta-dha, eightfold, fafg: Siddhih, perfection.

15. Perfection is eightfold.—15.
8
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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 Pramoda, hilarious;

Mudita, delighted ; and Modamand, joyful. Study, oral knowledge, reason-

ing, intercourse of friends, and charity are the secondary perfections.

Thus, knowledge ‘that is produced, after causing the disappearance of

Adhidaiva pain, is Pramodé Siddhi; knowledge that is produced, after

causing the removal of Adhibhita pain, by means of service, etc., is

Mudita Siddhi; knowledge that is born, immediately after the prevention

of Adhyatma pain, is Modamina 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 verbal knowledge. Reasoning is

that perfection which consists imreasoning about the Principles, under

the influence of previous practice, instinet, 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,—I5.

Now the author distributes properties or characteristics amongst the

twenty-five Principles.

qayaATa We
a1 Dasa, ten. afeenrat: Millika-arthah, radical or root objects.

16. The root objects are ten.—16,
Herefrom these, malikéh, root, arthih, objects (of perception), should

be known to be ten, (Why are they called root objects?) Because objects
reside, so far aa 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

2, @, \Puruga), have been declared with regard to Prakyiti; other. ness,
non-agent-ship, and diversity, with regard to Purugas ; and is-ness, union,

and separation, with regard to both. Occupation of space or existence in
time (has been declared) with reference to gross and subtle bodies. Thus,
in the Bhoja-Vartika :

TAUATRATAR ATT ATT ATTA |
mereass aares Ree Bet ce eT
aivahacad ef Arteerat: azar 7a A
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(Principal existence, unity, productiveness, other-ness, existence for.

another, plurality, separation, union, finite existence, and non-agont-ship

are remembered to be the ten root objects or primary qualities).—16,

After declaring the properties of the twenty-five Principles, the

author now describes the manner of Creation.

BUS: A: vou
wgae: Anu-grahah, taking or putting together, composition accumulation,

aggregation. #1: Sargah, emanation, evolution, production, creation,

17. Emanation is accumulation.—17,

Here the word, anu, has the sense of ‘together with,’ Anngrahah

nieans that which takes together, It is springing into existence. And it

has two varieties: one, of the form of Visand or tendency 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,

For, there can be no subtile body in the absence of Vasana, nor does:

Visand exist in the absenco of subtile body, as is the case with seed

and shoot.

Objection :—But, since, in your theory, Buddhi, and the other

predicables are beginningless, how can you hold the theory of emanation

with a beginning ?

Answer :—Quite so, but, in spite that they are beginningless, 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 :

ageuaed yaa: ues
sgaafta ; Chaturdaga-vidhah, of fourteen sorts. wei: Bhata-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

chaturdaga-vidha, of fourteen specific kinds, For, all living beings

come into existence, under the influence of Vasand or tendency, by the

form of Svedaja, sweat-born; Anda-ja, egg-horn ; Udbhid-ja, shoot-born;

and Javdyu-ja, uterus-born, during the disengaged state of Sattva, Rajas,

ant Tamas. And this evolution has three minor divisions: celestial or

superhuman, human, and the grovelling. The first has eight varieties, the

second, one, and the third, five. These varieties are declared: Bréhma,
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Prajapatya, Aindra, Gindharva, Yaksa, Riksasa and Paidicha, these are the

eight varieties of superliuman evolution, Human evolution las ono

variety only, Beasts, domestic animals, birds, reptiles, and immeveables

are the grovelling kinds.

Objection :--But why is evolution of entities Hmited to fourteen

kinds only, when we observe evolution of such entities as a water-pot,

etc. ?

Answer ;-~Tho objection caunot be allowed, because 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,

It is so; for, without the knowledge of the predicables already men-

tioned, cessation of bondage cannot take place, since bondago has no

beginning. Intending, therefore, toeclare the nature of bondage, the

author introduces the next aphorism :

Prat ver: ge
fafa: Tri-vidhalh, threefold. a*a: Bandhah bondage.

19. Bondage is threefold.--19.

Here, what is precisely the nature of bondage? Bondage is the

fabrication of [alse knowledge, oveasioned by upadhi or external condi-

tion or adjunct, and is by no means real. Of how many kinds is it?

(They are) Prakritika, Vaikarika, and Daksinaka. This throefold bondage

should be known. They are, therefore, successively recited. Thus,

the absorption into the Prakritis, of those, who devote themselves to

Prakriti by meditation, wrongly believing that the eight Prakritis are

the ultimate or transcendental realities, constitutes Prakritika bondage.

The absorption into the Vikiras or Transformations, of those who devote

themselves to them, wrongly believing that sentiency exists in the

Vikaras, e.g., the powers of perception and action, etc., constitute Vaikarika

bondage. ‘Those whose mind has becn misled by transmigration, and who,

knowing only tho sacred performances intended for the Southern Path

(vide Aphorism 4), think that the performance of Adgva-medha and other

sacrifices is the supreme object of life, and thereby experience the fruits

of action,— theirs is Daksinaka bondage, for they uniformly follow the

revolutions of births and deaths, like a wheel. So says the Sruti:

aad weed TOCA TAY

UAa Tait AUTH VAATA |
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(According to their action and enlightenment, migratory Selves, for

the sake of embodiment, resort, some to wombs, and others to immoveablo

cntities).—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 :
~~ * ~

fataat Ata: th oN
fafaa: Tri-vidbah, threefold. ra: Moksab, release, liberation.

20, Release is threefold.--20.

Now, threefold release of living beings results by the exhaustion of

virtue and vice. What, then, are these three kinds of release? So it

is said Krama-moksa, gradual release; Vi-deha-kaivalya, disembodied

singleness ; and Svardpa-pratistha, rest in one’s self. Where aman 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 :

agat TeAAA Bla AT Ta |

‘The wise come unto Moat the end of many births).—Gita, VI, 19.

Dis-embocicd singleness implies the enjoyment of that bliss which

is attained by a man who 1s dispassionate towards the objects of the

worldand who “regards pleasure and. pain in the same light,” as the

Sruti says ;

MWA AaAAGAal wyA

[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 time. For according to the

Sruti :

aaa aticey frenfiraarcaeiactia”

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

The author now fully defines the characteristic of Pramaéna or Proof:

fat swarm ue ul
fafay Tri-vidham, threefold. wry Pramanam, proof.

91. Proof is threefold.—21.

" #*J.e., (Verily there can be no extinction of the pleasant and the non-pleasant sc

lone aa there ramaing the bodv.\—Ohh. Tn. VOT. xii. T.
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. Here Praminam means that by which something is proved, that is

to say, the instrument of Pram4 or certain knowledge. Proof is threefold,

viz, Drista, Anuméfna, ‘and Apta-vachana. Whatever entities Buddhi

makes its objects, in the form of their identity with Chitta or Manas, by

the gateways of the senses or powers of perception, the same are objects

perceived. ‘This is Dyigta, visible or immediate, proof, e. g., “I see the

Deva,” “Iam happy,” ete. Anuména, inference, is threefold: (succes-

sional, from the observed to the unobserved), Pairva-vat, from cause to elfect,

Sega-vat, from effect to cause, and (co-existential, from two equally observ-

ed marks :) Siminyato-drista, equally observe. Pdrva-vat inference is

where the effect isinferrel 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, ¢. g., ultimate atoms, ete., by the observation of a water

pot. Siményato-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. 9., going is inferred 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, Yaksas, birds, mon, castes, stages of life, etc., not being the

work of a personal author (and being accordingly 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 this is

unreal, that this is a water-pot, ete,

Diseriminative knowledge of Prakriti and Purusa by means of this

threefold proof, is the source of the supreme object of desire with

Purusa—2!.

Therefore, 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 :

WAT GTR ATA HABA: CATT

a yafaaa geared tt 28 Ul
em Etat, this. amy Samyak, thoroughly, stra Jiatva, knowing, wages:

Krita-krityal, fulfilled, successful, rq SyAt, will be,. 1Na, not, gm: Punah,

again. fafa Tri-vidhena, by threefold. g:@1 Duhkhena, by pain. araa Ani-

bhfyate, made to feel, joied,

22, By thoroughly knowing this, man will be fulfilled,

and will not have to suffer again from the threefold pain. —22,
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Etat is easily understood. Here ‘man’ is the complement of the

sentence: Samyak jiAtv krita-krityah syat. ‘Tri-vidhena, with pains Adhy-

dtma, ete. Na anubhdyate, is not conjoined; for, on account of their

absolute extinction, it is impossible for them to come to appear again.—22,

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

by Sri Narendra, a terrestrial divinity (¢, ¢., 2 Brahmana’, in the Saka era

1793.

THe Teno,
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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 Sistra should be 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, ‘ Praména-kusalaih,’

by those who are well versed in the Sdstra, 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, etc,, 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, sfeuraaretency:ey'a-

afefitrary ata 3:4 tae: —To tho discriminative, all, without exccption, 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. ., pleasure, pain, etc.) of the Gunas or

principles, (namely, of illumination, Sattva, evolution, Rajas, and involu-

tion, Tamas, which are constantly struggling to cverpower one another).—

(Yoga Satram, Il. 15,8 B.H, Vol. iv., p. 114).—4.

Because Moxsa or Release 1s the good PAR EXCELLENCE.

sanstaty aay cataansart: week
ayatin Utkarsat, on account of excellence or superiority, ‘wf Api, also; or.

Woe Moksasya, of Moksa or Release. watqrana: 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 Mokga to

all else is proved by the Veda. (Vijfiana-Bhiksu.)—85.
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Vrittt —The author advances another argument :

Again, comparative excellence (in different acts) of cessation of pain

(by visible means) is an observed fact. Moksa, on the other hand, is the

most excellent of all, being permanent and uniform and possessing the

form of eradiction of all pain.—5.

Bhésya.—An objector may urge: Intermixture with pain is not

applicable to one and all cases of relicf of pain producible by visible

means. Hence it is also realled :

Ue Hae ara’ 7A wT Tea |

MSTUTNa TAL TS VqTeTTA |

That which is not intermixed with pain, nor is afterwards eclipsed 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. (Samkhya-Tuttva-Kaumudi, introduction to

Samkhyu-Karikd 2)"

In view of this argumentthe author states:

Lixistence of pain in them is ascertained from the superiority of

Moksa, which is not realisable by visible means, to kingdom and other

objects of desire, attainable by visible means. Irom 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-Srutch, which means that the superior-

ity of Videha-kaivalya, disembodied isolation or singleness, is proved by

such texts of the Veda as—

aa fF aniicey aa: frorraareetrctiia
Vorily obliteration of the distinction of the agresable and the disagreeable cannot

take place in the state of embodied existence— (Chk. Upa, VIII, xii. 1).

mat ara aed fren a equ:
The agrocablo and the disgraceablo cannot touch him who exists in a disembodied

form (ibid.)—5.

Seripturlal remedies are equally inadequate.

aaa: wee
afai; Avisegah, non-distinction. @ Cha, and, ea: Ubhayoh, 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, 2.¢., cessation of pain), there is no

distinction 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 othes).—(Vijfiaéna-Bhikgu.)— 6.

Vritti;-—An objector may say: “ Well, but there is not a Dargana

or System of Thought in which Moksa has not heen held up as the Puruga-

artha or supreme 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 conclusion, will also be ours.” ‘To this the author replies:

An opponent’s theory can be condemned by proof of one’s own

theory, but not otherwise. It has been also said:

qatar: aar are aitarerstr at aA: |

dan: qagate erareraRrarca |
Whero the samu defect exists in both, or where the rejection of both is equally im-

material, there onc of them cannot be selected for consure, as regards the consideration

of the particular subjoct in question,—6.

Bhisya :—An_ objector may say: “ Let it be so that permanent

cessation of pain cannot result from yisible means, But it may result

from invisible means, namely, religious performances, prescribed in the

Veda,there being such toxts of the Veda as #44 aamgat aq—Wo drank the

Soma juice and we became immortal (Atharvadiras Upanisat, 3).”

In that case, the author says :

The meaning is that ’ A-visesab,’ non-difference, only should be re-

garded to cxist, ‘ ubhayoh,’ in the case of both of them, that is, visible

and invisible means, in respect of their not being the means of permanent

cessation of pain, and in respect of their being the causes of what has

been already stated, (i¢., temporary effects). ‘The very same thing has

been observed in the Karika : esaaguaa:calagigsaiaaagen:

The means or practices taught in the Veda are similar to the visible ones ; for, they

are attended with impurity, waste, and excess.—(Sémkhya-karika, Verse 2).

‘ Anusravika, ;’ Anugrava means that which is heard from the Guru or

preceptor, after recital by him, that is, the Veda ; Anusravika means sacri-

lices and so forth enjoined in it. Tho imcaning is that these scriptural

means are, like the visible ones, admixed with impurity, 2. ¢, sins due to

killing, etc., and possess the characteristic of producing perishable as well

aa superfluous results.

As objector may argue :—(Killing in a sacrifice is lawful, being en-

joined in the Veda, and) the significance of an injunction consists in the

form of (conduct in accordance to it) being the means of realization of a

good which is not followed by a greater evil. If, therefore, lawful 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. For, 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 tmmediutely 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 curtailing the meaning (of the texts on the sinful-

ness of killing). [tis also heard that Yudhisthira and others had to per-

form penances in order to avert the evil consequences of having killed

their kinsmen and of other acts of cruelty towards them, on the field of

battle and elsewhere, even though, by their Sradkarma, or dictates of

their personal morality (as Ksattriyas or deliverers from oppression), they

were required, nay, compelled, to co so. -Thore is, moreover, the observa-

tion of Markandeya:

AMT URIs att Teae Traaiahey |

surat Parana |

I shall, therefore, go away, my son (or sire), seeing that it is the receptacle of pain—

that morits springing from Vedic performances are rich in demerits, hence resembling a

frait hard to digest.—Markanileya Parana, X. 31.

There is, of course, the text of the Veda: aftey sdyarea dip: —Not

killing any creature clsewhere than in sacred places(Chh. Upa., VIIL LXV,

1,8. BR. IL, Vol. UN, Pt. IE p. 587). But it ‘declares only that for-

bearance 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:

a arte a THAT A aA TPA Aster:

Some attained immortality, not by action, nor by progeny, nor by wealth, but by

renunciation,—(Kaivalya Upanigat, 1. 2);

aaa Prikenfraegakr ara: qe Rrerasaara

Only by knowing Him, one can pass beyond Neath; there exists no other path for

travolling~-(Svobasvatara Upa., TIL. 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 taioo
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etc., should be understood in arelative or secondary sense, on the autho-

rity, for example, of the Visnu-Purdna, which declares:

anpTag aa fe wTETa

Existence till the dissolution (Pralaya) of Lhe Cosmic System, is called immortality,

(Vignu-Purana, I. viii. 90).—6.

Bondage as net natyral to Purusa.

aq Casa Tee AAAI: Wg 19 |
aNa, No. era: Svabhiévatah, by nature. ager Baddhasya, of (one who is)

in bondage, or confined, reereimgaat: Moksa-sidhana-upadesa-vidhib, 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 Mokxa(ean-) not (be enjoined) in the

case of one who is confined by nature.—7.

Vritit :—It may be asked whether instructions regarding the means

for the attainment of Moksa refer to one who is confined by nature, or

otherwise. So the author says:

(Observance of instructions regarding the means for the attainment

of Mokga docs not refer to one who is confined by uature), because des-

truction of uatural condition will entail destruction of Svardpa, te, the

thing in itself. (wade Bhasya below). It as been also said :

TeQiaean + qatsr ATATava FRAT |

Rrawquizeraararart a fis u

There is no confinement 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 crror, have no real existence, —-7,

Bhagyt:—It has been thus established that ‘ visible’ (popular) and

‘invisible’ (scriptural) means are not directly the means for the realis-
ation of Purasa-artha or the (highest) object of desire. What then is the
means for its realisation? The author will say that the means (required)
is the knowledge of the Viveka or distinction (between Puruga and Pra-
kniti). Now, it is only by way of rooting out the cause of pain, known as
A-viveka or non-differentiation between Purasa and Prakriti, that know-
ledge of Viveka or their distinction becomes the means of the avoidance
(of pain), With this in view, by aininor section at the very beginning,
the author shows, by the method of exhaustion, by the exclusion of all
others, that A-viveka itself 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 ‘ Vidhih,’ observance or

performance, ‘Sadhana-upadesasya,’ that is, of Vedic precepts regarding

the means to be employed, MoksAya, for the purpose of release, of one

who is confined by nature, is uot possible for those who are enjoined in

this behalf. For, the release, 7.¢., separation, of fire from its natural hot-

ness is not possible, because that which is natural to a thing, is co-exist-

ent with the thing itself. Such is the meaning,

aAccordingly it has been declared in the Mvara-Gita:

qarat afsatseqzat Rreard carq, Satara: |

a fe cer aaeghcrnracaachy tt
Were the Self, by nature, impure, tniransparent, mutable, verily Release would

not accrue to it even by hundreds of re-births,—Karma-Purana, IT, ii, 12,

One thing is said to be natural to another, when, the former exist-

ing, no delay occurs in the prodaction of the latter, from delay (in the

appearance) of the cause, Such 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

is 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, ‘Iam in bondage, I will be com-

pletely released ’—such states of mind clearly prove that Mokga or Release

is the highest object of volition only in so far as it is co-cxtensive with

Bondage.—7,
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Bondage is not natural to Purusa.—(contd).

TARMAC AN AAT TAAAT AMAA Wes Nl
warta SvabhAvasya, of the nature of a thing. ‘wrmfaarq Ana-apayitvat, on

account of the undecaying-ness, unchangeableness, or permanence, wTAMTTTy

An-anusthdéna-laksayam, characterised by non-performance, wraray Aprdamayyam,

irrelevancy, unathoritativeness.

8. (Were Purusa confined by nature), because the

nature of a thing is unchangeable, (the instructions laid

down in the Sastras for the attainment of Release), would

be conspicuous by non-performance, and, therefore, irrele-

vant and unauthoritative.—8.

Vriiti :—The author only strengthens the argument of the preceding

aphorism :

Whereas confinement or bondage which had an eternal nature, could

not be dissolved, performance for the sake of its destruction would be,

therefore, impossible.—8.

Bhasya:-(Pirva-paksa). “Let there be non-performance, what

does tt matter?” To this the author replies:

(Were bondage a part of the Purusa’s nature), the nature of a

thing being co-eval with the existence of the thing itsclf, there could be

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-perfurmance, they would be irrelevant or unauthoritative.--8,

Above continued.

~ At

aq sramaamiarredtescaqaem: were
aNa, no, wateafata: A (im)-sakya (possi blej-upadesa-(instruction)-vidhih,

precept containing instruction for the impossible. safgs Upadiste, were (it)

instructed, af Api, even, wy7aa; An (0n)-apadegah (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.

Vritti:—lt may be argued that someone, for the sake of deception,

may instruct something impossible, as, ¢g., the presence of a hundred

elephants on the tip of the finger. Accordingly the author says :

The meaning of the aphorism is clear.-—9,



BOOK 1, SUTRA 10. 29

Bhasya :—To those who would contend that the practical obser-

vance of those precepts will follow by virtue of their being revealed

texts, the author says :

It is not possible to carry into practice an instruction for a ‘ fruit?

or result which is incapable of attainment. For, ‘ Upadiste upi,’ were

even some means laid down (ina precept) fur an impossible end, that

(precept) would really be 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.

Bondage is nee natural to Purusa.—contd.

meqeag fsa uk get
yaneay-Sukla (white)-pata (eloth)-vat (like), like a piece of white cloth,

aaa Bija (secd)-vat, like a seed, 44-Chet, if it is said,

10. (One may argae that change of nature is obser-

ved) as inthe case of 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 :

Annihilation of nature also is observed, as of whitcuess in a piece

of cloth, by means of colouring matter, etc., and of a seed, through the

growth of the shoot.—-10.

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

An objector may argue 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 algo

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 case of the

analogues, there is legitimate ground for instruction of means for its

(of bondage) dissolution. —1L0.
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Bondage not natural to Purusa—(contd.)

WIGHT AAA ATSTAANITTT: 121 es
mrypemererd Sakti (power)-udbhava (appearance, devclopment)-an (non)-

udbhavaébhydm, by reason of the development and envelopment of power. 4 Na, no

anaraa:: 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.

Vrittt:—The author concludes :

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, but is enveloped or overpowered. Its re-appearance, however,

is not observed, owing to the variety of things in nature —11.

Bhasya :—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 tlhe Asakya or impossible, that

which is incapable of destruction, ae, the natural, Why not?

Sakti-udbhava-anudbhavabhyam, by reason of the development and enve-

lopment of power. For, in the ease of the two given examples, only the

appearance and disappearance of whiteness, etc., take place, and not,

on the contrary, the non-cxistenco or annihilation 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, etc., in the one case,

and by the volition or will force of Yogins, in the other. Such is the

import.

Objection :—Likewise let Release consist only in the disappearance

of the power of pain in the Purusa (7.¢., of the influence of pain upon

the Puruga).

Answer :—No; for the common experience of mankind as well as

the authority of the Veda and the Smriti 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 (of pain), asin the

case 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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development of power of pain again possible in the case of the released

ones also, ag in the case of fried seeds, by means of the will force,

ete., of Yogins and of God.

(Note,—A seed, for instance, does not really undergo a change of nature hy

burning, According to the Samkhya theory of causation, all production is developmont

and all destruction is envelopment, so that the efivct antecedently exists in the cause

in an undeveloped form and the cause afterwards cxists in the effect in an enveloped

form, Therefore, after burning, aseed still retains its power of sprouting as evidenc-

ed by the fact that the Yogins, by willing, can make a burnt seed to sprout again.

That being so, if aman instructs another to take away (for a time) the sprouting power

of asced, he docs not instruct something impossible, as the act does not involve a

change of nature, But this is not so in the case of the Purnga. For Release or

permanent removal of Bondage, Bondage, being ea-hypothesi the natural state of the

Purusa, involves a change of nature which is impossible. The hypothesis, therefore

must be abandoned)—11,.

Neither is Bonduge « temporal state,

a HraaiTa carta fae aqarararq$ We ee
a Na,not. amma: Kala (time)-yoga (cotinection)-tah (from), from connection with

time, aka: Vyaipinah, of the pervading. faa Nityasya, of the eternal. aaarun

Sarva (all)-sambandhat (relation), on account of relation to all,

12, (The bondage ofthe Purusa can-) not (be con-

stituted) by connection with time, because (time which is)

all-pervading and eternal, is yvelated to all (Purusas, re-

leased and unreleased).—12.

Vpittt :—It may be contended that the Purusa may not be in bondage

from nature, but that he will bein bondage by virtue of time. So the

author says :

The Purusa would have been so bound, did his connection with

time sometimes exist and sometimes not exist. But this is not

the case, because relation to all times is one of his upédhis or adjuncts,

since he is eternal and all-pervading.

(Note.—It will be observed that Aniruddha has taken the words, ‘eternal’ and

‘pervading’ as qualifying Puruga, whoreay wo have, following Vijiiina Bhikgu, applied

them to time.) °

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

word, ‘eternal,’ the word, ‘pervading,’ has been stated sfmultaneously

with the former, by reference to the next aphorism.—12.

Bhasya :— After refuting the theory of Bondage from nature, the

author refutes, by a group of aphorisms, the theory of Bondage from Nimit-

tas, occasional vanses or conditions. Were pain, on the other hand,

oceasional in the Purusa, it would not be capable of being rooted outby
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

go long as the substance in which it inheres, lasts. Having this in view, the

author refutes the theory of occasional pain :

Nor is the Bondage of the Purusa occasioned by connection with

time. Why not? Because time, ° all-pervading and eternal, by the

determination or delimitation of everything, is connected with all

Purusas, 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, occasioual, or instrumental causality

of time, space, action, and the like is not confuted, because it is es-

tablished by the Veda, Sinriti, and arguinert. But that which is denoted

by Naimittikatva, oceasionality, thatis, the characteristic of being pro-

duced by an occasion, condition, or instrument, as in the case of colour,

etc., produced by burning (wide Kanada Sidtram, VII. i. 6,8. B. H., Vol.

VI, 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 time, ete., gradation or dillerence of status (as released and

unreleased Purnsas) can he aecounted for by the presence and absence

of other contributory causes.

Answer: Tn that case, it 1s 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.

T UMAUTA STRATA WS 1 8S
«Na, not. @trre Desa (space)-yoga (connection)-tah (from), from con-

nection with space. #f Api, again. wea Asmat, 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 Purnga be in bondage by virtue of spaco?

To this the author replies :
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(It cannot be so), because Purusa, eternal and infinite as he is, has

connection with all space.—13.

Bhagya :—Nor does Bondage result from connection with space.

Why not? ‘Asmat,’ 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.

AAT SANA ALA: WY 1 ese
"Na, not, waemta: Avastitah, from location, situation, environment, organisation,

or circumstances. azar Deha (body)-dharma (proporty)-tvat, being a property

of the body, wen: Tasyah, its, of the environment,

14. Nor is Bondage constituted by organisation, the

latter being the property of the body.—14.

Vritti: Now, to meet the suggestion whether the Purusa may not

be bound from organisation or circumstances, the author says :

‘Tasyah’ means ‘of circumstances.’ ‘ Deha-dharmatvit’ is indica-

tive; the ultimate significance is (that the reason why the Purusa cannot

be bound by organisation or civeumstances is) that (the Puruga) undergoes

no change or transformation.—I14,

Bhasya :—-‘ 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 regult from ‘avastha’ or embodi-

ment as an occasional or instrumental cause. Why not? Because

‘avasthi’ is a property of the body, that is to say, a proporty of an

ingontient object. The application of the property of ono object as

directly causing bondage in a different object, would be too wide, and
would entail the bondage of the released ones also.—14.

Above continued,

o

wags ger za ei ex
wey: Asangah, free from all attachment or association, detached, wi Ayam,

this, he. yee: Purusa, Self, fa Iti, because.

15. (Embodiment cannot be a property of the Purusa),

because he, the Purusa, is free from all association,— 15.
Vritt :—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, weg yeu, he, the Purusa,

is free from all attachment (Brih-Aran Upa, 1V. iii. 15), would be

contradicted.—15.

Bluisya :—But, it may be asked, what is the objection to ‘avasthé,’

organisation or embodiment, being a property of the Purusa? To this

the author replies :

The word, ‘iti, gives the reason, Thisaphorism should be read

with the preceding one: thus, the Paruga being free from all association

or attachment, ‘avasth4,’ 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 Pnrusa possesses association or attach-

ment which may be here described as conjunction with the cause of

that change or transformation.

. That the Purnga is free from all attachment is proved by the

Sruti :

a yaa rag waagqriaeda Walt HTK IA FHT: |
Whatever he sees here, cannot onterinta him, for, he, the Purusa, is free from all

attachment, (Brihad Aranyaka Upanigat, 1V, iii..15),

Sahga, again, is not mere conjunetion or connection. For, it has

been stated above that the Purnga has connection or conjanction with time

and space. Tt is also learnt from the Veda and Sinriti that the freedom of

the lotus leaf from attachment with the water resting on it isan example

of the Purusa’s freedom from allattachment.--15,

Nor does Bondage result from karma.

a RaUeTTTTHT WEN
a Na, not. atm Karmapa, by action. wera Anya (another)-dharma

(property)-tvat (being), being the property of a different object. afamew: Ati

(over)-prasaktek (implication), going too far, being too wide, 4 Cha, and, also,

16. Nor Gs the Purusa bound) by action, because

(action) is the property of a different object, and also

because (the argument) is too wide.—16,

Vritt2 :-—The author shows the defect 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. If it be said

that the Purusa will be bound by action, notwithstanding 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

distinction of other-ness, it would entail the bondage of the released

Selves also.—16,

Bhagya :—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 being

immediately caused by the property of another, would entail the bondage

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 Purusas, the author gives

another reason in the words, ‘ Ati-prasakteh cha,’ which mean that the

theory of bondage by 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 such other times. The supposition of the

continuance of pain during Pralaya, in consequence of the continuance

of other contributory causes, has been already controverted in the aphorism

(12 ante) beginning with ‘ Na kala-yoga.’-—16,

Above continued.

trite let got
fafeatrugaafe: Vichitra (diverse)-bhoga (experience)-an (non)-upapattik (proof,

explanation), possibility of diverse experience. wa Anya (another)-dharma

(property)-tve, (that which produces action in one thing), being the property of

another thing. This ia according to the Vritti of Aniruddha. Vijiiana-Bhiksu

interprets 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.

Vrittt :—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 of 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 may 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 prodnces 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 bondage of the Purusa also ?

Apprehending this, the author says:

Tf bondage in the form of conjunction 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-siksitkara or the presentation of pain to the sensea,

be admitted, 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, ete., of all the Purusas will become the object. of

experience of all the Purngas. And consequently diversity of experience,

such as, for example, “Te 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, bondage im the form of conjunction of pain, ete,

should be admitted in the Purtsa 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). Hence the experience of all pains dves not fall to the

lout of all men. Such is the purports

The ahove conclusion follows from the following passage in the

Commentary on the Yoga Aphorisms:

mraghaars qeverare: aeatrarr: ararat i!
The beginningless relation of the Puruga (to the Chitta or intellect), namely, the

relation of the thing owned and the owner of it, is the cause of (tho Paruga’s) knowing the

function of the Chitta,

And the ownership of the Purusa in the Chitta or intellect consists

in its possession of the Vdsani, 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 conjune-

tion of pain in the form of a reflecting dise.— 17.
(Note,—The substance of Bondage is in the Chitta or intellect whilo its shadow fallg

on the Puruga.)
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Nor is Bondage due to Prakriti.

qHrrMaeiaiar seat Bly waesaT Ne 1 es tN
wafiiarana Prakriti-nibandhanat, from Prakriti as the cause, a Chet, if, is

it? «Na, no, weu: Tasydh, her. 3 Api, also. were PAratantryam, subjection,

tlependence.

18. Does Bondage result from Prakriti as its cause?

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

Vritti:—It may be said that Prakriti will he the determinant in

the matter of the production of change in one thing hy the property of

another thing, that is to say, that Bondage will accrue to that Purusa

towards whom she will be inclined or active, or move. Hence the author
Says:

Prakriti also is all-pervading, and consequently there can be no

distinction or peculiarity of her connection with all the Purusas. (She

cannot, thercfore, be the deternitmant, and) there can be no determination

or uniformity without the help of action. Heuce she too is dependent

on action. And the defect in that case has been pointcd out (vide 16

unte',— 18.

Bhasya :—Vhe 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 Bondage, she also is, as will be shown in the

sequel, dependent on conjunction. Ifit be contended that she muy be

the cause of Bondage even without the help of particular conjunctions,

then if will entail (the existence of) pain and Bondage even during the

state of Pralaya or dissolution, ete. ‘This is the meaning.

Where the reading is, Prakyit-nibaudhana 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

connection with Prakriti.

. =. .

a Pea eMeaaraey AaeATATET Wk KE
a Na, not. fraggggquentre Nitya (eternal)-suddha (pure)-buddha (enlight-

ened)-mukta (released’-svabhava (nature‘-sya, of him who is by nature, eternal,

and eternally pure, enlightened, and released. agim: Tat-yogah, conjunction of

that, 7.2, Bondage. agarrgd Tat-yogat-rite, without the conjunction of that, <e.,

Prakriti,

19. Without the conjunction of Prakriti, (there can

be) no conjunction of Bondage in the Puruga who is, by
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nature, Eternal, and eternally Pure, Enlightened, and Un-

confined.—19.

Vritti: —If there be no bondage of the Purusa caused by Prakriti,

etc., aud if, again, there be no bondage by nature also, then the teaching

of a Moksa-Sastra, Lessons on Release, will be fruitless. In 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-yogal: means

conjunction of bondage. Tat-yogit-rite means without the conjunction

of Prakriti. 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 from A-viveka or non-discrimination is (not actual

bondage, but) the Abhimana, sense or idea, that one is in bondage. And

this (wrong notion) should be certainly removed by the teaching of the

Sastra.—19,

Bhasya;—Prakriti, then, in order to be the cause of bondage, is

dependent on a particular (vide below) conjunction. It is, therefore, from

the self-same species of conjunction that Aupddhika (due 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-yogat-rite, without the conjunction of Prakriti, Puruga’s

‘tat-yogah,’ association with bondage, does not exist. In fact, it is this

(conjunction of Prakriti) that constitutes bondage. This roundabout

statement, by means of two negatives, has been 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-Satram, VI]. 1. 6,8. B. H., Vol.

vi, p. 212), then similarly to that also, it would continue even after the

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. For, Vritti, function, activity, or modification, (of

the chitta or intellect), is the material cause of pain, etc. ‘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 ina moment. Henee, non-existence of Bondage being conse-

quent on (the non-existence of conjunction, i.e.) disjunction of Prakriti,

Bondage is merely Aupidhika, (ideal as opposed to real), accidental or ad-
ventitious or reflectional, and neither natural nor oceasional (4, 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 avoidance of pain is the dissolution of the

conjunction of Prakriti, and nothing else, So also says the Smnriti:

ay sauarenkerge fates teat |

aa azrstatitestts a arafi py
As a houso attached to another, burning, house, is saved by dividing it off from the

burning one, so he (Puruga), being separated from Prakriti, the mother of all [aults, does

not come to gricf,—(Source nut traced.)

Thinkers of the Vatsestka Sehool labour under the mistake that

conjunction of pain is (not ideal but veal, ie.) ultimately tence. In order

that a similar mistake may not crop up here, the author declares Nitya,

ete. As conjunction of redness does not take place in the crystal which

is naturally pure, (ie, white), without the conjuuction of the China rose,

in the very same way, there being no possibility of the existence of pain,

ete., by themselves, conjunction of pata cannot take place in the Purusa

who is, by nature, eternally pure, ete., without the conjunction of Upidhi

or adjunct or super-imponent. ‘That is the meaning. So it has been de-

clared in the Saura Purina :

aa & Saat ves eee wea Aa:

TWHRAMATTIMAT ATA ILATET |
For, as the pure erystalis observed by poople to be red ou seeuunt of the super-

imposition Said on it by some red colouring matter, ¢cte., so is the great Puruga,

Kternality consists in not beg limited by time, The characteristic

of being, by nature, pure, etc., also donotes eternal purity, ete, Therein,

eternal purity means constant freedom from virtue and vice. Eternal

enlightenment denotes possession of the form of inextinguishable sentiency.

The being eternally released, ¢.¢., eternal freedom, denotes the character-

istic of never being in conjunction with ultimately true, ’.e, real, pain.

Conjunetion 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, etc., of the Self, there is the Sruti:

TURIN VA Mat Bet Fas aa Tat Pronar Kragftent |
This Self is purely Exigtent, Eternal, Pare, Enlightened, True, Free, Stainless, Uni-

versal, otc. (Nrisimha-Uttara-Tipani Upanigat, [1. ix. 9),

9
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Objection :—But this being a Manana Sistra, rational or intellectual

science, reasons also must be given in support of the conclusion that the

Self is eternal, etc.

Answer :—Quite so: By the expression ‘ Na tat-yogah tat-yogat site,’

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 Darganas or Systems of Thought

like Nydya, etc. (vide Kandda Sfitram, 111. ii. 5 and V1. i. 22,8. B. U.,

Vol, vi, pp. xxv, 181 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 Autah-karana or inner sense. lor 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 alsoanother reason, namely, the concomitant

variation of the Antah-karana or inner sense with regard to all changes or

disorders (that 1s to say, that the activity of the Autab-karana is invariably

present where there is any change, and is invariably absent where there

is no change). In the case, again, of intra-organie 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

for the Self, since the supposition of two causes will involve superiluity.

Objection :—That the Self is the material cause of (pain and other)

changes, 1s proved from perception such as “J feel pleasure,’ “1 feel

pain,” “1 do,” ete,

Answer :—Such is not the case. Vor, these perceptions, falling as

they do within the class of hundreds of mistakes such as “1 am fair in com-

plexion,” etc., are not free from the apprehcusion 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.

‘The sense of this very aphorism has been declared in the Karika

also.

TMIMAAaIMNgad Baataiga ey |
yu a awn Hara vaagarata: |

Therefore, through proximity to him (sentient Puruga), the ingsenticnt Litga (7. e.

Mahat, Ahumkdra, Buddhi, Manas, and the Tan-matras) seoms sentient; and, similurly,

though agency or activity belougs to the Gunas (states or modifications of Prak iti), the

bystander (Puruga who ia indifferent or inactive) appears as the agent,—Samkhya-Karika

of Lavarakpigna, 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-—

ATE BAM TAT: NA ll WU
Conjunction of the seer (Puruga) and the seen (Mahat or Huddhi) is the cause of the

avoidable (i.e, pain).—- Yoga Satram, IT. 17. 8. B. H., Vol, I'V., p. 121,

Also in the Gitta:

gen ware & gen cals Way RRL
For the Purusa, dwelling in Prakriti, oxperiences the Gunas, states or modifications,

produced from Prakriti--Gita, XIII. 21.

‘Prakritisthah,’ dwelling in Prakriti, means being combined in Pra-

kriti. Similarly in the Sruti also :
. ww

arareaaaga AHMET |

Thoughtfal men call the Self, combined. with the Sonses or Powers of Cognition and

Action and Manas, by the name, expericncer—Katha Upa., 1 4.

Objection :-—-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. Tor, here the denotation of

the word, Samyoga, conjunction, is exclusively or simply a particular form of

the conjunction of Prakriti, reduced into, or appearing in, the form of

individual Buddhis or Understandings or Reasons, which conjunction

is 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

super-imponent that conjunction of pain takes place in the Purnsa.

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 detcrmining the power of causing experience (bhoga’,

possessed by conjunction of Buddhi, is different in kind from the latter

conjunction. Consequently there is no implication of Bondage in

dreamless sleep and such other states. On the other hand, the stream

of whatever functions of the intellect it may be and its. Samskéra,

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 Puruga, vide Aphorism 17 above) is sustained,
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Some, however, are of opinion that the hypothesis of conjunction

betwoen Prakriti and Puruga would necessarily involve transformation

and attachment of the Purasa, 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. For, by the aphorism

weattsataam(]. 55 post, q. 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 Patafjali also, hy the two aphorisms :

eerie caeitiraatg: Gat N21 23
Samyoga or conjunction is the name given to the eauso of the knowledge of the

true nature—(of the Purnga) as he who oxperienees and (of Pralypiti) as the object of

experienece)—of the power of tho thing owned (Prakpiti) and of the power of the owner

of it (Purusa), (i. e., pereeptibility and porcipiency respectively)—Yoga Sttram, IT, 23,

aeq Satay It 21 Vw Ui
A-vidya, Nescience, is tho cause thereof (i..¢., of Samyoga or conjunction).—Yoga

Sfitram, IT. 24, 8. BI Vol. iv. p. 144.

A-vidyAé has been deelarcd as heing only the cause of conjunction.

Moreover, were A-viveka (non-discrimination), in the from of absence of

Viveka or discrimination, the same as Samyoga or conjunction, then Bhoga

or experience, ete., would be entailed during Pralaya or dissolution, ete,

also, by reason of the existenee therein of the conjunction of Prakriti

and Puruga. To hold that conjunction consists in A-viveka or non-

discrimination in the form of false knowledge, would involve a form of

Atina-fisraya, (Self-dependence) i. ¢,) the fallacy of arguing ina circle,

inasmuch as conjunction of the Purusa and Prakriti is the cause of false

knowledge, ete. (In the above passage of the Sruti), therefore, Yoga (in
‘ynktam’) 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 Parinfima,

development or evolution, since we speak of a thing as undergoing

development or evolution only when some particular property, in addition

to the general attributes of the class, is produced in it. Otherwise,

the universality of the immutable (Purusa, etc.), in the form of omnipre-

sence, would not be proved or possible. Nor, again, does Sahga or

attachment or association consist in mere Samyoga or conjunction, as it

will be later on declared that it is Samyoga or conjunction whieh is the

eause of Parinima 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 Parusa both

of whom are eternal ?

Auswer:—There is 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

proluction of conjunction with Puruga is possible by means of the

limitation imposed by the conditioned or manifested Gunas. This

conjunction of Prakriti and her perturbation (by which the Gunas are

manifested) are proved by the Veda and the Smriti. And upon the

same theme we have elaboratcly discoursed in our Yoga-Vartika.

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 be admitted; for, if

fitness were eternal, it would be unreasonable to say that it could be

terminated by knowledge. lf it be non-eternal, then there is no harm

in admitting Samyoga or conjunction, asthe objection of entailing the

characteristic of undergoing Parindma or evolution on the part of the

Puruga, equally applies to both. Moreover, the view that fitness as the

enjoycr and the enjoyable constitutes the form of Samyoga or conjunction,

has been nowhere declared im 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 is Bondage eaused by A-vidyd.

arsfaaratscaaegar Aaa Wk 1 oN
« Na, not, afar: A-vidyd-tab, from A-vidya, 7. ¢., non-existence of Vidya

or knowledge, af Api, too, again, aaepm Avastund, by an unreality, a non-entity,

award Bandha-ayogat, on account of unfitness, non-adaptation, or impossibility of

bondage,

20. Nor (does Bondage result) from A-vidyé also,

because of the impossibility of Bondage by means of a non-

entity.—-20,

Vritti :—If it be asserted that Bondage will accrue to him (Purusa)

by means of A-vidya, so the author says:

(It cannot), For, A-vidyé denotes either the antecedent non-

existence of Vidyt or knowledge or its consequent non-existence, (i.e.,
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either that knowledge has not yet been’ acquired but that it may be

acquired afterwards, or that knowledge 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. It is, therefore, a mere form of speech, and no truth, to say

that Bondage results by means of A-vidy’i.—20

Bhasya :—The causes of Bondage maintained by the unbelievers

(Nastikas, 7. e., those who say that tt—God, Veda, ete.,—does not exist)

also should be now refuted. Amongst them, aseet of the Banddhas

who hold the theory that the Sclf is a stream of temporary states of

consciousness, a8 evidenced by the description or saying:

qehrat anaaiszaara Para: |
The Vinayaka (Bauddha) (is he) who holds the theory of non-duality, is armed

with the ten, and fs conversant about the six, -Amara-kosa I. i. (1) 9.

argue as follows: There is uo second, external, reality or entity,

such as Prakriti and so forth, whereby Bondage, real or refleetional, may

take place through conjunction with 1. But the mere continuity of

succession of momentary states of consciousness is the reality, and it is

without asecond, Allelse is due to Samvritti or obscurity, And Samvritti

or obscurity is A-vidya, described as false knowledge, from which alone

results Bondage. ‘Thus has it been declared by them :

aRratst f& gear Proaatetreata: |
MaIMeKaaagaias SEA I

For, although the Self consisting of Buddli or Reason or Understanding, is not

different from acts or instances of Viparyasa or inversion of correet knowledge, yet it is

observed as though possessing the distinction of the consciousness of that which

is apprehended and the consciousness of that which apprehends.—Sarva-Dardana-

Samgraha.—(Ed, Bibl, Tnd., p. 16.)

Their opinion is first of all being disproved :

The word, ‘ Api,’ also, has been used by reference to time, ete. men-

tioned above. From A-vidya also, there is no immediate possibility of

Bondage. ‘The A-vidya 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

is 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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inasmuch 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 Bondage caused by A-vidyd. A-vidyd cannot be an entity.

acgea aaiederfs: Wg te Ul
agra Vastu-tve, in the casc of the reality of A-vidyd. fegraerfa:, Siddhénta

(tenct)-hanih (loss, abandonment), abandomment of the tenet, A-vidya is a

non-entity,

21. lf the reality (of A-vidyaé be asserted by the

monist, then there is) abandonment of (lus) tenet.—21.

Vyitti :—It may be said that A-vidyé denotes something different

from Vidya or knowledge, and-is, ag such; an entity. So the author lays

down :

In our view, A-vidya certainly possesses the form of that which

exists, Consequently, there being uo destruction of it, there is no

Itelease. The A-vidy& of the non-dualists, ou the contrary, is not

transcendental or real. While the A-vidyad of the dualists is beginningless

and isan entity, and, therefore, on account of the impossibility of its

destruction, the teaching of the amuthilation of Bondage is useless.—-21,

Bhagya :—H, on the other haud, the reality of A-vidyaé be admitted,

then there will be abandonmeut of the non-reality or non-existent character

of A-vidya already admitted or advanced by the monist himself. This is

the meaning.—-21.

Above continued.

o oS

TasaaeaTaaT Wet RV
famdmagamfa: VijAatiya (leterogeneous)-d vaita (duality)-Apattih (entailment),

entailment of duality through there being an entity of a different kind, 9 Cha.

algo.

22. (On the assumption of the reality of A-vidyéa,

there would be) entailment of duality by means of a

heterogeneous second.—22.

Vruti:—The author points out another defect in the theory of the

reality of A-vidya :

Were A-vidya existent as an entity, aud boginningless, it would be,

like the Self, eternal. lt being different from the Self, the duality con-

stituted by it woulu be heterogeneous duality. —22.
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Bhasya :—Moreover, if the reality of A-vidy&i be assumed, there

will be then involved a second entity different in kind from the sueees-

sion of momentary states of consciousness, which is not desired by you

(i.e, the monists), This is the meaning.

The adjective, heterogeneous, has been used in view of the possible

reply, (incase 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.

Objection: —Well, but A-vidyé also being a species of knowledge,

how can there arise heterogeneous duality by means of A-vidyé also ?

Answer :—The objection cannot stand. For, A-vidya which is a form

of knowledge, is subsequent to Bondage, whereas it is only A-vidya 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 Vasana is certainly

different in kind from knowledge.

The mistake must not be committed that by these aphorisms the

tenet of the Vediuta System is confuted, inasmuch as it has not been

declared therein, even by a solitary aphorism, that Bondage results from

mere A-vidyi. Morevver, oven in the case of the reality of A-vidya and

the like, there is no contradiction of the mon-duality characterised as non-

division or non-differentiation, which is intended in the Brahina-Mimamsé,

by such aphorisms as—

aan jaar

(There is) non-division (of Brahman into many), (as follows) from the declaration (of

the Veda).— Vedanta Sitram, LV. 1L. 16, (8. 3B. H., Vol. V, p. 717),

As regards, however, the modern doctrine of Maya or limitation,

preached by the so-called Vedanta thinkers, of which the characteristic

mark is in evidence in this coutext, the author's remarks quite properly

apply to them also, because they form a sub-division of the (Bauddha)

Vijminavadins or idealists, as we learn from the traditions of the sayings

of Siva in the Padma-Puraina beginning with:

TUES tesa AaAT S|
aaa afte 2 wer sreaeftar |

In the Kali Age, O Devi, the system of non-existence, namely, the doctrine of Maya,

which is merely Buddhism in disguise, has been declared by no other than mysclf in the

form of a Brihmana,

The doctrine of Mayé, however, is not a tenet of the Vedinta System

as we learn from the concluding words of Siva:

AalaaAarasy ATararewaieent |
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That great system, the doctrine of Maya, containing the truths of the Veda, but not

supportod by the Veda.

The Maya-vadins (those who lold the doctrine of Maya) are not

directly attacked here, as, in that case, the use of the adjective, heterogene-

ous, would be meaningless, inasmuch as in the doctrine of Maya

homogeneous duality also is not recognised In this section, therefore,

only the explanation of the cause of Bondage, given by the Vijiiina-vidins

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 Mdya-vAdins also, that an insignificant thing like

mere A-vidyd4 is the cause of Bondage, is refuted.

In our view, ou the other hand, A-vidyé, of course, lacks transcen-

dental or ultimate reality in the form of immutability and eternality, but

it possesses as much reality as a water-pot, etc. and, therefore, there is

no opening for the impediment.or objection stated above in respect of

its being the cause of Bondage by means of the conjunction to be de-

clared in the sequel. Similarly, in the view of the Yoga and also in the

view of the Brabma-Mimamsa Darsana.—22.

Above eontinued.

PSSNTET ATU § 1 RU
fagiaen Viruddha-(contradictory)-ubhaya (both)-ripaé (form), possessing the

form of both the contradictories, «¢., the real and the unreal. 4a Chet, if it be

assumed,

23. Ifit beassumed that A-vidya possesses the form of

both the contraclictories (7.¢., 1s both real and unreal),-~23.

Vritti :—-Well, such will he the fate of other predicables. but

A-vidyaé which is real and beginningless, will be also perishable, in our

theory. The author states the above argument of the opponent :—

‘Viruddha-ubhaya-ripi,’ possessing mutually contradictory forms,

that is, although (A-vidy) is beginningloss, yet, inasmuch as it undergoes

annihilation, it also possesses the form of antecedent non-existence, (like

things which have a beginning).—28.

Tika of Vedintin Mahadeva: An objection is apprehended: A-

vidya 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 aud unreal forms,

Bhagya :—The author) apprebends (an objection):

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

as possessing exclusively the form oither of the two which are contradictory

10



48 SAMKHY A-PRAVACHANA-SUTRAM.

to each other, vzz., the real and the unreal, or of that which is different

from the real and the unreal, and that consequently there 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 unmanifestedness, 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 MSHIATYITAa: WTR
a Na, not. agaveraieita; ‘Tadyik (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.

Vritta :—-The author gives the reply:

Such a thing (as is both real and unreal) has never been obser'v-

ed by any man whatever in any place.—24.

Bhagya :—The author removes the alove apprehension :

(The sense is) quite clear. Moreover, were A-vidya the direct’ cause

of Bondage described as connection with, or ability to, pain, then there

will be left no possibility of the experience of Prarabdha or operative

Adristam after the annihilation of A-vidyi by means of knowledge, in

consequence of the destruction of the cause of the experience of pain,

of which Bondage is a synonym. In our and other theories, however,

this is no defect, for, (we maintain), A-vidyé, Karma or moral conduct,

and the like become causes of Bondage by way of (establishing) conjunction

(of soul with hody), And the conjunction (of body and soul) described

as birth (wide Kanada Satrain, VI. i, 16, 8. B. IL, Vol. vi, page 207) does

not pass away except on the termination of Prarabdha or operative

Adristam.—24.

(Note: —Prirabdha : Karma or Merits and Nemerits are divided as past and future,

The former, ic, consequences of action which have been already acquired, aro further

divided as Saiichita, stored up, and Prdrabdha, operative. Safichita Karma is that the
experience of which has not yot begun. Prérabdha is that Karma for the experience of
tho consequences whereof the present birth has taken place. The future or Agami Karma

is that which will be afterwards acquired),

Above continued,
+ ARAAH

a ad qqaaraanieat aateariera weg bay
a Na, not, ad Vayam, we. wenenfga: Sat (six)-padirtha (predicable)-vadi-

nah (holding the theory), those who hold the theory of the six predicables.
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Rafenigen Vaisosika (the Vaisesika school of thought)-Adi (other)-vat (like), like the

Vaisesika and other thinkers.

25. Wedonot hold the theory of Six Predicables,

like the Vaisesika and other thinkers (vide Kanada Sitram,

I. i. 4,8. B. H., Vol. vi, page 8, Gautama Sitram, I 1. 1, 8.

B. H., Vol. viii, page 1).—25.,

Vritt?:—Our opponent may ask: If this be your argument, where

will Prakyiti, ete., enter, when they are essentially different from the Six

Predicables? So, with reference to it, the author says:

(The meaning is) clear. - 25.

Note,—The word, Adi, refers to the Nyfiya School who teach the theory of Sixteen

Predicables.—Vedintin Mahddeva,

Bhasya :—The author further apprehends :

Well, like the Vaisesika and other Astika or orthodox philosophers,

we do not hold the theory that Predicables are constant in number, e.g,

six, sixteen, and soon. Hence a predicable which embraces the nature

of both the real and the unreal, or which is different from both, for ex-

ample, A-vidyd, should be admitted by us, although it may remain

unobserved. ‘This is the import.—25.

Above continued,

staqaaste arated GaTgtsHaTaT

TITAN UW 21 RE Ul
afvaart A (in)-niyata (constant)-tve (ness), in the case of the inconstancy or

unlimitedness of the number of predicables, #f Api, even. 4 Na, not. watt

A (un)-yautikasya (reasonable), of that which is unreasonable, #ay: Samgrahah,

inclusion, wr Anyathi, otherwise, waraenigerray Bala (children}-unmatta

(madmen)-Adi (and the like)-samatvam (equality), 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,

Vritta:-—If the predicables are indefinite (in number), how, it may

be asked, can we say that, there are twenty-five Principles? Hence the

author declares : , ;

We do not say that there are only six predicables, but we do not

say that we do not admit even that which is established by valid
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arguments. Otherwise, we shall be on the same footing with children and

madmen. So it has been said :

A MATaAATal fra AETAT |

ghnngaaa ater aarday wate
Huge gianta do not verily drop from heaven, because an Ane comptent or trust-

worthy person, 80 says. Only sayings which are supported by reason, should be accepted

by me and others like yourself,—-26,

Bhésya :—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 accept or admit, relying upon

your bare words, a predicable, (A-vidy4), at once real and unreal, 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 (z.¢., thé conception of A-vidyé as at once real

and unreal) there is no clear text of the Vecla, etc., and a different object

is proved from passages of the Veda rendered doubtful on account of

their opposition to reason. ‘This is the import.

The same is the sense of such sentences of the Saura Purana, etc., as—

AAT 4 GET Ara AavTarferaT |

agTaTaAARatSat AAT Tae A tt
Miya (the principle of determination) possesses neither the form of unreality nor

the form of reality, nor does it partake of the nature of both. It is indescribable by the

terms, real and unreal. It is Falsity itself, and is everlasting.

Prakriti, designated as Maya, and proved by such texts of the Veda as—

Raranaat ararareaastt wary,
Maya, the mother of transformations or modifications, possessing eight-fold- form,

unborn, permanent, —-Salika Upanisat, 3.

cannot be real in the ultimate sense or as a transcendental object, ias-

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

absulutely unreal, 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 aepuafiatr—*jn-

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 feren—

“ 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 hint

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 Mayé.—26.

Nor is Bondage caused by unbroken influences of external objects.

arattatarataraaRtereT 8 189 Nl
* Na, not, sataaremfifiem; Anddi (beginningless)-visaya (object)-upa-

raga (slain)-nimittakah (occasioned), occasioned by tho tint of objects from

all eternity, af Api, again, we Asya, his, of the Purusa,

27. His bondage, morever, is not caused by means

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

Vrittt,—The author refutes the Bauddha view.

It cannot be maintained that-‘his’, a @, of the Self, bondage

will be caused by the instrumentality of the Vasana, tendency to or long-

ing for, objects, from all eternity or of which no beginning can be traced.

With us there can be, by no means, connection of the Self with Visana,

and consequently bondage cannot yesult from it. (While) in the Bauddha

System, since a pormanent Self does not exist, and Vasana also does not

endure for ever, who will be bound ?—27,

Bhasya :—Others, the Nihilists, assert that external objects of

momentary duration, exist, and that in consequence of their influence,

ar tendency towards them, bondage of the Jiva or embodied Self takes

place. The author condemns 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 fet” Nimittato’pyasya,—(Nor does) his (bondage)

result from (the inflaence or reflection of objects from all eternity as)

the instrumental cause, is preferable to ffm: Nimittikah, having, ete., as

the instrumental cause.—-27.

Above continued.

A WAT HAHATHNOATSA SAHA ST

FSTTATAT TEATS AGATA NI REN
1 Na, not. arena: Bahya (external)-abhyantara (internal)-yoh, bet-

ween the external and the internal. swotucwanta: Uparajya (that which is tint-
ed by adjacent object)-uparafijaka (that which tintsa)-bhavah (relation), relation
cf that which is tinted and that which tints, aff Api, also, Green Dega
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(space)-vyavadhanat (interval), because of interval of space. Aniruddha reads

gata Dega-bhedat, because of difference of space. a@werefagaeadr: Srughnastha-

pataliputrasthayoh, between ono staying at Sraughna (an ancient place to the

north of Thanesvar) and another staying at PAtaliputra (Patna), 4 Iva, as.

28. Also between the external and the internal there

isnot 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.

Vrittt.—It may be replied (by the Bauddha) that bondage of the

continuous stream of conscious states composing the self, will take place

with the continuous stream of Vasau’, tendencies, arising from reflections

east by external objects. Hence the anthor declares :

If itis said that the velatian of that-svhich is tinted and that whieli

tints has bean observe! also between the sun and a_ vessel of water,

(we reply that) there the infusion of colour is due to the connection

(established) by the sun-beam, and that in the present case, no such

connection cxists. [fit be rejoined ‘tliat, in the present case, ‘infusion

of colour, 2. ¢, affection, is possible) by meaus of Vasana or tendency or

impression (supplying the connecting link, we say, it is) not; when it

does not exist for all time, how-(ean Vasand form) the connection? If

itis said (that the required connection consists uot of an individual

itupression, but) of the continuous stream (of impressions, in that ease),

if that to which the stream of the passing states, belongs, be 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 aay bs depositel or supertinposed 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

Bhésya. ~The author gives the reason for the above:

In your theory, it is something 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 of that which is thus within,

as regards an external object. Why? Because of the intervention of

space, as in the case of two persons, the one of whom remains at Srughna

and the other at Pétaliputra. Such is the meaning. For it is only
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where conjunction exists that adjacent tincture, called VAsana or affection,
is observed, as in the case of madder and cloth, or of flower and crystal.

By the word, api (also), it is implied that absence of conjunction,

ete, apply to the author’s own theory also.

Srughna and Dataliputra are two particular places at a distance
from each other.-—28.

Abore eontinued.

FANRIMASMAIN STACI Ne 1 REN
ga Dvayoh, of the two, eaegesiemm Eka (same)-desa (place)-Jabdha

(recvived)-uparigit (lincture), on account of tincture received from the same

place, 4 Na, no. aver Vyavastha, rule.

29. The Law (of Bondage and Release) will be im-

possible, in conscquence.of tincture of both of them received

from the same place.—29.

Vritti.—(The objector may continue :) Granted that internal tinc-

ture cannot be induced by means of Vasana or affection. Tnasmuch,

however, as the soul is all-pervading, tincture will arise through the

connection of the soul with a portion of the external (world).

Jo this the author replies :

(On this theory), there is no Release for thease who hold that there

is but one soul, because they aleays receive tincture, and hence, with

them, there can be no rule or distinetion (of bondage and release). On

the other hand, it dues 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 them, through their connection with

the entire universe of objccts.-—29.

Bhasya ;~-(The objector may reply :) The tincture of objects should

be asserted (in the soul) by means of conjunction with objects, because the

soul, according to us, gocs out to the place of objects, just as the senses do

according to you.

In that case the author declares :

In consequence of ‘ tincture,’ 7. e., the tincture of objects, ‘in both?’

2. ¢,, in bound and released souls, ‘received’ at the ‘same’ ‘place,’ 4. e.,

the place of objects, there will be no rule or distinction of 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.

WESTIN ee tzu
ager A (un)-drigta (seen)-vasdt (virtue), in virtue of Adristam or the un-

seen t.¢., destiny. 94 Chet, if (you suggest),

30. If (the objector suggest that a distinction betwecn

the bound and the released souls does exist) in virtue of

Adristam, (the answer is as given in the next aphorism).—30.

Vrittt:—The author apprehends :

Although (equal) knowledge is entailed in all cases through connec-

tion with objects at all times, still it is the same Adristam by which a

particular knowledge is produced in a man, that is the cause of that-~that

distinctive knowlelge—(in him). Henee no knowledgecan arise univer-

sally—30.

Blvigsya ;--Here the author apprelicnds :

CGrauting that they (the bound and the released soul) are alike in res-

pect of their conjunction with objects by means of connection with the

same locality, yet the reception of the tincture may (or may not) result

from the foree of adristam alone. Such is the meaning.—30,

Above continued.

A TACHA TIANA: 1k 1 RL
«Na, not, g@: Dvayoh, between the two. aarevm Eka ‘same)-kala (time)-

a (non)-yogat (possibility), on account of non-compossibility at one and the same

time, seaitvarenata: Upakarya (the benefited)-upakiraka (the bencfactor)-bhavah

(relation), the relation of the deserver and the bestower.

dl. 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.—83l.

Vrittt: —The author points out the defect (in the above suggestion) :

(The meaning is) clear.——-31.

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

On the admission of momentary duration (of souls), tho 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.

ganar Aq We) aru
yeaiad Putra (son)-karma (performance)-vat (like), like the performances

towards ason, ‘wf 8a 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).—82.

Vritti :—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,

so it will be here also.—32.

Bhasyu :—The author (farther) apprehends :

The objector may urge that as benefit accrues to the son by means

of ceremonies in regard to the son which (really) belong 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 mhering in a different subject

(i. e., for instance, the soul of yesterday). Such is the meaning,—32.

Above continued.

arta f& aa Raz carer at warararfear
aitaard e133 tl

«Na, not. ‘fia Asti, is, exists. fe Hi, because. wa Tatra, there, in the

opponent’s theory. fea: Sthirah, permanent. wen Hka (one)-ftma (soul), self-

same soul, a: Yah, which. *twenfem Garbha (embryo)-4dhana (depositing)-Adi,

(ete.)-n&, by the ceremony of depositing the embryo in the womb, and the like,

afieaa Samakriyate, 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 by the ceremonies beginning with the

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

Vritti :—The author declares a demonstrated fact :

(The opponent’s illustration is not a real one on his own theory), Tn

our theory, on the other hand, the soul 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 onder notice is not easily intelligible.)

Bhasya :—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 is

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 acquire 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 certainly co-exists with the soul

in its self-identity, (in which it wag origimally produced), inasmuch as it

is by means of Adristam belonging to the Upadhi or the sum-total of exter-

nal conditions which make the son what he is, that benefit accrues to the

gon through the Upadhi or external condition of sonship. Hence 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.

Rararaitte: ahaag ue 132 U
feast’: Sthira (permanent)-kdrya (effect)-a (want of)-siddheh (proof,)

since there is no proof of a permanent effect. oftware, Ksanikatvam,momentari-

ness.

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

momentariness (of Bondage is to be admitted).—8¢4.

Vritti :—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-suecession,

And they cannot possibly belong to a non-inomentary thing. Hence

they establish momentariness. —34.

Bhéyya:—Well, bondage also being momentary, let bondage either

have no fixed cause or have non-being for its cause. With thjs in mind,

another ~ubeliever puts forward :
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‘Of bondage’—guch is the complement. The import has been

verily stated above, Here the application of the argument is as follows:

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

Because it exists,

(For whatever exists is momentary),

As the flame of a lamp.

And, (continnes the unbeliever), the argument does not fail in the

case of (what you ¢hoose to regard as a permanent product, such as) a

water-pot, and the Iftke, because that also (in my opinion) is like the sub-

ject in dispute (in being momentary}. This is precisely what is aaserted

in the exprossion “Since there is no proof of a permanent effect.”—34.

Above continued.

aT Teparararag wee aku
a Na, nay. safieara Pratyabhijia (recognition)-badhat (obstruction), on

account of obstruction to recoguition.

35. Nay, (things are not momentary in their duration),

as (in that case) there would be obstruction to knowing them

over again.——35.

Vritti:—The author rejects the above view :

Although the existence of a permancut thing should be demonstrated
by arguments that a thing is a principal cause or is not a principal cause,

according to the presence or absence of co-operative causes, yet, (the fact

of recognition) being proved by the common 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:

‘* Momentariness does not belong to a single thing’’—such is the

complement. Facts of recoguition such as “ What I saw,—that same do

I touch,” prove permanency, and consequently there is obstruction to the

theory of momentariness, that is, by an opposite arguinent 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, etc.

It is only in our theory that, by the existence of favourable argu-

meuts, there is no opposition by an equally valid argument to the contrary.
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And in the case of the lamp and the like, the idea of momentariness js
inerely an error which the othors fall into by not recognising the numer-
ous minute instants through which they endure,—3h,

Above continued,

qterarnaarargy eb RN
afirarafetrarq Sruti (Veda)-Nydya (logic)-virodhat (contradiction), because of

contradiction by the Veda and by logic. @ Cha, and, also,

36. And (things are not momentary), also because this
is contradicted by the Veda and by logic. —36.

Vritit:—The author points out another defect (in -the unbeliever’s
theory) :

The Veda says:

ate sraremavadrn gar
There exists Puruga, Self, the oxperiencer of the objects of expericnce in a difforent

birth,

Logic also: Who so will exert himself 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 merit is not directly aimed at, still it becomes
the means of Release. —36.

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

aaa Aaa arg,
All this, O peaceful ono, was verily existing at the beginning.— Chhénd, Up. VIL ii.1, S. B. H., Vol. ILL, p. 880,

aa TaqAe ara
At the beginning all this was mere darknass.— Maitreya Upanisat, V. 2.

aud by such scriptural and other arguments as—

RAAT AAAI
How can that which exists proceed from that which exists not?—Chhand, Upa., VIii. 2, 5.8. B. HL, Vol OL, p. 280.36,

.

Above continued,

TSSFANAST We 1 30 0
geraneg’: Dristanta (instance)a (un)-siddheh (reality), because of the uprealityof the instance, ¥ Cha, also,
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37. (Things are not momentary), also because the

instance (adduced in the above syllogism, vide Sitram 34)

is not a fact.—37.

Vritti:—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, tc, the minor term in

which the existence of the major term, #.e,, momentariness, is doubtful),

there is no (independent) familiar example. If 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 (similar)y) be a defect.—37.

Bhésya:—The meaning is that there can 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.

PITTA AAT: Uk as tl
anararma: Yugapat, ‘siniultaneously)-jayaménayoh (produced), between (two

things) simultaneously produced. 4 Na, no, amarenma: Karya (effect)-kdrana

(cause)-bhdvah (relation), relation of effect and cause,

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

between (two things) simultaneously produced.—38.

Vpittz : —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 they are produced®,

as, ¢. g., between the right and the left horn, (there can be no relation of

effect and cause). And this has been declared more than once.—38.

Bhdsya :—Moreover, the author declares, the relation of effect and

cause which, according to those who maintain the transiency of things, is

established by the impossibility otherwise of activity and inactivity, does

not hold good even in the case of earth and watei-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 isso,

and on other grounds, Such is the import,—38.
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Above continued.

~

qarard SaTaATA Wk LAE
gata Prva (precedent)-apdyo (passing away), on the passing away of the

precedent, sereterq Uttara (subsequent)-a (no)-yogit (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 be

no (causal) connection with the subsequent..—39.

Vritti :--(The opponent may reply that) the relation of effect and

causo will arise from the mere appearance of the things in privr and post-

erior times. Hence the author says:

It would bo so, if it (the prior or the posterior things could extend

beyond itself. Bat that is impossible on account of its momentariness.—

ou.

Bhasya: —The author shows that the latter also cannot be the

case :

The relation of effect and cause i net possible on the theory of mo-

mentariness, because the prodaction of the ‘subsequent,’ t 2, the effect,

cannot properly take place at the time of the passing away of tho * prece-

dent,’ z.c., the cause, inasmuch as the cllect is observed only as dependent

upon, or being made up of, the material cause. Such is the meaning.—

39.

Above continued.

agar aeatgaasrrarraft TW ei ee i
aga ‘T'at-bhave, during the existence of that, a. the causo. aga ‘Tat-ayo-

gat, on account of the non-vonnection of that, 7. ¢., the effect. srmeahtary Ubhaya

(both)-vaybhicharat (violation), bevauso of the violation of both, (N./, Tlere ‘both’

refors to tho two rules of positive and nogative iaference, viz., that if there is a

cause thore will be an cffect, and that if there is no cause there will be no effect.)

ef Api, also, 4 Na, not.

40. (The relation of effect and cause is) not (possible

on the theory of transiency), because of 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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Vorttts -—-The author elucidates the above proposition :

The relation of effect and cause is not possible, because of the viola-

tion of both, in consequence of the non-existence of the effect during tho

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.

Bhdsya:—The author points out yet another defect by reference to

the material cause alone:

The meaning is that the relation of effect and cause cannot

subsist, also ‘ Ubhaya-vyibhicharat,’ because of the violation of (the rule

of) positive and negative inference, in consequence of the non-con-

nection of the subsequent during the existence of the precedent. Thus,

apprehension of the relation of effect and causc between the constituent

and the constituted is possible only-by, the rules of agreement and dis-

agreement, viz., that whore there is production of the constituted there is

the constiluent, and when there is non-existence of the constituent thero

is absence of the production of the constituted. That being so, the rela-

tion of effect and cause is not established on the theory of momentariness,

hecause of the violation of the rales of agreement and disagreement, in

consequence of the fact, that these two things, the constituent and the

constituted, being successive and having only a momentary duration,

helong to two different, opposite, moments of time.—40,

qaaraaret Ta 1 Be Ul
yerara Dirva (prior)-blava (oxistence)-matre (mere), in the caso of mere

antecedencs. 4Na, no, faa: Niyamah, uniformity, restriction,

Al. Jn the case of mere antecedence there will be no

uniformity.-—41.

Vrittt: —The opponent may argue that the existence of the canse

aut the time of the production of the effect is inoperative, and that the

effect will result by the mere existence of the cause at the preceding mo-

ment. flence the author says;

(Will the effect result by the mere antecedonce) of something belong-

ing to a different series, or of something belonging to the same _ series

with the effect? If 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 elfect), it would be similar to
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something belonging to a different series, and therefore there will be no

uniformity. That there can be no subsequence or agreement between

them las been already stated (ride Sitrvam 40).

{t may be said that the causality of a non-existent cause also is

observed. For example, an archer shoots another nan 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 ta the (physiological) processes

which resulted in death.—4l.

Blvisya:—(The opponent may urge:) Let the causality of the

material canse also, like that of the efficient or instrumental cause, arise

solely by moans of mere antecedence. To this the author replies:

On the admission, again, of mereantecedence, there will be no such

uniformity or fixed certainty as “1t is this that is the material cause,’

beeanse there is no distinctive peculiarity in the antecedence of the

efficient: causes also. (Whereas) the division of material and efficient

causes is recognised by all men. Sueh is the meaning.-—41.

The cause of Bondage really exists. The world is not an tdea.

a fARTAATS serqata: were
a Na, not, faarata’ Vijfidna (idea)-matram (mere), mere idea, areprfia: BAahya

(external)-pratiteh (intuition), on account of the intuition of external things.

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

intuition of objective reality.—42.

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

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

reality, says the Vijiima-vadin, (Bauddha) Idealist, does not exist, since

the world is in its essence ideal. The author replies to him:

The world is not mere idea, Had it been so, the intuition would

have been ‘I am a water-pot,’ and not ‘This is a water-pot,’ (as is the

ease). It cannot be said that the difference is caused by a distinctive

peculiarity in the Vasand, 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 ? What, again, is the cause of the mental impres-

sion? Is it the mental impression itself or some 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 opponent may argue, cannot verily exist,

by reason of the non-existence of a whole exceeding the parts of which

itis 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, there exists difference (be-

tween the part and the whole), and hence there is no unity, In like manner,

other defects such as being red aud not-red, covered and not-covered, con-

fined-tu-a-place and not-contined-to-a-place, and so forth, may be cited

in example.

Wereply: Granted that the whole (containing properties contradict-

ory to those of its component parts) does not exist; still thero is no

disproof of external reality, inasmuch asoit is of the cluster of ulti-

inate 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 super-sensible, they cannot also deposit in their

cluster something which they themselves do not contain; consequently,

‘It is large or bulky,’ such intuition is erroncous. Hence follows that the

world is mere idea.

Here it is said: (This is not so), because of the difference between

part and whole. Moreover, the two being difterent from each other, the

whole does not move when the parts move, Where, however, there is

movement or vibration of a larger number of parts, there the whole

certainly moves. Similar reconciliation in the case also of the contradic-

tion of red and not-red, etc., may be declared. External reality, therefore,

is proved.

In the case of the other alternative, viz., that itis the mental impres-

sion itself that is the cause of the mental impression, there would be pro-

duction of knowledge at all times.--42.

Bhasya :—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 ina dream. Hence, it being absolutely unreal, 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 ideas, external objects also are proved by intuition.—42.

Nor is the world a Void.

agar aaurareged afe ug 1 eal
aga ‘l'at-abhave, in the non-existence or absence of that, i.e, external objects.

agar Tat-abhavat, there being non-existence of that, 1e., knowledge. yi Sanyam,

void, afg’ 'Tarhi, therefore.

43. There being non-existence of external objects,

there is non-existence of knowledge: (the world), therefore,

is a void.—43,

Vyitti :—-Knowledge, devoid of object, is not observed, ‘Therefore,

(Gif the external reality does not exist, then,) in consequence of the non-

existence of objects to be known, Knowledge also does not exist. Thus

declares the Sdnya-vadin, the Bauddha Nihilist :

Void follows from the non-existence of knowledge in the absence of

objects to be known. If knowledge were its own object, there would be

the contradiction of the ageut and the patient. --43.

Bhigya :-~" Well, (the mere fact of intuition does nut prove external

reality.) ‘he simple and natural form of reasoning is,” argue tliose

heretics, “ the inference, by meats of the examples of dreams aud the like,

of the unreality appertaining to the object supposed to be the cause of

presentation to the senses or sensible appearances. By this inference

the sensation of external reality as such should be opposed. On this point

there is also the testimony of your Sruti and Smyiti. For exainple —

faate’ ad

Verily all this is consciousness. —Nrisimha-Tapant Upa., UW. 1. 7.

ae Rraratatita a casa a Geer:
Therefore, only Thought exists, neither creation uor transmigration,

Linga-Purdna (?)?

Hence the author points vat another defect:

Were it so, 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 implication of the non-

existence of thought or idea also, the inference is possible that the intui-

tion of idea also, like the intuition of external reality, corresponds to no

reality ax its object. The infallibility of the evidence of Thought is also

sometimes disproved. Furthermore, the proofs of (the existence of)
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Thought are also repudiated, because they are derived from external sour-

ces. Such is the meaning.‘

(The Vijfidna-vadin 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 Sdnya-vadins themselves dispute that.

If (the Vijfidna-vidin contends): ‘The existence of) a thing is

proved by a non-existent thing also as the means of proof, inasmuch

as itis the non-opposition to (the existence of) the object (to be proved)

that is the cause of certain knowledge (of its existence), and not tho
ultimate or absolute reality of the means of proof.

(We reply): It is not so, as, in that case, non-existent things, as

means of proof, being everywhere easily available, there would he no

(need of) seeking after the means of proof with regard to any object
whatever.

Now, (if the Vijiina-vadin admits): Even amongst non-existent

things, a distinction in the form of practical or phenomenal existence

is desirable in the ease of those which serve as means of proof.

(We say): Yeu have come to the path. What, again, is (the

meaning of) this practical or phenomenal existence ? [fit denotes the

characteristic of undergoing change of form, then it is existence of this

kind only that is also desired by us in the case of the means of proof of

the perceptible anil the percipient, for we exelnde from the web of the

universe—creation—only its imputed resemblance to the illusory silvery

appearances of the oyster shell. If, on the other hand, 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) external objects also wonld resnlt. Opposition to proof of existence,

by means of the very same kind of haphazard inference under the

auspices of simple and natural formof 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

Vijfiiana-vadin.

On the other hand, the texts of the Sruti and the Smriti (quoted

above), demonstrative of the reality of Thought alone, refute only the

absolute or transcendental existence of external objects 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 being liable to transfor-

mation.

qty Us wsTR wa Taerigny |

TAPAS FIT F A AT AFTATAA Il &e |

we revatanfs arereasargarr & |

akaranzenqat araeg 77 ve Pez ne I
‘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.¢.,made by reference tothe 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

from change of form and the like. O king, what is it (ie, how shall I describe it to

you) ? (95.)—Vignu-Purdua, TW. XTIL 94-05.

From these verses of the Visnu-Purana and from other sources we

learn that it is the liability to change of form that is regarded as posses-

sing the characteristic of non-existence. ‘ Samkalpani-mayain,’” 2.e.,

invented by the imagination or mind of fgvara and others.
Hereby it should be understood that by—

PrataAaAaataNIaa eT
Know all this, in its entirety, to be constituted by Thought alone, —Vignu-Purdua,

Th. XVUOL 16.

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 Vigsnu in the form of Maéy4-Moha (vide Visnu-Purdna,

Hil, NVILD, but that they, owing to their unlitness for these instruc-

tions and other imperfections, received these instructions in a contrary

sense, and thereby became Vijnina-vadin Nastikas or Idealistic Heretics.

All this, however, has been elaborately dealt with by us, in our

Commentary on the Brahma-Mtmémsaé, in connection with the refutation

of the Doctrine of Maya.--—43.

Above continued.

yet aed arat Peale sequelae Premera 122 0
ga’ Sfinyam, the void. sa Tattvam, reality. wa: Bhavah, existence, Frreafa

Vinasyati, perishes. wgertera Vastu (thing)-dharma (nature)-tvit, being the

nature of things, femre Vindsasya, of destruction.

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

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

Vritti;—(The Sanya-vadin goes on 21

If reality consisted in the form of existence (as perceived by us),

then on the destruction of existence there being destruction of reality,
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there would be no emancipation. ‘ Vastu-dharma-tvat vindsasya,’ because

a thing, (phenomenal being), must necessarily perish.—44.

Bhasya :—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 Bondagg, 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

vinasasya,’ which mean that to perish is of the nature of things. And

no object can continue to exist after divorcing its nature, Such is the

meaning. —44,

Above continued.

AIH ARZErMy tl er Vk ul

marae Apavada (incorrect or false statement)-matram (mere), a mere false

statement, wary Abuddhdéniim, 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 dowbt raised

by the Sdnya-vadin) :

Non-existence does not perish,—this 1s a mere form of speech, and

not a real proposition, ‘A-buddhanfin,’ on the part of those'to whom

the Sastras or sacred writings are unknown. For, the destruction of

antecedent non-existence is observed, and on the establishment of the

theory of Sat-karya, @e., that of the existence of the effect in the cause.

eveu prior to itsappearance as the effect, there is non-destruction of

existence. Even if the term, destruction, is applied to denote disappear-

anee, there is still non-destruction of Prakriti and Puruga.

(if the Sdnye-vadin asks); Non-existence itself does not exist,

how can 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 arises by the help of the ground, the result would be that

cognition of the non-existence of the water-pot will take place even whey
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the water-pot exists on the ground, inasmuch as the ground rémains the

same in both the cases.

(If the Sanya-vadin holds): Cognition of Non-existence arises by 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 beyond that? Tf it constitutes the very nature of the ground,

then, inasmuch as it would continue to exist even during the existence of

the water-pot on it, cognition of non-existence would take place. If, on

the other hand, it is something beyond that, then the same is non-

existence.

(If the Sdnya-vAdin argues): The use of (the term), non-existence,

is in respect 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. Ts singleness the number unity, or

something else? The number unity, again, exists in the ground even

when it contains the water-pot. In the case of the second alternative, viz.,

that it is something else, the very same would be non-existenec, For, where

there is no characteristic difference in the objects, there can be no charac-

teristic difference in the cognitions thereof,

(If the Sanya-vfdin asks): Flow ean there be cognition of non-

existence, when there is no relation between existence and non-existence ?

(We reply): As the cognition, this is a water-pot, arises from the

agreement and non-agreement, stimulation, 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

observed effect, (eg., the cognition of non-existence}, Moreover, as we

hold the theory of an indefinite number of predicables (wide Satram 25

and .26 supra), it will do usno harm if there exists some such relation also

tbetween existence and non-existence) as is required.

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

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

. Existence as such is perishable,—such is ‘ Apavida-matram,’ merely

a false 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-

truction of even 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 sch as,

the water-pot is past and gone, prove nothing but the condition of 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. YFurther, 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 Bondage can properly become an object of desire.

Someone, however, explains (the Sdtram as follows) :-—

The Void is the reality,—this is only a coarse theory of the ignor-

ant, while there is no argument iu-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 do not admit this, then, owing to the

absence of proof, the -void 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 Arar a Arcqaat set a a Aras |
a qga a Fae ATT GATT |

Neither suppression nor, again, production, neither entangled nor, again, engaged

in the pursuit of froedom, neither desirous of roleasc nor, again, released ; sach is the

absolute (ruth,— Gandapada’s Mandukya. Kérik4, M1, 82; Brahma-Bindu Upa., 10,

MAT Attest ed as Fara |
WANAITT: GS att Aare TATA At

Where the pure form (of the soul), devoid of everything elso, and having no

other support jut itself, is meditated upon, that is called Abh4va-yoga, connection

with non-existence or communion in non-existence, whereby ono fully beholds the

Seli.—Karma-Purdna, WU. XL. 6,

For, in 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 Purusa that is the sub-

ject-matter of discourse there. Besides, in such passages of the Smriti 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 tle same meaning as the following and like.

others :—

oT OTRE THAT, THAR AY: TTA |
fragt war eran art mata aaa 4
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Tho Yogin is regarded as having becomo Brahman itself, when ho contemplates

the three-fold world as possessing the form of the sky, his own body as sinilar to

the sky, aud his Manas or mind as dissolving into the sky.—(Source not traced.)

Sky and void are synonymous terms. ‘Manas’ denotes all the 1 inner

senses, ¢zz., the principles of Mahat, Ahamkira, and Manas. ‘ Viyat-gami’

means dissolved into the firmament of consciousness.-—45.

Above continued.

SATTAAATHAAATATATT Wee 1 Be
sarmramaacam Ubhaya (both)-paksa (party)-samaina (same)-ksematvat (pre-

servation .or worth), because it possesses as much worth as both the (othor)

theories (of transiency and idealism). wy Ayam, this, the theory of the void. wf

Api, algo.

46. This (theory) also (should be rejected), because

it possesses no more worth than the other two theorics (viz.,

of transiency and idealismi).—46.

Vrittt :—The author gives another solution :

This 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 idealism. As momentary existence is contravened by the recognition ‘of
things previously perceived, as ideal existence is contravened hy the per-
ception of external entities, in lke manner this also, the theory of the

void, should be contravened by the observation of the entire universe in

perception itself ~—46.

Bhagy¢ :—The author points ont another defect (in Sinya-v ida):
This theory also falls to the ground, ‘ Samina-ksematvat,’ because

the reason for its rejection is 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 theory of momentariness, e.g., impossibility or unaccountableness

of recognition, ctc., is equally applicable to the theory of the void also.

Similarly, the ground for the rejection of the theory of idealism, eg.,

intuition of external objects, etc., equally applies here also. Such is the

meaning.— 46.

AITAAGHTAT We 1 Vo ti
ageraery A (not)-purusa (Purusa)-artha (object)-tvam, the not boing an object

of desire to the Puruga. wera Ubbyatha, in both ways.

47, Hither way the void cannot be an object of desire

to the Purusa.—47.
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Vritti.—The author shows another defect in Sanya-vada.
If void means non-existence, (it cannot be an object of desire), for

what sober-minded man will strive after a non-existence? Again, the use

of the word (Moksa, release) denoting positive existence, in ‘ Release is

the object desired by the Puruya,’ will be 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 nature, —47,

Bhasya.—These heretics again think that voidness itself may become

an object of desire to the Purusa, either as being of the form of cessation

of pain, or as being the means thereof. But, the author shows, that also is

impossible.

For voidness, to be an object of desire to the Purusa, is not

possible, intrinsically as well as extrinsically. Because pleasure and the

like possess the characteristic of being objects of desire to the Purusa by

the very fact of its being inherent mthem. Besides (the cxistence of) a

permanent Purusa is not admitted (by these heretics). Such is the

meaning.—47.

Nor does Bondage result from particular movements of Puruga.

OAK

T TTATATIAT ues

a, Na, not, sfafatera Gati (going)-visesat (distinction), because of the distinc-

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 (accrue to the Purusa) from (his)

particular movements. (Vijfidna-Bhikgu.)—48.

V rittt.— With a view to discard the Sanya-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 Srati-~

TESMT Ged Rarnt gare Te
Yama, the Moral Governor of the World, forcibly extracted the Puriga having the

size of tho thumb only.

area ach ata quad eatfer arate wereTh arte
By vice, (the Puruga) goes to hell, by virtuo to heavon, by knowledge to the world

of Brahmé.—48.



12 SAMKHY A-PRAV ACHANA-SUTRAM.

Bhasya,—(The author has done with the unbelievers, Nastikas, so far

as the canse of Bondage is concerned.) Some of the theoriesof the Astikas

(those who believe in Revelation, ete.) 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 accrue to the Purusa, also ‘ Gati-visesat,’ from parti-

cular movements, such as entering into a body, ete.-—48.

For Purusa ts ineapable of movement.

fattinaey aeaeAaTa Ne Tee Nl
fafa Niskriyasya, of the inactive, aga Tat (that)-a (im)-sambhavat

(possibility), owing to impossibility thereof, 2. ¢., of movement.

49. Because that which is inactive, is incapable of

movement.—49.

Vrittz.—The author condemns the above view.

The sense of the Sdtram is obvious.— 49.

Bhésya.—The author gives the reason for the above conclusion :

The meaning is (that Bondage does not accrue to the Purusa from

‘particular movements), because movement is impossible for the Purusa

who is inactive and all-pervading.—49.

Above explained,

g

qaargaaitag AATAIATATATeaT: We 1 Ko
qaeaa Mirtatvat, being consolidate or corporeal, weer Ghata (water-pot)-

adi(and the like)-vat (like), like water-pot, etc. . errata? SamAna (similar)-

dharma (property)-Apattau (implication), in view of the implication of similar

properties, wefégra: Apa (wrong)-siddhAntah (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.

Vrittt.—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. But 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 would have, according to the

supposition of his having 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-

eternal, (which also is the reverse of truth).—40.

Bhagya.—The doubt may arise that only finiteness, and not infinite-

ness, probably belongs to the Purusa, inasmuch as we hear frotn the Sruti

and the Smriti about his going and not going to this world and to the

world beyond, Thus, there is the Sruti also—

MESA: TEI saceeAt
“oo

The Purusa, of the size of the thumb, the inner Self.—Katha Upa., TI. vi. 17,

Svetisvatara Upa., LIT, 13.

The author removes the above apprehension :

if, again, the Puruga is. adinitted.to be ‘ Mdarta,’ divided off from

other things, 7. ¢, definite, like the water-pot, ete., then the result would

be that he will possess properties similar to those of the water-pot, etc.,

by being a whole made up of parts, perishable, and so forth. Hence the

finiteness of the Purusa is a perverse conclusion, Such is the meaning.—

50.

Above continued.

magraregaaaisararHtTTT Wk UK
afeafa: Gati (going)-sruti (text of Srati), teaching of the Sruti about the going

of the Purusa, @f Api, also. safer Upidhi (adjunct, investment, condition or

limitation)-yogAt (connection), in respect of connection with external investment.

warm Akasa (sky)-vat (like), as in the case of the sky,

51. The teaching of the Sruti about the ‘ going’ (of

the Purusa) is in respect of his external investment, as in

the case of the sky.—95l.

Vritt.—(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, ete., the cognition, riz., that Ghata-Akasa (the portion of

the sky confined within the water-pot) moves, arises while the water-pot

moves, likewise arises the intuition, vzz, that the Self moves, from the

delimitation caused by the bodily vesture, ete,—51.
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Bhasya:—-The author explains the teaching of the Sruti about the

going of the Purusa:

There are, of course, Vedic declarations about going with reference

tothe Purusa. But these should be regarded as having been made certainly

in accordance with the arguments and teachings of the Srnti and Suiti

about the universality or all-pervading character of the Purusa, and,

therefore, only with reference to Lis connection with an external invest-

ment, in the same way as motion may be attributed to the sky. Such is

the meaning.

On this point, the evidence is as follows:

(2) Sruti: e.g.—

AZATAAIHA TAA IT TAT |

Tet Nat aH ATaSTar ATTA: II

As the sky, enveloped within the water.pot, (scems 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 embodied Self, which is like the sky (in this respect)—Bralmu-

Bindu Upanisut, 18.

qe yg waaawa Ba areata ea:

Another (Self, the Jiva) also is observed, of the size of the half-moon, (attended) with

the quality of the Buddhi (Understanding) aud with the quality of Alman (Self).—Sveld-
svatara Upanisat, V. 8,

(iy Smpita: eg.—

Ret Sant: arg

(The Self is) eternal, all-penetrating, immoveahle, ebe.—Bhagayat-Citd, UL. 24,

(132) Argument: e.g. —

(a) If the Self is held to bo of medium size, (ve., ucither all-pervad-

ing nor atomic), then, he will be, by necessary implication, a whole made

up of parts, and, consequently, perishable.

(6) If, on the other hand, it ts said 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 Prakriti alone is specifically mentioned

as possessing motion in the form of activity or change, in such passages

of the Smriti as—

mele: Hea HA TART HSA |

netrar agaie Bry arhg ara Il

Prakriti performs action which contains, as its essence, ‘fruits’ (consequences),

good ot bad. Prakyiti also cats those fruits in tho three worlds where she go00s, being

led by desire,—Mahibharata, Sdnli Purvan.— 51,
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Nor is Bondage caused by Adristam or Destiny.

A PUUTTACATS WL LKR I
a Na, not. afm Karmana, by action or adristam. af Api, also, even.

wagirary A (not)-tat (its)-dharma-(proporty)-tvat (being), not being its property.

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

being a property of the Self.—82.

Vritti:— (The opponent may interpose): What will the Upddhi do?

Difference will arise from diversity of action.

Hence the author declares ;

Tt 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.

Bhdsya :-—Nor oven does Bondage accrue to the Purusa directly by

means of Karma or Adristam or destiny. Why not? Beeause it lacks the

characteristic of being a property of te Parusa. Such is the meaning.

Before this (vide Satraut 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 refuted the theory of Bondage) by means of

Adristam ov destiny produced thereby. Henco, owing to this difference

in meaning, there is no tautology.—52,

(N. B.—Vijiidna-Bhikgu, Nigesa Bhatta, and Mahadeva Vedintin, the last of whom, by

the way, offers morcly to explain the Vpitti of Aniruddha, read the 58rd and $4th apho-

risms in the order adopted by us, whilo Aniruddha transposes them),

Above eontinued.

HaIaHeTIAT 1214 tl
afeorafa: Ati- (too far)-prasaktih (implication), too far implication, wert’

Anya (different)-dharma (property)-tve (being), being propertios of different

things.

53. If (Bondage and its cause) be properties of differ-

ent things, the implication would go too far.—53.

Argument concluded.

fergurfeegiaatraata ne Veen
frimigafafatra: Nirguna (absolute, devoid of attributes)-Adi (and the like!

sruti (Vedic declaration)-virodhah (conflict), conflict with Vedic declarations such

as that the Purusa is devoid of attributes, and tho like. ¥ Cha, and, also. xf

Iti, finish. According to Vijfidna-Bhiksa this word marks the close of the en-

quiry into tho cause of Bondage. But Aniruddha does 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—

WAST TF FET:

For the Purnga is unattached.—Brihat Aranyatee Upanigat, TV. iii, 1

will be contradicted.—-54.

Vritti :—(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 another thing, inasmuch as the Self, being

all-pervading, has connection with all things.

Accordingly the author declares :

(If it were so, then), there being nowhere any peculiarity in the

universal connection of the Self, the theory would entail the bondage of

the released Selves aleo.—53.

Bhdgya :—If it is maintained that Bondage will accrue to one even

by the property of another, the author rephies :

If Bondage and its cause were properties of different things, ‘ Atipra-

saktih,’ it would entail the bondage of the released Purusa also. Such

is the meaning.—53.

Bhasya:—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 above, 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 :

On (the theory of) the non-reflectional character of the bondage of

the Puruga, there would be conflict with such Vedic declarations as—

areadt Sart RAST arta
/ (The Puruga is) the witness, conscious, standing alone, and devoid of attributes.—

Sveldivatara Upanisat VI. 11.

Such is the meaning,

The word, Iti, has been used to denote the clase of the enquiry inte

the Cause of Bondage.—54,
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Association of Purusa with Prakyitt happens by non-discrimination.

ACAM SAA TATAAT Wei uy il
aga: Tat (that)-yogah (connection), connection with that, property and not-

property (Aniruddha), Prakriti (Vijhana-Bhiksn), Aniruddha also reads the

word with the locative inflection. & Api, also, even, ‘w3ma Avivekdt, through

non-discrimination. 74 Na, no. waaay SamAnatvam, equality, similarity.

55. (Purusa’s) connection, with property and not-pro-

perty (Aniruddha), or, with Prakriti (Vijfdna-Bhiksu), takes

place through Non-discrimination. Hence there is no simi-

larity. —-5.

Vritti:—(Our opponent may say quite complacently): In your theory

also there is distribution of property and not-property to the Self; for,

activity of the entangled Self, for the purpose of attaining release, is ob-

served. What is your conchisiom (solution of the difficulty) here, the

same will be ours too. Thus (the two eases are) similar.

To him the author says:

Notwithstanding connection with property and not-property, there

isno similarity in property between the entangled and the released Self,

on account of non-discrimination, If the connection of property and not-

property were real to the Self, there would be equality. But, on the

other hand, the seuse or idea, abhiména, of the connection of property and

not-property arises in the Self on account of non-discrimination, Where,

then, is the similarity ?—55.

Bhaésya:—Thus, therefore, in the above minor section beginning

with “Nor......... of one who is bound by nature” ( @ eqaraa yeaa,

Sftram 7), it is ascertained, by the exclusion of all other possible causes,

that conjunction between Puruga and Prakriti, and nothing 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, etc, ?

And if the characteristics of being natural 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, ete., are certainly correspondingly the same on both the theories.

The author avoids this very apprehension :

‘Tat-yogah, connection with that which has been stated above

(Prakriti or Dharma and A-dharma), ‘api’ (also), ‘a-vivekat’ (from non-

discrimination) of Puruga. For conjunction (of Parusa with Prakriti) takes
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place only from non-discrimination, which will be presently explained, as

its instrumental cause. Hence the defecta nentioned do not equally exist

inthis theory, Such isthe meaning. And the same 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, because of its

non-existence prior to conjunction, but it consists either in the antecedent

non-existence of discrimination or in the vasana or tendency towards, or

sub-conscious latency of, knowledge which is called discrimination.

Neither of these is a property of the Purusa. But they are surely proper-

ties of Buddhi or Understanding. Hence conjunction takes place in

one thing (¢. e, Puruga) by means of the properties of another thing (2.e.

Buddhi.) Thus arises the defect of too much implication, in which respect

the two theories certainly stand onan equal footing.

Answer:—This is nut s0, because the characteristic of being a pro-

perty of the Puruga belongs to non-diserimination 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 Boddhi, has not previously

exhibited her body, discriminating every part thereof. Such being the

rule, there is not too much implication. So has it been declared by the

Karika: e 8

Gey Bard Rae TAT WATAET |
TITIAN SAMA SA: AT: | Viera, Vz

Conjunction of Puruga and Pradhana 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 Conjunction proceeds Creation.—Kdrikd of [sweuara Krigua, vorse 2b,

The meaning is (that their conjunction takes place) in order that

Pradhana may exhibit herself to Puruga, 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 (after the removal of A-viveka),

A-viveka, moreover, becomes the cause of Bondage only by way of

Conjunction, inasmuch as Bondage is not observed during Dissolution, and

also as the Jivan-muktas are observed to expericnce pain even after

A-viveka has been destroyed. For this reason, 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 career, acquired discriminative knowledge, aad have thereby obtained

rolease, but who havo still to undergo the experiences 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, (between 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 tic 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 (abhiména), designated ag sahga

or attachment, has been declared to be the cause of Conjunction, in the

Gita :

gas: cafe & yea caf gor |
ANU WWARISA SFAAMAAT yf AAT LAIR

Por, Purusa, resting in Prakriti, exporiences the changes produced from Prakriti.

Tho causo of his births in the pure and impuro specics, is his attachment to the Gunas.—

Gita XII. a1.

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 :—1f it is so, then, the Karma ete., which form the particu-

lar Upadhi or investment of Puruga, 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 is 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-vidyd, as may be

gathered from the following two aphorisms (of the Simkhya Pravachana

Sitram): e

arat Prqzarg y BIRe tl
Bondage results from Error (1H, 24.)

6

faqaatat: gar i Blas Nl
Kinds of Error are five (ITI. 87),

2
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Also in the Yoga Sftras of (Pataiijali)—

aeq Rathtar nt ee il
A-vidyé is the cause thereof. (TI. 24,5, B, H. Vol, LV. page 144).

A-vidy’ alone, which contains five-folds, has been declared to be the

cause of conjunction of Buddhi and Purusa, The distinction of the

Simkhya from the Yoga on this point should be observed to lie only in

the mere non-recognition of anyathé-khyati, i.¢, the mistaking of one

thing for another, e¢.g., of a shining oyster shell for a piece of silver, as a

form of A-vidya,

Neither, again, is A-viveka here mere a-bhava or non-existence, nor

is it the antecedent non-existence of Viveka or Discrimination. Because

that would entail the bondage of the released Purusa also. It would also

entail bondage over again in tlic case of even the Jivan-muktas hy means

of the production of Merit and De-merit, by the antecedent non-existence

of-futuve manifestation of Viveka.. Moreover, the familar instance of

darkness, given in the next aphorism, would be inapplicable, as it is im-

possible for non-existence to be the cause of obscuration, like darkness,

Furthermore, the increaso and deerease also of A-viveka, of which, we hear

people speak, would not be justified,

In our theory, on the other hand, it is A-viveka only in the form

of vasandé, aroma or tendency, thatis the cause of birth designated as

Conjunction, and consequently the causing of obscuration, like darkness,

increase, decrease, and so forth, become at onee explained. Comment-

ing ou the aphorisin of Patafjali :—

aea sacar tt RiRw I
the Bhisya-kara also has explained the term A-vidya to mean the seed of

A-vidya, inasmuch as the production of cognition being subsequent to

that of Conjunction, the former cannot be the productive cause of the

latter. Further, it is obtained from the sayings beginning with—

gan rataet & yen cele
For Purusa, resting in Prakypiti, expericnces ete,,

that it is Conjunction designated as abhimdna or conceit or miscon-

ception, that is the cause of the Conjunction designated as the resting in

Prakriti. For this very reason Vy4sa Deva has carefully ascertained, in

his Commentary on Yoga, that A-vidyé is not Non-existence, 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 aphorism ;

ale qe afrare: y BRB U
‘It ripens into life-state, life-experience, and life-time, if the root remains’ (Yoga

Sitras II, 15, 8. B, H. Vol, LV. page 106),

in the Smriti ;

matetia Raat
He becomes confined, thinking that he is the agent,

and also in the Nyaya aphorism,
8

TATHTAATAATT Hl BR Ut
Because of the non-observation of birth of those from whom Desire has fled away.

(Nay fiya Sitras ITI. i. 25),

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

wrahrarittearat array oq |
iver aedied) a Fe Tateia

TEMAALAHAM St Atal THAT: |
The powers of Cognition and the objects of the senaes do not come near him who is

not-thirsty. And Puruga who is dovoid of (lit. deserted by) the sonses, does nob merit a

future body. Beings, therefore, are born from Raga or attachment in the form of thirst

or desire as the seed of their birth,

Raga or attachment, again, is the effect 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 :

BUS: HATA | VR
ale ye afarar aremgutm 1 23

The vehicle of actions has its origin in afflictions, It ripens into life-stato, life-

experience, and life-time, if the root exists.—Yoga Stitras of Putafijali, U1, 12 and 18,

8. B. H. Vol. IV. pages 104 et sey.

And affliction is the pentad of A-vidya, ete. (Yoga Sitira, 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

igvara-Gitd in a collected form :

TAMARA TANT TATA |
se

TITRTTAM sor: ag arfeakraraat: |

mraleres wats: qeargeyftifer ot fa: |
La

agate aq ot adteayRa: |
(A-viveka causes), in respect of tho Not-Self, the Cognition that it is the Self. From

this arises pain as well as its opposite, Desire, aversion, and all other passions (Lit, faults)

are linked with Error (i.e, A-viveka) as their cause, For, as declares the Veda, the effect

thereof will be fault, viz. virtue and vice. From this fault alono results the incarnation

of all beings into all bodies.—Kirma Purd a, 1. ii. 20, 21,
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The very same doctrine has been aphorised in the Nydya. Cf.

Tamar gaasteqrararargayrawwa4ns ATAATA ATTA: ULL LER
Pain, Birth, Activity, Faults, and False Cognition, -after tho disappoarance of theso

in turn, on the disappearance of each succeeding one, (in the order of mention), there

follows Emancipation.—Nydya Sitras of Gotama, I. i. 2,

It follows, therefore, that A-viveka or Non-discrimination is the

root cause of the Avoidable, designated as Bondage, which it effects

through birth designated as Conjunction. Thus, then, the cause of the

Avoidable is established.-—55.

A-viveka is eradicable by Viveka alone.

PTAA HaATT ULIKEN
franarera Niyata (uniform, constant, invariable and unconditional)-kdranat

(cause), from a determinate cause, t.¢ , Viveka or discrimination, aghaie: Tat (its)-

ut-chchittih, eradication thereof, varmvq Dhvinta ‘darkness-vat (like), aa of

darkness.

56. The removal thereof (i.e. A-viveka) takes

place from a determinate cause (namely, Viveka); as of

darkness.—d6.

Vritti :—Granted, 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 would be continuous.

To this the author replies:

If the law of causes and effects established by the methods of
agreement and difference, does not hold good, there can be 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- discrimination

follows from Discrimination (alone),

And where is the harm in the admission of Merit for the purpose

of Discrimination ? The purpose may be accomplished by Merit helong-

ing to Prakriti.

Now, what isit that is called Darkness? Darkness, according to

some, is non-existence. It is not 80, as its apprehension arises in a posi-

tive way. Ifit be non-existence, is it the antecedent non-existence of

light, or its consequent non-existence ? If it be antecedent non-existence,

then, as on the water-pot being produced, 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 light
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 non-existence of the water-pot that has heen destroyed, verily

exists, Reciprocal non-existence, again, is found in existences also.

Reciprocal non-oxistence, moreover, is faulty in theory and need not

be apprehended.

So has it been said :

aS ararAataed ane TAANAT |

Sra Reeders Ferg THA:
| USAT ASTM ASTAST |

aergalaat orar a azacaizar wag
That Darkness is the non-existence of light, ig. not approved by the elders, We hear

of its quality in such passages of the Purdnas as‘ blackness belongs to Darkness,’ For,

shadow, large or small according as the light is distant or noar, moving or not-moving

according as the body moves or does not move, could not be possible, were it nota

roality.

That Darkness is a reality, is, however, a mere predication, as it is

perecived only where some reality exists.

Objection :—Where light exists, objects are perceived. Where it

does not exist, how can objects be perceived ?

Answer: —A mere diversity of nature—as the owl sees objects even

without the help of light, so also does the perception of Darkness take

place even 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 a different substance. So it has been
said :—

aa: wg aedte Teracearad |

sRreraaalataat AIA II
Darkness, moving, blue, and capable of beiug distinguished as this and that, certainly

requires to be divided off from the nine substances, as it posscases attributes different in

kind from the well-known attributes of those substanecs.

Note—The above verse directly refers to the Vaisesika Darsana, S. 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 287-298.

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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Bhésya :—Henceforward, up to the end of the Sastra, the author

establishes, in great detail, 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-karana,’ the fixed and determinate cause, in question, is

Viveka-siksitkara, direct apprehension or realisation of the distinction

between Purusa and Prakyiti, as established throughout the world in such

cages 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 Darkness is dispelled by light alone as the fixed and determinate cause,

and not by any other means, 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 (II. 26)

faanentactigar ear: We 1 Re il
The Means of Avoidance ig undisturbed manifestation of Viveka.—S. B. H, Vol. IV.

page 147.

‘Note.—The commentator explains the force 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 find that, by the Yoga

Aphorisin (II. 28):

AIBN Aggy aay aaaacisesnea4a: WR) Xe I
According as the impurity (in the Self) wears away on the performance of the

(several) 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 Vedfntins, on the other hand, declare that in regard to

Mokga or Release also, Karma is a subsidiary part of knowledge ; because,

in the Sruti :

Pret arfrat a aeagtnsrd aE |
atern aq’ areal Perarsgarasa y tarehrag a ee

Vidy&, jiidna or knowledge, and A-vidyd, karma, pious observances, who knows both

of them togethor, he transcends mortality by the help of Karma, and attains immortality

by the help of Jiana.—iada Upanisat, Verse 11, 8. B. H, Vol. L.

and in the Vedanta Aphorism (IIL. iv. 33):

aenriteta TH R12 |W
(Karma is to be porformed) also as contributory (towards knowledge)—-S, B, FH. Vol,

V. page 646.

and also in the Smriti ;

Stiarserbret anit arg eet ATCA |

araqaalsraste: eer HA get |
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Whether a man possesses knowledge or does not possess knowledge, so long as he

remaing saddled with the body, he ought, for the purpose of Release, to perform Karma,

enjoined for the different stages of life (a4srama) and gocicty (varia).

it has been ascertained that Jifina and Karima are contributory to each

other, in the relation of principal and subsidiary. ‘There is, however,

another Vedanta Aphorism, (IIT. iv. 16), which says :

STAT TN gale tf

(Jiidna is pre-ewinent, because it causes) 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

Jfiana 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 Jidna, 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 is merely a part, that is to be given

up for the sake of the preservation of the principal object, as was done

by Bharata the (deliberate, idiot and others. ‘Therefore, on the theory of

these older Vedadntins 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 conflict with theirs.

In this aphorism, darkness has been said to be destructible by

light. Darkness aiso 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 is deeply dark. ‘lo 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. Jor, 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 would 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 Prakriti, 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 remembered 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.

Discrimination between Purusa and Prakriti ineludes all discrimination.

at ~ x x

TYTANAAHISATTAARLT ASIA ETAT ULIKOU
marnfatera Pradhana-avivekAt, from non-discrimination of Pradh@na or

Prakriti from Puruga, sntee Anya-avivekasya, of non-discrimination in respect

of other things. ag Tat-hane, on annihilation thereof, 4 TIanam, 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 placc).—d7,

Vritti.—It has been declared that Release comes through Viveka,

Discrimination. Discriminative knowledve 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 replies :

The root of all ig Pradhdna (Prakriti). From want of discrimina-

tion about Pradhdna, arises non-discrimination in respect of others.

Whether there be want of discrimination, or discrimination, of objects

amongst themselves, Bondage or Release does not result by it, but by

discrimination and want of discrimination with regard to Pradhina only.

Hence, on the annihilation thereof, 2.¢., on the annihilation of non-diserimi-

nation about Pradhina, results annihilation of non-discrimination in

respect of all, —57. .

Bhdsya. —Well, then, it is non-discrimination betweer Puruga and

Prakriti that is the cause of Bondage in this way that it brings about

conjunction (in the form of birth or embodiment), and itis discrimination

between them that is the cause of Release, Release, therefore, will take

place inspite of the misconception (abhimana) that 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 respect of Buddhi and the

like, is produced, in Puruga, from 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 is its cause and is itself

beginningless. Therefore, the annihilation of non-diserimination of
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Prakriti (from Puruga) 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 (rapa) and

other properties, which are the products of the body, in other words,

identification of the Self 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 Prakriti by means of the characteristics

of his immutability, etc., the misconception (abhimana) cannot possibly

arise that Purusa is any of the products of Prakriti, eg., Buddhi and

the rest, which possess the characteristics of undergoing development

(parinama), ete. This is the import. So is it recorded in the Smriti:

Rrracqzent aa ver & raz |

spataca et eafaat SF eacrzs
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 Prakriti, What are love and the rest to a contemplative man ?

‘Virama’ in the sloka means viréma, cessation, 1e, abandonment.

By the word, Adi, 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 Buddhi denotes both

gross and subtle Buddhi, and thus includes Prakriti 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 (abhimana) that Purusa is identical with Prakriti.

It cannot be objected that, because one and all misconceptions (abhi-

mana), such as, for example, ‘I am 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 (abhimana) in regard to Buddhi and the rest. For, miscon-

ceptions (abhimana) in such cases as—

seal WAT Gat TBt Sait eat ar a arash
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 Pradhiana (Prakriti), and it con-

sists in modification in the form of other Buddhi, etc., by the giving up

of previous inodifications in the form of Buddhi, ete.

8
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Neither can it be asserted that the birth and death of Puruga also,

in the form of conjunction with, and disjunction from, the linga-Sarira

or subtle body, are paramarthika or ultimately true or transcendental

(as opposed to phenomenal), and that, therefore, the consciousness of

birth, etc., arising in the Self, cannot at all be a misconception (abhi-

mana). For,

a wad frad ar Hare

area yea wfear at A Aza |

(This, the Self) is never born nor does it ever dic, Neither is it such that, once

coming into being, it will pass away after a time and will come into being again,—

Gita, Lf, 20,

by sayings like the above, birth, ete, are disproved {in the Self).

There was no need of such negations unless these events (birth, etc.,)

were in some way connected with the Self. It follows, therefore, that

the consciousness of birth, etc; arising inthe Self, is of the form of abhi-

mana or assumption or transference to itself of the production and des-

truction (of something else 7. ¢., the body, the senses, etc.).

Moreover, it is not possible to say that the self-identification (abhimana)

of Purugas with Buddhi, ete., is beginningless; because Buddhi, etc.,

are effects, and therefore, perishable. There must exist, therefore, some

determining cause to explainand regulate the multifold cases of self-

identification with the effects. Hence it is proved that self-identilication

with the cause of those effects (2..e. with. Prakriti), is alone the deter-

mining cause here desired ; because so is it observed in the world, and

because supposition (hypothesis) follows facts observed. ZH. g., from the

assumption (abhimAna) of ownership of the field, arises the assumption

(abhimana) of ownership of the paddy etc. yielded by it, and from the

assumption (abhimana) of ownership of a piece of gold, arises the assump-

tion (abhimana) of ownership of the bracelet, etc. made of it, 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-abhimana-about Prakriti), on account of both the mistake

about Prakriti and the vasané or accumulating impression of it being

beginningless, like seed and sprout.—967.

The Bondage of Purusa ts merely verbal.

« a a! ON

aga ag aad Frataa: ugixc
are Vak-matram, more speech. = Na, not. a ‘lu, and. ara Tativam,

reality, farnfeat: 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.

Vrittz.--Granted that Release comes through Viveka, Discrimination.

Ts it, Viveka, related (in the sense of inherence) to the Atma, Self or

Purusa, or is it not? If it is related to the Atma, an impediment is thereby

caused to the Kitastha, undisturbed, or immutable nature of the Atma

(as postulated in the Samkhya Dardana). If it is not so related, then, the

application (of Viveka, as cause, to Release, 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 Atma ’-—this is a mere verbal statement.

There 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 Atma, 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

a erat a araqafea wat a a ares: |
a yar & qe tar qari tl

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. Gaudapdda’s Mandukya Karilka,.

Hy, 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, Purnsa, 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 :

@ Sarat argu eraragedacia wqradia sara

He, being immutable, moves between the two worlds, as if thinks, as if desires, etc,

~Brihat Aranyaka Upanisat, LV. iii, 7,

Puruga is ‘samana’ 7. ¢., 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 upadhis or adjuncts or extraneous causes.

So has it been said:

array Ga TT Arerafaar aaa |

wet qarma: writ: daha gy aterh tl
Bondage and Release, Pleasure, Pain, and the incidence of Bewilderment (Moha) by

means of Mayé, are, like the manifestation of the Self in dream ; Transmigration (Samsfra)

is (due to May and) not real.

‘‘ Mayay4,” by means of Maya, due to Mayda, in the above, means,

caused by the upédhi or external condition 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 Purusdrtha, an object desir-

ed by Purusa? How, again, on the admission of Bondage and Release

being caused to Puruga 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 ?

Therefore 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-discrimination 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 vasana or désire for her, Prakriti

binds, by way of conjunction, that Purusa alone to whom she has exhibited

herself in the aspect of non-discrimination, and none else. Again, she

sets 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 vdsanda or desire ; hence regularity is obtain-

ed. While, on the admission of Bondage by means of Karma and the like,
such regularity is not obtained. Because Karma and the like cannot

x
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directly throw their reflections in Purusa, inasmuch as they lack the

characteristic of being revealed by him who witnesses (siksi) them (4. e,

Puruga).—58,

Bondage is not removeable by mere Learning or Reasoning but by

Spirttual Intuition of the truth abot Puruga and Prakriti.

facts a area Reqereqtanea ueiwen
gfea; Yuktitah, by resoning. @f Api, also, 7 Na, not. arat Badhyate, coun-

teracted, removed, fqqexq Dik-mddha-vat, as of one perplexed about the points

of the compass, ‘witreq# 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.

Vritti—Let knowledge of Viveka, distinction of Prakriti and

Puruga, be obtained from Sravana (hearing from Scriptures and preceptors)

alone. Whatis the use of transcendental knowledge which can be real-

ized only by the labour of successive births ? To this the author replies :

The sense is clear.—59.

Bhasya :—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, mn the Veda and the Smriti, is

there enjoined, as the cause of Release, the discriminative knowledge (of

Purusa and Prakriti) going the length of sAksitkéra, or developed into,

spiritual intuition of the truth ?

To this the author replies :

‘Yuktih’ means mananam, thinking or reasoning, The word,

‘api,’ also, is intended to include sravana, hearing, 7.e., learning. Even the

merely verbal Bondage, etc. of Purusa cannot be removed by mere

learning and reasoning, without immediate cognition; 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.¢., apparent or

illusory, is not removed by hearing or by reasoning, without his realizing

for himself, how the points of the compass 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 Puruga, 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 lke, ,
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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, discriminative knowledge, has been declared to be the eradicator of

non-discrimination. Now, is that knowledge commonly derived from

hearing, etc. or is there any peculiarity in it? There being room for

this further enquiry, the author enounces the present aphorism begin-

ning with ‘Yuktitah api.’ The meaning 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 of 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 believe the testimony of a friend that it is white: but still nothing will remove

his erroneous perception of yellowness, in the chalk except a direct percoption of its

whiteness.—Ballantyne.

Inference also is a pramana or instrument of right knowledge.

: * x

AATGTUNAgAgT Tet Tasha Ts: ugidol
wergamy A-chéksusanam, of things imperceptible. wart Anumfnena, by

inference. ara: Bodhah, knowledge, eafef; Dhuma-ddibhih, by means of smoke

and the like, wiIva, ag. ard: Vahneh, of fire.

60. The knowledge of imperceptible things is by

means of inference, as is that of fire by means of smoke,

etc.—60.

Vrittt.-—If it be urged that, “that Prakriti 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

pramana, mens or measure of knowledge, and not Anumana, Inference,

etc. For, although Prakriti and the rest are not objects of preception,

their existence is nevertheless established by the form of inference

known as Simanyato Drista or generally seen (Vide I. 103. below).—60.

Bhdasya :-—Having thus, then, established that Release results from

the direct vision of the discrimination (between Purusa and Prakriti),

the next thing to be demonstrated igs viveka or discrimination. This

being the topic, at the beginning thereof, Pramanas or Proofs are being

recited, with a view to establish Prakyiti, Puruga, and the rest as different

entities,
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‘A-chaksusfiinim’ means, of things not cognizable by the senses.

There are many objects such as the gross elements, their products, e. g.,

the body, and so forth, which are verily proved to exist by sense-percep-

tion, Of those that are not proved by sense-perception, namely, Prakriti,

Puruga, ete., the knowledge, t.e., cognitive proof, the fruit of which

appertains to Purusa (Purusa-nistha-phala-siddhi), is brought about by

that form of Pramiina which is called anumana or inference; as fire is

proved to exist (where it is uot directly perceptible) by the inference

oceasioned by the smoke and such other sigus. Such is the meaning.

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 Inference

alone has been mentioned in this aphorism by way of pre-eminence

only, and not that there is no need of Revelation in this Sastra, For,

thus says the Karika :

alaraaeg gugakrarat scgaray |

wentafe ate” qtreraramargy az 1
The knowledge of super-sensible objects is obtained from SA&manyato Drista

inference ; what is nut pruved even by this and is imporceptable, is proved from Revela-

tion,—Sdmkhya-Kirika, Verse VI.

From this aphorism it is found that this Sistra ig a Manana-Astra or

a rational system.—60.

The Twenty-five Principals: the order of thetr evolution and their

inter-relation as cause and eff ect.

SATA AFIT THI: THAT, AE-

alsennt, HUI TH Aearaaguaasas, aa:

earreiy, get gfe asattafeia: ue een
arammerat Sattva-rajas-tamasim, of Sattva, Rajas, and Tamas, the three

essential constituents of Prakriti, «aren SAmya-avastha, the state of equili-

brium or quiescence. safe: Prakriti, Prakriti, the Prime Cause. ea: Prakriteh,

from Prakriti. "eq Mahdn, Mahat, the Great Ono. axa: Mahatah, from Mahat.

wear: Ahamkarah, Ahamkara, the I-maker, Egoity. amaq Ahamkarat, from

Ahamkara. 9 Paficha, five. arweatt Tan-matrdni, Tan-m&tras, Essences, Subtle

elements, ea Ubhayam, both. fxt Indriyam, sense, faculty, power. arama:

Tan-matrebhyah, from the Tan-matras. ‘geeriSthila-Bhatani, gross elements.

yes: Puruga, Purusa, Spirit, Self. «f& Iti, such. swefa'sfa: Pafcha-viméatih,

twenty-five, =: Ganah class, group.
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61. Prakriti is the state of quiescence of Sattva,

Rajas and Tamas. From Prakyiti, (evolves) Mahat; from

Mahat, Ahamk4ra ; from Ahamkéra, the five Tan-matras 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).—6].

Vrittt.—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 Abhimana, Self-assumption,

Self-attribution, the I-maker, the substance of individual personality.

The five Tan-matras (That-only), essences, or universals, are Sound, Touch,

Form, Flaveur, and Smell.

T'wo-fold Indriyas or Instruments are, externally, five Instruments

of Action, called Voice, Hands, Feet, Anus and the Genitals, and five

Instruments of Cognition, called Ear, Skin, Eye, Tongue, and Nose, and,

internally, Manas or mind, of perception as well as of action,

The Sthala-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, Sthala, is indicative, and includes SGksma, 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.—6l.

Vedantin Mahadeva: Sattva, etc are substances, as the qualities of

lightness, etc. inhere in them. That the word, Guna (which ordinarily

means quality), 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 (VI. 39) that

Sattva, etc., are not the attributives of Vrakriti 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 Prakriti. And thisis the definition of Mala Prakriti, Root

Evolvent. The definition of Prakriti asa general term ia that Prakriti is

that which is the material cause of another Tattva (as Buddhi is of

Ahamkifra).
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Bhasgya :—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 above: 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, ete., (¢. e, Rajas and Tamas) are substances, and not Gunas in

the Vaidesika sense of the word, 7. ¢., are not qualities or attributes,

because they admit of conjunction and disjunction, and also because they

possess the properties of lightness, activity, weight etc., (whereas the

Gunas, attributes, of the Vaidesikas do not themselves possess attributes, and

are not independent causes of conjunctions and disjunctions, vide Kanfida-

Sitram I. i, 16, 8S. B. H. Vol. VI. page 28). In this, Samkhya, Sastra and

in the Veda, etc., the word, Guna, is employed to denote them (Sattva,

etc.), because they exist only to serve the ends of Puruga (and are, therefore,

of secondary importance), and also because they form the cord, (as

it were), namely Mahat, etc., which essentially consist of the three

Guyas, and which bind the brute-beast, (so to speak), Purusa.

Note.—The different meanings of the word, Guna, that are referred to here, aro

quality, A-pradhana, not-principal, secondary, subordinate, and cord. It may also bo that

Sattva ete., aro called Gunas, not-principals, because that which is constituted by them,

namely, Prakriti, is called Pradhina, the Principal,—Vide Tattva-Sam4sa, Aphorism

5, Commentary.

Of these, 2.e., the substances Sattva, etc.,( Prakriti is) “Samya-avastha”,

the state of being neither less’ nor more, (one than another), in other

words, the state of not being 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. Vor, 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 :—

ered caren eft ata vata: ear |

ate ehsraces TL we Vez II
Sativa, Rajas, Tamas : it is every one of them that is Prakriti at every moment. It is

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...effect” above, is

intended to include Sattva, ete. The word, Guna, is used in order

to exclude Puruga from the scope of the definition, And the phrase,

4
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characterised etc., excludes Mahat, etc., for Mahat &c., which are forms

of Sattva etc. modified into effects, also become Gunas or subsidiaries,
being subservient to Puruga.

Here, then, only the svarfipa, the essential form or intrinsic nature,

of Prakriti has been declared. The specific forms of Prakriti will, how-

ever, be stated just now. The effect or product of Prakriti is ‘Mahan,’

1.¢., the Tattva, Reality or Principle, called Mahat.

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

stated.

The product of Mahat is Ahamkéra. The product of Ahamkd4ra is

two fold: the Tan-matras 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 are the five gross elements.

By the use of the word, gross, it is admitted that the Tan-mdtras are the

subtle elements. Puruga, on the other hand, is characterised neither as

effect nor as cause.

Such, then, are the ‘paichavimsatih 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 imfiniteness 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, ete. (ze. Species,

aud Combination, for instance, of the Vaisesikas), however, are really in-

cluded in these, there being no difference between a property and the

thing of which it is a proporty. 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, (direction 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 Akasa.

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 (eg., the Vedanta), six in another System
(e.g., the Vaisesika), sixteen in yet another System (eg. the Nyfya), and

by other numbers in other Systems, It should be remarkod, 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

Bhégavatam :

aahaaty eearet sPrerttearcit st

qafeaa, ar ceferr ar aed aeatia eT

gfe araiercaa «acarangiahs: saz |

aq ned ghareanfkeet Paster |
Even inasingle Tattva, Principle or Reality, be it anterior or posterior, all the other

Tattvas 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 become

a learned man ?

And these Predicables have beon enumerated in the Srutis also:
& Ge,

(a) in the Garbha Upanisat (Verse 3)

Ma cH Aes Pra |

There are eight Prakritis and sixteon Vikarag or Transformations.

(6) in the Prasna Upanisat (LV, 8) also :

gitar & girarara = |

Earth and the fine part of Earth.

(e) and in the Maitreya Upanisgat, ete.

Note :—Tho entire passage of the Pragna Upanigat, from which Vijii4na Bhikeu has

made the above quotation, may be transerihed here with advantage:

x x xX enfereg ae gomietagt wetter We q
x

ex an dre waite art gel SOS | od a 7 UT ary
aafasa uo N ghar at girctars arcenararst & aarar aaa Tt Aa
TAA ARUMAKTATT T TT RET a site a sitasd | ara
Bleed @ tear taal a ary Ss eT reet ATR ST Tt ST Ee GTaTA-
aameaarmaat = age fesiaed a att @ were a maga
anata ghrar teed aregreacnad a frd a Qafsasd a aos

Rrettafaaed a suey Rrarchyerer aN ¢ Hy
ay fF Tal erat sitar ara afar wear aat Kal Aerreant gow |

@ Wsat aah aalesa i ® |i
Question by Gargya: In whom are all things firmly established ?

Answer by Pippaléda: 4s 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 (M4tra) of Earth, Water and the fine parts of Water, Fire and the fine parts of Fire,

Air and the fine parts of Air, Ak4sa and the fine parts of Ak&dga, the Eye and the object of
seeing, the Har and the object of hearing, the Nose and the object of smelling, the Tongue

and the object of tasting, the Skin 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 pleasuro of

love, the Anus and that which is to be excreted, tho Feet and the place to go to, Manas

and the object of thinking, Buddhi and the object of ascertaining, Ahamkérd and the

object of Ahamk4ra, Chitta and the object of consciousness, Light and the object of

illumination, Prana and that, which is to be supported by it,

Verily this Puruga who is knowledge itself, is the seer, toucher, hearer, smoller,

taster, thinker, ascertainer, docr, He stands firm on the Supreme, Immutable Self,

Moreover, the eight Prakritis have been explained by the Kariké

(Verse 3): ,

qenatetretragara: sefakreaa: ae

ayaneg Retr a wafer raf: ges: 4
Prakpiti, the Root, is not an evolute. Mahat and the seven following are both

evolvents and evolutes, Evolute is sixteon fold. That which is neither an evolvent nor

an ovolute, is Puruga.

It is, however, a common saying in the Srutis and the Smritis

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 Smriti).

Absorption (laya), moreover, means involution or existence in a

subtle form, and not annihilation. So has it been said:

Rlarearanaay wRAaraeTay
There were knowledge and object of knowledge, absolutely one and undivided,

‘ A-vikalpitam,’ unelaborated, means undivided, And this has been

established in detail in our Commentary on the Vedanta in connection

with the doctrine of A-dvaita or Non-duality,

There is, however, a difference, and it is this: In the theistic

theory, in consequence of the non-differentiation of all other realities therc-

in (ae. in Ivara, the Lord), it is Isvara-chaitanyam, Divine Consciousness,

that is the only reality. In the non-theistic (nir-Idvara, God-less, ie.

which does not invoke divine intervention in the affairs of manand the

world) theory, on the other hand, Mahat and the rest, remaining undivided

like the confluence of three streams, are not differentiated in the Katastha,

the Immutable (i,¢., Purusa or Pure Consciousness in which nothing can

enter from the outside), in the Saksma 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):
ay

arate feratratr arrferaeara uk 1 Lae tl
There is no conflict with the Srutia declaring non-duality, because the roference is

to the gonus of Self.-~61,
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Proof of the existence of the Tan-mdtras,

Vat TW AATAaACT WRT aR U

wera Sthalat, from the gross. vy aaa Pajicha-tan-matrasya, of the five

‘Tan-mAatras, subtle elements.

62. (Knowledge of the existence) of the five Tan-

mAtras is (by inference) from the Gross (Elements).—62.

Vritlt.—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, z. e.,

the five gross elements as their effects, and as having the forms of being

Santa, pacific, Chora, terriffc, and Mfadha, stupid, according to the

differences of Sattva, Rajas, and Tamas.—62.

Bhagya :—The author, by.a number of aphorisms, establishes the

knowkedge, 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 has been declared to be the effect or product of the Tan-matras.

By the inference of the Tan-matras as the cause thereof, from the Gross

Elements as the effect, knowledge, discriminative of the Gross, arises.

Such is the meaning.

In order that it may belong to AkAga, Ether, in common (with Earth,

etc.), grossness here denotes the possession of an attribute cognisable by

the external senses, or the possession of the Visega or distinctions of

Santa, pacific, etc.

And the Tan-matras are fine substances, the undifferentiated (a-

visesa) 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 Sdnta
etc., do not exist. So we find from the Visnu-Purana and other sour-

Ces., &-9.,

afeticafeizg arArsreaa aeATTAT GzAT |

a aeat aris Srcred a qerearferaiiam: uv 2181 82

In them severally reside their parts (m4tré), wherefore the Smpiti describes thom

ag Tan (their)-matra (part). They are neither Santa, pacific, nor Ghora, terrific, nor,

again, Madha, stupefying, but are Indistinguishables,—Viguu Purana, I. ii, 22.

The meaning of the above sloka ig this: In all these elements,

exist the parts thereof. This being the case, and there being no
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distinction between a property anid its subject, the Smriti speaks of the

substances also as Tan-mAtras. And these Predicables are devoid of the

distinctions of Sound, ete. belonging to the Cross, and called as Santa,

Ghora, and Madha, because they are all of one form. The import, there-

fore, is that when the Elements appear as the Tan-mitras of Sound, ete.,

all that the expression means is that they possess Sound, etc. devoid of

the distinction of Santa, etc. Honce they are designated as Indistinguish-

ables.

Santa means pleasurable, Ghora, painful, and Madha, stupefying.

And the Tan-mitras, being enjoyable to the gods and the like alone,

are simply pleasurable, as the clement of pleasure predominates in

them.

Here the process of inference ig as follows: The Gross 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, ete., as their material

cause, substances possessing the distinctive attributes of their own. The

subject of inference is not at all pushed further than the Subtle, as, other-

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 tho attributes of the

effect according to the attributes of the cause, is irresistible.

The Veda and the Smriti also confirm the above inference.

There is, on the other hand, objection to the possession of Sound,

Touch, etc. by Prakyiti; e. g., numerotis passages in Visnu Purina, ete.,

such as the following :

meer aga aga Tea |

faa asrentcarsrarara Il
It (Prakpiti) is dovoid of Sound and Touch, 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 Ahamkara, again, are the texts of the Veda and Smriti which declare

that they are the causes of the Bhatas, 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 Ahamkara possessed Sound, etc.,

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-matras? We would reply
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that it 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,

When, 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, etc., the

supposition of Form in the ultimate atoms made by the Logicians (e.g,

the Vaiscsikas), is not justifiable. Nor is ita rule with them also that

only the attributes of homogeneous 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 Akaga, made by means of their functions,

e. g., Sight, touch, speech, ete. which are dircetly perceptible. Hence it

has not been stated here. The subject under treatment is only the

inference of the Tattvas or Principles, one by means of another. Hence

the exclusion of the Indriyas is not a defect. .

In the matter of the production of the Tan-mftras, the process

described in the Commentary on Yoga should alone be accepted. Thus,

the Tan-mitra of Sound is produced from Ahainkara ; then, from the Tan-

matra of Sound, accompanied by Ahamkéra, is produced the Tan-matra

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 Purana (I. 11. 38), we, however, find :

areraeg Ppatw: ear aes © |
ASAAAATA FRET CTT WHT Aa: WLR) RE

While spreading out the modification of Akasa, He (tha Creator) created pure Touch

(the Tan-mAtra of Touch). Vayu, Air, became dominant, and itis held that Touch is its

attribute.

So, it has been declared there that the creation of the Tan-mftras

of ‘Touch, ete. proceeds from the four Gross elements of Akfda and the

rest (excluding Earth). But thisis not really the case. For, the creation

mentioned there, shonld be understood in the sense of transformation

(parinamana) by the form of the elements. For, the Gross elements

beginning with Aka¥a and ending with Water transform the Tan-matras

appertaining to them individually, by the form of their respective suc-

ceeding element, by means of their predominanco over them.— 62.
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Proof of Ahamkara,

MAFGaArval AATEHILET 2 1&2 Ml
aonwrcui—Bahya (external)-Abbyantara (internal,)-bhydm (by), by tho

external and internal ones, 4. ¢., Indriyas or Powers of cognition and action.

@: Taih, by them, 7, e., the Tan-matras. 4 Cha, aswellas, ware ahamkérasya,

of AhamkAra.

63. (The knowledge of the existence) of Ahamk4ra is

(by inference) by means of the external and internal ones as

well as by them.—63.

Vrittt :—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-matras, as its effects.— 63.

Bhasya :—-The meaning is that the knowledge of Ahamkira arises

by inference of it as the cause, by méans of the external and internal

Indriyas as well as by means of the five Tan-mitras, as its effects.

Now, Ahamkira is a substance which serves as an antah-karana or

internal instrument, and of which the function isabhimana, thinking with

reference to itself, assumption of everything to itself, conceit. It is not

merely abhimiina, 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, etc., because the cessation of the function of Ahamkara

would entail the annihilation of the Mlements, the existence, therefore, is

proved of a substance called Ahamkira simply as the seat of vasana, 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 abhiména, as their material

cause, because they are substances which are the products of Abhimana;

whatever is not thus (7. e. constituted by Ahamkéra), is not thus (7. e. a

product of abhimina), as, for instance, Purusa ete.

It cannot be said that a substance possessing abhimana, 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’ etc., 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, EZ. g,

ae eat THAT |

I shall be many, I shall procroate,—Chhéndogya Upanigat, VI. ii. 8,
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From such texts of the Veda and Smriti, it appears that the creation

of the Elements and all the rest is preceded by abhimana or impersonation,

and hence abhimAana is proved us the cause of creation which is preceded

by acts of intelligence. And, for the sake of simplicity, the causality of

abhiména in creation is conceived as arising by means of mere proximity

in the form of combination in one and the same object.

But, if this bo the case, (i.¢., if objects are made of Ahamkéra), then,

(says an objector), since the Ahamkara 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 aot 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 anu end of transformation in general, nor of

antah-karana in its pure form or essence (svardpa), hecause, in the Yoga

aphorism (II, 22),

ward’ of asacqag aqua lt 21 22 I
“ Although destroyed in relation to him whose objects have been achieved, it is not

destroyed, being common to others.”—-Sacred Books of the Hindus, Vol. IV. page 188,

it has been proved that the equipment of an emancipated Purusa may also

become the means of accomplishing the objects of other Purusas.

Or, let the Ahamkara of Hiranya-Garbha (the one appearing in the

Golden-Cosmic-Egg, z. e., Brahma, the Creator; be the cause in the case of

the water-pot etc., 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, inthe Purdnas and in the Samkhya and Yoga, as

being the material cause of Creatiou, and uot distributed Buddhi, ete.

which are their parts; as, for example, the characteristic of being the

material cause of movable and immovable objects, belongs to the ~Great

Earth (the Element of Earth as a whole) alone, and not to clods of earth,

pebbles, etc. which are its parts—-63.

Proof of Antah-karana.

AAKATATTET We 1 ee
am—Tena, thereby. weswera Antah-karanasya, of the inner instrument.

64. The proof of Antah-karana is by means of Aham-

kara,— 64,
5
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Vritt? :—Knowledge of the Antah-karana (the inner sense), that is,

Buddhi, is derived (by inference) from that, that is, Ahamkara, as its.

effect.---64.

Bhdsya :—The meaning is that the knowledge of the Antah-karana,

a. @., the principal Antah-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,

Ahamkéra, must have, for its material cause, a substance possessing the

function of nidchaya, ascertainment or certainty, because it is a substance

which is the product of certainty; that which is not so, is not so, as

Purusa, etc.

Here the following argument also should be understood. Every 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 Ahamkara

being looked for, since the relation of cause and effect subsists between

the two functions (of nidchaya and abhinifina), 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 them, because the occurrence of a

function of the effect follows, asa matter of course, from the occurrence of

a function of the cause.

Tn the Veda also there are texts, such as,
w

tatam
He looked round ete,—Brihat Aranyaka Upanisat, I, iv. 2,

aThis the same Neity saw sto-omae 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-karana is one and one only, still for simplicity’s

sake, it is treated ag being threefold according to diversity of functions.

Thus says the Lihga Purana:

suet aay ARE ATES E
aa aeiea fara oh aqafadea |

NistLurbance 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 fanctions.

In the Vedanta Sitras (IT. iv. 12) also we find:

qeaqhaaarazerggaaa hte | 82 I
“Tho chief Prana is designated as having five functions like the Manas.”—Sacred

Books of the Hindus, Vol. V. page 405.
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In a similar manner, by taking the case of Prana 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, etc., so algo by

means of the functions of error, doubt, sleep, anger, etc., 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

three-fold distinction herein recognised of) Buddhi, etc., cannot be justified

on the System of Patafijali or on any other System of Thought. Still, 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 distinctions in them into consideration,

that is, it should be observed;. following the terminology given in those

texts of the Veda and Smriti which subserve the System of Yoga, Thus

is it declared in the Yoga Vasistha Ramayanam :

aenitear ise fae Aqarare: |

qaferagacater aici fate aera i

Tan TIaNrRAERs Aaa: |

Para murntr gatas i

meq grassy age wiaar |

agerafett aenaatataarsirar i
This, that which is called Chitta-dtmd (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 “I'’, 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 ; certainty is its
nature, and it is formless; it is designated as Buddhi, What appears as the fullness of this

sprout 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 Antab-karana, ( 1.e,, does not
denote AhamkA&ra alone),

In the above extract it has been declared by the maxim of the seed
and the sprout, that the different states called Chitta, etc., 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 Aham-

kara is included in Buddhi,—64,
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Proof of Prakriti.

aa: THA UV RUN
na: Tatah, thence, from Mahat. waa: Prakriteh, of Prakriti.

65. (The knowledge) of Prakriti is (by inference) from

Mahat.—65.

Vritti :—Knowledge of Prakriti is obtained from that, that is, Mahat

Tattva, as the effect.—65.

Bhésya :—The meaning is that knowledge of Prakriti is, by inference

as the cause, from that, 4.¢., Mahat Tattva, as the effect.

That Antah-karana 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 one and the same time,

therefore, it must be the required intermediate transformation, just like

the body, etc.

The application of the process of inference that it is an effect of

Prakriti, is as follows: Buddhi possessing the properties of Pleasure, Pain,

and Bewilderment, must be the produet of a substance which possesses

the properties of Pleasure, 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 Suiriti also, it should be

observed, support the above inference.

But, our opponent may say, there is no proof that Pleasure, ete.

inbere in objects, the feeling being “Zam happy” aud the like. How

then can objects such ag a lovely woman, etc., be cited as examples ?

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 pleasure of a garland”, “the pleasure of sandal

paste ”, etc., it is proved that objects also possess the properties of Pleasure,

etc. There is besides the authority of the Veda and Smriti. Moreover,

that thing alone is conceived as having Pleasure, etc., as its material cause,

which is always found to be present or absent according as Pleasure, etc.,

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 superfluous.

Further, a permanent element of Pleasure, common to all Parugas, is

proved to exist in all objects by means of their agreement with one another



BOOK I, SUTRA 65. 107

and by the fact of recognition. For the apprehension of this Pleaeure 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, etc., in objects also has been declared in

the Markandeya Purana:

aq ag Aaeqraty zz

gare gah a fe wars il

Let pleasures and pains exist in the mind or in the body ; what is that to me?

The perception “lam happy ”, ete., again, like the perception “ J am

rich”, etc., has for its subject matter the relation 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 error 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 “I am bewildered.”

Sound, ete., are treated as haying the nature of pleasure, etc.,

because they combine in one and the same object (eg., Ether, ete.,) with

them. Or, let Pleasure be present immediately in sound, ete., as would

follow from the proofs cited above.

The theory that Pleasure, etc., 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 Sattvic (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 1s 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 Vedanta Satra (IT. i. 11):

aarntterar WRIk 1 kl

(If it be said 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 consequence
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would follow that there would be no final release also).—Sacred Books of the Hindus. Vol,

V., page 235,

So has it been declared by Manu also:

are qalgtst a aearenfatrar |
TAHMNTAATY @ TA Ae AAT: LR L Loe il

He knows Dharma (Right Conduct, in the widest sense), and none else, who can bring

arguments, not in conflict with the Veda and the SAstra, to boar upon the teachings of the

Risis (Seers) about Nharma.—Manu Samhita, Ch. XI, sl. 106,

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

Rasen wfsarent aaareataahahs |
(Truth about the Self) should be heard (i,¢., 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, reasoning, and meditation are the causes of

the vision of truth,)

that it is manana, reasoning, the object of which is similar to that of

Sravana, hearing, (7. e., is Vedic), 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 Puruga also, by means of the (seeming) possession of Pleasure,

Pain, etc., is, in like manner, weak, on account of its conflict with a large

number of the texts of the Veda and Smriti,

The distinctive peculiarity (videsa) appertaining to Prakriti, we shall

expound in the sequel.—-65,

Proof of Purusa.

ACANTIATY FEIT 2 1 aE
aearerieara Samhata (structure)-para (other)-artha (purpose)-tvat, from the

fact that a compage, a structure of many parts, exists to sorve the purpose of an-

other, ye Purugasya, of Purusa.

66. (Lhe 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.

Vritte :--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 karana 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 samghata) is Purusa. Hence knowledge of him

is obtained, :
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To avoid infinite regression, it should be stated that Puruga is not

a combination of many parts. —66.

Bhagya :—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 discrimination of material objects from one

another been 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 Prakyiti and

the other Principles, one by one.

Having exhibited the proof of the Principles ending with Prakriti,

as discriminated from 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 existence of Purusa who is void of the relation

of cause and effect that has been mentioned.

Samhanana is originative canjunetion. And, since there is no differ-

ence betiveen a whole and its parts, it is common to the products of

Prakyiti. 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,

Prakriti, Mahat, etc., is para-artham, serving-an-external-purpose, t.¢., has

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 Prakyiti 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 Dargana, the inference made by the aphorist, namely,

weed aeearitearg te Re

(And the mind) exists for another, (also because it is variegated by innumerable

residua), inasmuch as it acts by combination.—Yoga Sdtras, IV. 24, 8,B.H. Vol, LV, page

802.

is common only to the last member as heard (in tbid 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(z.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 furnished by texts of the Veda and Smriti, such as,

a at at weg ware ad fr waranaaeg ara aa’ fre wafer |
Nor does everything become dear for the sake of everything, but everything be-

comes dear for the sake of the Self.—Brihat Aranyaka Upanisat, IL, iv. 5,

Another such argument is as follows: Were Prakriti, etc., possess-

ing Pleasure, etc., for the sake of their own experience of Pleasure, 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. For, the manifestation of Pleasure is not

possible without the manifestation of the subject of the properties,

as would appear from the perception of Pleasure being of this form as

“Tam happy.”

Moreover, it would be against the law of parsimony to suppose

innumerable attributes in the form of consciousness for the manifold

Guuas and their products, 2.2, innumerable vikdras or transformations

which enter into originative combination with one another. Hence, for

the sake of simplicity, it is proper to make, (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 aphorism, has been stated the inference of Purusa

as the nimitta or occasional cause, Inasmuch as it has been declared that

the fulfilment of the object of Purusa is the nimitta or ocvasion for all

combination of things. It iy for this reason that, after having proposed

Purusa produced at the beginning of Creation, it is remembered in the

Visnu and other Purduas.

iraarraarer aearat atenate |

MITARITATAT Bar Sf AeraTHAT WEBTV

TUN TARATTL AARPIMBSATe yA |

gushes: ATs Hara E11 BH
He (Purusa) is merely the occasion in the matter of the act of creation of all things

producible. Whenco 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 the production of the (frst)

manifestation of the Gunas (Mahat) at the time of Creation, O excellent Brahmana.—

Vignu Purdna, I. iv, 51 and LE. ii, 88,

“Superintendence of the Knower of the Field” means mere conjune-

tion of the unfulfilled object of Puruga. “ 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 (7. e., super-sensible) objects is by means of inference.—66,

Prakriti is uncaused.

Wea Farag FTN 2.1 got
3@ Male, in the root. qarwra Mala (root)-abhavat (absence), on account of

the absence of root, wat Amilam, rootless, aay Milam, root,

67. Since the root has no root, the root is root-
less.— 67.

Vrittt :—Now, lest it be imagined that there may be a cause of
Prakriti, so the author says: 

,
There being no root, that is, no cause, of Mila Prakriti, the Root

Kvolvent, the cause which is rootless, isthe root (of all). The same is
Prakriti.--67,

Bhasya :—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 k@tastha or immutable in all circumstances,

The root material cause of the twenty-three Prineiples, that is, Pra-
dhana, is rootless, because a further root cannot be possible, as in that
case, there would be an infinite regression, Such is the meaning.~-67,

Prakriti is a mere name.

qreraascaans atae Garay el és 4
wed Paramparye, in the case of a succession, wi Api, even. va Ekatra, at

some one point. wfirst Parinistha, rest, halt. ff Iti, so, warrry Sarnjfid-matram,
mere 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.

Vrittt :~The author states the argument in regard to the above:
There is a different cause of Prakriti, of that, again, there is a

different cause, and soon andon. In view of the defect of non-ffnality
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,

6
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Bhdsya:—Well, it may be argued by our opponent, we learn from

such texts as,-——

aemaarnyere Pay fase |

Therefrom, O excellent Brahmana, was produced A-vyaktam, the Unmanifested,

consisting of the three Gunas.

that Pradhdna also is produced from Purusa, Let, then, Purysa

himself be the root of Prakriti. 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 Avidya. So

also is it remembered :

ACMITM AAS TAT: Fert i
Verily, therefore, the samsira, or worldly oxperience of Paruga 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-vidy4,

atc., i. e., at some one or other eternal or permanent (nitya) gate, inasmuch

as Purusa undergoes no transformation. Ifence, where this termination

or rest takes place, the same is eternal Prakriti. Were Prakpiti is merely

a name for the root cause. Such is the meaning.—68.

The Vedanta and the Sdm'thya view of Prakriti are the same,

aura: Teast: ter eu
wart: Samanab, samo. wad: Prakyiteh, of Prakriti. ga: Dvayoh, of both

of us.

69. (In regard to the origin) of Prakriti, (the position)

of both of us, is the same.—69.

Vrittt :—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 (Naiydyika)

fare equally. For, as, notwithstanding that the ultimate atoms (paramdnu)

are supersensuous, the inference of ultimate atoms is made from the
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 example,
(showing that everything in the world possesses the nature of the three

Gunas), a woman is pleasurable to her husband, and thus partakes of
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the nature 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,

Bhasya.—But, then, our opponent (a Vedantin) 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 Ajfina, Ignorance,

presents itself, With this apprehension in his mind, the author states

the final conclusion about the ultimate root (of Prakriti).

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-vidy4 also, from such texts as—

, aitat WSaGaet MEAT AT ARTA: |
This A-vidya which has five divisions, was produced from the Great Self.

Hence a secondary production 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 reasonable, as there is a recollection of the secondary pro-

duction of Purusa and Prakriti in the following passage of the Karma

Purana:

SaineeTirgaha: KI HAMA: |
Of action (Karma, Prakriti) and knowledge (Jiidna, Purusa) is said to be the produc-

tion, the characteristic of which is conjunction.

while there is no mention, in any place whatever, of the secondary

production of A-vidyaé. The texts about A-vidyé 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 Visands or tendencies.

And it has been declared in an aphorism of Yoga that A-vidya

which possesses the form of false knowledge, is a property of Buddhi.

Hence the number (twenty-five) of the Principles is not exceeded.

Or, the meaning of the aphorism is that the reasoning in favour of

both, z.e., Puruga and Prakriti, is the same, For, we hear of the produc:

tion of Puruga also from such passages as—

AT MUTATE TACATAIATH, |
RIC BHBEAMST G ar fey: wetszg |

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 Prakyiti, the production is purely



114 SAMKHY A-PRAV ACHANA-SUTRAM.

secondary. Again, both Purusa and Prakriti are declared to be eternal.

Hence there is similarity on this point also.
Iti is proved, therefore, that Prukyiti alone is the material cause of

the world, and that A-vidya is the nimiita or occasional cause of the

world, and that so alao is Puruga.

In the Mokga-Dharma section of the Mahabharata, however, we find:

afrerrargrare eriseaafaay |
enseatg mn fret & qsafizray i

The sages declaro the Unmanifestcd (Prakriti) possessing the property of creation and

dissolution, to be A-vidy4a, and that which is free from creation and dissolution (Purnga),

to be Vidya or knowledge. Thege maka up the twenty-five Principles.

This, no doubt, is a declaratisn that Prakriti is A-vidya or Ignorance,

and that Purusa is Vidya or knowledge. But the declaration has been

made only from the practical point of view, in consequence of Prakriti

and Purusa being the subjects of A-vidyA and Vidy’ 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-vidyaé ov Ignorance. In the very same manner, in the same section

of the Mahabharata, the whole range of effects ending with the Elements,

have been declared to be A-vidya by comparison with their respective

causes, and, by comparison with themselves, their respective causes have

been declared to be Vidya.

But Purusa’s being the material cause of the world in the form of

transformation, is due only to the Upadhi or investment of Prakriti.

Like agency, ete., such cansality has been translated in the Veda and

Smriti only for the purpose of drawing greater attention to him through

easy stages, as, otherwise (were Puruga 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:

WET AAAWFsA |

Neither large nor small, neither short ete.—Bpi. Aran. Upa. LIT, vill. 8,

And by the word Maya, Prakyiti and nothing else is denoted, as will

appear from thie text of the Veda :

arat g tafe faa |

But cne should know Mayé to be Prak riti. ete,_Svetasvatara Upanigat, IV. 10.

Because there is the declaration in the following extract that

May& which follows from the context, possesses the essential form of

Prakriti:

. MEA Aaa fartag |

afer’ gareat atat afaee: A
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From this, the Lord of Maya (Parama-dtm4) creates this universe, wherein the other

(Jiva-dtmé) is confined by Miy4,—Ibid, IV. 9,

And also from the texts of the Smriti such as,—

ae Treaa git staat J TATA |
Sy

caradt = sefantar ar aeway star tl

akan aaETaAgIAG |
Sattva, Rajas, and Tamas,—these are the three Gunas helonging to Prakriti. Pra-

kpiti is constituted by them, Inthe Veda, she is called Vaisnavi Maya, the Maya of

Lord Visnu. She is red, white, and black, Many such progeny are born from her.

A-vidya which can be destroyed by Jiiina, cannot be the meaning

of the word Méaya in the above passage of the Veda, as, in that case, the

eternality of Maya would not be established. Moreover, if A-vidyA be a

substance, the difference between A-vidya and Prakriti 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 cannct be asserted by our opponent that A-vidyaé is some-

thing different in characteristic from Substance, Attribute, and Action,

because, as has been already pointed out by us (eide Aphorism 24 above),

there is no knowledge of any such Predicable.—69.

Only the most competent people can know the truth.

ARIAUAATA TATA: We two dl
afta farm Adhikiri-traividiydt, persons competent to reason about the

truth, being divided into three classes. = Na, no. f¥at: Niyamal,, 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 :—If Release comes through sceing the discrimination (of

Purusa from Prakriti), then Release should result at once from only
hearing (ie. learning) that discrimination from the Sastras. But this is
not the case, a8 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 about 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 Release should result at once

from learning the discrimination of Prakyiti and Purusa.-—70,
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Bhasya :—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 discrimination (between Puruga and

Prakyiti) does not take place in the case of all men? In regard to this

point, the author says:

As in hearing (7.e., learning or receiving tho truth from the Sastras

and other reliable sources), so in manana or assimilation thereof in

thought also, the adhikaris 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

ease of all men, because it is possible for the dull and mediocre to be

confronted with contradictory (bAadha, obstruction) 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 (Samkhya) arguments set forth above are opposed (and altogether

set aside) by means of the sophisuis that have heen uttered by the

Bauddhas, etc. By the medioere, again, these inferences are brought

face to face with what appear to be equally valid conclusions to the

contrary (and thereby rendered doubtful), by means of fallacious marks

of inference, namely, the contradictory and the non-existent, (vide

Vaidesika Sftram, IL. i. 15, 8. 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 is meant Manas.

UCU Bl Arta: tl 2 1 92 Ui
aeqery Mahat-Akyham, called Mahat. we Adyam, taking placo first of all.

ati’ Karyam, product, effect, aa Tat, that. wa: Manah Manas.

71. The first product of Prakyiti is called Mahat ;

it is Manas.—71.

Vrittt :—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,

thatis Buddhi. It is called Manas or the thinking principle, because

it thinks (manana).—71.

Bhagya :—It has been already declared that the svardipa or essential

or intrinsic form of Prakriti is the equipoise of the Gunas. The Subtle
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Elements, etc., again, are too well known for any special mention. Hence,

by the next two aphorisms, the author declares the svaraipa of the remain-

ing two Principles, viz., Mahat and Ahamkara.

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 isthe meaning. For, from sayings like,

ganqghkega at TaTaqEaTTKy |

aearainia sim afzawd asa tt

This all-pervading seed which partakes of the Nature of Pradhana and Puruga, the

game is called the Principle of Mabat. It is said to be the Principle of Buddhi.

we know that it is Buddhi that is the first product of Prakritii—7L,
Note:—Mahat, Manas, and Buddhi are thus synonymous terms, :

The next product is Ahamkara.

ATA SEAM: Fy RN
aq: Charamaoh, last. wart: Ahamkéfrah, Ahamkdara, the I-iuaker.

72. The next (produet of Prakriti is) Ahamkara.—72.

Vrittt :—The product next to Buddhi, is Ahamkéra. — 72.

Bhésya :—That which is next to it, is Ahamkira, that is, that which

egotises or creates the “I,’ of which the function ig abhimdana or self-

assumption. Such is the meaning.-~72.

The subsequent ones are products of Ahamkdra,

ACHAT ATITL Nk 1 9R
aqeriray ‘Tat-karya-tvam-to be the products thereof, wary 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 Ahamkfra belongs to the others,

viz., to the eleven Indriyas and the five Tan-matras. Herein it is also

declared that the (Gross) lements which are the products of the Tan-

matras, are also the products of Ahamkéara, through the chain of causa-

tion.—73.

Bhasgya :--The author now says that, since Ahamkara possesses the

function of abhimfna or the making of the “1” (which by supplying

the required antithesis, makes knowledge of objective existence pos-

sible), therefore,it is established that the subsequent ones are the products

of Alhamkéra,

The meaning of the aphorisin cqn 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 Ahamkara,

ete.,” aplorism 61) is prevented.—73.

The primary causality of Prakriti is not impaired,

SMAEIA ATANT WTTASIUA lg 1 98 tl
aIaeTa Adya-hetuta, causality of the Primordial, i.e. Prakriti. aggra Tat-

dvara, mediately through that, ie, Mahat. wea PAramparye, in succession.

afi Api,even. wyaq Anu-vat, like that of the atoms.

74. [ven though the evolution is successive, Prakriti,

through that, i., Mahat, is still the cause (of all), as are

the Atoms (the causes, though not immediate, of water-pots,

etc.).-—7A4,

Vrittt:—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 ultimate Atoms are, by a number of successive stages, the

causes of a water-pot which is directly the product of a lump of clay,

so also is Prakriti the root cause, —-74.

Bhdsya :—-Well, if this be so, then there would be contradiction of

those texts of the Veda and Smriti which declare that Prakriti is the

cause of all. Apprehending such an objection, the author says :

‘Paramparye api,’ althoagh she is not immediately the cause, still,

‘adyAyah,’ of Prakriti, ‘hetutd, causality, in regard to Ahamikira, ete.,

exists through Mahat, etc., in the same way, for example, as, in the theory

of the Vaisesikas, the causality of the Atoms, in regard to water-pot, etc.,

exists through di-atoms, etc. Such is the meaning.—74,

Why Prakriti, and not Purusa, is the cause.

Ga FANCHATET SASK AATATT We LK U
wenfaet Parva-bhavitve, being pre-existent. gm: Dvayoh, of the two, ie.,

Puruga and Prakriti, saa Ekatarasya, of the one, i.e, Puruga. et Hane, on

the logs, awaatam: Anyatara-yogah, application of the other, i.e, Prakriti,

75. While both (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,

Vritti :—In consequence of the eternality of Prakyiti and Purusa,
‘ ¢ yi ‘
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the question arises as to whom belongs the causality in creation, etc. The

author removes this curlosity:

Causality does not arise by mere antecedence, but by (invariable)

agreement (anvaya) and difference (vyatireka). Of the two, the fitness of

the one, z.¢., Puruga, for association with causality, is gone, there being

Vedic declarations that he undergoes no modification. Hence conjunc-

tion with causality is of the other, @ e. Pradhdina.—75.

Bhasya :—But, when Prakpiti and Purusa are hoth of them eternal,

what is there, it may be asked, to determine that Prakriti alone is the

cause? So the author says:

Although both of them, Puruga and Prakriti, 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 (Prakriti), Such is the meaning.

Now, the argument in favonr of Purnsa’s never undergoing any

transformation, is, in a seed form, as follows: If Puruga act by entering

into combination, his existence would be for the sake of another, and

infinite regression would be the result. If he act not by entering into

combination, the production of Mahat, 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 owner 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,

Prakyiti having been proved under the characteristic of causality alone,

there is no necessity for looking for any other cause, as, on the other

hand, by similar evidence, Puruga having been 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 be

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 nature

7
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of unfailing light, that Purusa is not by nature sabject to transformation.

Thus has it been declared by the Yoga Satra (LV. 18):

aqr maar gaara: gaveratcanieay et te lt

“To its lord, the Puruga, the modifications of the mind are always known,

on account of (his) unchangeability.”—-S, B. H. Vol. IV. page 294.

And also by the comment thereon :

ear erahiaaed g qaveataftaniter” aiteraater

While their being always the object of knowledge clearly brings out the
unchangeable nature of Purnga.

We shall later on show why Purnsa does not at one time illuminate

the world, although he is intrinsically of the form of ever shining

light—75,

Prakriti is all-pervuding.

Qhieaaet 7 GaIaAa 9 1 Oh
afifew’ Parichchinnam, circumseribed, limited. Na, not, eile Sarva-

upddanam, material cause of all things,

76. What is limited cannot be the material cause of

all things.—76.

Vritte :-—But, then, (when there is so much dispute about the

causality of Prakriti), let, (someone may say), the Ultimate Atoms be the

causes, since there is no dispute about their causality. So the author says;

That which is limited, cannot be the material cause of all things,

as, for example, threads cannot be the (material) causes of a water-pot.

Consequently, separate causes would have to be asserted for all objects

severally, 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) :

RATA AAAGTAT TTSAAT it & 1 Be, 0
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Sattva, etc. are not the properties of Prakriti, 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, mobility.

weight, etc. are, you are going to say, the properties. But they would

be contradicted by. the (suggested) universality of Prakriti. Moreove.

conjunction, disjunction, etc., which are causes in creation, would net

also be established.

To this, our reply is as follows: Limitedness here denotes th.

characteristic of being confined to a part, which (characteristic) serv.

to determine the characteristic of being the counter-opposite of spatial

non-existence (that is, in plainer language, the occupation of a portivn

of space which would have otherwise been empty); and the non-existen. »

of this (limitedness) is universality. So that, it comes to this that th

universality of Prakriti is nothing but the characteristic of not servin.:

to determine the counter-oppositeness of spatial non-existence. As tiv

characteristic of Prana (the vital principle), namely, of being perva-i.+

of all bodies, movable, immovable, ete., is denoted by the genus Pr...

tva (the generic characteristic of being Prina), on account of the relat on

of the individual manifestations of Prina to all bodies; similar is +i.

universality of Prakriti.

The other characteristics of Prakriti, e. g., inactivity vakriyaj, anit

etc., we shall demonstrate in connection with the aphorism on tes

resemblances and differences (Vide I. 124 below).—76.

The Veda also supports the Theory of Prakriti.

agaaragae 3 199 Nl
ngrvfeaa: : Tat-utpatti-druteb, from the Vedic declaration of the proud. tin

of limited things, Cha, and also.

77. (Prakriti is the cause of all things, and not the

Atoms), also because there are Vedic declarations of the ji

duction of limited things.—77,

Vrittt :-~The author shows that there is Vedic evidence also ea tics

point :

Argument has already been stated. The Veda also declan tet

Pradhana is the cause of the world. Thus,

WATATSHTSATTA

The world is produced from Pradh4na.—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 declared in such texts of the Veda as,
: 6

AIel aaa

That which is finite, is perishable.—Chhandogya Upanisat, VIL xxiv. L.

and in other texts. Such is the meaning.—77.

Hx nihilo nihil fit.

araegal aegfafe: ne toot

aNa, not. ‘wag: A-vastunah, from non-entity, non-existence. arqffa:

Vastu-siddhih, production of entity or existence.

78. From a non-entity, an entity cannot be produced.

—78.

Vritti :--Production 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 be of the same nature as the

cause, the world also would be a non-entity.—78.

Bhésya :—Now, in order to establish the causality of Prakriti, 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, Release, etc. caunot be established, and (2) such production is

never observed. Such is the meaning.—78.

The world ts not unreal,

BATTERY ATA ATCT AIT lle 1 9k ti

wae A-hadhét, from the absence of any contradiction to its reality

wggarcarruraa, A-dusta-kéraya-janya-tvat, from its not being the product of depravec

causes. «Cha,and. 4 Na, not, wayerq 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.—79.
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Vritti :—Let the world also be a non-entity, what harm 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. But, 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 ; a8 some one’s cognition 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.

* Bhdasya :—If 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 ina

dream. Nor can it be said that the cognition of the reality of the world

is the result of depraved senses, ete., 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, ie¢., world, is not unreal, Such is the

meaning.

{t cannot be said that there is contradiction of the reality of the

fabric of Creation by such texts of the Veda as,—

qraraaa Peart aaa ahatare aay

Modification (e. g., @ water-pot) is a ercation of speech, a mere name ; (while, “It is)

clay,” only this much is the truth.—Chh. Upa, VI. i. 4.

and that, there being this contradiction, the fault called A-vidya algo

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 possiole 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, etc. Moreover, the contracict-

ion of the reality of the fabric of creation by the Veda would involve the

fallacy of “ dtma-ddraya,” .e., would depend for its validity on the authority

ofthe 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-contradiction, 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:

ATTA TABHABT WRIA RS

Sarita canrigag WALA LAS At
“ The exbernal things are not non-existent, because our consciousness bears testi-

mony to their existence,”--IT, ii, 28,

“The ideas of the waking state are not like those of the dream state, because they

are of a different nature.”—IL, il, 29.—Sacred Books of the Hindus, Vol, V., pages 308, 310,

Passages such as af aff Neti Neti, “Not this,” ‘Not this” (Bri.

Aran. Upa. If. ili. 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

Satra (III. ii. 22):

opaarag & sfrrat
«(The Srati, 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 Vedanta.--79.

Why nothing can come out of nothing.

Wa aaa Aaa ara Faeatt aq-
fafe: ne icon

wa Bhave, being existent. agit Tat-yogena, by union with that, we,

existence, vafafg: T'at-siddhih, production of that, 4. ¢, existent effect. waa

Abhave, being non-existent, agwart Tat-abhavat, on account of the absence of

the effect. «vet Kutas tarim, how then. anféfg: 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.

Vritti :— 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:

“Bhave,” in the material cause, “tat-yogena,” by union with exist-

ence, according to the principle erraya: mia “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 Tn tranglating the latter part of the Vritti we have followed the text of the

edition (1808 Saka Era) of Pandita Kélivara Vedanta-Vigija. According to the reading

of the Vritti edited by Dr. Garbe (Calcutta, 1888) abhive jagato abhavatve 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),—which apparently is not very

clear nor quite correct,

Bhasya :—It has been stated above that an entity cannot come out of

anon-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-abhavat,” on account of the non-existence of the effect also, how can

there be production or proof of an effect in the shape ofan 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 cause of the world,

THAT SUMAN Weise ui
a, Na, not, wi: Karmanah,from Karma or Action, wrermentem Updda-

natva-ayogAt, 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.

Vritti :—Let Karma itself be the cause of the world, what need have

we of the hypothesis of Pradhina? (if it be asked), so the author declares :

Let Adristam 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.

Bhésya :—But still, when Karma ig a necessary factur in creation,

let Karma alone be the cause of the world, what is the use, it may be

asked, of the hypothesis of Pardhana? In regard to this the author

gays :

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. For, 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 Vaisesikas. 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 material causes. If itis said that like jaundice, ete, of the eye,

A-vidyi is a substance appertaining to the conscious prinviple, then its

difference from Pradhana is in name only.-—81,

Ritual observances are not the cause of Release.

aTgatantay adie: anqaarstaararegear-

TAT WR US|
" . Na, not, warfwa Anuégravikat, from (performance of) Vedic rites and

ceremonies. #4 Api, even, also. -aafefz: Tat-siddhih, accomplishment thereof, ie.,

of Release, earty SAdhyatvena, being a product, refer Avritti-yogat, on

account of liability to recurrence. systray, 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 to repetition, and would thus lose the

character of the supreme purpose of Purasa— 82.

Vritt? :—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 Prakriti? 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 Puruga.— 82.

Bhasya :-~Thus, then, has been exhibited the discrimination between

Purugsa 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-—

wairaaattaan 81 eu
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(As regards the temporary character of their effect, i.e, cessation of pain), there

is no distinction between the two (i.e. visible means, on the one hand, and religious

performances, prescribed in the Veda, on the other).— Vide p1ge 23 supra,

namely, that itis only the knowledge of the discrimination between

Puruga 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

causality therein.

The word “Api” includes the visible means mentioned before, that

is, in

a ware Rafe nt
The realisation of that (i, e., permanent cessation of the experionce of pain) cannot

take place by ordinary means, such as men and mouey,—Vide page 19 supra,

“ Anusravika’”” karma means action such as sacrifice, etc., enjoined

in that which is heard from the mouth of the preceptor, ie., 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 connection 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 :

aqae Hiaasen: etaa wakarga geakrar ara: ara

As here the world conquored by action wears away, so there too the world conquered

by Merit weare away.—Chhandogya Upanigat. VIL 1, 8.

By the aphorism (I. 16).

AHAMTATAATT UMLIREl

Nor (is Puruga bound) by Karma, because Karma is the property of a different object.

—pide page 84 supra,

Bondage by Karma has been refuted before. And now Release by

Karma is refuted. Hence there is no tautology.

It cannot be said that by the reason given above, namely, that Karma

-js the property of a different object, the causality of Karma towards Re-

lease, as towards Bondage, has been practically refuted before, and that

therefore, the very apprehension of any misconception in thig respect

does not 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.1 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.

aa qatar: 9 kn
wa Tatra, in regard to Vedic Karma (Vijtiana), between Prakriti and Puruga

(Aniruddha), srefageea Pripta-vivekasya, of oue who has attained to discrimination,

wraiani: = 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 Vedic Karma (Vijiina) or, of Purusa and

Prakriti (Aniruddha).---83.

. Vritti.—The author shows what does constitute the supreme purpose

of Puruga. .

“Yatra”, of Prakriti and Parusa, “ Prapta-vivekasya ”, from know-

ledge of the discrimination, “an-dvypilti-srutib ”, e. ¢., the Vedic text.

qa gacrada
He does not revert again.—Kaligni Rudra Upanisat, 2,88,

Bhasya.—But, then, how do you account for the Vedic declarations

on the non-reversion of one gone tothe 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 ata sacred

place, etc. ? In regard to this the author says:

The Vedic text that thore is, 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 Brahma, have attained to discriminative knowledge. For,

otherwise, there would be conflict with those other texts of the Veda which

establish reversion to this world even from the world of Brabma. Such

is the meaning. Still, it should be 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 Commen-

tary on the Vedanta Sdtras, we have qnoted and explained the passages

relating to them.—83,

Freedom from Samsara (transmigration) is not the result of Karma,
* nN ~ os

Ga wear areatara: We ice
gam Dubkhat, from pain, g@ Duhkham, pain. senfiteaq Jala-abhiscka-

vat, like the affusion of water, » Na, not. oreafatra: JAdya-vimokah, relief from
ehiliinaaa
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84. Pain (results) from pain; like the affusion of

water which does not give relief from chilliness.—84.

Vritti.—The author points out the defect 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 pain. At any rate, it would cause pain by being, at

least, perishable. For, relief from chilliness is not given to one afflicted

with chilliness, by the affusion of water, but, on the contrary, additional

chilliness is thereby caused to him.—84.

Bhigya.—-lf it be said that the non-reversion mentioned above is the

result of Karina, so the author says +

From the pain which follows from the performance of Vedic Karma,

by reason of its entailing the defects of killing, etce., and by means of the

painful experiences consequent-thereon, results nothing but an unbroken

series of pains, and not “relief from chilliness”’, 7. e., the surcease of A-

viveka or Non-discrimination ; while freedom from pain lies at a great

. distanee. As, for example, by the aflusion of water, it is non-relief from

chilliness that is caused to one distressed with chilliness, and not certainly

relief from chilliness. Such: is the meaning.

So has it been said :

HA THA THA FLAT A |LIHAF |

qaget qian vam ald nae o
As turbid water cannot be made pure by means of mud, and as sina due to drinking

wine cannot be expiated by means of wine, iu tha very same way, a single sin of killing

a living creature cunnot be expiated by a hundred of gacrificeg.—Bhagavatam, I. viil. 52.

{t is also heard that even Jaya, Vijaya, etc., the attendants of Visnu,

and residents of the worlds of Brahma, had to undergo a succession of

painful existences in the race of the Raksasa (as Hiranyaksa, Hiranya-

Kagipu, etc).

And this has been said by the Karikd also:

eraqrgaasn: a afagieeniaraye:
Like the visible, the seriptural performances also are affected with the defects of

impurity, waste, oxcess.—KfrikA, Verse IT, 84,

The result of Niskama Karma also is equally transitory.

AIFASHTRASY ATTAIN Wai ck
art Kamye, (karma) being performed with the object of securing desirable

consequences thereby. wma A-kimye, not being so performed, being dininterest-

ed. 3 Api, even. aacaiaie Sddhyatva-a-vigesit, on account of the absence of

any difference in respect of Release being producible by Karma,
Note,—For kimye’ kamye, Anfruddha reads kamyékamye,
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85. (Release cannot be attained even by disinterested

Karma), for, whether Karma be interested or disinterested

(Vijfiana), 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.

Vritti:—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, but the cause is that itis the product of kamya

or interested Karma, because niskima or disinterested Karma is capable

of accomplishing Release, as the Verla declares :

Sarg ere Rag: ceredt ePraPresaran: |
arate naliva: qe nietsraraaray:

The sages endowed with progeny and greedy of wealth, entered into death by their

Karmas. While other sages, possessing wisdom, obtained immortality throagh higher

(disinterested) Karmas.

In regard to this the author says :

Granted tnat pain is not the consequence of niskAma or disinterested

karma, but still, natwithstanding the differonce of niskima karma from

the kamya, the characteristie of release being the product of Karma re-

mains undifferentiated. Bocause if it would be a product, it would be

perishable, and, consequently, there wonld again he pain. The Vedic

texts which declare that niskAma karma is the means for the attainment

of Release, are for the purpose of kuowledge, and Release comes through

knowledge, so that niskAma karma is the means of Release through the

intermediation of knowledge.—85.

Bhdsya :—lt it be said that, not Pain, but Release is heard to be the

fruit of niskAma karma in the form of internal sacrifice, silent recitation of

the mantra, ete., so the author declares :

In respect of karma, kAmya as well as akamya, pain results from

pain, Why? “ Sadhyatva-a-visesit”, ze, 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 1s not directly the fruit of Karma. Thus,

aq SAU a THT AAA MTAAR Tecra:

Neither hy Karma, nor by progeny, nor by riches, but by renunciation, yome attained

to immortality. Kaivalya Upanisat, I, 2,
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“ By renunciation,” ie, by giving up abhimfina or self-assuinption.

“Some,” ie., some only, “ attained to” or obtained immortality, and not

all, because the renunciation of abliména is a very rare thing, being the

result of tattva-jiifana or knowledge of truth. Such is the meaning.—85.

Release producible by knowledge is not perishable.

faaqTed wT W AGATA Ne ce
finger Nija-muktasaya, of one who is released (free) by himself, ‘dea’

Dhvamsa-matrain, the mere annihilation of bondage. 4 Param, sufficient, abso-

lute, permanent, TM Na, not, wartay 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 account of its perish-

ableness, samsara 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-

gah”: 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 discrimination) And how can there be a return of samsara 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.

Bhdsya :—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-vidy4, is “ param” final. The destruction (of bondage)

which is the result of the knowledge of discrimination (of Puruga.

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-vidyé, without 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-vidyé. This is proved,

Thus, then, is it declared that it is discriminative knowledge that

alone is the immediate cause of the annihilation of pain,— 860.

Definitions of Pramé or right cognition and Pramina or proof,

TACHA ATA AHSAN As TAT ATATTA
aq aq frat sara et on

ga: Dvayoh, of both, Buddhi and Purnga, ware Ekatarasya, of one of

the two, ww Va,or. N. B —Aniruddha reads cha instead of va, wf Api, even,

also, ‘wafwaetaaftfeattr: A (not)-sannikristA-(drawn near to, adjacent)-artha (object)-

parichhittih (determination), determination or ascertainment of distant objects,

wa PramA, right knowledge. sqava Tat-sadhakam, the instrument of that, wa Yat,

which, wa Tat, that. falta ‘lrividham, threefold. aq Pramagam, proof, evi-

dence, N. B.—Anirnddha omits the words, trividham pramadnam, from this

aphorism, and reads them at the beginning of the next aphorism.

87. By Prama we mean the ascertainment of objects

which have not yet approximated both @e., Buddhi and

Purusa), or, even oue or other of them; that which is the

instrument thereof, is Pramaéna which is threefold, (Vijiiana

Bhiksu).

Or, Pram, that is, the determination of distant objects,

is (in the case of Perception), the result of both (2.¢., 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 (Pramana).—(Aniruddha),—87.

Vrittt :—It has been mentioned that the group of Principles is

twenty-five-fold. Their proof is not possible without Praména. Accord-

ingly the author shows what Praméana 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-sannikpist-artha-parichebhittih’, deter-

mination of objects not previously determined, ‘“ Prama”, right cognition,
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is the result. Hereby it is declared that Pramana or proof is that which

reaches to objects, not previously got at. That which is the best instru-

ment of Prama, is Pramana ;—such is the definition of Pramdna in gene-

ral,—87.

Bhasya :—Now, the Pram4nas 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,—

DAT AT AE TSA: Meret AAA: |

Verily the Selfis to be seen, to be heard about, to be reasoned about.—Brihat

Aranyaka Upanigat, II. iv. 5, IV, v. 6.

Karma, etc?, on the other hand, are the means of causing the purifi-

cation of the other instruments such as Manas, etc.

‘* Asannikrista ’’, 2¢., not lodged in, that is to say, not got at by,

the ascertainer (Pramatari). Of-such objects, z.e., entities, ‘ parichchhittih ’

ze, ascertainment, is Pramé. And it may be the property of both, ze.,

Buddhi and Purusa, or of only one or other of them in both ways. That

which is the best instrument of that, @.¢e., Prama,—‘‘the best instru-

ment’, 2.¢., the cause which is never dissociated from connection with

effect, in other words, is unfailing in its effect,—the same is Pramana,

and it is threefold under the forms presently to be mentioned. Such is

the meaning.

In the above comment, the term “not got at” has been used for

differentiating (Pramava) 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 Prama rests in

Purusa alone, then, the modification of Buddhi 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 Puruga is only the witness, and, not the

maker, of Prama or Right Cognition. If, again, the cognition belonging

to Purusa as well as the modification of Buddhi, both of them, are said

to be Pramé, then both of them are Pramana, according to the differences

of Prama, while the application of the word, Pramana, to the eye, ete.,

is only secondary or in an intermediate sense in all cases. Such is the

import. a

In the Commentary on the Yoga Sftras, on the other hand, the

revered Vyésa Deva has declared that Pramé is the cognition resting in

Purusa; 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 Puruga 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 ete., 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, etc., arise in consequence of the

depravity of the bile, ete., appertaining to the eye. ete; this is the

difference. And the same modification, tinged with the object, enters

upon (the field of vision) of Puruga by the form of a reflection, and shines

there, inasmuch as Puruga, since he is not lable and capable of transfor-

mation, cannot possibly be 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) :

sareniznarta arcern Rrahrara: 9 & 1 2¢ 4

As between the China rose and erystal, (there is) no upariga or actual transference

of ‘colour’ (from Buddbi to Puruga), but (only) abhimana or an assumption (of such trans-

ference).

There is also the Yoga Sitra (L. 4);

afvarsataca n 2180
« Identification with moditications elsewhere ".—S. B. H. Vol, 1V. p. 10.

Smriti too:

afeifagdts emit GAR TeqGeET: |

sntent afafssafea areata sega: i

All these same appearances of things are reflected in that large mirror of the mind,

‘(as are reflected) in o lake, the trees that stand on the banks, —Yoga-Vasistha-Rimayana,

Also the Commentary on Yoga:
~ . .

qe: aireaaar ger: |

Puruga ia the re-cogniser from Buddhi,-Yoga-Bh4gya, I. 7, S. B. H. Vol, 1V p. 15,

“ Re-cogniser ” (prati-samvedi), that is, the seat of prati-samveda or

-echo-like reflection of cognition, Such is the meaning.
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Hereby it is shown that, although Purugas are immutable, 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

asafiga, 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 been 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 eapacity 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 (7.2, from seing that.

this is actually the case). As only things possessing rapa 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 cause 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 lost. Reflection (pratibimba), again, is

a particular transformation of Buddhi itself, while the form of the reflect-

ed (bimba) is what is seen in the water, etc.

Some thinkers, however, are of opinion that Chaitanya or Conscious-

ness, being itself reflected in the modification (of Buddhi), iuminates 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 incorrect view of the case. For, by reason

of its contradiction to the Sastra (e. g., 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 modification in 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 (f, e, -agts) of

g
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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. Because there is redundaney

in the supposition of a different objectivity (which is 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 (¢. 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. Experience is cognition. So that, the characteristic mark of

objectivity being constituted by the substance of the object, there is involved

the fallacy of Atma-Agraya 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 Vartika.

The division of the cogniser, ete., here is as follows:

The pure intelligent one is the Pramatad or the maker of right

cognition. Pramana is just the function (Vritti) of us. Pramé 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. Sdksitva or the being the witness which is

of the form of immediate vision, the author will himself declare, Hence,

on account of the absence of the cause, the intelligent one will be merely

the witness of the modifications. Of Visnu, etc., 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,

inthe Nydya System, the anugamaka or leader or the means of reaching thoxe objects,

Anugama or the leading or reaching is its action,
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No more than the above three Proofs are required,

ddital aafeealtiaartahs: ug ics ul
mafagi Tat-siddhau, on the establishment of that, i.e., the three Proofs. wfeq':

Sarva-sidheh, on account of the proof of all objects. a Na, not, wfieafefg: Adhikya-

siddhih, proof of more, ,

88. These three Pramdnas being established, all can be

established; hence no additional Pramana is established,—88.

Vritti:—How many Praménas are there? To this the author replies:

The Pramanas are Perception, Inference and Word. Should not Com-

parison, Presumption or Implication, Non-existence, Comprehension, and

Tradition (for an account of which vide the Vaisesika Sdtram IX, ii, 5,

8. B. H. Vol. VI, pages 316-319) also be Pram4nas? In reply to this,

itis declared: ‘‘ These three Pramanas being established etc.” The

admission of Praména is for the purpose of establishing the Prameya
or provable. The three kinds of Pramana being established, since the

purpose of establishing the provables of all the Pramdnas is served,

there is, therefore, uo establishment of anything as an additional, 7. e.,

separate Pramana, because all these so-called additional Pramf&nas are

included amongst the three kinds of Pramana 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, etc., only additional differences of name have

been created. Hence there is no establishment of additional Pram4na.

—88,

Bhdsya :~—But our opponent may ask, in regard to the discrimination

of Puruga from Prakriti, Comparison etc., have been given out as

Pramanas, in such passages as,—

qar saraern: Hear | Srna’ cz: |

aa ait aut Haea’ THA area

As the single sun illuminates all this world, so does, O Bharata, the Owner of the

Field (Puruga) illumine all the Field (body),—Gita, XIII. 33,

How, then can it be said that Pramdna is only threefold? To this

the author replies.

As, the threefold Pramanas being established, there is the establish-

ment of all objects whatever, more Pram&na is not established, as there
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would then be redundaney, Such is the meaning. For this very reason

Manu also has laid down the triad of Pramanas in—

TaAAGA a wer a fara |

wa gfate ara atafzadicaar i
; Perception, infercnce and Sastra or word are the means of getting at objects. The
triad shonld be made thoroughly known by one who intends purity of Dharma or Pious

Conduct,—Manu Sambité, XIT, 105,

Comparison, Tradition, ete. come under Inference and Word, and non-

perception, ete., come under Perception. In the passage quoted from the

Gita, this Inference (which includes comparison, etc.,) is 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 common to consciousness. (The knower of the Field)

of whom fullness is the Upadhi or adjunct, is established as the regulator

of the phenomena of illumination,—88.

Defimtion of Pereeption.

aqarad aq aaatiete era aq Tera ee N
aq Yat, which, amg Sambaddham, connected, #4 Sat, being, N. B.—For,

gambaddham sat, Aniruddha reads sambandha-siddham, meaning, proved, i.e.,

produced by connection or relation, agattea@ 'lat-Akara-ullekhi, portraying the

form thereof, 4¢., of the thing cognised. fri Vijhinam, cognition. am Tat,

that. sragy Pratyaksam, sense-pereeption,

89. Perception is that cognition which, coming into

relation to the thing cognised (Vijfana Bhiksu), or, being

produced by means of relation to the thing cognised (Ani-

ruddha), portrays the formthereof (v.e., of the thing cognised)

—89.

Vritli :—The author gives the particular definitions of the three

Pramfnas.

By the phrase, “ That which is produced through relation,” Inference

and Word are excluded. “ Tat-Akara-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, however, describe that perception should be nothing but

nirvikalpaka, indiscrect or supersensuous cognition. But perception, they
say, is kalpand or mental elaboration, which is free from doubt and free from
error. “Kalpana” is the mental act, intuition, (Pratiti) consisting in the appli-

cation of name, genus, etc. It is present in savikalpaka or discreet cognition

*
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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 Prama or right notion,

containing direct vision of things, and not vitiated by any defect. It is

both, te, savikalpaka, discreet, and nirvikalpaka, indiscreet. The

consciousness (samvit) of name, genus, etc. is, however, produced by

Memory by means of the revival of impressions or recepts (samskéra)

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 maintained 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 principal instrument of proof. Thus,

cat & eaaArATy gers a ara |
aia ar ae & @ aaresryaaar

aa ae gageq at wieiefraar |
qaradtaa at semaa aaa il

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 capable of obscuring the intrinsic form of the thing. Besides this, again, that by

which an entity ig completed or perfected in Buddhi by weans of the properties such as

genns, ete., is also recognised as having the characteristic of perception.—89,

Bhasya :—Prama or right cognition is iodged in Purusa,~—with the

help of this principal conclusion, the author proceeds to state the specific

definitions of the Pramdénas.

That “cognition,” #e. 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 conveying 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 Buddbi 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 itis not impossible that the modification

of Buddhi arising by means of the eye, ete., should, like the flame of the

lamp, portray the form of the thing cognised immediately after the contact

with the external objects—89.
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I'he definition is not intended to apply to perception by the Yogins.

TATA IIATATA TT Nei ko Ul
afrery Yoginém, of the Yogins or those practised in Yoga, wanareTerara

A-bahya-pratyaksa-tvat, because it is not external perception. @ Na, not. re:

Dogah, fault, defect.

90. (itis) 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.

Vrittt :—lt 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 in the definition.— 90.

Bilvisya : ~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 nut 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, the definition is intended to, and does, apply to the perception

of the Yogius.

SAAT ASTATAATA TT TST: Wk 1k
creamer Lina (involute)-vastu (entity)-labdia (acquired)-atisaya

(excellence)-sambandhat, (relation), on account of contact of that (7.¢., the Yogin’s

mind) which has attained exaltation, with things enfolded in their causal atate,

a Va, or. ware: A-dogab, no fault N. B.—For “ Adogah”, Aniruddha reads

Na-dogah.

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 things i in

their enfolded state.—-91.

Vritti :—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

Dargana}, 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 iss own cause, by the

characteristic of being not-yet-come. The Yogin alone who has acquired

excellence through favourable influence of the virtue born of Yoga, can

have connection (z.¢,, contact through mind) with Pradhana (the root cause

of all mundane existences), and thence, connection with all places, times,

ete Hence the definition is not too narrow.— 91.

Bhdsya ;—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 it, 22, it 18 not too narrow, inasmuch as connection

of the Yogin’s mind which has attained exaltation produced 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-kdrya-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. “‘ Ativaya”, excess or exaltation,

is pervasiveness, and the surcease, ete. of the Tamas or obscurity hinder-

ing the modification (of Buddhi into the forin of the object).

And, in this matter, the following should be attended to: From the

statement “ which being 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. It 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 there 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 born of Yoga, in the

same way that the dirtiness of the eye is removed by the eye-paint, Tt
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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 ; becanse, in the states of dreamless sleep, etc.,

it is proved that Tamas does obstruct the modification or function of

Buddhi. From passages of the Smriti, e.¢.,

aati frase: canara |

reaty gq ane gia fry araaq

Tho waking stato is, one skould know, caused by Sattva; dreaming, one should

refer t6 Rajas as its cause ; dreamless sleep is caused by Tamas; the fourth state runs

through the three,

it, moreover, appears to be impossible that there should be any other

canse of obstruction of the modification of Buddhi 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. For, it is heard that

even prior to the evolution of the skin-sense, Svayam-bha (Causa 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 skiu and Manas also, ‘Tamas itself is the instrumental

cause. While mere reasoning (as that of the logicians) is attacked with the

fault of having no secure foundation. Such is the line of our argu-

ment in reply to the above. —91,

The existence of Igvara or a Lord is above proof.

Saas: WTR M
tacfag’ : Ldvara-a-siddheh, on account of non-proof of tgvara or Lord.

92. (It is no fault in the definition of Perception that

it does not extend to the perception of I[svara), because
A . .

Isvara 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) Ixvara,

then, the consideration of the perception of Him would properly arise.

But no such proof exists. fit be urged that such proof does exist in the

form, namely, that Earth, etc., must have a creator, because they are

products, we enquire whether he be embodied or un-embodied. Hither

way even, ageney is impossible, because jn the theory of the particularists
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(the upholders of special creation), effects 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 I€vara, 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 [¥vara is, as has been

already established, only in accordance with the prauda-vdda 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 Iévara (and
not, on account of the non-existence of proof of t$vara, as we have it).

Tt is, however, desired by us that perceptual cognition does arise in

regard to Igvara. The characteristic of perception in the present case

is constituted by homogeneity with what is produced through‘contact, 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 Isvara cannot be proved by evidence.

AMAICIAaaed Adiats: UVa ti
qngat; Mukta-baddhayoh, of the released and the confined, weasratart Anya-

tara-abhavat, owing to the non-existence of something different. = Na, not

nafafg: Tat-siddhih, proof thereof.

93. Proof of His existence is not possible, because

He can. be neither free, nor bound, nor something else.—93.

Vrittt :— The author adduces a further reason.

Is 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 [gvara is of a different description altogether, then, there being

no example (ie. nothing to compare with him), He would be something

very extraordinary. —93.

Bhdsya :—There is still room for the enquiry how the existence of

fdvara is not proved by the Veda and the Smriti, So the author points

out that it is the popular conflict of arguments that is the impediment to

such proof,

Is the desired I¢vara free from afflictions, 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 Ivara. Such is the meaning.—93,
10
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Reasons for the above view,

TATTATAGATAT UE 12

Sera Ubhayatha, cither way. 3 Api, also, weqatray A-sat-karatvam,
incapacity to effect anything.

94, Either way also He would be inefficient. —94.

Vrittt :—The author explains the very same position.

This aphorism has been already explained ahove—94.

Bhdsya :—If He were free, He would be unequal to the task of

creation, etc., as He would not possess the abhimana or the will-to-be and

the will-to-do, desires, etc. which instigate to creation, etc. And, again,.

if He were bound, He would be under delusion, and so, unequal to the

task of creation: Such is the meaning.—94.

Texts which declare [svara, explained.

FHRAA: WTA STAaaea AT UE LAK
qarett; Mukta-Atmanah, of the free Self (Vijidna Bhikgn), of the released-

like or quasi-free Self (Aniruddha), saat Pradamsa, laudation, glorification.

erat pasa, worship, homage, fig Siddhasya, of the perfected one. N. B.—

Aniruddha reads Upasa-siddhasya as one word, meaning, accomplished by the

cultivation of Yoga, a VA, or.

95. (The sacred texts which speak of Igvara, are) either
glorification of the free Self or homages paid to the Perfect

Ones (Vijiiina Bhiksu), or, glorifications either of the

free-like Self, or of one made perfect by Yoga.—95.

Vyitti:—~If this be the case, then, there would be contradiction to

such texts of the Veda as,—

a f& aafrq aad Fal
He is verily the Knower of all, the Creator of all.

To this the author replies.

“ Mukta-Atmanah’”’ means, of the Self resembling the released Self

by not having attachment, etc, and not of the released (Self), as the

released Self cannot have volition, agency, etc. (to which the texts refer).

The texts are glorifications of such free-like Self inade for the purpose of

lending support to the injunctions (vidhis), ‘‘ Upasd-siddhasya va”: OF

the Yogin who, by worship (ze, the practice of Yoga), has attained

exaltation, and has acquired perfections in respect of anima or minute-

ness, etc., the glorification is for the purpose of making the practice of

Yoga more attractive.—95.
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Bhdsya:—But, then, one may ask, what becomes of the Vedic

texts which establish Isvara ? 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-étmanah,” of the

pure Self universal, intended in the form of glorifications to serve as

incentives by means of its aisvarya or lordliness which consists in mere

proximity (to the knowing Puruga); while some other texts, demonstrative

of creatorship, etc. preceded by volition, are intended as extolment of

the (comparative) eternality, ete. of the perfected non-eternal f¥varas,

such as Brahma, Visnu, Hara, etc. (the Lords of Creation, Preservation,

and Destruction, etc.), inasmuch as they, although they possess abhimana,

ete, (and are therefore liable to perish), still possess eternality in a

secondary sense (t. e. cyclic or «onic immortality). Such is the mean-

ing.—99.

The superintendence of Puruga over Prakriti is through prowimity.

nt ees

aaatrarratiste Ahad We tke
aqafmamra Tat-sannidhandt, through proximity to that, ze. Prakyiti, afissrearw

Adhigthatritvam, governorship, superintendence. mq Mayi-vat, asin the case

of the gem, the loadstone.

96. The superintendence (of Isvara or Puruga over

Prakriti, etc.) is through proximity to Prakriti —96.

Vritti:— Nor is proof of idvara, declares the author, from the argu-

ment that the non-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-sannidhénat,” through

the Self containing the reflection of Prakriti, 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, IIT. 27):

cH: fieaarnh gat: eatin aaa |
nearchagerar Kalefrter Aaa | Tar 13120 Il

While acts are everywhere being performed by Prakriti, by means of the Gunas, the

Self, being deluded by Ahamkara, thinks “I am the doer,”

Bhasya :—But still, our opponent, may say, the superintendence of

Prakriti and all the rest, of which we hear in 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 resolution 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 been a fault in our theory. But

it is, on the other hand, desired by us that superintendence 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

Puruga, 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

upédhi or adjunct. And so has it been declared :

ites afert ca Wa Sta: Taae |

AAA Faq TA SG ATH I

wa aA He anAS a aT Aa |

Afteacareaatar Kal @fattrarsra:

As the iron acts while the gem (loadstone) which is devoid of volition, stands near

by ; 60 does the world proceed under tho influence of a Deva or deity who is mere cxis~

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—

aga Ty Ty |

[t looked up, “ I shall be many.’’—Chhandyogya Upanisat VI if. 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 Prakriti 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 Karma Purana

(IV. 66):

CAN OTE BA: aaa HVAT Far |

mafeqaneay arat af’ are He | ee

Such, then, is the Prakrita sarga or the creation of Prakpiti or Original Creation,

as briefly related by me. It is not preceded by Buddhi. Now listen to the creation of

Brahmé,

It would be redundant to restrict the meaning of this passage by

interpreting “ abuddhi-pdrvaka ” as meaning not produced by the Buddhj

of the Adi Purusa or Original Purusa.—96,
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The Jivas or Embodied Purugas also are agents only through proximity.

farteanricatt stare 1 8 Ul
fateaiiy Videsa (Particular)-karyegu, in particular or subsidiary effects, wi

Api, also, siarny Jivandm, of the Jivis or Embodied Selves.

97. (The superintendence) of the Jivas, in the case of

particular effects also, is through Proximity.—97.

Vritti:—lf no intelligent superintendence were required, then a dead

body would show the act of eating, etc. To this the author replies.

Buddhi, ete. (the Saksma or subtle body), associated with Vayu or

Prana, 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 Atma, because Atnia does not undergo transfor-

mation.—-97,

Bhdsya :-~Not only in creation, etc. alone there is creativeness of

Purusa by mere proximity, but in other, é.¢., all sorts of particular effects,

namely, the Elements, ete., the creation of which is preceded by volition,

etc., there is a similar agency of all Purugas. 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 Antab-

karana or the internal instrument of cognition. (Vide VI. 68).

The aphorism, therefore, means that ‘* Videsa,-karye,” in regard to

particular effect called Visarga or specific creation, i.e, the ereation of

individual (Vyasti) things, also, “ Jivandm,” 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 (Kftastha) Consciousness’

itself.—-97.

The Great Saying of the Vedanta: “Thou art That,” 1s not useless,

fraeratqyerararatqem: wees tl
FAQETITE TAM, Siddha-rapa-hoddhyitvat, because Brahma, ete, (Vijfiana Bhik-

gu), or Puruga, through Mahat, (Aniruddha), knows the true forms of Realities,

armuists; Vakya-artha-upadesah, lesson conveyed by the Great Saying ; the teach-

ing of the Veda about knowledge,
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98. The teachings of the Veda about cultivation of

knowledge are not invalid, because they declare the true

forms of the Realities.—98.

Vrittt :—If 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.

”

The word ‘ Antah,-karanasya, ”’ of the Antal-Karana, appearing in

the following aphorisin, should be added on to this aphorism.

The meaning thereby is this: ‘“ Siddha-rOpa-boddhritvat,” because

the Antah-Karana Malhat 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 becanse Purusa is reflected in the Mahat, the trans-

ference (Abhimana) of the characteristic of being the knower takes place

in him.—-98.

Bhdsya :—But, then, one may say, if an Eternal, Omniscient Isvara

did not exist, then the teaching of Discrimination which is the meaning

of the Great Saying of the Vedanta, would become unauthoritative, through

the apprehension of its coming down as 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 aphorism), because Brahma,

etc. are the knowers of the true forms, ae, of objects as they are, and

because their authority is established beyond doubt by the authoritative-

ness of the Ayurveda or the Science of Life, etc., of which they are the

speakers.-—98.

Actual superintendence belongs to the Antah-Karana.

HARTY ACSA AT ATA ETMIITAA We 1 ee A
weawora, Antab-karanasya, of the Antal-karana, ageafaarara T'at-ujjvalita-

tvat, becauso it is lighted up byhim. -afeerraq Adhisthétritvam, superinten-

dence. ®eaq 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.

Vritti,—The author makes the very same point clear.
Superintendence belongs to the Antah-karana, because the appa-

rent transference (Abhiména) of the characteristic of being intelligent



BOOK I, SUTRA 99. 149

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.—9.

Bhdsya :—But, if the superintendence of Purusa, by mere proximity,

is in a secondary sense of the term, then, it may 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: ‘ Loha-vat tat-

ujjvlitatvat :” Vor the Antah-karana is lighted up with the light of intelli-

gence, asis the iron with fire. Hence, inasmuch as it is, in a manner, 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 intelligent Principle would be as-

sociated with the Antah-karana, (which is not desired by the Samkhyas), in

the very same way as fire, in lightening up of the iron, becomes associated

with it. This, however, is not the case, we reply. Fox, the illumination of

the Antah-karana consists merely ina 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 Antal-karana, whereby associatedness

would be the result, The light, etc., of the fire also do not pass into the

irom But it is only a particular conjunction with the fire that is the

lightening up of the iron.

Tt cannot be said that even then Purnsa would be 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-karana alone in the form of the pre-

dominance of the Sattva element present in it. Vhis hypothesis is made for

the explanation of actual facts, namely, a peculiarity 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 particular conjunction is the cause of the mutual

reflection of Buddhi and Atma 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 (7. 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 itself.

And it is this reflection of Conscousness in Buddhi that is also called

Chit-chhéya-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 is the

line of our argument.

And this theory of mutual reflection has been conclusively establish-

ed by the revered Vydsa in his Commentary on Yoga in the passage

beginning with—

fatrafacattarteasteaear a otters samrta agahany-

qafe | aeareaiaaataeata gerdigatasaa afereathrer
f& stazfattererad

The power of Consciousness which is unchangeable and does not pass into the

objects, imitates the modifications of changeful objects, as if it had passed into them, And

because 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 Jidna or cognition

or consciousness are those that are not qualified by the modifications of Buddhi,—Vide

Yoga Sdtram, IT, 20, IV, 22. 8. B. H, Vol. IV. pp. 184 and 299.

In the Yoga V4rtika 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

objects hy 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. But 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

(I. 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 Puruga, 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 uo other explanation of the

reflection, Purusa will be proved to-bethe thing of which it is the reflec-

tion; beeause the argument involves the. vicious circle: the proof of

the consciousness lying in Buddhi as 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 hand, when, afier the proof of

Purusa 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 4 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, tle 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. Moreover, 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., ag well as of
it
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the things (reflection) lying in them. It is by the rays of the sun, ‘ete.

that both 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, ete. 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 which is the cause of the manifesta-

tion of all objects.

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 be established by means of an illustration 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 experieucer of the fruit, as in the

ease of rice, ete. 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 and the reaper.—99.

Definition of Inference.

TAIT: TAITAAAATATAT NZI Zoo ll
nfiarwen: Pratibandha-drigah, of one who sees the invariable accompaniment.

after Pratibaddha-jfianam, knowledge of the accompanied, wgarmq Anumanam,

an infcrence,

100. An Inference is the knowledge of the accom-

panied by one who sees the accompaniment.—-100.

Vriltt :—The author states the definition of Inference.

Inference is the knowledge of the pervader (vy4paka, 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 one not

being without the other. Hereby all forms of Inference, Anvayi or by

agreement, Vyatireki or by difference, 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. ‘he inferential marks mentioned by the logicians are also

included herein. Thus say they :

agiaa aag’ sre” a agad |

azar a aeared algragqareny il

A mark of inference is that which is connected with that which is to be inferred, is

well-known in what is attonded with it, and which is absent where it is absent.—L00.

Bhdgya :—Having defined the Proof called Perception, the author

defines Inference.
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“ Pratibandha” means pervasion (vydpti or invariable accompani-

ment of one thing, e. g., fire, by another thing, e. g., smoke). The kaow-

ledge of the pervader (vyipaka) or 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.

AAG: WET V1 208 U
amavaq: Apta-upadegah, appropriato (Vijiidna Bhikgu) or received (Ani-

ruddha) declaration. @: Sabdah, Word or Testimony.

101. Word is an appropriate or received declara-

tion.—101.

Vriitt :—The author defines. Word.

The received, 2. 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 Veda 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, sabda, 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 tho effect.

Lhe sayings of Buddha, ete., are mere appearances of truth, because,

on aceount of their contradiction to the Veda, they are not supported by

any authority.—101,

Bhasya :—The author defines the Proof called Word.

“ Apti” here means fitness, competence, intrinsic worth, inasmuch as

it will be declared in the Vifth Book that the Veda is not the work of any

Paruga. Thus, then, Word is that which possesses intrinsie 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,

suafafe: SATU ATT: Ue 1 eoR Ni
awafeg: Ubhaya-siddhih, establishment of both, 7. 2., the Self and the Not-

Self, waa Pramanat, from Proof, agyéa: Tat-upadegah, declaration thereof.

102. The establishment of both (Puruga and Prakriti)

is from Proof ; (hence) the declaration thereof.—102,
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Vrittt :—The beginning of this Sastra is for the purpose of discrimi-
nation between Puruga and Prakriti. And there is no Proof to establish

them. Apprehending such an objection, the author declares.

“Siddhi,” knowledge, of Purusa and Prakriti, is through the Proof

presently to be mentioned (wide next aphorism), Therefore, instruction

for the purpose of Discrimination is justified.—-102.

Bhasya :—Tho author himself declares the object of establishing the

above Proofs.

The establishment of both, i.e, the Self and the Not-Self, by way

of discrimination from each other, follows from Proof alone, Hence,

declaration, for the purpose of instruction, has been made thereof, 7. e., of

Proof. Such is the meaning.— 102.

Proof of Purusa and Prakriti is by Simdnyato Drista Inference.

aaa eszrguatate: 9 1 203 Ul
wartigem Samadnyato dristit, from the inforence called as such, wrafafa:

Ubhaya-siddhih, proof of both.

103. Proof of both (Purusa and Prakriti) is from the

inference called Saminyato Drista.--103.

Vrittt: - What, then, is that Proof from which knowledge of Puruga

and Prakriti is obtained ? ‘To this the author replies.

Prakriti being not an object-of Perception, knowledge of Prakriti is

obtained, in. a general way (sAmdnyena), as follows: That which is an

effect, is preceded by the attributes of its cause ; every effect in nature is

essentially of the form of the three Gunas ; hence, something constituted

by the three Gunas, exists ; and that is Prakriti.

Atma or the Self also not being an object of Perception, it ig proved

as a different entity, not formed by com)ination of parts, by means of the

argument that what is a structure of manifold parts (that is, Prakriti) must

be for the sake of another. The author also will declare later on (I. 140):

(Puruga is proved) from the fact that a combination of parts must exist for

the benefit of another.—103.

Bhasya :—The author describes the particular form of inference by

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: Ptrva-vat, Sesa-vat, and
Samanyato Drista. Amongst these, Pdrva-vat is that which infers an

object belonging to the clags of objects perceived ; as, ¢.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 gesa oran object not known before as its subject matter

(4. e., residual), Jn other words, it is inference in which the ebject to be

inferred (sidhya) does not belong to the class of any known objects. ZH. g.

the inference of the difference of Marth from all other things by means

of Marth-ness. or, the difference of Earth from all other things was not

established before.

And SimAnyato Drista is inference which is neither Ptrva-vat nor

Sesa-vat. It is where from the apprehension of the vyapti or pervasion

(or the general proposition which forms the major premise), by generali-

zation (simanyatah) from the cases of object belonging to perceptible

classes, cte., an object of a different class, z.¢., an imperceptible object, ete.,

is established by the force of the mark of mference being a property of the

subject of the inference. Lq, the inference of an instrument of cognition

in the cause of knowledge of form, ete, by means of its being an act. For

here, after apprehending the vyapti or invariable accompaniment of an act

and its instrument, by taking into consideration, ov by generalization from,

the axe, ote., which belong to the class of Isarthy objects, ete., as instru-

ments of the aets effected by them, an object of a different kind from

Farthy objects, ete., ve, an imperceptible object, namely, Indriya or the

Sense, is established as the inustraincnt of knowledge of form, ete.

Amongst these kinds of inference, from the Simanyato Drista
inference is the proof of both Purusa and Prakyiti, Such is the meaning.

Of these two (Purnsa and Prakriti), the SamAnyato Drista inference

is of Prakriti; e.g., the Principle Mahat must have for its material cause a
substance possessing the properties of Pleasure, Pain, and Bewilderment,

for, while it is an effect, it possesses the properties of Pleasure, Pain, and

Bewilderment, as is the case with the ear-ring, etc., made of gold, ete.

In the case of Puruga, on the other hand, although there is no need

of inference to prove his existence, his existence being admitted on all

hands, still, in the matter of his discrimimation from Prakyiti, ete., it is the

Sdindnyato Drista inference that is required. The inference is made thus:

Pradhfna exists for the benefit of another, because it acts by combination

of parts, a8 is the case with ahouse, 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 Puruysa who belongs toa

class different from the class to which body, ete., belong, as one other than
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Prakriti etc., for the benefit of whom the latter exists. Body, ete., were

before taken to be the experiencer in consequence of Non-dicrimination.

For this reason has it heen said: ‘ Proof of both.’—~103,

The end of Bhoga or experience is in Consciousness,

fasTATAt AUT: Ue 1 gow ui
Reaata:—Chit-avasAnah, of which the end or completion, or cessation is in

Consciousness, 2%: Bhogal, experience of the joys and sorrows of the world

(Aniruddha), attainment called Prama or Right Cognition (Vijiiana Bhikgu.)

104. Bhoga ends in Consciousness,—104.,

Vritli :—~Prakriti being eternal and by nature active, perpetual Bhoga

or experience, one may say, will be the result, and, consequently, there will

be no Release. To this the author replies.

“Chit” means Atma. Bhogaends with the discrimination of that.

As antecedent non-existence, although it is from eternity, disappears, so

does eternal Prakriti continue to procreate till discriminative knowledge

arises.

If it be said that such is the case in regard to non-oxistence and not

in regard to existence; we reply, no. Here the characteristic of Non-

existonce is not instrumental, inasmuch ag it is not so observed in the

case of consequent non-existence,

Now, if it is asserted that theories should be in accordance with

observation, we say that this is so even in tho present case.—104,

Bhdésya:-—~Attainment (siddhi) called Pram or Right Cognition, has

been declared to be the result 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-avasanah ” means) that of which the action is completed in

consciousness which is the svaripa or essential form of Puruga. Of this

description is “Bhoga” or siddhi or perfeetion or attainment. Such is

the meaning.

The word “chit-avasinah” has been used to exclude Bhoga from

Buddhi; the term “avasina” for removing the apprehension that transfor-

mability, possession of properties, ete., may belong to Consciousness.

Bhoga being reduced into its true form in Consciousness, there is no harm

caused to the immutability, etc., of Puruga Such is the idea.

Thus, Purusa, Prakyiti, and other provables, laving risen into the

modification of Buddhi called Proof, shine in Purusa, being reflected there

slong with the modification, Hence it is only Congciousness jn 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 bhana,

illumination or manifestation of objects, the experience of Purusa and the

fruit or result of Proof. And thence follows that the modifications are

instruments, because they, by the form of reflection, serve as gateways

through which connection with objects takes place. Accordingly it has

been declared in the Visnu Purana:

adarmreacataaa a Tasele |

WORM TH Loar aA: Il
He who makes over the objects, taken in by the Senses, to the indwelling Self, I bow

down to that Universal Self in the form of the Antah-karana,—Visnu Purana, I. xiv. 85,

For it is found that the instruments or agents of a king make over

all eujoyables to their master.

The word “ Bhoga”’ means eating, in other words, appropriation to

oneself. It applies commonly to all things beginning with the body and

ending with the Conscious One. There is, however, this difference. On

account of his not being transformable, the experience of objects by Purusa

means merely the reception of the reflections of objects ; while, through their

being transformable, growth, etc., takes place in the case of the rest.

And it is this absolute or primary (paramiirthika) bhoga in the form

of transformation, that is denied in Purusa by the sloka:

qaaty tara

Like the oxperience of Buddhi transferred to the Self, cte,—Sidupala- Vadbam, IH. 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 being the proof of both is declared. —104.

He who does not act, may still enjoy the fruit.

oon NN

AAT HATA WATT Wel eo il

wag: Akartuh, non-agent’s, #4 Api, even, also, sam: Phala-upabhogah,

enjoyment of fruits, experience of consequences. wwraad Anna-ddya-vat, as in

the case of food, ete.

105. Expertence of consequences may belong even to

him who is not the agent, as in the case of food, ete.—105.

Vrittt.—If 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 be said that the master also is an agent (Cf. the final cause of

Aristotle), because the food is intended for him, we reply that even so

is the production of Prakriti also intended for the Self.---105.

Bhésya:—But, our opponent may say, in the world, the agent alone

is observed to experience the fruits of acts, eg., 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 Buddhi coloured with the reflections of objects,

takes place in Puruga? Such being the apprehension in his mind, tho

author declares.

Experience of the fruit ofthe action of Buddhi, namely the modi-

tication of Buddhi, by Purusa, although he is not the agent, is reasonable

or possible. “ Anna-ddya-vat,” as the enjoyment of the food, ete., pre-

pared by others, belongs to the King, similarly. Such is the meaning.

Having admitted that Pleasure, Pain, ete., are the fruits of action, it

is declared that Puruga experiences the fruits of action inhering in Bud-

dhi.— 105.

The notion that Purusa is the experiencer, is due to A-viveka.

afiatnrar aqiae: ag: Haram: Wei gog Ul
afaaara A-vivekdt, through non-discrimination, at Va, or. aaf@g: Tat-sid-

dheh, from proof thereof, 7. ¢., of the notion of experiencership. aq: Kartuh, of

the agent, wan: Phala-avagamal), 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. (Vijiiana Bhiksu.)

Or, the notion of experiencership in Purusa being derived

from non-discrimination, it is known that fruit belongs to

the agent. (Aniruddha.)—106.

Vritti.—llaving stated the popular or practical conclusion, the

author declares his own conclusion.

Neither is Purusa the agent nor the experiencer, but the abhimana

or assumption of experiencership arises in him through his being reflect-

ed in the Mahat Principle. ‘ A-vivekét va” : through non-apprehension of
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the distinction between Puruga and Prakriti. “ T'at-sidheh” there being

proof of the abhim4na on the part of the pseudo-agent that he is the

experiencer of the fruit.—106,

Bhdsya.—Now, admitting that it is only the experience belonging

to Purusa that is the fruit of action, the author declares the principal

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 I experience Pleasure”, ete., it is

indicated that it is experience alone that is the fruit of action. Hence it

follows that the fruit 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 Sastras, in such passages as,

nretaed neaggakt

The fruit Jaid down in the Sistra acerues to the performer,

is due to nou-diserimination, in the idea of the agent, “ tat-siddheh,” of

the production called expericuce inhering in the non-agent. Such is the

meaning. For, the popular belief is: “I who act, the very same I do

experience ”.

And the prayer that there is, namely, “May Pleasure result unto

me”, ete., the same can be accounted for ouly as the means Of securing the

fruit, like the prayer, “ May a son be born unto me”. Bhoga or experi-

ence, on the other hand, is not the meaus of securing anything else.

Henee it follows that it (experience) alone is the fruit. Such is the prin-

cipal conclusion.

Although Bhoga is the svardipa or very form of Purusa, still, accord-

ing to the theory of the Vaisesikas, it should be understood that it is as

much an effect as the ear, because they hold that it is nothing but

consciousness determined or conditioned by Pleasure, etc., that constitutes

Bhoga. In this thoory, if Bhoga is admitted to be the fruit, then, it should

be further understood that it is nothing but the non-existence of the expert-

ence of Pain that constitutes Apavarga, the Grand Fulfilment or Release.

Or, Jet the non-existence 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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Pruit of knowledge is absence of Pleusure and Pain.

AAITT ALATA Ul Y 1 - YU
aNa, not. wa Ubhayam, both, Pleasure and Pain, @ Cha, and, aeare

Tattva-AkhyAne, on the manifestation of the ‘l'attva or Principle.

107. And when the Tattva is made known, there is

neither agency nor cxpericncership (Aniruddha), or, neither

Pleasure nor Pain (Vijfiana Bhiksu),-—107.

Vrittt.—Vhe author declares the result of the absence of A-viveka.

The ‘Lattva or Principle, 2e¢, Purusa, being known, through

Viveka or discrimination, “na ubhayam”, (the wrong notion of} ucither

agency vor expericncerslip (exists). —107.

Bhuisya.—Thus, having intue above manner established the Praméa-

nas or proofs and the knowledge or proof of the Prameyas or Provatles,

which constitutes the Cruit or residtof Pramiua, the author declares also

the fruit of the knowledge of the Provables.

“Tattva-Akhyine ”: On the immediate vision of the truth about

Puruga and Prakriti by means of Pramina (i. e. SAmfnyato Drista

Inference), “ubhayam,”’ Pleasure and Pain, also do not arise again, as

established by reasoning and the Veda, e. y,,

faa quant sterfa
Ho who knows, eseapes joy and grief,~-Katha Upanigat, 11, 12.

Such is the meaning.-—107.

Mere non-perception cannot prove non-existence, as tt is due to

other well-known eauses,

SOA a os eee DOS
PraashraacatagusgraraarareartaerTeT the Leo

fava: Visayah, an object of perception. wav: a-vigayah, no object of porcep-

tion. @ Api, ovon. afr: Ati-ddra-Adch, on account of long distance, and other

causes, ergy HaAna-upddandbhydm, through incapacity or capacity, through

impairment or application, «awa Judriyasya, of the Indriya or Sense.

108. What is an object of perception (at one time)

may be (at another time) not an object of perception, because

(there are conditions, such as) a great distance etc, which

cause impairment or application, (as the case may be), of

the Senses.—108.
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Vritti.—-Having stated the Pramanas, the author states the distribu-

tion of the Prameyas or the Provables.

A thing is“ visaya” or an object perceptible, through “ upAddna ” or

connection, of the Sense, It is “a-visaya”’ or not an object perceptible,

through “hana” or absence of connection, of the Sense. And non-connec-

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 afflicted 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, & g., by the sound

of a drum, the sound produced froma conch shell is not perceived ; and

so on, — 108,

Bhdésya,.—Purusa and Prakinti have been established by inference,

briefly showing their discrimination from cach other. There are minor

differences in the manner of the inference of the two, viz, Purusa and

Prakriti. These minor differences are 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 cage of the inferences of Prakriti, ete.

The Charvakas (lit. Sweet-sayers) or Sensationalists cannot prove, by

means of perception, the non-existence of Prakriti ete., like the non-

existence of a waterpot etc., from the mere fact of their not being apprehen-

sible by the Senses; inasmuch 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 sensc-perception of an entity exist,

the cause of perception of the non-existence thereof, is nothing but 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, etc., have been specifically enumer-

ated by the Karka:

afaguag adtanrgigaararaastaeararg |

aerareaaaaahnrard aware tl
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(Non-apprehension of objects by the Senscs arises) from extreme distance, extreme

nearness, impairment of the Senses, non-presence of the mind, extreme fineness, intervon-

tion, suppression by others, and combination with likes.--Sdmkhya Kavita of idvara

Kyisna, Vorse VIT,

“ SamanAbhihara ” or combination with likes, in the above, means

association with things of the same class; ¢.g., 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 Prakriti by the Senses is due to

their extreme fineness.

MSITATTAST: URL Zoe Ni
aerated = Sanksmydt, from subtlety. agqsafey: Tat-annpalabdhih, non-

perception thereof, 7. ¢., of Purusa and Prakriti.

109. Non-perception of Purusa and Prakyiti is due to

their extreme subtlety.—L09.

Vritti.—If it be asked, whenee does arise the non-perception of Par-

kriti ? So the author says.

“Subtlety” means diffieulty of investigation, and not that Prakriti

is of the size of an Atom, beeause Prakriti is all-pervasive or universal.—

109.

Bhdsya.--But, it may be asked, which of the faults mentioned

above, viz., extreme distanee, etc., cases obstruction to the perception of

Prakriti, ete.? To this the anthor replies,

The non-perception thereof, 2. ¢., of the two mentioned above, viz.,

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 the

like, because 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 Purusa, Parkriti,

etc., that is, however, derived, (in special cases), from Perception, 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, it 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 Prakriti, ete.,

e

HATTA ATIATA: WR LRN
areeita Karya-darganét, from seeing the effect. aga’: Tat-upalabdheh,

there being apprehension thereof, ie, of subtlety (Vijfidna Bhiksu) or of Prakiti,

etc., (Aniruddha),

110, Because the apprehension thereof arises from

seeing the effect.---110.

Vrittt.—How, then, it may be asked, is the existence of Prakriti

established ? To this the author replies.

As the knowledge of (the existence of) the Ultimate Atoms is derived

from seeing the water pot (which is their product), similarly is derived

the knowledge of the existence of Pmkriti from seeing the products of the

three Gunas.-—L10,

Bhdsya,—But, it may be asked, when their non-apprehension is

quite likely to be due to their non-existence, what for is the supposition of

subtlety made? Otherwise, again, why would nat the non-apprehension of

the horns of a hare, etc., be referred to subtlety as its cause? ‘To this the

author replies,

The existence of Prakriti, ete., having been already established by

moans of the fact that the effects which we observe in the world, cannot be

explained otherwise than as produced from them, the supposition of their

subtlety is made in order to account for their non-pereeption, And, prior

to their inference, their non-existence cannet be ascertained, there being

room for the doubt whether their non-pereeption may not be due to their

snhtlety, ete. Hence the inference is Justified. Such is the meaning.—

LIQ,

Oljection : Conflict of opinions isa bar to the existence of Prakriti,

aatastaadeagiatenia Faq ue 1 eee n
afgfasfava s VAdi-vipratipatteh, on account of the contradictory views of

thinkers of diferent schools. caghif®: Tat-asiddhih, non-proof thereof, 4 2. of the

existence of Prakyitt (Aniraddha), or, of the theory of existent effects (Vijhana

Bhikan), fa 9a [ti chet, if this be said.

111i. Ifit be said that this is not proved in conse-

quence of the contradietory theories of different thin-

kers,—I11L.
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Vritti.--Some—the Vedantins—say that the world has Brahma for its

cause, while others, the Nydya-Vaidegikas, say that it has tho Ultimate

Atoms for its causo, and the elders (of the Simkhya School) say that it

has Prakriti for its cause. The author raises the doubt involved in

these contrary theories.

“ Tat-asiddhih” means the non-proof of the existence of Prakriti.

—Il1l.

Bhaésya.—In regard to the inference of Prakriti, the author appre-

hends an objection.

Well, if the effect existed prior to its production (as maintained hy

the Simkhyas), then, of course, an cternal Prakriti 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 ag being always the

aecompanier of the effect. But, am consequence of the disagreement

of different thinkers, an existent effect itself is not proved. If such be

the objection.— 111.

Answer: Existence of Puruga and Prakriti proved independently of

the Theory of Hxistent Hifcets.

~ ON

AMAPRALECA WHATHSAIATA: WVEVAN
auf Tathd api, still, ware Khkatara-dyisty’, by the observation of the

one, waatfad: Ehkatara-stddhehk, on account of the proof of the other. # Na, no,

aman: Apalipah, 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,

lf the subject of inference, on one side, were disproved by the mere

disagreement of theorists, then, since such differences of opinion exist

in regard to the -alteruative or opposite side, how could there be proof

of what they propose to be the cause? If 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 be contradicted,—1L2,
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Bhasya.— Admitting the validity of the above objection, for the sake

of argument, the author avoids it. ,

Granting that the effect is not eternally existent, still by the ob-

servation of the one, z.e¢.,, the offect, the existence of the other, 7. ¢, the

cause, being proved, there is really no contradiction of our inference.

Ilence an eternal cause (Prakriti) is verily established.

Herefrom also is made the deduction of Release by means of

discrimination of Purusa as not undergoing transformation, from this

very cause (Prakyiti) which undergoes transformation. 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 dstika

Sastras, ¢.g., the Vaisesika, etc. Ience, it should be remarked that although

they are in (apparent) conflict awith the declarations in the Veda and

Sinpiti of the Theory of Fxistent Mifects, yetiley are not unauthoritative

in their other portions.— 112.

Proofs of the Theory of Haistent Wffeets: (a) Its denial would entail

contradiction of thethreefold aspect of things.

fatsaratraradar 2 1 eek 0
Praveen: Trividha-virodha-apattch, on account of the entailment of a

contradiction to the threefold aspect of things. 9 Cha, and, —

113. (Denial of the Theory of Existent Effects) would

entail contradiction of the threefold aspect of things

(Vijfidna Bhiksu). Or, (the inference of any other cause

than Prakriti), would etc. (Aniruddha.)—-118.

Vritti.--Let a cause be inferred trom the observation of the effect,

but how can you say that the said cause is Prakriti? To this the author

replies, .

The Gunas are threefold: Sattva, Rajas, and Tamas. There would

be contradiction thereof, Gf Prakyiti were not the cause), 2, e., the world

would be devoid of them; but it is not found to be so,--L13.

Vedéntin Mahadeva : Were Brahman or the Ultimate Atoms the cause of the world,

it would lack the characteristic, but which, weperecive, tt docs possess, of having the

nature, and thercby being the cause, of Pleasure, Pain, aud Bewilderment.

Bhigya.—The author states the true refutation of the objection.

Now, all effect has, as admitted on all hands, a threefold aspect, viz,

past, future, and present. If the effect is not desired to be always
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existent, then, its threefoldness would not be established. For, by the

non-existence of the water pot, etc. in times past, ete., the possession

of the properties of being past, ete., would uot be established 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 connection or rolation 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. The two terms of the relation are the ground and the water pot. Both of them are

necessary to detormiue the relation, and, so, their gencral name is Nirdpaka or deter-

minant, Specifically, 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 Gls up

and, thercby, destroys the blank caused by its non-existonce until then,

Moreover, if counter-opposite-ness consist in being of the form of the

counter-opposite, then, the same defect remains, because jt would then be

the same as the non-existence of the water pot. If it be the very form

(svartipa) of non-existence itsel!, then, the non-existenee of the cloth,

ete, would be the non-existence of the water pot, etc., because of the

absence, on the supposition, of any distinelive pecularity in non-existence,

And, if any distinetive peculiarity 1s admitted to exist in the istrinsic

form of non-existence, then, non-existence would lose its character as

such, and be a mere teclinical name.

Tt cannot be said that the counter-opposite itself will be the dis-

tinctive peculiarity of the non-existence ; since a non-existent counter-

opposite eannot possibly bo the distinction in the case of antecedent non-

existence, etc.

It should, thefefure, be said that the past, future and present are nothing

but different states of the effect which is really eternal; since, it is but

reasonable that the intuitions, viz, “ 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 them 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 expressions, cousequent non-existence and

antecedent non-existence; since there is no proof of two more non-

existences different from them. Such is the hint. More op this point

may be found in the Yoga Sutram of Patafjali.

Likewise, absolute non-existence and reciprocal non-existence also

are nothing but the essential forms of their substrata. It 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 absolute non-existence for the time being. Therefore, in our conclu-

sion, Non-existence is not an additional principle.

Moreover, some one thing being looked for, as determining or

regulating such intuitions as, “‘ The water pot is destroyed”, “‘ The water

pot will come to be”, “ The water pot does not exist here,” ete., It is

just something having tho 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, —118.

(b) There can be no produetion of whet did not exist before.

AMATAUNA TFA 21 VV
a Na, no. wagamy: Asat-utpadah, production of what was non-existent.

wugaa Nri-sringa-vat, like the horn of man,

114, (There can be) no production of what did not

exist before, as a man’s horn.—114.

Vpittt.—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 ave a man’s horn, ete. Things

of a purely existent nature are Akisa (Fther), ete. Things which partake

of the nature of both the existent and the non-existent, are a water pot, ete.

tence, 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, etc., would be non-existent during the period

of their antecedent non-existence (7. v., so long as they were not produced),

while the non-existence of a man’s horn, and thelike is perpetual; what

is the differenee between the two? If it be replied by the objector that

the observation of the production of a water pot, elc., constitutes the clif-

ference; wecan only admire his argumentative skill, for he puts forward

in reply the very fact which is the subject of diseussion,--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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(ce) For every production, there must exist some material cause.

sararafraar Uk eeKN
waren Upiddna-niyamat, owing to the regulation of material causes,

115. Because there must be some determinate mate-

rial cause for every product.—1]5.

Vritti.—The author sets forth an argument in support of the oxist-

ence of effects evon prior to their production.

The connection of the cffect follows from the connection of the cause.

And connection can take placo only between things existent. Otherwise,

production of effect would take place everywhere and at all times —115.

Bhasyo.—The author gives the-reason for the above conelusion.

A water pot can be produced from earth alone, a piece of cloth from

threads only, ete. Thus it follows 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 uotany other else. And if the

existence of some such peculiarity isadmitted, then, in consequence of the

existence of an entity (in the shape of the peculiarity) thns entailed, the

(theory of) non-existence 1s gone. And it is this very same peculiarity that

ig declared by us to be the not-yet-come or future or potential state of the

effect.

Hereby is also refuted the theory of the Vaidesikas that itis the

antecedent non-existence or non-existence prior to production that deter-

mines the production of effects in particular forms. Jor, the supposi-

tion of an entity is simpler than the supposition of a non-entity. Further,

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-cntities but would

become entities; while a peculiarity in the form of the counter-opposite

does not exist during the non-existence of the counter-opposite,

Hence non-entities having no distinctions of their own, itis nob

reasonable to hold that they can determine the production of effects,
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(d) Else anything might occur any time anywhere,

AIT AIT ATAAFAAT WY UWE
aia Sarvatra, in all places, saat Sarvada, at all tines. aaterrarq Sarva-asam-

hhavat, on account of non-production of all things,

116. Because all things are not produced in all

places, at all times.—116.

Vritti.—The author continues the very same argunent. The mean-

ing is quite manifest. —116.

Bhésya.—The author lays down a proof of the uniformity of the

material cause,

The meaning is easy to grasp. On the absence of uniformity of the

material cause, on the other hand, everything would be possible every-

where, always. Such is the import. —116.

(ce) Hverything cannot be produeed from everything else.

THE UATE Ue

amg Saktasya, of the capable or competent, saan Sukya-karagat, because

of the execution or production of what is possible.

117, Because the production of what is possible, can

be only from what is competent to cause such production.

~—L17.

Vyittt.—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 certainly become the (material)

cause of awater 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-

tality ; does it have the sakya or the possible as its subject or does it not ?

we ask. fit has the possible for its subject, then, the existence of the

possible should be affirmed. Uf, 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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Bhasya.—Vhe author states that production of a non-entity cannot

take place, for this reason.also, namely :

Material causality is nothing but the possession vf the power to

become the effect. It can hardly be said to denote anything clse. Besides,

our interpretation is the simplest possible.

That power or potentiality is nothing but the not-yot-come-to-pass

or undeveloped state of theeffect. Hence, because that which is compe-

tent, can produce the effect that is capable of heing produced from if, pro-

duction of a non-entity cannot take place. Such is the meaning.-—117. -

(f) Cuuse and Effect are identical,

HTTATATT Ue ree th

armada KAraga-bhavit, from the effect having the nature of the cause

«QOha, also.

118. And also because the effect possesses the same

nature as the cause.— 118.

Veitdi.—he author states another argument,

Because the cause and the effect are one and the same. Mven though

modified iuto the form of the water pot, (it) does not cease to have the

nature of earth. Onthe other hand, there can be no identity between

what is existent and what 18 non-existent.

But, if they aro 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 it is not absolute,

Tn tho case of their identity in difference, as maintained by us,

there is, however, no fault. Thus

WARAaea Gara: HTT: VTA: |
waagea aratatsar a wae: |

area faa arat aratat Pera aa: |

saanely gatsraaartrencaahar ha:

No connection takes placo, from non-oxistonee, with eauses which attach thomselves

to existence. And with him who desires the production of what is not connected (with a

eause), there is no regularity,

Thero is neither the production of what is non-oxistent, nor is there non-existence

or destruction of what is existent. Those who have found out the Tattva or Reality,

havo seen the end of both of these.—Uita HU. 16,—118,

Bhasya.—Frou this also (fullows the aon-production of the non-

existent).
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The Veda declares the non-differcnce of the effect from the cause,

even prior to its production, VFrom this too, (eternally) existent effects

being proved, production of what is non-existent, caunot be 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 effects with the causes, prior to their pro-

duction, the declarations of the Veda are:

aaig ag aaa
That the samo as this, was, then, unmodified-—Bri. Aran Upa, Liv. 7.

ata auiaan aediq
This (the world), O peaceful one, was verily existent at the beginning,—Chh, Upa.

Vi ii, 1

maagaa WANT
This, (the world), was verily the Self-at-the beginning.—Maitri Upa. VY. 2.

BIT Gagan Arg:

This, (the world), was verily waters at the beginning. —Bri. Aran, Upa. V, v. b-—118,

Note:—In this connection (aphorigws 113-118), compare Karika 1X :

MACHT USAC GAAP AA |

VK VARIN HILUATATS AA HAA Ul ricer We
Tho cfleet is always existent; becanse thal which is non-cxistent, can never be

brought into existence; bocause there must be a determinate relation of the cause with

the effect; because all things are not produced in all places, at all times; because a com-

petent cause can do that only for which it is compctent ; and also because the effect

possesses the nature of the cause,

A doubt:—How ean that which exists, be said to be produced ?

TMT ATTMAATT UN V1 eee ti
a Na, not, 4% Bhave, in existence, waa: Bhdva-yogah, conjunction of

existence, #4 Chet ,if,

119. If Gt be objected that there can be) no adjune-

tion of existence (?.¢., production) to an existence, (we reply

as in the next aphorism),—-119.

Vritts —The author appreliends an objection.

If, “ bhava-yogah ” or production of the cflect existent, “ bhave”

be from the existent cause, then, there would be no such predieation as “A
water pot will be produced, is being produced, is destroyed.”~-119.

Bhasya.—-The author apprehends an objection.

But, then, the effect being thus eternal, “ bhAva-yogah,” adjunction

of production, is 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 be the objection. Such is the

meaning.—119.

Answer :—Production 1s only manifestation.

nS nS S s
aTtueaha frat SAATSIUISATSITE UVIZ Roll

a Na, not, nay. whrafsfiaedtr A bhivyakti-nibandhanau, occasioned by manifes-

tation (and non-manifestation), saaqrreaagt Vyavahdra-avyavahdrau, 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, 1s

brought into manifestation by mcans‘of washing, ete., so is the water pot

brought into manifestation through the operation of the potter ; whereas

through the impact or blow of a mallet, if is made to disappear.

And manifestation is a faet of daily observation; e. g., of the oil,

from the sesamum-seeds, by pressure; of milk, from the cow, by milking ;

of rice, from paddy, by thrashing; ete.

It is established, therefore, 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 thei manifestatien,—-120.

Bhasya.-—The author repels the above coubt.

The employment or non-employment of the expression “production

of an elfect,’ has the imanifestation (or non-manifestation) of the effect

for its occasional cause. ‘The predication of production depends on its

manifestation, aud 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 is not a (subjective) cognition, but the present

(actually existing) state of the 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 is 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 the Yoga-Vasistha Ramayana:

ayaa agar Rrearezt |

aay frat Rater” sqrt

As the outlines of the discus and the lotus lie dormant in a block of marble, so does

the system of the world lie within the mind or consciousness in a dormant state.

“Tn a dormant state,” ae, not the munifested world, but the world

lies within the mind through Prakriti, i.¢., in the causal state.— 120.

Destruction is disappearance in the cause.

ATT: HITTAT: UPUsRs Ul

aa: Nagah, disappearance, destruction, amma: Kaérana-layah, dissolution

into the cause.

121. Destruction (of a thing means) the dissolution

(of the thing) into its cause.—121.

Vrittt,—But, (some one may say,) if production is due to the oeca-

sion of manifestation, to what oecasion is due the predication of destruc-

tion? To this, the author replies.

From the blow of a club occurs the dissolution of the water pot

into its cause (ie. the particles of earth from which it was produced) ;

and this dissolution is the o@casion for the predication of destruction

about it. Thus arise the differences in the use of words (e. g., production,

destruction, ete.) and the object. denoted (ec. y., water pot, etc.) and its use

(for bringing water in, ete.)

But, (some one may say), if destruction is disappearance merely, re-

appearance should be observed, 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 discriminate. Thus, for oxample, 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. So is it with all existences,—-121.

Bhasya.—Well, granted that the oxistent, (as supposed by you),

somehow 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 eternity ? There being room for this enquiry, the author

says.

“Taya,” according to the teaching of its derivation from the root

Lin in the sense of enfoldment, means absence of disjunction from tho

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 onco been manifested, has

passed into dissolution, there can be no re-manifestation, since it would

entail the recognition, ete. (of the re-produced effect), which is never

found to occur. On these grounds the suggestion of re-mantfestation has

been refuted in the Aphorisms of Patafijali. (Vide Yoga Satras.)

Besides, in common with our opponents, we too hold that the not-

yet-come-to-pass or potential state, called antecedent non-existence, is the

cause of the manifestation (of an effect). ,

Bat, where is the evidence, may ask our opponent, to show that

what is past and gone, does also exist? or, 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 existonce of what has not-yet-come-to-pass.

Such is not the case, we reply. For both the past and the not-yet-

come-to-pass ure the objects of pereeption by the Yogin, which they

could not be unless they were existent; henee the existence of both of them

is proved. Vor, it is the object that is the cause of perception in general ;

as, otherwise, the consequence would be 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. ¢., caused by transferenee of forms of objects from the

outside, and when no obstruction or Cause of aberration oxists, it 1s

proved, by the perception of the Yogin, that the past object also exists.

And the evidence of the Veda, Smriti, Itihisa, ete., 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 destruc-

tion in respect of the effects in consequence of their manifestation and

dissolution.

Well, our opponent may ask, is this manifestation also existent from

before, or is it non-existent from before? If it be existent, then, by

means of the manifestation of the effect 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 Existent Effects 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 fur the raising of such a dilemma. As in the case of a water pot,

manifestation of the manifestation of the effects, (so long as it, the first

manifestation, is not actually manifested as the manifestation of the effect),

is in the state of antecedent non 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 cause. While its

non-existence by the not-yet-come-to-pass or potential state, causes no

harm to the doctrine of Existent Effects.

Neither is in this view the contradiction of Existence and Non-

existence involved ; for, the difference between them has been declared tu

be in mode or manner of appearance ouly, and not real.

Nor can it be argued that, even so, by the non-admission of antece-

dent non-existenee, the non-existence itself of the effects prior to the

operation of the cause (1. e, the antecedént non-existence of effects) can

hardly be asserted ; for, it is the state of the ellects past, future, and

present, which constitute the forms by which one state is non-existent,

in relation to the other states.—.1ZI.

The Theory of Manifestation docs not entail tnifinite regression.

TTA SATU AATGTAT NIZAM
aewa: Paramparyatuh, of onefrom the “other, arm Anvegand, sceking,

pursuit, atrgarad Vija-ankura-vat, as is the case with the seed and the sprout or

plant,

122. (There is no infinite regression), because they

seck 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. (Vijfiana Bhiksu.)—122.

Vritti.—But, some one may ask, is this manifestation something

existent, or is it something non-existent? fit be existent, then, appre-

hension of the effect should oceur at every moment. If it be something

non-existent, then, the theory of Ixistent 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 be

the result.

To this the author replies.

Let there be thousands of manifestations; still it is no fault, as the

suecession is coming down reciprocally, from eternity, without beginning,

like the reciprocal succession of the seed and the plant, —122,
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Bhdsya,—But, then, the opponent may say, a manifestation also of

the manifestation should be desired for the purpose of maintaining the

tenct of Existent Fleets, and, accordingly, infinite regression would be

the consequence, Apprehending this, the author says.

Manifestation should be followed up, “ péramparyatah,” only by the

form of one after the other, and viee versa, And such eternal succession,

or, rather, rotation, being, like that of the secd and the plant, quite

logical (praminika or authoritative), is faultloss. 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 seed and the plant, the

non-finality arises hy means of sucecssive 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 cases. ‘The revered Vydsa also~has recognized this non-finality as

valid or logical, while observing inv his Conimentary on the Yoga Sttras of

Pataiijali :

aanratat ava Mertaaeary area’ a

All effects are cternal in their intrinsic forms, and are perishable in their mani-

fested slates, Vide S. B. H, Vol. LV. page 283, Stitra 1V. 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 signifies that, as birth leads

to karma and karma leads to birth, so docs one manifestation lead to the

other, and wice versa, Although, therefore, the succession of seed and the

plant is terminated by the original creation, and consequently, cannot be

said to be infinitely regressive, still there is uo harm to the present

illustration.

And it is well known in the Veda and the Smriti that at the time of

the original creation, even in the abseuee of the plant, the seed is pro-

duced at the will of [iranya-garbha or Bralina from his body, cte.; e.g.

it is declared to boso in the following passage of the Visnu Purana,

amongst others.

aan fe wat qoenrareanrega: |

anizetara scarate sts 8 aa
Yor, as the plant consisting of the root, the stom, the branches, cte, takes its

rise from the original seed, so do many other sceds also from it.—Vignu Purina, HW. vii,

$2.— 122.
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Objection to the Theory of Manifestation retorted.

Supaaqsrayg: UIVRAW
afta Utpatti-vat, like the Theory of Production or Creation (of tho objec-

tors). at VA, or, Raa: A-dosah, faultless, blameless.

123. Or, (at all events), (our Theory of Manifestation is)

as faultless as that of production.—123.

Vrittt.—The author states another argument.

Is ‘production’ produced, or is it not? [fit be produced, then, of

this (production) also there must be another production ; and hence the

result is non-finality, (the same as is alleged against our Theory of Mani-

festation). If it be not produced, then, is this because it is non-existent,

or beeaugse it is eternal? Jf, because it is non-existent, then, pro-

duction there is never at all, and, consequently, it would never be per-

ceived, (a result which, of course, you do not desire). Again, if it be not

produced because it is cternal, then, production of clfects should take

place at all times, (which, however, is not the case). Now, if you say: pro-

duction itsclf being of the form of production , what necd 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 need have we of supposing an ulterior manifestation (of manifesta-

tion)? So that the two theorics.are on a par with cach other. What is

your conclusion on this point, is ours also, (and thus all the objections

alleged against our theory apply with equal force to yours also).—123,

Bhdsya :—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

ossontially 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

henee there is no infinite regression); in like manner, on the ground of

simplicity, should it also be desired by us, that manifestation is the

essential form of the manifestation of a water pot, for cxample. 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

being thus not admitted, tho Theory of Hxistent Effects 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. Jor, the idea is that, in the view

we now express, the Theory of Existent Mffects does not go further than

saying that it is of the existent alone that manifestation can take place.

Tt does not, in consequence, come to be the same as the Theory of Non-

existent Effects, even though there he the non-existence of the manifesta-

tion prior to the operation of the cause on acconnt of the non-existence

of the manifestation of the manifestation.

But, our opponent may say, in like manner, the antecedent

non-existence of Mahat, and the rest themselves may be desired

(instead of that of their manifestation); what need of snpposing their

existence in the state called fitness for manifestation or potentiality ?

We reply that the question does not at all arise ; the manifestation of those

effects only which do exist in the Avyakta or unmanifested stato, being

established by such texts of the Veda as

agg’ ae areamara,
That, tho same as this, was, then, unmodified.-Bri. Aran. Upa I, iv 7.

But still, may continue our opponent, it (denial of manifestation of

manifestation) would entail the adnission of the antecedent non-existence

ete. of the manifestation. We reply, it would not; because, as has been

already pointed out, the three siates, not-yct-come-to-pass, cte., are of the

form of the non-existence of onc another mutually and because itis by

the termination of the non-existence of this kind only that the operation

of the cause can he fruitful.

For, the difference of the authors of the Theory of Esistent Effects

from the anthors of the Theory of Non-existent, Effects consists in this only

that what are declared by them to bo the antecodent non-oxistence

and consequent non-existence, are declared by the authors of the Theory

of Existont Effects to be the states, not-yet-come-to-pass and past respec-

tively, of tho effects having the form of oxistencce. And_ tho stato of

manifestation called present existence, is desired to be other than the

(effects, e. g.,) the water put, ete, (uf which itis the state), because it is seen

that tho water pot, etc., possess the three states. [n other respects, how-

over, the two theories are similar. Hence there is no room for greater

doubt in regard to our theory, Sueh is the hint.—123,

Points of resemblance in all products or effects,

Raaaireaasats aferanarra Ter ugle RU
@ava Uctu-mat, having a cause, caused. aficaq A-nityam, non-eternal,

perishable. genfi A-vyipi, non-pervasive, finite. alma Sakriyam, undergoing



BOOK I, SUTRA 14. 179

change, mutable. ‘ae, Anckam, more than one, multitudinous, arfigt Agritam,

supported by something clsc, dependent, faa Liam, product, effect.

124, Effect (in general) is caused, non-eternal, non-

pervasive, changeable, multitudinous, dependent.-~1 24.

Vritti—The author states the similarity in property amongst the

effects or products of Prakriti mutually.

?

“TTotu-mat,” having a cause. “ Anityam,” perishable. “Sakri-

yam”, giving up the body previously assumed ; the earth and tho boclies

have internal moleenJar movements also. “ Anckam’’, Gnultitudinous),

in proportion to the multiplicity of different Purugas. “ Asritam,”

(dependent) on the cause. “ Lifgam’” (mergent), that which sets or is

dissolved into its own cause.-—124.

Veddutin Mahideva ;—The word, Vyaktam, the manifested, i. ¢,, the products, should

he supplied as the complement of the aphorism.

Bhasyt.—By the aphorism (I. 110 supra, “Because the apprehen-

sion therecf arises from seeing the effect,” it has heen declared that the

Root Cause should he inferred by means of the effect. Now, in regard

to that, with a view to determine 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 effect).

“ Lifgam ,” mark of inference, or that which undergoes dissolution,

denotes the whole class of cflects, hecanse they serve as the marks of

inference of their causes, or because they pass into dissolution. Here it

is not intended to denote the Principle Mahat alone, tmasmuch as the

characteristics of having a cause, cte., are common to all effects whatever.

For this vory reason, in the Kariké also, all effect without exception,

ealled the manifested, has been declared to be “ Lingam”. Thus,

tqaqeeancny afmananatira’ fg |

arayqa qutea’ cae Prafraaeren tl aria yy 20 1

Tho Manifested is producible, perishable, finite, mutable, multiform, dependont,

serving as the mark of inference, a combination of parts, subordinate, Tho Unmanifest-

ed is the reverse of this,--K4rika, Verse X,

Thus, that (the Manifested), the ‘ Lihgam,” possesses the properties

of being caused, etc. Such is the meaning of the sentence.

Of these (properties), that of being “hetu-mat” denotes the having

the opposite of the
?

acause; ‘anityam,” destructibility ; “a-vy4pi,’
: ‘ : : ; tan 4 : ”

pervasiveness previously mentioned as belonging to Prakriti ; “ sakriyam,

the habit of constant activity, of the form of making ascertainment (in the
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case of Mahat, for example), otc. ; while Prakriti, being the cause of all

acts in general, cannot be said to act in merely a part of an effect. Nor

can it be said that activity or acting is nothing but karma or act; because

in that case, activity would belong to her also, inasmuch as it follows,

from the hearing from the Veda that Creation proceeds from the distur-

hance of Prakriti, that she too possesses acts (in the sense of giving birth

to them),

Manifoldness ”’ consists in diversity according to the difference of

ereation, that is to say, that they are not the same in any two creation,

and not the inclusion of, or extension to, many individuals of the same

kind (jAti), as it would then be too wide and extend to Prakriti, because

Prakriti also has many forms such Sattva, ote., as would appear from

tho subsequent aphorism (VI. 39): Sattva and the rest are not the proper-

tics of Prakriti, because they are the very form thereof.

And “ dependence ” is on-the parts of which thoy are made of, —124.

Proof of existence of effects as separate from the cause,

MAAN TT BHaAraUseadiate: waa
SATANTS aT WAZA

asaam AfijasyAt, ossentially (Aniruddha), easily, by perception (Vijfidna

Bhikgu), waza: A-bhodatah, from identity. at Va, or. yarreng: Quta-simanya-

deh, of the common attributes, ¢, g-, knowledge, pleasure, cte. of tho Nydya-Vai-

gesikas (A), of tho gonera of Gunas and karma or act, ote. (V). aafifg: Tat-siddhih,

proof of oxistenco in thom, 7. ¢., the twenty-four Principles (A), proof of the

oxistenco of the Liigam or effect as other than the cause (V). saraea@arq Pradhina-

vyapadesat, from the use of the term pradhana. a VA, or.

125.—There is proof of the existence of these (common

attributes of the Nydya-Vaisesika School which you mention,

e. g., cognition, pleasure, etc.,) in the twenty-four Principles,

from the fact that they are essentially identical with them

as well as from the use of the term Pradhéna (which medi-

ately is the cause of them all).—Aniruddha.

Or, there is proof of the separate existence of the

Lingam or effect, in some cases by preception, in some,

from its identity with the genera of Guna, Karma, etc.,

and in somo, from the very use of the term Pradhana which

necessarily implies a separate effect.—Vijfidna Bhiksu.—

125,
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Vritti.—-But, some one may say, if the principles be the twenty-five,

then, are such common acts as cognition, pleasure, ete., absolutely non-

existent ? If you say that it is so, then you give up what you sec.

To this the author replies.

“ Anjasy4t,” essentially. “A-bhedha,” (non-difference), 7. ¢., from the

twouty-four Principles, because the common attrilutes, etc., possess the

character of these (twenty-four). “ Tat-siddih,” proof of their existence

through their inclusion just in these (twenty-four), The word “ va”

indicates an alternative reply. “ Pradhdna-vyapadesat va”: the proof of

the cxistence of these ordinary common attributes, knowledgo, etc., is

from tho very use of the term Pradhana, inasmuch as, since there is

non-difference or identity between cause and effect, thesc attributes, ete.,

are not different from Pradhfna, being the effects thereof mediately

through Mahat, ete. So that the neu-euumeration of them by the author

is not due to their non-existonce,--120.

Bhasya.-—The characteristies of being caused, cte., {mentioned in

the precoding aphorism) can be establishcd on the proof of the difference

of the elfect from the cause. for this reason the author sets forth the

proofs which cstablish the existence of effects as contra-distinguished from

the cause.

“'Tat-siddhih,”? proof of the existence of the elfeet called Lingam,

as other than the cause, is, in some cases, “ Adjasyat, ” easily from Pereep-

tion itself: e. ¢., by meoaus of the: grogsness, or bulkiness, and other pro-

pertics, a picce of cloth, ete., are proved to be separate fron: their causes,

the threads, ete, In some cases, it is by means of inference by the mark,

“ Cunasiminy-fdeh abliedatah, ” of their having the nature of the Gunas,

cte., in gencral : ¢. g., that of Mahat, ete., by means of their difference in

property from their causes, which difference is of the form of their having

the nature of the attributes such as ascertainment, ete, : also that of the

earth, ete., by means of their difference in property from the Tan-mAtras,

which difference is of the form of the Tan-mitras having the nature of

such higher genera as the boing the Great (Element of) Marth, ete. In

yonie cases, again, it is by means of the difference in property constituted

by having the nature of karma or action, ete, alluded to by the word

“adi” :ase.g., that of the one with the members of the body moving,

as other than the one with the members of the body remaining still.

So, again, oxistence of the effect as other than the cause, is proved

also, “ Pradhina-vyapadesit,” from the use of the tern Pradhfna in the

Veda. For, it is called Pradhana because all effect whatever, pradhtyate, is
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founded in it. And this cannot possibly take place without the relatiou

of tdontity-and-difference between the cause and the effect, inasmuch as,

if they were absolutcly non-different, it would be the foundation or

substratum of itself, which is impossible. Such is the mcaning.—125.

Lhe common properties of Prakyitiand her produets.

PayUyaaaae TAT: WLIVREM
farmararaig 'Criguna-achotanatva-Adi, the boing constituted by the three

Guyas, the being unconscious, ete. gar Dvayoh, of both, i. ¢., the cause Prakyiti

and the effects, her products,

126. To both (Prakriti and her products) (belong)

the characters of being constituted by the three Gunas, being

unconscious, ete.—]26.

Vritét. —The author declares the resemblances between Prakriti and

her effects or products.

Constituted by the three Gunas. Unconscious. he word “ idi”

denotes oxistence for the sake of another, “ Dvayoh,” of the cause and

the effect. —126.

Bhégya.—By the two preceding aphorisms have been shown the

character of tlic effects consisting of the community of properties amongst

themselves and also the evidenee to prove the existence of the effects

as other than their cause. Now, for the purpose of the inference of the

cause (Prakriti), by means of its having properties similar tu those of the

effects, the author displays the similarity of properties also between the
cause and the effeets.

Similarity of properties, e g., the being constituted by the three

Gunas, ete., “dvayols,” belong to the cause and the effect only, Such is

the meaning.

And the other properties included by the word “adi” have been

declared in the Narika, namely,

awafaiefies: amrantaat capait |
are aut cara’ afgattererar a gary n arta ke a

Tho Manifested (i, e, the effect) is constituted by the three Cunas, is non-diserimi-

native, objective, common, unconseious or non-intelligent, prolific. So igs also Pradhanoa

(Prakpiti), Puruga is tho reverse of them both in these respects, and yotis similar (to

Pradhina in thoso other respects mentioned in Kariké X).—Kariké XI.

“Tri-gunam,” that in which the Gunas consisting of the forms of

the substances Sattva, etc., lie. Ofthese two, the inherence of Sattva,
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ete., in Mahat, and the rest, is by the form of (being their causo, whilo the

inherenee of Sattva, ete., in Pradhana is by the form of a collection of

the three Gunas, as that of the individual trees in a forest. Or, since the

words Sattva, ete., also denote Pleasure, Pain, and Bewilderment, the

cause and the effect may be said to be constituted by the three Gunas in

one and the same sense.

“ A-viveki-vigayah,” visible or perceptible by the ignorant only. If

the compound is split up into the two words “a-viveki” and “ visayah,”

then, the being “a-viveki” would mean co-operativeness or acting by

combination for the sake of another, and the being ‘‘visayah ” would

mean the being the object of experience.

“ Samanyam ” common to all Purusas, that is to say, undifferentiat-

od oven in the case of Purusas being different.
“ Pragava-dharmi” undergoing transformation.

“Vyaktain ” the effect or product.

“ Pradhanam ” the cause.

Such is the meaning.

The mutual difference in properties of the cause aud the effect has

also been displayed by the Karika.

gquaranat aimaanaiaa’ my |

araagy qtaea an fatraraarny writer tl fo Nl

The Manifested is producible, perishable, finite, mutable, multiform, depondent,
serving as the mark of infereneo, a combination of parts, subordinate. The Unmanifested.

is the reverse of this,—Kévika X.

In this verse, ckatvam, oneness, in “anckam,’” more than one,

denotes not-differeut-ness or identity even in different creations. Tlence,

although Prakriti covers lots of individuals, there is no harm caused

thereby to her unity. That Pradhana comprises amultitude of individuals

is proved from the declaration of its innumerability in the following

passage of the Visnu Purana (II. vil. 25-26),

aera a asa Tata anata |

RAAT A aegre A eara arity faa ih fromgeray URUGRY-R|N
Pradhana lies intact, cnfulding Mahat. As it is infinite, there exists ncither the

ond of it nor any cnumeration.—126,

Points of dissumilarity amongst the Gunas.

HreastaRararhiararacatsed TET e129
freanfaaagrd: Priti-apriti-visdda-Aidyaih, by means of pleasantness, unpleasant-

noss, dullness, etc, qwra Gunfinim, of the Gunas, wR} Anyonam, from one

another. iq Vaidharmyam, difference in properties,

15
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127. The mutual difference in property of the Gunas

arises by means of their ploasantness, unpleasantness, and

dullness, ete. —127.

Vrittt,—The author states the mutual differences of character

amongst the three Gunas which are the constituent parts of Prakyiti,

“Pritih” is Pleasure. By the word, adi, is donoted the light and

illuminating Sattva Guna. “Apritih” is Pain. By the word, adi, is

denoted the exciting and restless Rajas Guna. “ Visidah” is Bewilder-

ment, By the word, adi, is denoted the heavy and enveloping Tamas

Guna.—127.

Bhdsya.—For the purpose of the mutual discrimination of the Gunas

which are the causes of the world and are collectively called Pradhdéna,

the author establishes their minor differences of character also. An

establishment of their dissimilaritics is also necessary for the purpose

of explaining how the three Gunas ean be the causes of this diversified

world, inasmuch as variegated effects cannot possibly be producod from

the same kind of causes.

“Gundnim,” of the three Substauces, viz., Sattva, etc., mutual dis-

stnilarity is caused by their being of the nature of Pleasure, Pain, ete.,

because these qualities are observed in their effects. Such is tho meaning.

And, it has been declarod, Pleasure, etc., arc the properties of also the

water pot, ete., Just as Furm-Colour, otc., are thetr properties, since the

other effects (those which come after the production of the Autab-karana),

have the Antal-karana for their material cause.

The properties included in this aphorisin by the word, Adi, have

been thus declared by Acharya Pajichasikha :

aa aa senqemahnagteataraararkeaqaaag award

qarnny | Ta casts Meagan, aaran Taran ca” aatsft

arzararae Garrat Areata

What is called Sattva, is of infinite varicty under the forms of purity or ¢learness,

lightness, love, agreeabicness, renunciation, contentment, cte,, which arc symmed up

by the word Ploasaut, Similarly, Rajas also possesses many varietios, such as, gricf, otc.,

which are summed up by the word Painful, So, also, does Tamas possess many varictics,

such as, slecp, etc., 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 Vaisesikas, that are the qualities of

Sattva, ete.

The triad of Sattva, etc., again, are also infinite according to the

diversity of individuals. For, the alternative tenet that while the Gunas

are universal merely, diversity of effects would follow from the diversity

of their concourse with ono another, would not be 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

manzfestations of the Gunas.

arated: arret Ded T GUAT UIE RSN
watqad’: Laghu-Adi-dharmaih, by the properties of lightness, etc. aay

SAdharmyam, similarity. @d Vaidharmyam ,dissimilarity. «Cha, and. weary

Cundndém, of the Guyas.

128. By means of the propertics of Lightness, cetc.,

arise the similarity and the dissimilarity of the Gunas.—-128.

Vrittt.—In the course of describing their dissimilarity, the author

states their similarity.

(“ Laghu-aidi-dharmaih”’), by {the properties or) of Lightness (Sattva),

Restlessness (Rajas), and Teaviness (‘l'amas), Hereby their dissmilarity is

declared. Similarity 1s 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 reasonable. 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, as

proved in the Veda and the Smriti, would not be explained. Hence (the

manifestations of) the Gunas being 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 discrimination, establishes

their similarity and dissimilarity.

The meaning is this :—The expression ‘ Laghu-idi” points to the

state (of boing Light, 7. ¢, Lightness, ete,) as the chief import. By

means of the properties of Lightness, ete, 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 mcans of their being of one and the same

kind, as well as their increase, deercase, and the like, by means of the

excitation or motion caused by the predominance of their likes. Such 1s

the import. Similarly, by means of the propertics of Restlessness, ete.,

arise the similarity of all the individual manifestations of Lajas, as well

as their dissimilarity from Sattva and Tamas. The rest is as before.

Similarly, again, by means of the proprictivs of Heaviness, cte., arise the

similarity of all individual manifestations of ‘lamas, as well as their

dissimilarity from Sattva and Rajas. The rest is as before.

Dissimilarity having beon stated before, the repetition of it here

is only incidental. :

In this aphorism the reading “ Vaidharmyam cha
et

is clearly

evroncous,

In this aphorisia, it is establishe!] that each of the causal substances,

Sattva, ete, has manifold individual manifestations. Because, otherwise

it would not be reasonable to say that Lightness, ete., arc similarities, since

itis the property of similars that alone constitutes their similarity, It

cannot be said that Lightness, ete., would bo the similarity in consequence

of the manifoldness of Sattva, ctc., as effects; boeause, in that case, since

a water pot, (which is not light but is heavy), cte., also, being essentially

made of the threc Gunas, are of the form of Sattva, cte., as effects, the

similarity of Sattva, ete., in respect, of Lightness ctc., would not be proved.

Tt follows, therefore, that it is of the Grigas as causes only that similarity,

etc., are declared here.

And the Lightness, etc., of Sattva, ete., have been declared by the

Karika.

Ay Byrarraequents qo a OT |
we qtanta ae aagrarsar sha: warfare 8a

Satbva is considered to be Light and Illuminating, and Rajas, to bo Txciting and

Restless, and Tamas, Heavy and Envoloping. Like a lamp (consisting of oil, wick, and

firo), they co-operate for a purpose (by union of contrarics),—Karika, Verso XIU
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“ Arthatah ”, in the above verse, means: because the fulfilment of
the ond of Puruga is the nimitta or occasion or the instrumental cause of
their action,

But, some one may ask, what is tho difference (of the Samkhya) from

the Vaisegika 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 Samkhya) is devoid of the

attributes of Sound, Touch, ete., as taught in the Visa Purana, etc.

Thus,

TeqTVTAGa g hacia |

fara osratercarksrarareray t Premera 212120-2 2
The Combination of the three Gunaa (Prakriti) is devoid of Somd and Touch, and

is unconnected with Form, ctc. That is the origin of the world, and is without beginning,

production and destruction.— Visnu Parina I. ii. 20-21. , ,

And this point has been elaborated by us in the Yoga Viartika (on

the Aphorisms of Patanjali.)— 128,

Proof that Mahal, ele., are effects.

SHUTS RAST ATTITTIT REI
‘smaraaa Ubhaya-anyatviit, being different from hoth, 4c, Purusa and

Prakyiti. ward Karyatvam, cffectness. agat®: Mahat-Adch, of Mahat, ete,, verfeaa

Chata-Adi-vat, like a water pot, cte..,

| 129. Since they are different from both (7.c., Purusa

and Prakriti—the only two uncaused entities), Mahat, cte.,

are effects, like a water pot, ote.—129.

Vritti,—By the aphorism “ Ifetumat ete.” (I. 124 supra), Mahat,

ete., have been declared to he effects. The author now gives the proof of.

this.

(“ Ubhaya-anyatvat”’): because they are other than Purusa and:

Prakriti, the eternal ones. The rest of the aphorism is clear, — 129,

Bhigsya.—But, some one may say, that, although Mahat, etc., may be

said to be established (by what has heen stated abovo), so far as their

avardpa or essential form (t.e., subtle, causal or Prakritic state) is concerned,

still, when their production is not seen by Pereeption, there is no proof

that thoy becomo effects, whercby the being caused (hotumattva, I, 124

supra) would be their similarity in property. In regard to this, the author

says.

‘The Principles beginning with Mahat and ending with the five

(Gross Elements,) which form the subject of dispute, by no means, belong
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to the category of Puruga, because 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-

sequently, Reloase would not be possible. ‘The fact that Release can he

attained, is one of the reasons for the conclusion that Mahat, ete., are perish-

able). Uence it follows that everything other than Puruga and Prakriti is,

in consequence of their very otherness, an effect,as is the case witha water

pot, and the like. Such is the meaning.—129.

A second proof.

TRATUTA UU Bett
qRamra Pariminat, from measure, delimitedness, finitencss,

130. Because of their limitedness.—130.

Vritti.—The author states another reason.

(Mahat, ote., are effects), because they arc of a limited size.—130.

Bhésya.—But lelease, ctc., being possible by the very means of

burning, ete., (i.e. counteracting, and not destroying) the powers of

the Transformations, their perishableness also is uot established. With

this apprehension, the author gives other rcasons to show that they are

effects.

(“Pariménat”) : because they are conditioned or circumseribed, that

is to say, because they possesses the jati or class or general characteristic

which sorves to determino their being the counter-opposite of spatial non-

existence or emptiness in space. Such is the meaning. Therefore, although

some of the manifestations of the CGunas are of a finite measure, still there

isno violation of the rule in regard to thom (thatis, they are not im-

perishable), —130.

A third proof,

AAT LIZA

aaram Samanvayat, from conformity, agreoment, correspondonce.

131. Because of their correspondence (with Prakriti),

(Anirudha). Or, because of their assimilation. (Vij fiéna-

Bhiksu).—131.

Vritt?.—The author states another argument.
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Because of their complete correspondence with Pradliiua, as it is

observed that the attributes of Pradhina exist in all objects.—1317

Bhasya.-~ Moreover :

For, the principle Buddhi, ete., which had become 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. Henee

from assinilation, it is inferred that they are effects. Such is the meaning.

For, in the case of that which is cternal, and consequently partless, assi-

milation in the form of the entering of parts from the outside does not

take place.

In regard to assimilation, there is the evidence of the Veda, with

reference to Manas :

ad 4 na Grearat eran seehreng are arcaarar

ATSATALA,

Likewise, O pouceful one, only one kilé (sixteenth part) among the sixteen kalas of
yours, was lefé in you. Boing nourished with food (rico), it was kindled up again -—-Chh.

Upa. VI. vii. 6, 8. B, H. Vol. HI,

There is also the testimony of the Yoga Stitras (LV. 2):

HAA THATTTT Wsr2il

Transformation into other life-statos, (¢.g.,from man to god), takes place through

assimilation of parts of the body and the senses taken from the all-porvading Prakriti.

—S. LB, U. Vol. 1V. page 209,—181.

A fourth proof.

WURHAAT UIIRAU
uftna:---Saktitah, through tho power of Prakriti (Auiraddia), through their

being tho instrumonts of Puruya (Vijiina Bhiksu). 3 Cha, and. fa Iti, fiually.

132, And, finally, because they energise through the

power of Prakriti (Aniruddha), or, because they are the ins-

truments of Purusa (Vijiiana Bhiksu).—132.

Vriléi.— The author continues the same chain of arguments.

An effect enorgises through the power of the cause Accordingly,

Mahat, etc., being powerless themselves, produce their ellects by drawing

upon the power of Prakriti or through being filled with power by Prakriti.

Otherwise, since itis their habit to be active, they would at all times

produce their effects, (which however is not the fact). —132.
Bhdgya.- ~Furthermore :

Also because they are instruments. Such is the meaning, That

which is a karaya or instrument of Puruga, is an effect, as is the case with

the eye, etc. Such is the import,
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{t 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 effects.

The word “iti” indicates the end of the series of the arguments, —132,

Nolte :—With reference to those four aphorisms, (129-182), compare Karika XV :—

Aqrat aftarorg aaraary aia wTaeT |

ICUS ag Paras Tet BTA Le I
(Tho Unmanifosted cause exists): sinee specific objects (Mahat, cte.) are finite ;

since they possess a cortain similarity in form as a gencral charactoristic ; since they

onorgisoe through powor which thoy thomselves do not possess ; sinee there ig the division

of cause and effcet ; sinco there is undividednosg or reunion of the universe ub the time

of dissolution,

Negative proof that Mahat, ete. ure effects,

aad aE: gest ar nega
age Tat-hino, on the quitting or elimination thereof, i. ¢, of the condition

of the offect. safa: Prakyitih, Prakyiti, yea: Purugah, Puruxa. at Va, or.

133, On the elimination of the character of the effect,

what remains must be either Purusa or Prakriti.— 133.

Vritti.—Tho author gives a uogative proof (by showing what becomes

of Mahat, ctc., when they pass away from the state of being offects).

Iiffect and not-elfect, these are the two alternatives. So that when

Mahat, etc. give up the condition. of. offeet, they necessarily enter into

the category of cither Purusa or Prakriti, — 133.

Bhdsya.—And even if it be adinitted that, anong Mahat, ete., there

may be some which arc not effects, still then the same must be cither

Purusa or Prakriti, and thereby our object will be accomplished, because

the whole scope of our philosophy is just this that, after establishing the

existence of Purasa and Prakriti, they should be discriminated from each

other by means of their transformability and non-transformability. ‘This

the author declares.

‘“Tat-hane,” on the elimination of the condition of effect, if it is

transformable, then itis Prakriti, and if, on the other hand, non-transform-

able oxperiencor, then, Puruga. Such is the meaning.—133.

What is not an effect, and, at the same time, is neither Puruga nor Prakriti,

isa vowd,

ANGI THAT NI AVM
ah: ‘l'ayoh, from them, wea Anyatvo, being different, geavaq Tuchchha-

tvam, nothingness, voidness.
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134. If (a non-effect is) other than these two (Purusa

and Prakriti,) it would be nothing.—134.

Vrittt.—If it be said that Mahat, etc. may very well be quite outside

the pair of alternatives mentioned above: so the author declares.

If Mahat, etc. be other than these, 7. ¢., effect and not-cffect, they

would be nothing, 1. e., of the form of non-existence. —134.

Bhdsya.—But, it may be said, even an eternal entity may very well

he different from both (Puruga and Prakriti), 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-effect is proved either as the cause (Prakriti) or as the experi-

encer (Puruga), and not otherwise. Such is the meaning.—134,

Ground of inference of cause from effect,

HAT ACOSTA AHA RIT Ng KU
aratt Karyfit, from effect. arenya Kiirana-anuménam, inference of cause.

aqetfgrara ‘T'at-sthityat, through accompaniment thereof, 4, ¢., 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.

Vritti,—But why should Mahat, etc., be the inferential marks of Pra-

kpiti, by means of the characteristic of being effects thereof, (i.e. through

causation)? They will be the mark of inference, some one may say, merely

through the relation of a-vini-bhava or of one not being without the

other (2. e. co-existence.) In regard to this the author says.

This may be the case, (that is, a-vini-bhava may be the ground of

inference), where tho form or nature of the cause is not seen in the effect,

as, ¢. g., 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 Pradhiina in Mahat, ete., it is the inference

of the cause that is made from the effect.

“ Tat-sahityat’: from secing the form or nature of Prikriti in

Mahat ete.—135.

Bhdgya.—Thus, then, after establishing the character of effect as

belonging to Mahat, etc., the author now points outa peculiarity, not

mentioned before, in the inference of Prakriti by means of them as the

inferential marks.
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The infeience, Simanyato Drista, that has been stated above (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 be 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¢. 4.,

ata anaqan aretg
This, O peacoful ono, was verily existent at the boginning,—Chh, Upa, VI. ii. 1.

aA TACHA BAN

This was verily Tamas or Darkness at the beginning.—Maitr. Ups. V. 2,

And that (process of inference) is as follows:

Mahat, ete. have for their material cause a substance constituted

by the three Gunas which are super=imposed upon them,

Because they are cffects,

As is the case with the statue inherent in a block of marble,

As is also the case with the ot], ete. present in oil-seeds. cte.

Such is the meaning.

Argument favourable or in support of the above inference has been

set forth before.—135.

The Manifested is the mark of inference of the Unmanifested.

e os

BoaH TAYUTsATA US REN
awean Avyaktam, the Unmanifested, Prakriti. fama Trigunat, made of the

three Guyas. fagra Lingéit, from tho effect.

136. The Unmanifested must be inferred from the

Lingam or effect in which the three Gunas are present.—136.

Vritti.—But, (it may be objected), if it be so (2. ¢., that the nature of

Prakriti is present in Mahat, etc.), then, let the Principle Mahat itself be

the cause of the world; what need of Pradhana? To this the author

replies.

Pradh&na should be inferred from the Lihgam, etymologically that

which goos to dissolution, namely, the Principle Mahat, containing the

three Gunas. And it is established by Perception that the Principlo

Mahat which is of the form of ascortainment, is a manifested entity, and

is perishable, By means of it is made the infercnec of that (viz., Prakriti)

of which it is the Litgam, effect or mark.---136.
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Bhasya.—Y¥or the purpose of discriminating the difference in pro-

porty of this Prakriti from the effects, the author says.

The Root Cause, the Unmanifested, is subtler than even the

manifested Principle Mahat mado of the three Gunas; because the at-

tributes of the Principle Mahat, e. g., Pleasure, ete., are directly perceived,

wlule no attribute of Prakyiti is diwectly perceived. Prakriti is absolutely

unmanifested, whereas, by comparison with her, the Principle Mahat is a

manifested entity. Such is the meaning.—136.

The existence of Prakrits cannot be ignored.

ATHTAAEAATASATTATA: 18 FON
aqaia: Tat-kAryatah, from the effect thereof, 7, ¢, of Prakyiti, aaqfag: Tat-

siddhch, because there is proof thereof, 7. ¢., of Prakriti. 4Na, no. wen:

Apalapah, denial, ignoring.

137. There can be no denial.of Prakriti, because the

oxistonce of Prakriti is established through her products.

—137

Vritui—But, some one may say, something quito different may be

the cause of the world; what necd of Prakyiti? To this the author

replies.

The cause in question must be oither an effect or a not-effect, If

it be an effect itself, then, the same being the case with its cause, there

would be infinite rogression. If it be the original or root or primordial

effect, then, this itself is that, namely, Prakyiti, ‘“ Tat-karyatah”, from the

effects of Pralkyiti, existence of Prakriti being established, there can bo

no ignoring of Prakriti.—137,

Bhdésya.—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 las been stated before.

The aphorism is easy to uuderstand.—137.

Existence of Purusa requires no proof.

ararad Parenrarsaaay Arsag Ueigacn
aareata SAmanyena, ina gencral way, as to the existence of Puruga, — fargrram

Vivdda-abhavat, there being no dispute, wiaa Dharma-vat, as is the caso with

Dharma or Merit. 7 Na, no, aravq Sidhanam, means of proof, ground of infer-

ence, Aniruddha reads tat, that, between ‘na’ and! SAdhanam.’ This ‘ tat’ refers

to the relation of cause and effect which is the ground of inference in the case of

Prakriti.
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138. No means of establishing (the existence of

Purusa is required), because there is no dispute on the

general question (that Purusa exists), as is the case with

Dharma.—138.

Vritti.—Granted, may say our opponent, that the existence of

Prakriti is established ; but the existence of Puruga cannot be established,

because Purusa does not, according to your theory, produce any effect. In

regard to this the author says.

There is no dispute whatever in regard to the Self on the general

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 ull systeins of philosophy, there is no dispute that

such a thing as Dharma exists, and opinions differ only as to its parti-

cular nature.

“Na tat-sidhanam”;: the relation of cause and effect is not the

means of proof of the existence of Purusa. “I will mention some other

means’’—such is the intention.—138.

Bhdsya.—The peculiarities belonging to the inference of Prakriti

have been discussed in detail, Henceforth, until the end of the Book, the

peculiarities belonging tv the inference of Purusa are the subject of

discussion. From among them, the author mentions one peculiarity which

presents itself at the beginning.

The establishment of a thing in its essential form (svartipa) or in

the form of an existence merely, is not looked for, 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 idea is as follows: As the establishment of Prakyiti was looked

for even under the general aspeet of her existence, because there was

dispute as to the existence of something which might be taken to bo the

subject of proporties (wiz, Pleasure, Pain and Bewilderment) actually

observed, so is not looked for the establishment of Puruga, 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.

Mence, in respect of Puruga, should be made the inference only of his

cternality, discrimination, ete.

Also, by the previous aphorism (1. G6 supra): ‘ Sanhata-para-

artha-tvat”’, it is only the inference of the discrimination of Purusa, that

is intended ; and it is not intended there that Puruga is by no moans an

object of Pereeption.*—138.

Purugsa is different from Prakriti and her products.

merarfesataree: FATT UGB EN
mouiaeafaien: Sarira-Adi-vyatiriktah, different from, other than, the body, ete.

gary Pumin, Purusa,

139. Purusa is something other than the body, ete.-—

139.

Vritte.—But, it may be said) it is the body, the sonses, and the like,

that is the Self; what need of imagining anything else? In regard to this

tle author says.

The meaning is quite plain. —139.

Bhdsya.—OL these, (eternality, discrimination, ete.), at the opening of

the present discourse, the author lays down an aphorism enunciating the

discrimination of Purusa.

Purusa, 2, ¢., the LIxperiencer, is other than the things, beginning

with the body and ending with Prakriti, which are made of the twenty-

four Principles. And experiencership consists in beimg the witness of

the changes in the products of Prakyiti.—1389.

The diseerptible is subservient to the indiscerptible.

e

FCATIAATA ULI BoM
aeareteata Sambhata-para-artha-tvat, because a structure made up of parts

exists Lo serve the purpose of another who is not so made,

140. Because a structure formed by a combination of

parts, cxists for the benefit of another not so formed.-—140.

Vritti—The author states an argument in support of the above

proposition.

That which is formed by a combination of parts, exists to serve the

purpose of some other not formed by a combination of parts. If it were

* Garbe, Hall, and Jivananda all read this passage as part of the introduction to tho

noxt aphorism. This, howover, is wrong, as the sense and context would at once show,
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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 CGunas by means of the relation of their consorting

with one another. Or, the being formed by a combination of parts denotes

the possession of fluidity (including liquidity) and solidity. And this (the

being formed by a combination of parts) lies hidden in Prakriti, ete., as,

otherwise, the consequence would be the non-observation of the condition

of being formed by a combination of parts in their effecis.---140.

Bhdgya.--Now the author gives the reasons for the above proposi-

tion in the following aphorisms.

Inasmuch as all that is formed by a combination of parts, ec. g.,

Prakriti, etc., 1s for the benefit of some other not so formed, as is the case |

with a bed, etc ; 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, thatis Purusa. Such is the meaning.

And this arguinent has been explained under the aphorism: ‘‘ Sam-

hata-para-artha-tvit Purugasya” (L, 66 supra), ‘Lhe repetition of the argu-

ment which has been alrcady stated before, is for the purpose of collecting

all the arguments in one place.--140.

A second argument

fagurfefirtarg ugigeen
faqnigiaaar Triguya-idi-viparyayat, from the absence of tho propertics of

the three Gunas, ete. .

141. (Purusga is different from the body, cte., also)

because there is in him the reverse (of the properties) of the

three Gunas, etc.—141.

Vritt?.—The author elucidates the same point.

“‘Triguna-Adi-viparyayat” : from the non-observation of the proper-

ties of the threo Gunas, etc., in Purusa. The word “ adi” implies the non-

observation of the other properties also of Prakriti,—141.

Bhagya.— Moreover :

From (seeing in Purusa) the reverse of the characteristics of par-

taking of the nature of Pleasure, Pain and Bewilderment ete. Such is the

meaning. or, the property of partaking of the nature of, and thereby

beiug the cause of, Pleasure, Pain, and Bewilderment, which belongs to the

body, ete., cannot belong to the expericneer of Pleasure, etc., since, in that

case, Pleasure, ete., being the experiencer of themselves, there would be the



ROOK I, SUTRA 141, 149. 197

contradiction of the act and the agent; since the perception of Pleasure,

ete. takes place only by seeing them reflected in the subject of the proper-

ties, 7. e., Buddhi in which Pleasure, ete. inhere.

But, our opponent may say, Pleasure, ete. (which according to him

would be the properties of Puruga), being reflected in the modifications of

Buddhi, may be received by Purusga, as is the case with himself (2. ¢, cogni-

tion of himself through reflection in Buddhi). We reply that it cannot be

so; as, in that case, it would be but proper to suppose 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 “T feet pleasure,” “I feel pain,” “Tam in

delusion,” etc., do not. prove that Pleasure, etc., inhere in Purusa, because

they can be attributed to the fact that Pleasure, ctc., belong to Purusa 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, tendency or desire, ete., re-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” here are to be included non-discriminativencss,

ete. declared by the Karika beginning with

frapmraeare
Tho Manifested (i.¢, the cffect) is constituted by the three Gunas, is non-diserimi-

native.—-Karikaé, verse X (vide page 182 supra, under aph. 126).

Similarly should also be included the propertics of the body, ete.,

namely, Form (Ripa), ete.—141.

A third argument.

strearaatar Nee au
afearng Adhinthinat, from superintendence or governership, « Cha, and,

also, #fa Iti, finally,

142. And, finally, (Purusa is different from the body,
ete.), because of his superintendence (over them). 142.

Vrittz.—The author states another argument.

For, a superintendent must be an intelligent being, while Prakriti is

non-jntelligont. Such is the meaning.—142.

Bhasya ;—Furthermore :

From the fact that the experiencer is the superintendent, it follows

that ho is other than the ontities 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 experienccr.

And this conjunction is the cause of the transformations of Prakriti, ete.,

which (transformations) cause experience, as will appear from the future

aphorism (V, 114):

dra chrera re Freer! Leh
From the superintendence of the Experioncer, takes place the building of the house

of experience (i, ¢., the body).—Samkhya-Pravachana-Sitram, V, 114 infra,

And conjunction is possible only where there is difference (of the

things conjoined). Such is the import.

The word “iti” marks the end of the series of arguments.~—142.

A fourth argument.

ATPATATT 12 8A
ra ata Bhoktri-bhavat, from being the cxperiencer.

143. (Purusa is other than the body, etc.), becausc of

his being the Experiencer.—143.

Vritti,—The author states another argument,

The object of experience is Prakriti, the experiencer ia Pnrusa. 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

been already explained (wide 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.---142.

Bhasya.—By the next two aphorisms the author sets forth favourable

arguments confirming the above inference of the discrimination of Purusa

from Prakyiti.

For, were the experiencer to be essentially of the samo form as the

body, etc., 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 expericncer

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, it is admitted

that experience belongs to Purnsa. And the experience of Purusa who

does not undergo transformation, has been explained in the aphorism

(. 104 supra.) ‘“Chit-avasino bhogah”: The end of experience is in

Consciousness. — 143,
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A fifth argument.

Paqeqrey TTMT Wee VV
Raa’ Kaivalya-artham, for the purpose of the absolule independence or

isolation of Puruga, att Pravritteh, excrtion or activity being. Cha, and.

144. (Purusa is other than the body, etc.), because all

activity is for the purpose of the isolation of Purusa.—-144.

Vritti.—-Activily is with a view to 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 ease of Prakriti, Futher, because that would entail her non-

eternality. Isolation (kaivalya) is possible of that of which the attributes

are adventitious and not constitutive; and that 1s the Self.—144.

Bhésya.—Still further :

If it be Said that the exporiencer is nothing but the body, etc., then,

for the purpose of the isolation, 2. e., for the purpose of the absolute or

permaneut eradication of pain, activity on the part of any one whatever

would not be reasonable or possible, seeing that the body, ete., are by

nature perishable. In the case of Prakyiti, again, isolation is not possible,

because Prakriti is established as having Pain for its essence, by “ dharmi-

grahaka-mana” (2, e., the evidence of observed but otherwise unexplained

facts leading to the supposition of something 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 “ Kaivalydrtham Prakriteh ”

is erroneous and, as such, should’ be discarded. ‘The reading “ Kaivalyar-

tham Pravrittegeha ” is obtained from the Kaérik& also :—

daraqerdeara Bryans aasare era |

gaits fea dren arate, Raters acer y Breer Uke Nl

Purnga oxists : since a structure of manifold parts (which the world is), is for the

benefit of another of a different character; since tho revorse of the naturo of tho three

Gunas must exist ; since there must exist a superintendent ; since there must be an
exporiencer ; since activity is with a view to isolation. —Kérika, Vorse 17,

The other reading should be rejected also because it is not in har-

mony with the sense intended to be expressed.—144.

7
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Nuture of Puruga is Light or Illumination.

HSARTATAAT A THT: US VK
werent Jada-parkdsa-a-yogat, from the absence of connection of the unin-

telligent with the light, sag: Prakagah, light.

145. Since light does not pertain to the unintelligent,

light (must be the nature of the intelligent, i. e., Purusa).—

145.

Vrittt.—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,

z. ¢, manifest, objects. If the ,Self also were to be unintelligent, then

there must exist something else to illuminate it. (And ip this way the

result would be non-finality.) And also, on the ground of simplicity, let

the Self itself be of the form oflight. The Veda also bears testimony to

the Self being of the nature of light.” Thus

ae ad Arana ¢ aa Sonata |
Rraratcat Fa Prartare

Whoerewith shall one coguizo that wherowith one cognizes all this? Wherewith

Lo, shall one cognizo the cognizer ?—Byi, Aran. Upa, 1V. iv. 14, -145.

Bhagya.—Purusa has been established as being other than the

twenty-four Principles. Now, with a view to make this discrimination more

manifest, the peculiarity 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 connection of light

cannot take pluce iu what is unintelligeut, as, in the world, we never ob-

serve the production of light or iluminativeness ina clod of earth, ete.,

which are unintelligent and non-illuninative. Tt follows, therefore, that

Purusa is, like the stn aud the like, truly and cssentially of the form of

light. Such is the meaning.

Thus says the Smriti :-—

ON THUAAAT Baar Aqgaa |

aTAAIT A Gee TGSAITATEAAT: 1
As no relation can take place between light and darkness, du not likewise suspect

the unity of the fabric of the world and of the Supreme Self.--Kalikd Purana, I, ii, 10.

And also

UAT FT: THTAMLAT Fe AT ly aT ACK
ararata var arg get aaiagy |

As tho lamp is of the nature of illumination, no matter wicthor it be large or small ;

likewise, one shall know Puruga, in all croatures, to be of the nature of cognition.
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And lightness denotes Tejas or ‘‘fire,” penctrating all consciousnesses

manifested in the Sattva Guna as individual beings. The upadhi or the

adjunct that may be imporcd on it is that it isone and undivided, because

it is treated as penetrativo.—145,

Consciousness is not an attribute, but the essence, of Purusa,

framers Prasat ue igeen
fefeena Nir-gupa-tvat, boing dovoid of attributes. * Na, not, Fagat Chit-

dharma, that which has consciousness or intelligenee as a property.

146. Intelligence is not a property of Purusa, because

he is free from attributes.—146.

Vrittt.—But, our opponent, the NaiyAyikas, may say, let the Self be

unintelligent, and although if is unintelligent, as they held, still have

intelligence asa property. Thereby it will ilutnine the world, But it

cannot be of the form of mtelligence.. To this the author replies.

If the Self were to be connceted with a property, then, it would be

liable to transformation, and, consequently, would never obtain Release,

(its transformation going on eternally).—146.

Bhasya.—But, it may still be asked, even though 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 Puruga 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 Puruga possesses a property

having the nature of light. This should also le understood.

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 isestablished. Of the Self, on the other hand, there is no know-

Jedge or apprehension at all dnring the non-apprehension of the light

called cognition. [ence, 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 Sclf is not an attribute, since it possesses conjunction, etc.,

and is not dependent upon anything else as a support. So is it recollect-

ed in the Smyiti,

ava Aareaar ant a gin ar waa |
aTawaey cara Ren gi: aa fra: 4
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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 essence, is ctcrnal, entire, and blissful always.

But, what, it may be asked, is the reason for the statement itself

that the Self is devoid of attributes? ‘To this we reply as follows: It is

not possible to say that the desire, etc., of Purusa should be eternal,

because they are found by perception to bo producible; and, if you

admit a producible attribute in the case of Purugsa, it would entail his

liability to transformation. So that, redundancy would bo the result on

tho supposition of both of Purusa and Prakriti as the cause of transfor-

mation. And since a blind transformation would sometimes entail Purusa

not being the knower, the result would be the doubt as to whether cogni-

tion, desire, etc., bo within the cognizance of Purusa. Similarly from what

has been already 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 methuds of agreement and difference, desire ete., are,

on the ground of simplicity, established in Manas alone ; since the suppo-

sition that the conjunction of Manas as well as the Self are the causes of

desire, etce., would be redundant.

And the word “ guna” in “ninguna”, it has been already stated,

signifies particular attributes, ‘and not the universal gunas, Sattva, ete.)

Tt follows, therefore, that the Selfis devoid of attributes.

Moreover, with those Logicians wlin dosire the agency of the Self,

there can be no proof or possibility of Mteleasc, since it is this modifica-

cation of Buddhi, namely, “I am the agont,” that has been declared in the

Gita (vide II]. 27 for instanco), ete., as being the cause of the production of

Adristam 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 by knowledge of truth.

Hence, seeing that the Release 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, etc., in the

shape of Adyistam. 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-Vasistha-Rémayana, the svarfipa or essential form of the

absolutely subtle and pure Self, as shown above, has been described as
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clearly as an Amalaki ‘emblic myrobalan) in the hand, and established

discriminatively. Thus

Tamas aaa Ragearararetai |

THT AEM SE THMSMAG WaT |

_ Prem cane af eeatserargama |

TEs ara Rastaraearean ase ||

That shall be the pure form of the Light (i.¢., the Self), which exists in the iuminable

in the shape of Space, Earth, Ether, during their non-production.

Whon the three worlds, you and J,~—all the illuminable vanishes out of existence, then

would be the isolated state of the beholder ; similar is the state of the Pure Self. -—146,

The Veda is higher evidence than Perception,

TA PAST ATATIEATTAT AAT 2 18 VW9Ul
ae Srutya, by the Veda, fgarSiddhasya, of that which is established. 4

Na, no. awe: Apaldpah, negation, denial, ignoring. wpergarerd Tat-pratyaksa-

bAdhat, from contradiction of the pereeption thercof, é.c., of attributes, cic.

147. There can he no ignoring of whatis established

by the Veda, because of the contradiction by the Veda itself

of the perception of attributes, cte., in the Self—147.

Vritti—The author points ont that the theory of the Logicians is in

contradiction to the Veda.

The text of the Veda in question 1s

TART FET
Wor this Puruga is free from attachment,—Bri. Apan, Upa, LV, iii. 15.

It would bo contradicted if there were any association of attributes

in the Self—147.

Bhiigsya,—But, the Logician may urge, from the perception of the

relation of the property and the subject of the property between Conscious-

ness and Purusa in such cases as “7 cognize,” it is established that

Conseionsness belongs to Purusa as a property. If there is any redun-

daney herc, 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 properties of Puruga, because, 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 attributes, ete., as esta-

blished by the Veda, is not possible, hecause of the contradiction of the
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perception thereof, i.¢., of attributes, ete., by the Veda itself, as of the

perceptions “I am fair,” ete. Such is the meaning. Tor, otherwise,

on the strength of the perception “Tam fair,” would be contradicted or

obstructed also the arguments which establish the Self as other than the

body ; and triumphant would he the Nastikas or Nihilists.

As to Purusa’s being devoid of attributes, the texts of the Veda are,

for example :

arat Sar Haar Aa wes
The Self is the Witness, Intelligent, Pure, and Attributoless.—Svcta-Agvatara

Dpanisat VIL 1.

As to Puruga’s being mere or pure consciousnes, the texts of the

Veda are, for example :

aaa Sad Fras” afetacdr erzarar

For this Self is Non-agent, Consciousness, Pure Intelligence, of the form of the uniform

and unmixed Now of Existence and Consciousness.—- Ved inta-Sara, 158,

The texts of the Veda, on the other hand, which declare Omniscience

etc., in regard to the Self, are mere translations of the empty imaginations

of the common people, which convey no more senso than that of “ the head

of Rahu” (Rabu being all head). For, these texts heing 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, prescriptive and prohibitive, it is the negative texts, that are

the stronger of the two; there, being such negative texts of the Veda

as the following:

waa Bat Ate afr a a aearale aera qeafer
Now, then, tho direction “ Neti” “ Neti” Not, Not, for docs not something other than,

and hoyond, this (visible world) not oxist ?—Bryi. Aran, Upa, U1. iii 6.

Moreover, the very supposition that the intuition of the ignorant in

the form of “TI cognize,” isa valid or right cognition (prama), is redundant,

since, when the fault of eternal Nescience or Ignorance pursues all mortals,

to err is the ordinary rule. Hence, 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-

futatioa of such intuition as ‘I cognize.”

But, it may be asked, what sort of simplicity there is in the concep-

tion of the Self as having eternal knowledge as its essence? To this we

reply as follows: By the Naiydyikas, ete., four Padirthas or Predicables

are conceived, viz., Autah-karana or the internal instrument, Vyavasiya
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or certainty, Anu-vyavasaya or pro-certainty (or subsidiary processes), and

the substratum thereof; while, by us, three Paddrthas or Predicables are

conceived, viz., Antahkarana, the function or modification thereof in the

place of certainty as well as in the place of the infinite instances of pro-

cortainty, and the Self in the form of eternal and uniform cognition.—147.

Purusa is merely the witness of the states, dreanless sleep, ete.

ayarreantaay veieeci
errata Susupti-dya-siksilvam, the being the witness of the states of

dreamless sleep, cte., (Vijidna Ghikyu), gqeamerfaray Suyupti-Adi-a-siksitvam, the

not being the witness ete., (Aniruddha),

148. (1f Purusa were not intelligent, he would) not be

the witness of the states of dreamless sleep, etc. (Anir-

uddha.)

Or, Purusa is morely the witness of the states of

dreamless sléep, etc., (hence Purusa’s being of the nature of

light does not affect them),—(Vijiiana Bhiksu).—--148.

Vrittt,—The author points out another defect in the opposite theory.

If the Self were unintelligent, thea, in dreamnless sleep, cte., it would

not be the witness, i.¢., the knower, of those states. But this is not the

case, because of the recollection on awakening, in the form of “I slept

pleasantly.”

By the word “adi,” dreaming is included.—148,

Bhasya.— But, it may be argued, if the Self be absolutely of the

form of light, then, the dilferenco of the states of dreamless sleep, etc.,

would not be justified, because of this that the light would never for a

moment depart. In regard to this the author replies.

~ Puruga is merely the witness, and, nothing more, of the three

states of dreamless sleep, (dreaming and waking) which pertain to Buddhi,

Such is the meaning. Sv has it been declared :

Maa WT BG a gw afearaz: |

arat Haar sa araa wate: ti
The states of waking, dreaming, and dreamlcss sleep are modifications of Buddhi

avcording to differences of the Gunas. The Jiva or transmigratory Self which is of a

liflercnt charactor from them, is established as their witness,

The Jiva who is “ Tat-vilaksana” te. bereft of the waking aud the

other states, has been ascertained as being the witness, “tésam” of these

modifications of Buddhi, Such is the meaning.
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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 dreaining is that state in which such modifica-

tion is produced from samskara or impressions merely. And dreamless

sleep is twolold, according as the laya or passing into latency is partial or

complete. Of these, in the state of half latency, modifieation of Buddhi

into the form of objects does not occur, but Buddhi is modified into the

shapes only of the Pleasure, Pain, and Bewilderment inhering in it; since,

otherwise, it would not be 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 aplorisin of Vyésa (Vedinta Stitvas, HT. i 10):

qrasreraa: afta aaigol
In the swooning condition, the Jiva is in half combination with Brahman; because the

rulo of tho remainder shows this,—S. By II. Vol. V, page 465,

In the state of complete lateney, on the other hand, there is abscnee

of the modification in general of Buddlit, as in the case of death and the

like ; as, otherwise, there would be no justification for the future aphorisin,

AATAGUAMAT ATSTAT Wal VVEu

Modification into the form of Urahman takes place in tho states of Trance, Deep

Sléep 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 of it,

because Puruga is the witness of the modifications merely. Vor, if it were

not so, then Samskéra or impression and other properties of Buddhi also

would be the objects to be ilumiued by the witness.

We will, however, say that the being the wituess of the states of

dreamless sleep, etc. consists in the illumination of similar transformations

of Buddhi reflected in Purusa. ence, for the purpose of cognition, the

transformation of Purus4 is not needed.

It might be so, says our opponent. If modifieation of Buddhi,

cognizant of Pleasure, Pain, etc., 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 apprehended by the modifications themselves.

And this being admitted, the supposition of Puruga as the witness of

these modifications is useless, since it is more easy generally to say that

they are the cause of their own uses or phenomenal appearances just

by means of their being the modifications, which are within their own

cognizance.
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We reply that the case is not thus. On the supposition that, asa

rule, the modifications are the objects of cognition by themselves, the con-

sequence would he tion-finality and redundancy, Moreover, since pleasure,

etc. are distinctive pecularities in such modifications as “Il am_ pleased”

etc., indiscrete or abstract or absolute congnition of these modifications is in

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, sinee it is simpler and more natural than

an infinite indiscrete modilivation. In order to account for such discrete

yr particular cognitions as, “Tam please”, vte., we hold that it is the

modification of Buddhi that assumes similar forms ; fur, since the admission

of even a nominal similarity in form of Puruga with the modification of

Buddhi 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 Purnga by an independent form different from his own.—148.

Proof of Plurality of Purusas,

Be esqTeT Ta: TeIAT AIT Wey Ve
aruleeaena: Janma-Adi-vyavastha-tal, from the several allotment or dispo-

sition or distribuion of birth, etc, yesagery Purusa-balutvam, multiplicity of Purugas,

149. Multiplicity of Purusus (is proved). from the

several allotment of births, ete,--149.

Vrittt.—-The Self is one and one only, thus say the Vedantins. Thus

Ren waa ener geet Qrrafiia: |
ca @ fred anal araar a Taqarad: |i

For, the Self is etcrnal, omnipresent, immutable, and free from blemish, Being

one, it is divided (into a seeming multiplicity) by May4, 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,

Bhasya.—Now, when the unity of Purusa is also thus made out by his

being merely the witness of the states uf decp sleep, etc., the doubt arises

whether he be one or many. Inthis Adhikarana, * case or topic, the

* An Adhilaranais the complete statement of a case, and consists of five members :

viz., Visaya or thesis, e.g., Purugas are manifold; Samsaya or doubt, eg, whether Puruga

be one or many; Pdrva-paksa or antithesis, eg, Puruga is one; Siddhinta or synthesis

or conclusion, e. g., Purusas are manifold; and Sangati or connection or agreement of the

Siddhanta with other parts of the system, ;

18
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Ptrva-paksa, the objection or prima facie view, is this: From texts of the

Veda declaring non-livision or non-duality, which are supported by the

argument that this is the simple and natural view of the case, the Self

is established as being one and one only; while the dissimilarities or

differences in the form of the states of waking, ete., may be atributed to

Buddhi as its properties. Although this single Self thus comes to be the

witness of all Buddhis, still, according asa modification takes place in a

Buddhi, it is that Buddhi alone, that, by means of its being thus particu-

larized with the possession of that modification, apprehends the witness

by such forms as “I cognize the water pot,” etc. TIence, while the modifi-

eation, viz, ‘Thisis a water pot,’, appears in a particular Buddhi only,

the intuition, via, “IT cognize a water pot” does not arise by means of

the modifications of the other Buddhis.

In regard to this Piirva-paksa, the author states the demonstrated

conclusion or Siddhanta.

Since there is no other reason for the “ Vyavastha,” 7. ¢., distribution -

or differentiation of Purusas made in the Veda and the Smriti, namely,

that a virtuous Purnsa is born in heaven, that a vicious one in hell, that

an ignorant Purusa is bound, that a knowing one is released, ote., it follows

that Purusas are manifold. Such is the meaning.

Birth and death, however, do not here signify production and

destruction, ‘since they do not pertain to Purusa, but conjunction with, and

disjunction from, a particular structure or combination of body, sense,

etc., which determine Expericnee, and the absence thereol,

As regards the distribution of births, etc., the text of the Veda is

aaitat etkagqageut at sa asTArTat aE:

WN MR FIAMMA Harerat WRATAAsA I
The one Unborn (Puruga), for enjoyment, consorts with the one Unborn (Pralrriti)

having the colours of red, white, and black, the procreatrix of manifold progeuy like unto

kerself. The other Unborn deserts her, after she is enjoyed.—Sveta-Asvatara-Upanisat,

IV, 5.

a ageugaad aaratat gaaarttralea i
They who know this, become immortal, while others come in for a share of pain only.

Ibid. UT. 10,—149.

The Vedinte view: That the apparent muluplicity of Purusa is due

lo the multiplicity of upddhis or mvestments,

saaesane oararaia «arated = ger
fate: wee voll

amfang Upadhi-bhede, there being difference of upédhi or investment. afi

Api, also, even. wan: Nana-yogah, connection or appearanoe or production of
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multiplicity, aatma Akagasya, of AkAsa or Ether, alva, as. werfefi: Ghata-Adi-
bhih, by reason of water pots, etc.

150. (The Vedéntins maintain that) from difference

of upidhis or investments also arises the appearance af

multiplicity of the one Self; as of Akdsa, by reason of water

pots, etc. (which divide it into many parts). (Aniruddha.)

Or, even in the case of differences of upadhis or invest-

ments (as maintained by the Vedantin), the appearance of

multiplicity will be of the one Self only ; as of the Ak4sa, by

reason of water pots, etc., (and consequently the same de-

fects will remain, e. g., when one is born all would be born).

(Vijtiina Bhiksu).—150.

Vrittt.--The author apprehends the view of an opponent (the

Vedantin) as an objection to his theory of multiplicity of Purusas.

Just as, in consequence of the difference of Upddhis, « g., water

pot, etc., itis predicated of the one AkAsa that the water-pot-Akaga (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 speech to say, when the body is destroyed, that the Self is

destroyed. In the case of the multiplidity of .the Self, again, since the

Self is otherwise eternal, (as the Samkhyas hold), how can there be the

allotment of births, and deaths ?-—150,

Bhdsya :—-But, it may be said, even in the case of the unity of

Puruga, distribution of births, etc., will be possible by means of the

difference of the determining conditions in tho form of the up&dhis. In

regard to this the author says.

Even in the case of differences of upidhis, connection with manifold

upadhis would be really of the one Purusa only ; as, for example, connection

with manifold upddhis such as the water pot, walls, etc., is of the one

Akaga only. Hence, by means of the difference of determining conditions,

it is of the one Self only that diverse births, deaths, etc. would take place,

asin 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. For, 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 isin 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 freed from one

upidhi, would be still liable to be confined by other upidhis, the irregularity

of Bondage and Release is also in the same state (of defectiveness) : that is,

as a portion of Akfga, freed from a water pot, is again established as the

water-pot-Akasa through connection with another water pot, similarly.

Tt must not be said that the texts of the Veda on the distribution

or allotment of Bondage and Ltelease are also mere translations of popular

errors ; since Release (is not a subject for discussion by ordinary peuple,

but) is alaukika or above the conception of the ordinary people. Besides,

(if the Veda helt up an error as the supreme object of life, then), by estab-

lishing a false object of desire to Purusa (Purusa-artha), the Veda would

be guilty of deception, ete. (a charge, howéver, for which there does not

exist the slightest justification),—150,

The Veddnta mew further ertticised.

sora TT AST ge ua
aafa: Upadhih, the adjunct, investment, fai Rhidyate, is different. # Na,

not. a Tu, but. gm Tat-van, the possessor or holder thereof.

151. The Upadhi is different, but not the holder

thereof (7. e. Purusa)-—1L51.

Vrittt—The author gives the solution of the difficulty created by

the above view of the Vedantin.

“The upédhi is different.” Nor, from the destrnetion of one thing

vupadhi), can there be the precication of destruction in respect of another

thing (Purusa), since the predication would be too remote. And, in the

case of the unity of the Self (as held hy the Vedintin), there is the imputa-

tion or attribution (adhydsa) of contradictory properties, ¢. 7. Bondage

and Release (to the same Self!, when he says that one man is bound and

that another man is released, because Bondage and Release cannot

simultaneously exist in one and the same Self. Of Akfigda, 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 affeets one part of Purusa, while Release abides in another

part;.—T5].
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Bhasyw :—But, 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 Self, under the particular forms given to it by the several

upadhis. To this the author replies,

It is the upadhi that is manifold; “but not the holder thereof,”

that is, thatalso which possesses the upfidhiasa distinctive peculiarity,

should not be admitted to be manifold ; since, were that which possesses a

distinctive peculiarity, a separate existence, then, it is only the manifold-

ness of the Self that would have to be admitted in the other Séstra (the

Vedanta) also, (a result whieh the Vediutin would not certainly accept).

Such is the meaning. There are also other defects in the theory: e. g.,

if that which undergoes Bondage, were a Visipta or thing particularized

with a specific distinction, then, since, on the separation of the distinction

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 may interrupt by saying that the author of the

(Samkhya) aphorisms is himself going to declare in the Sixth Book that

it is that alone which is particularized. with Ahamkira as a specific

distinction, that constitutes .the character of the Jiva or the mundane

Purusa, by the aphorisin (VI. 68);

Aree Fracanrqqatataray lt & 1 43

The character of the Jiva belongs tu that which is particularized, because Agree-

ment and Difference prove this,

But this is not so, we would reply; because it is the character of

the Jiva in the form of being the supporter of Prana 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 by, the thing particularized, inas-

much as the thing particularized has no existence at the time of Release,

And what a few moderns who pose as Vedintins, say, namely, that

the Jivas and Igvaras are the reflections of the one and only one Self,

thrown into the upddhis 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-dillerence,

If the reflected and the reflection were different in character from each

other, then, since the reflection would be unintelligent, Iuxperiencership,
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Bondage, Release, cte., would not be established, and also the tenet, held

by them, of the ideutity of the Jiva and Brahman woald be impaired, and,

further, the existence of a Self different from the Jiva and Brahman would

beinvalid. In the case of the non-difference or identity of the reflected

and the reflection, on the other hand, promiscuity, ie., simultaneous presence

of contradictory properties in one and the same thing, eannot 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 vice 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) Vedantina, 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., are destred as being transcendentally true.

But this interpretation of the Vedie texts cannot be allowed. For, when

matters stand thus, itis proper, for the seke 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 Jive and Brahman. ‘There is also this further reason in

support of the position we take up, that the non-division of the Jiva and

Brahinan has been established by other Vedic writings and the Smritis.—

151.

Conclusion of the eriticism of the Veddnta view,

~~ mo f 9

CIARA WLITATASST TA TAGSAATEGTS: Ue WAN

eaqy Evam, thus, waa Ekatvena, by unity. wate Parivartaminasya, of

(the Self) existing everywhere. «Na, no, fregeatarg: Virnddha-dharma-adhyasah,

imputation or imposition of contradictory propertias.

152. Thus, (. 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 Veddntins). (Aniruddha.)

Or, the imputation of contradictory properties, in the

way indicated above, toa Self present everywhere by its

unity, (as imagined by the Vedantins), is not reasonable.

(Vijtana Bhiksu).—152.

Vrittt.— What ix gnined by this? To this the author replies.

Attribution of contradictory properties does not take place.—152,

Veddutin Mahddevu 3 Evan,” it being thus, that is, there being multiplicity of

Purusas.

Bhagya.—'Vhe author concludes the consideration of the defects

alleged against those who hold the theory of the Unity of the Self.

In this way, itis found to be not reasonable to introduce the simul-

taneous presence of contradictory properties in the form of birth, death,

ete., 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. ¢,, penetrating all upadhis, be not entailed ? On the contrary,

co-existence of contradictory properties would by uo means be avoidable.

Such is the meaning.

Our oppenents ay urge that, when Paru;a possesses no attribute

v,e, 0, a, would make up two words “ ekatve’
? 3 3 4

at all, and when we also adinit that all properties inhere in the upadhis,

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, ete.? We would reply that the properties mentioned,

are admitted as belonging to Puruga by reason of their being of the forms

of conjunction, disjunction, experience, and non-experience; it having

been already declared that only properties which possess the form or

nature of transformation, and none else, are denied in regard to

Puruga.— 152.

Imputation proves nothing,

Cf} ~ ON

merase arta avatars wee eau
seratra Auya-dharmatve, being the property of another, af Api, even. 4

Na, not, wrrq Aropat, from imputation or superimposition, aafafg: 'l'at-siddhih,
.
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establishment thereof, 7. ¢. of the distribution of birth, ote., as well as of

pleasure, ctc. earara 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. (Vijfiana Bhiksu.)--153.

Vrittt.—It may be contended by the Vedantin that tho attribution

of the property of a thing of quitea differeut nature, to another, is

actually observed ; as, for example, tlie agency of Prakriti is attributed

to Purusa who is different froni Prakriti, To this the author replies.

The agency of Purusa is erroneous. The truth in the matter is that

Puruga is not the agent, the imputation not being objectively true.

Nor can the connection between ihe true and the not-true be real. Being

free from all association or attachment, the Self can have no possible

connection with birth, death, ete, ina true sense.~—153,

Bhdsys.—As theve is a well vegulated distribution of the properties

of redness, blueness, ete, appearing in the crystals, although these

properties are only superimposed upon them, likewise, in the case of

Purusas also, there is, in the Sistras, a well regulated distribution of the

properties of Buddhi, viz, pleasure, pain, etc., as well as also of the

properties of the body, ctc., viz. Brahmanahood, Kesatriyahood, ete.,

although these properties are ouly imputed to them. As, for example, in

the Visnu Purina,

mentors Tera CATqaTeANTA |
qa ae wget ca" San garefir u

As, inthe case of a singlo Ghata-Akasa or Akdda confined within a water pot,
which is covored with dust and smoke and the like, all these epithets are not applied;

so are the Jivas not possessed of Pleasure, etc,

And this distribution (of pleasure, ete.,) also, just like the distri-

bution of birth, etc., 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. ¢., Buddhi, ete.,

still, the distribution mentioned above would not be established in the case
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of Purusa, through the superimposition of the properties of pleasure, ete.,

upon him; 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 updédhis! properties takes place in it by means of the differences of

the portions of Akasa (Akagas) determined by (being confined within) water

pots, according to the difference of the water pots. The characters of being

the Self, of being the Jiva, ete., do not, however, belong to what are deter-

mined and conditioned by means of upadhis or external investments ; since,

by the destruction of the Self, the Jiva, ete., which would necessarily follow,

like the destruction of the Ghata-Akaga, 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 has been already stated, these characters

belong to Pure Consciousness.

Itis 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 differences of updidhis. They too

are silenced by the present aphorism.

Those, again, forming a section of them, who having seen this very

non-establishment of the distribution of pleasure, bondage, etc., 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 mentivued before (page 211), namely, that their theory does nut stand

the test of the alternatives of difference and non-difference, etc., and,

further, because of the defect pointed cut by the aphorism (1. 99, q. v.):

“ (Actual) superintendence is of the Antah-karana, because it is lighted up

by Purusa ; as is the case with iron.”

Moreover, in the Vedanta 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 :

Ve WAGE HLL 2p awn

“The being above mentioned is other than Jiva. Because there is a declaration of
its being separate from Jiva”.—Vedanta Satram, I. i. 21.

atierg aaa 21 2122 I
“But Brahman is greater than Jiva, because the scriptures declare His difference

from the Jiva ”—~Ibid, II, i. 22.

WU AATF Wl B 1 Vs il
19
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“The soul is a part, because the Lord is described as having manifold relations with

the soul ete. ”.—Ibid, 11. ili. 41.

--Sucred 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 Bralinan, cahined, eribbed, and confined by the upadhi),

of Pratibimba or reflection, (namely, that the Jiva is only a reflection of

Brahman into the upadhi), and the like, are nothing but perverse conclu-

sions. There is this further reason also that, in regard to objects about

which doubt has arisen and which have not been 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 demonstrated by us in our Commen-

tary on the Brahma-Miméims’ (the Vedanta Satram),—153.

The SAmkhya Theory ws not in conflict with the Vedie declarations.

ATAAAATTTTT, AVAIL 1G KAU
aNa, no. wgcafaiatra: Advaita-sruti-virodhah, contradiction to the Vedic

texts on non-duality, wha Jiti-paratvat, being directed to the genus or class.

154,—There is no contradiction, (by the Saémkhya

Theory of the Multiplicity of Purusas), of the Vedic declara-

tions of Non-duality (of Puruga), because the reference (in

these declarations) is to the genus (of Purusa),— 154.

Vritti.—But, this being so, the Vedintin may say, there would be

contradiction of the Veda. For, says the Veda ;

qatar war

Brahman is one only, without a second,—Chhaudogya Upanigat, VI. ti. 1,
aq aati saa,

wat: a agqainie a cq ama gate i

There exists nobhing diverse here, From death unto death he goes, who sces as

if things were diverse here.—Katha Upanigat, IV. 10, 11,

To this the author replies.

The sense is quite obvious,—154,

Bhasya.— But, then, the Vedintin may say, there being thus a mul-

tiplicity of Purugas, the declarations of the Veda and the Smriti which

demonstrate the Unity of the Self, would not be established. Such de-

clarations are, for example:

aan Oey fe ate yA ya erafwa: |

CHIT TET Aa CVT TAaTaT |
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For, the mundane or creational Self, which is one and one only, is situated in every

Bhata or creature severally. Like the moon reflected in water, it is seen sometimes as

one and sometimes as many.—Brahma-Bindu Upa.,, 12.

9 9

er: Banat ara Feet Breaista: |

wa: a haa Weal aaa a Tquraa: |
For, the Self is eternal, all—penetrating, immutable, blameless. Being one, it is diver-

sifled by means of MAya 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 being directed to the genus, i. ¢.,

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 being the Self), and not

toits entireness, since there is no reason or necessity for reading such

a reference in them. Such is the meaning. ,

And that the word “ jati” 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,

(7, 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:

area TAR Tas wet

Verily, in the beginning, all this was 4 single Solf,—Aitareya, I. i. L.

azq AVAGAA WAT |

mRaargaray |

In the beginning, O peaceful one, this was verily existent; one and one only, with-

out a second.—Chhandogya Upanisat, VI. ii, 1.8. B. H, Vol, TH,

“ Jati-para-tvat’? meaning, because (these texts of the Veda om Non-

duality) are intended as negations of the «duality that would be caused

by the existence of something heterogeneous-to the Self. Such is the

meaning.

Of these, the import of the first interpretation (?, ¢. 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 Smriti, 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. Because the meaning or sense

of oneness of form is unavoidable in such passages as

Us TAT Aaa STATI gTTeTg |

AATIATATT Fase a rea tl
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The Self shonld 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-Bindu Upanisat, 11.

Otherwise, by means of the cognition of the mere unity of the Self

even in all the three states, it is impossible 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 elucidate the svardipa or easential 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 svardipa or essential form of the Self, as a 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 Brahman down toastalk, then, with a view to demonstrate

the truth so taught, the disciple goes on discriminating till he arrives at

the essential form of the Self devoid of all particular distinctions and

within the comprehension of words, and, thercafter, becomes fulfilled by

means of the cessation of abhimdna or self-assumption to its utmost end,

If, again, the declarations of Non-duality had reference to undivided-

ness merely (of one entire self), then, the cessation of abhim&na would

not be possible from them ; becanse, as is the case with the various sounds

produced in Akdga or Mther, so, in the widivided 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 becomes

fruitless, inasmuch as cessation of all abhiména takes place from the

cognition of the absence of difference in property alone.

Hence the declarations of Non-duality do not refer to undivided-

ness (of one entire, 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 Sdtra (IN, ii, 33), viz.,
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MAMA TN RITA
“But (the word bliss is applied to human joy, merely) on account of generic resem-

blanee (and not because the two Dlisses are of the similar nature)"'.—S. B, H. Vol. V.

page 405.

Of these texts on the point of similarity of Selves, the Vedic texts

are, for example,
* ~ .

aqek JS GEAR area vale |
: °

aq qafasrad aia wate raz i
As water sprinkled ona pare substance, becomes just as pure as that substance,

likewise, O Gautama, becomes the Self of the Muni who knows the truth.— Katha Upanisat,

TV. 15.

Rega: wa auagate |
The stainless Self attains to supreme equality—Mundaks Upanigat, HT, i, 8.

And the texts of the Smriti are, for example,

saaccah ater Gag Aaa |

eg a UFUaA gS Gaaeaaqar |

arararearel arqtear aaa TTA |

a ud aaa ag waeastt a gate I

Light is in the Self, and nowhere else. It is the same in all beings, And it can be

seen, by itself, by one whose mind has been steadied well by means of meditation.

As great a Self in the form of knowledge is in one’s own Self, so great is it in

another’s Self, He who knows this constantly, is not bewildered, even if he bein 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

nlso difference of essential form (svardipa) And the reference to non-

difference in the form of non-difference in property, (2 ¢, absolute

indentity) is, inour opinion, to be observed of such sayings as ‘‘l am

Visnu”, “Iam Siva”, etc., but not also of sayings like “ ‘Thou art That ”,

“Tam 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, sinee, 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. g., ‘‘ Thou

art That,” be to non-difference in property (irom him).

%
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Tt cannot be said that, since there is no need of it, therefore, the

Vedic texts cannot possibly refer to difference or diversity; for, the

establishment or explanation of Release itself is the need for such re

ference ; for 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 be that the Vedie texts should have

reference to this matter; because (the fact is just the other way, that is),

in the Veda, ete. has been made the negation of the unity of the Self,

entailed in the popular mind, hy inference from the example of Akasa,

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 perception (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

a Waeay gtHrat Had sa aeq as wale |

He who creates a broach within this (Akasa), now, of him is the fear.—Taittiriya

Upanisat, IT. 7,

But it refers to the one or the other of difference in property and

division, (i. 2. to heterogeneity of Selves or to division of one and the sane

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 Simkhyas).

But, this being the case, what will be the fate of the Vedic texts

which take the Selves as separations or reflections ? If this be asked,

we reply as under: Asin tho case of the solar sphere consisting of many

Tejas or ‘fires, so, by making one mass, undivided and of the same
quality in every part, of the sphere 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 tho 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 speech; but not to teach the undividedness of one single Self,

because there is more force, as they are supported by reason, in those other

texts of the Veda which employ the example of parts (in relation to a whole
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made up of them, in the case of the many Purusas forming a sphere of

Consciousness) as in the following:

qaaatar gaa srs
Bq ey ofasatr az |

As the one Vayu (Air), penctrating into the world, became, in every form (of things)

individually, their counterform—Katha Upanisat, V. 10.

[t is also recollected in the Smriti :

qey atarnea sf avert Faftesat |
Of which, the character of forming one mass is not impaired, even though it is made

up of all the Selves.

In the Brahma-Mimimsi (3. ¢, Vedinta Satram), however, Non-

duality has been declared also by way of non-division in the form of

the Jaya or dissolution of all other Consciousness into the eternally mani-

fested Consciousness of the Supreme fdvara or Lord, by the aphorism (IV

i. 16);
fan ~
AIAN AMAT Weis @eeun

‘(The merging of the permancnt atoms of Prina and the rest, is by way of identity,

for) there is no separation, 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 Vedanta Satram. Such is the hint.

On the second interpretation of the aphorism, 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, ete.). Of Purugas, by reason of their

being immutable, objectivity aud 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.

Pateaqerney Tce sATETT Ne 1 eK HI
fafqaaruarone” §=Vidita-bandha-kdrayasya, of one to whom the cause of

Bondage has become known (A). Of one in whom the cause of bondage is

manifestly present (v). 4a Dristyd, by seeing, in tho sight, weer A-tat-ripam,
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not being of the form thereof, 7 ¢, oneness or similarity of form. Aniraddha

reads tat-rfipam, meaning, that form, instead of atat-rijpam.

155. One to whom the cause of Bondage (i. e., Non-

discrimination) has become known, attains to that form (i. ¢.,

isolation), by seeing (the discrimination of Purusa and Pra-

kriti).—Aniruddha.

Or, there is absence of oneness of form in the sight

of only one in whom the cause of Bondage is manifest.—Vij-

fiana Bhiksu—155.

Vrittii—But, the VedAntin may contend, even with the upholder of

the theory of manifold Selves, the bondage and release of the same Self

are quite contradictory. To this the author replies.

“Tat-raipam,” the form of isolation, “dyistya,” through knowledge

of the discrimination (vf Purusa and Prakriti), is of him to whom the cause

of Bondage, 7. e., non-realisation of the discrimination (between Purusa

and Prakriti), has become known.—I1585.

Bluigya.—- But, the Vedantin may contend, as in the ease of the Unity

of the Self, Uniformity 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 aphorism) ? To this the author replies,

(There is) ‘‘a-tat-eripam,” de, diversity of form, in Purugas, only in

the sight of one in whom the cause of Bondage, namely, Nou-discrimina-

tion, is “viditam” or imanifestly 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,

MTS BYMATATARA: We 1 eke

aNa, not, weagga Andha-adristya, by reason of non-seeing by the blind.

agar Chaksusmatam, of those who have got eyes, we: 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.

Vrittt.— Bondage, (you say), rejoins the Vedantin, is occasioned by

the non-perception of the discrimination (between Puruga and Prakriti),

and is notreal. 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 author says.

The blind do not see:—ls this any reason that even he who has

eyesight, cannot also seo? There are many arguments in favour of

the upholders of the Plurality of Selves, Such is the meaning.—156,

Bhdsya:—But still, may rejoin the Veuddutin, the Uniformity of

Selves will be disproved from the non-perception thereof, So the author

says.

Non- perception itself is not established ; because of the secing of
Uniformity by the wise, although the ignoraut fail to see it. Such is the

meaning. —-1d6.

Non-duality disproved by recorded euses of releuse.

TAC H ABA Nk 1 ew U
ariaaig: Viima-deva-Adih, VAmadeya, and others, qm: Muktah, released, =

Na, not, agaq A-dvaitam, Non-duality,

157. Vamadeva, as well as others, has been released ;
(hence) Non-duality (is) not (u fact). ~157,

Vrittt.—The author declares that, for the following reason also, the
Selves are many.

In the Puranas, ete., it is heard, “ Vamadeva has been released, *

“Suka has been released”, etc. If the Self were one and one only, since on
the release of one, there would be the release of all, the mention of diver-

sity (as tn the case of separate and successive releases) would be contra-
dieted.--157,

BhAgy» :-—Atter showing that the Vedic texts on Non-duality are not

established (iu the sonse attributed to them by the Vedantin), the author
brings forward other iinpediments to the theory of undivided Non-duality,

Vamadeva and others exist (in the condition of) being released ;
still, at the present moment, bondage is proved by perception in ourselves,
ifence, non-duality of an undivided or entire Self is not a fact. Such is
the meaning. Further, nou-duality of this form is in contradiction to
hundreds of such sayings as:

@ are areacaraara aaa aeaerqat arg
And he too, liaving recovered knowledgo about tho Self, through recollection of

previous births, attaiuod 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 being only

of the upadhi or the external condition or investment of the Self, because

of contradiction to the established tenets of the Veda and the Sunriti,

and because, when we see people make such prayers as “ May I not sulfer

pain”, it is quite clear that the releasc of Purusa alone constitutes the

supreme purpose of Vurusa, designated as Release,

And, as is tho case with the son and the like, the removal of pain of

the upidhi becomes an object of desire to Purusa, only mediately, being

subservicnt to the chief end of Purusa.

And what is contended by the present-day Maya-vadius, namely, that,

through contradiction of the Vedic texts on Non-duality, the texts of the

Veda on Bondage, Release, Creation, Dissolution, ete., are also contradicted:

this too is an unfounded allegation. Because, when, at the very moment of

the hearing (Sf absolute Non-duality, as maintained by them) from the
Veda, there must arise the certainty of the non-existence of the frait or

result alsu, called Release, tlicir contention would cutail the unauthorita-

tiveness of the Vedu, characterised by uselessness of the observance (as

instructed therein) of the injunetious about Manana or reasoning, ete.,

subsequent to Sravana or hearing. And, further, siuce there would be

contradiction to the (veality of) the Vedanta also which is ineluded 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 Vedan-

ta; In the same way as, when thore is contradiction in the waking state

of the words uttered in the state of sleep, doubt, in turn, arises in respect

of the import of the words uttered in that state, (. ¢, of the contradiction

itself),

Moreover, from the teaching,

Rearahxatfernar |
Beliof in Unreality is Unbelief (Nastikat’)—Amara-kosa, Li, 4. 13.

if ig seen that those who sec dream-like uareality in Dharma, cte., ave

merely asect of tho Bauddhas, because by the word “Samvrittika’”’ or

caused by Sumvriti or Concealment, they recognise that the fabric of the

world is the creation of A-vidya or Nescieuce. Such is the hint.—157,

Release of Vamadera is not relative, but absolute.

WaAUMIAT WATASHI aa ei wus ii
- gt Anfdau, in the beginningless world (Aniruddha), time (Vijiiana Bhikgu).

wa Adya, to-day. ama Yavat, uptil, sara Abhbévat, because of non-existence, wae

Bhavisyat, the future. wf Api, also. ey 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

future also will not be 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. (Vijfana Bhiksu).—158.

Vrittti.—On the theory of the plurality 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 arise), as release takes place only on

the passing away of the upidhi or adjunet (of which there is no end).

(If this be the chjection), 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 10 proof that, in the future,

release (of all would take place, and leave a universal void behind

it).— 158.

Bhasya. —But, the Veddintin may rejoin, it should be believed that, in

the case of Vamadeva and others also, absolute or permanent release has

not been produced. ‘To this the author replies.

In time eternal, if, uptil to-day, release has not been produced (as you

say) in the case of anybody whatever, the time to come also would be the

same, 2. ¢@, 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 been in the past. Such is the meaning.--158.

As it has been, so will it be.

Sarena GIA AARAT: W TT MET
wari Idintm, now, 2 Iva, as, a Sarvatra, at all times, 4 Na, not, werkda:

Atyanta-uchchhedah, absolute eradication or cutting short,

159. As now, so, for ever, (the course of transmigra-

tion will) not come to an end. (Aniruddha).

Or, (for, the inference is that), as now, so, for ever,

there would be no final release. (Vijfiana Bhikgu.)—159.

Vritt#.—The anthor states another solution of the case.

Because of the infinity of Selves, release 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 result, because of tho eternality of

its flow.

On the theory also, that release consists in the passing away of the

upadhi, there is the implication of universal voidness; hence the charge

lies equally against it. Just as there would be au 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 upfdhis on the exhaustion of

all karma-(which is the cause of the Self coming into contact with the

upidhi, 2, ¢e., body, ete.),

Now. Gf the Veddntin says), there 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 wa ff ecg qeantag aaaq |
TASHA TSUBA AAAS IAT Nt

For this reason, therefore, while the knowing (Selves) get roloased, (the procoss of

the (world runs) incessant ; voidnoss does not result, bocanse of the infinity of the Cosmic

System and of the worlds iu which the divas experience the consequenees of their

karma,—159.

Bhigya.—The author shows the process (by which the above in-

ference has been arrived at).

At no time will absolute removal of bondage be possible in the ease

of any Purusa whatever, as is the case syith the present. time, taceording

to the rejoinder of the Vedantin mentioned in I. 158),—~such an inference

would be possible, Such is the meaning.— 159,

Purusas are ever uniform,

STATMATET: et eho |
arermaet; Vydvritta-ubhaya-riipah, that from which double, 3, e., different

(Vijfiana Bhiksu), both, % ¢, bound and released, (Aniruddha), forms are

excluded.

160. Purusas are never multiform.—160.

Vritti.—But, is the Self (essentially) hound or is it essentially re-
leased ? If it is (essentially) bound, then, since, the essence cannot 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, vide aphorisms 7 and 8 above). If, (on the other hand, it is

said to be essentially) released, then, nscless 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 released, but it is cternally released.

While destruction of Ignorance is effected hy means of meditation, etc.,

(which are, therefore, not useless).—- 169,

Bhasya:-—The uniformity of Purugas, that has been ascertained to be

the import of the Vedie texts establishing their “unity,”—does this uni-

formity arise at the moment of release, or does it exist at all times?

There being room for this enquiry, the author declares.

And that Purusa is (“ vyAvritta-ubhaya-rapah, 7, e,) one from whom

difference of form has departed ; because of the establishment of constant

uniformity from the testimony of the Veda, Smyiti, and Reason. So is it

said :—
BERT cataia awa TERT |

THATET wieqeay wares aad th
By means of Maya which shows a variety of forms, (Purnga) looks as if he were

multiform. Revelling in its Gunas, he is bound in such wise as “ (This is) mine,” “1 (do,

feel, ete)”

Farther : ‘ .

ANAIAIAA Taig Cameat ang |

ea ania At aed war aac aq
In this long dream, designated tho world, while passing on from dream to dream, the

Peaeefal Brahman whieh is the elaboration or expression of peacetulness, does nut give up

ils own form. - 160.

Character of witness 1s compatible with uniformity.

aad Aa Ue eae ul
maraaeaa Siksit-sambandhat, throagh immediate connection, For this,

\Anivuddha reads Aksa-sambandhat, through connection with the Senses,

afgray Siksitvam, the being the witness,

161. Purusa is the witness through connection with

the Senses (Aniruddha), or, through immediate connection

(Vijfidna Bhiksu).-—L6L.

Vritt?.—It has been declared that it belongs to the Self to be the

witness. But if it belongs to be the witness, even to one who has attained

to diserimination (of Purasa and Prakriti), non-release would be the con-

sequenee. (If this be the doubt), so the anthor says.

“Nksa”’ means the Senses. ‘Through connection with that, Porusa

is the witness. And where will ho the connection with the Senses, when

discrimination has been attatned ? G, e,, if will be nowhere),—161,
Bhasya,—Rut, sinee the character of being the witness is not per-

manent, how, then, ean there be constant uniformity of Purusa? ‘To this

the author replies.
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The character of being the witness, that has becn asserted of Purusa,

is through immediate 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 derivation of the word “siksi? is atarg.eft darary

i, e., 48 the name of one sccing immediately (Panini V. ii. 91.) And the

character of seeing immediately means the character of seeing without

intermediation. And immediate connection (in this sense) with a Purusa

takes place only of the modification of the Buddhi pertaining to that

Puruga, Tence, it is of Buddhi alone that Purusa is the sikst or

Witness, while of others he is merely the Drasta or scer; such is the divi-

sion, (% ¢., distinetion made) in the Sistras,

And the 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 cognised : but not, in the least, of the form

of conjunction, as we have submitted more than oneo, because, in that ease,

the supposition would not be warranted hy tho facts of the case.

In the case of Visnu, ete., on the other hand, the character of being
the witness of all things, belongs to them in a secondary sense, because of
the very non-existence (in their ease) of the intermediation of tho Senses.

Where the reading is “ Alesa-sambandhit siksitvam,” ‘“aksa’” there
means Buddhi, as it is eqnally an instrument of knowledge (like the

Senses), and “ Aksa-sambandhat” means, through connection of Buddhi in

tho form of reflection as declared before. Such is the meaning.—I61.

Purusa is for ever released.

PreagwaG et gee 0
freracaq Nitya-mukia-tvam, constant freedom,

162. It belongs to Purusa to be released for ever. +-

162.

Vritti.—Constantly of what form is the Sclf? To this the author

replics.

The meaning is quite plain. —162.

Bhasya.—VFor the purpose of establishing the absence of multiformity

of Puruga, tho author points out two other distinctions of Paruga, by the

next two aphorisms,
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It is, at all times, that frecdom from bondage, called Pain, belongs to
Purusa, since Pain, ete., are transformations of Buddhi. Such is the
meaning, Puruga-artha or the supreme object of Purusa, on the other
hand, is, as has been established before, the cessation of the experience of
‘Pain, or, in other words, the cessation of Pain in the form of reflection. —
162.

Purusa is indi erent.

Alareirasara th 2 eka tl
Saray Audisinyam, indifference, @ Cha, and, aff [ti, finally,
163, And, finally, Indifference also (belongs to

Purusa.)—163.

Voitti.—The meaning is quite plain. —163.

Bhigya:—" Audisinyam, ” (iudifference), is inactivity or nou
agency, Aud hereby the being free from desire, z. ¢, disinteresteduess,
and other distinctions also should be suggosted, since there ts the text
of the Veda:

a Asai arama gargar

geegeatttagq aa aa ca
Dogire, Volition, Curiosity, Faith, Untaith, Retentivoness, Unretentiveness, I

all this is verily Manas.—Lri. Aran. Upa.l. v3,

Vhe word “ iti’? marks the end ef the establishmont of the character
of Purugsa.—163.,

Seeming agency of Purusais due to influence of Buddhi.
oe 4 omy OS nO

SRA APTA Pagarterearfaqerfrena ne) een
wana Upardigat, from affection or influcnee, ae Kartritvam, agency,

Ragtwerq Chit-sinnidhyat, through proximity of consciousness,

164. (eeming) agency Cf Purusa) is from influence
(of Prakriti), through proximity to Intelligence, through proxi-
mity to Intelligence.—164.

Vrittti.— But, some one may say, we hear of the agency of the Self
from the Scripture ; how is this? ‘To this the author replies.

“Agency” of the Self, fe, tho fancy or assumption of agency, is
from the influence of Prakriti by means of her proximity to Intelligence,

‘The repetition of the expression “ through proximity to lutelligence ”
is meant to indicate the completion of the Book, the same practice having

been observed in the Veda.—164.

‘eary—

Here ends the First Book, of Topies, in the Vritti on the

Sdmbkhya-Pravachana-Sitram of Kapila.
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Bhdsya.—But, some one may ask, the mutual discrimination of

Purusa aud Prakyiti being thus established by means of their dissimila-

rity in property, how ean the declarations made in the Veda and the

Sinviti, namely, that Purugais the agent, and also that Buddhi is the

knower, be justified 2 To this the author replies.

Here the syntactical counection of the words is according to their

appropriateness,

The agency that is attribated to Purusa, arises Irom the influence of

Buddhi, aud the intelligence that is attributed to Buddhi, arises from the

proximity of Puruga: neither of them is real. Such is the meaning. Ag

in the caso of fire and iron, the attribution of their properties to cach

other mutaully, arises from particular conjunction between them, (2. e.,

when an iron bar is heated to redness, it may be said that the iron

burns, as well as that the fire issemuch long aud so mach broad, ete.),

and is, therefore, ouly accidcutal oveadsed by apadhis: or, as in the case

of water and the sun, the imputation of their properties to cach other

inutually, arises from the coujanetion of water and the sun, and is, there-

fore, only accidental ; the very similar is the case with Paruga and Buddhi.

Such is the import.

Aud this has been stated by the Kavika also: viz,

ASMA gad ATaaes WS |

wag a a gay RAT Vacqarara: yy writer 22

Thereturoe, through conjunetion with that (Puruga), the unintelligent Lingam (Luddhi,

cte.) looks as if it were intulligent ; and, althoagh ageney is of the Gunas, tho indifleront

(Puruga) appears, in the saine way, os if he were verily the azent.—Kariké, Vorso 22.

The repetition of the expression “ through proximity to Intelligence”

is for the purpose of indicating the close of the Book.—164.

The Avoidable, the Avoidance, the Causo of the Avoidable, and the

Means of Avoidance,—the four principal objects of the Sfistra,—which

form the four divisions of the System, have been successively discussed

and elaborated in this Book.

And, because it gives an elaborate account of the contents of the

condensed or abridged Samkhya Strain (Kapila Satram), therefore, like

the Yoga (Sdtram of Patafjali, which also is an exposition of the Saipkhya

Thought, and is, ou this account, similarly described), this Sistra, is de-

signated the Samkhya-Pravachana-Sfitram.,

Llere ends the First Book of Topics, in the Commentary, composed by

Vijiina Acharya, on the Sambhya-Pravachana-Sitram of Kapila.



Book Il.

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 Pradhana.

Bhdsya:—Tho Topics of the Sastra 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 Prakriti. 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 :

fra cet ta ged a earray |
in aarag fara a Ravan Ryser

Transformation as well as Prakgiti and also Puruga the eternal,—whoso knoweth

thom as they are in thomsel ves, he, thirsling no more, is reloased.—Mah4-Bhérata, XII.

7879,

of the Moksa-Dharfha Section of the Mahabharata, and in other places,
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.

Prepared aT AT THAT 1 8 I
fageetrert vimukta-moksa-artham, for the purpose of the release of the

released. zt sva-artham, for its own sake. a vad, or. swe pradhAnasya, of

Pradhdna 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.

Vrittt :—-The Self is free by nature. Of the Pradhana, the becoming

the procreatrix of the.world is for the purpose of the release of the Self

from abhimanika or assumed or imagined bondage.

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 Vasikara.

Note :~—These technical terms require explanation. “ Dispassion, Vairdgya, is the

extinction (or absence) of raga, (lit.) colour, or passion, which, like dyes of various buos,

tinctures the soul,” The various stages of its unfoldment have been described as Yata-

mana or Striving, Vyatireki or Discriminating, Ekendriya or Longing, and Vasikfra or

Supreme. Vaichaspati Misra has explained them in his commentary on the Simkhya-

Kfariké, Verse XXIII, and, in his gloss on Vyisa's commentary on Patafjali’s Yoga-Satram,

1.15. We give the following extract from the former:

UMNga: BUNAaasa:, Again que Rate waa | aATSA
nafiea Reatard aqataraarcea: gaa waar | ataraa ar-
aera’ sense: ger: wat a aq | aaa yaladrara ale wzar-

ina: eae: wERTat ateuraaa afitnea | cerasgaadaar

qETaareqeaarsa aa saengaaheem | heqerarcenty Rafe

fearaft eciaaratisag ar aerate gorelar ar astrenrcea | araran-

art Tasnieadatant—enanaasgtagmey qatar Acta I
Passion and the like, which act like dyes of different 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 endeavonr, i.e, the 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 Yataméina, And when the boiling is once

begun, some passions will become boiled, while ethers will be in the course of being

boiled. In that 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 boiled passions inthe mind in the form of

mere longing, is designated as Ekendriya. The surcease of even the mere longing in

regard to sensible 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 Vasikara:

which the terrestrial divinity, Patafijali has described as

quautnoatacaes aairenrcaa Scag i Areva | 21 ke It
Nispassion, designated as Vasikira, is of him who has no thirst for sensible as well

as scriptural objects. —Yoga-Satram, 1. 15. oo

“The Avoidable,” 2.¢., 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 so), because they

stand in the relation of being instrumental to its production. Pleasure

(is a form of Pain), hecause of its close association with Pain. Pain is

the Avoidable par excellence, because it contains affliction, uneasiness, and

anguish ag its very essence.
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That which accomplishes it, that is, its uncommon or specific cause,

is A-vidya, Trisnd, Dharma and A-dharma., A-vidyé consists in contrary

cognition (ie, 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 Trisna or thirst, ete.

And “the Avoidanee of Pain” (aimed at in this Sastra) consists in

that cessation of the production of Pain, which is absolute or final.

The means thereof is the knowledge of the truth in respect of the

Self, inasmuch as the cessation of A-vidya or unreal Cognition takes place

from it. Accordingly it has been declared :

MA Ar Ae Awa: MASI Arreat Mena: |

sitaen wbrarerat aereraitagiety: 1

neal @ aad wa ad qraeaa: |

ae Senay

Lo! the Self verily requires to be seen, heard, thought, and contomplated.—Brihat-

Aranyaka-Upanigat, IV. iv. 5.

(The Self) should be heard from the declarations in the Voda, thought by means of

arguments, and, after befng thought, should be constantly meditated. These are the ways

of seeing.

The knower of the Self transcends grief.—Chhindogya-Upanisat, VIE, i. 3.

It (ze, the Self) is twofold; Higher and Lower, Thus has it been

declared :

“a mendt Akers ee’ arataa a

Two Brahmans have to be known ; the Higher as well as the Lower.

The Higher Self is the Lord Mahegvara, possessed of the power of

Real Cognition and Lordliness ; not in the least touched by, or associated

with, the virtues which cause transmigration ; the All-knower, the Provid-

ence, as all creation proceeds from Him,

Ilow is He to be known? = Either through Anumana or inference, or

through Sama or tranquility of mind.

Note :—In the place of “ Anumaniat vA Samat va” (either through inference or through
tranquility of mind), xs read by Dr. Garbe, which we have adopted, the text of Pandita

Kflivara Vedaintavigisa, is “ AnumAnat va igamit (through Revelation) v4,"

Thus, the subject of discussion, that is, the thing perccived, must

have a cause, becauso it, being non-existent before, has come into exiat-

ence, as is the case witha picture. This is inference. ‘Thereafter 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), 7.e,, the Jiva, the proof is from self-perception

itself.

And 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

Puruga to whom she has exhibited her form by means of discrimination.

(It may be asked), how activity can arise in Prakriti who (ex |ypothest)

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 prodacing fruits,

ete.—l.

Bhdsya :—The word “ agency ” is brought in from the last aphorism

of the preceding book.

The Pradhina becomes themaker of the world for the purpose of the

release of Purnga 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 Puruga 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.

fawmer aafee: wei zu
faewea viraktasya, of the dispassionate. aafg: ‘Tat-siddheh, because the

accomplishment of this, z¢., release, is,

2, (Successive Creation is necessary), because the

accomplishment of Release is of him (only) who has become

free from passion.—166.

Vritti :-—Now, in regard to who are adhikarins or entitled to Release,

the author declares.

So also says the Sruti ;

qavararar Rreivaratar Srhaarater sqearara Rrarard ache
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, LH,

y, 1.

TEM stra Sacafeataey: Bara yoarenareara Teale y
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Being tranquil in mind, controlling the external Senses, withdrawing from the

world, being ready to renunciate everything, and being steady in meditation, one sees the

Self within oncself.—Brthat Aranyaka Upanisat, IV. iv. 28.—2.

Bhésya :—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 production of Release occurs in the case of him who has been

intensely tormented by the various pains of birth, death, sickness, etc.,

repeated many times, and has, in consequence, Higher Dispassion pro-

duced in lkim by means of the knowledge of the discrimination between

Parnsa and Prakriti. Such is the meaning.--2.

Dispassion cannot qrow in ene ereation,

a aaMAaraaargcateareaana TTT WL
wna, not. wen gravana-matrat, from mere hearing. aafef|: tat-siddhib,

growth of Dispassion, wifgarearm: anddi-vasanaydb, of visana which has been

coming down from eternity. ‘ VAsan&’ isthe rosultant impression of all the past

experiences. Itis that which inclines to re-birth, vewart balavattvat, on account of

the forcibleness. For “Anddi-vdasanfyah balavattvat,” Aniruddha, Mahadeva

and Nigesa read “ Anddi-vasanépatutvat,” which meana the same thing,

8. Lt (Dispassion) does not arise from the mere hearing

(i.e., learning about it from the Sastras), because of the for-

cibleness of the eternal Vasana.—167.

Vritti :—-If Release were to result through Dispassion immediately

after the hearing, then, there woald be, some one may say, the release of

all immediately after they receive instructions from the Guru or precept-

or, but such is not observed to be the caso. To this the author replies:

Release does not take place immediately after the hearing. But, in

the case of one whose eternal Visané has become weak, Release appears

quickly, and, in the case of others, it is late in appearance,— 3,

Bhagya :—The author tells the reason why Dispassion does not grow

hy means of one creation only:

Even the hearing takes place by means of the merits acquired in

many births. Even then the oecurrence of Dispassion is not from the mere

hearing, but through immediate cognition (sikgatkéra), And immediate

cognition does not take place at once, because of tho false Visana which

has existod from eternity. But it takes place through steadiness in Yoga.

Aud in Yoga there isan abundance of obstacles, (Vide Yoga-Sitram
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of Patafijali, Book 11.) Hence, it is only after many births that Dispassion

as well as Release take place, at-rare intervals, in the case of a very few

only.—3.

The Rule of Individuata.

ABYSS TARTU RI
agyerm vahu-bhritya-vat, asis the case with many dependants (of one

householder). a vA, or, warL pratyekam, 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 stream of creation flows on eternally.)—

Aniruddha,

_ Or, asa single householder has many dependants under

him, so every one of the Gunas has innumerable Purusas
to liberate, and hence the stream of creation, etc.-—Vijdana

Bhiksu.—168.

Vritti :—The author states another argument.

As aman 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, whilo Purasas are

many. Among them, for those who have got clear knowledge of the dis-

crimination of Prakpiti and Purusa, there is speedy release ; for those who

have risen up to the Jevel of mere worship, it is gradual; and for others,

there is none.—4,

Bhasya :--The author gives another reason in support of the theory

of a stream of successive creations.

As, in the ease 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; likewise also, in the case of the Gunas, Sattva and the rest,

every one of them has to set free Purnusas without number. Hence, even

when a certain number of Purusas have obtained Release, the stream of

creations must still continue for the purpose of securing Release to other

Purvgas, inasmuch as Purusas are infinite in number. Such is the mean-

ing. Thus there is the Yoga-Satram :

ward aft aunerag aqeranancarary i 8 1-22 Hl
“Although destroyed ia relation to him whose objects have been achieved, it (the

sensible world) is not destroyed, befng common to others,''— Vide Yoga Aphorisms of Pataii-

jall, Hy, 22,8, B.H. Vol. 1V, page 138-4.
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Proof of the Theory of Adhyasa or fictitious attribution (e.g., of bondage,

release, creativeness, etc.) in regard to Purusa,

wafaareaa a gerverarafefa: u 21% tl
aerate’ prakpiti-vastave, the reality (of bondage, crealiveness, ete.) in the

ease of Prakriti being established. ~ cha, and. gewe purusasya, of Purusa.

worefefg: adbyasa-siddhih, proof of adlyasa or fictitious attribution.

5. And when (itis established that. bondage, creative-

ness, etc.) really belong to Prakriti, proof (is thereby ob-

tained) of their being fictitious attributions to Purusa.—-169.

Vrittt:— The Self, being katastha or immutable, one may say,

Bondage (real or fictitious) does not verily belong to it, (and, therefore, the

question of Release does not arise, and consequently there is no scope

for this Sastra). In regard to thisy the author says:

Release consists in the inactivity of Prakriti towards that Purusa to

whom she has fully exhibited herself. She catches the reflection of, and

also casts her shadow in, that Puruga towards whom she becomes active.

The change thus appearing in Puruga is merely an adhydsa or superim-

position, and is in no sense real. So has it been said:

aor asasesn Pratt arg earaa: |

a fe area aaayfercaache A

Were tho Self impure, untransparent, and changcful, by nature, Release would not

accruo to it even by hundreds of hirths,—isvara-Gita.— 5.

Bleisya :--But how can it he asserted, it may be asked, that creative-

ness belongs to Viakyiti alone ? when the creativeness of Purusa also is

proved from such Vedic texts as

UALS MRT: AHA: Ul

From this Self has Akasa been evolved.—Taittiriya-Upanisat, IL. 1,

To this the author replies :

When, further, the reality of creativeness Is established (vide IL. 6 post)

in the case of Prakriti, it follows that in the Vedas has beon made only a

fictitious attribution (adhy-isa) of creativeness to Parusa, for, updsana 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, (Sveta-

dvatara Upanisat, 1V. 5). Moreover, were the attributions of creativeness to

Puruga, made in the Vedas, real, then these 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 adbydsa or attribution, in the form of transference of

epithet, is, in fact, one of the current figures of speech amongst mankind.

As, ¢.g., victory and defeat, Geally) 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 Purugas, the possessors of that Energy, on the

strength of the maxim of the non-diflerence of energy and the possessor

thereof. So has it been said in the Kfirma Purana;

afeaianaag eats warra: |
wae agra snframeafarcar kt

The Yogins who contemplate the Tattvas (Prakpiti, ete.), see the differense between

the energy and the possessor thereof, and, again, they discern their ultimate non-differ-

ence.—Kdarma-Purfna, XU. 28,

“ Bhedam,” “ difference,” means anyonya-abhdvam or mutual non-

existence (as, ¢.g., in the case of the non-existence of the nature of the cow

in the horse, and vtee versa); “abbedam,” “ non-difference,” means

non-difference in the form of avibhiga 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 :—-

wMNa Area af aru

Now, then, is the direction “I is not,’ “It is not,” ete. Brihat-Aranyaka-Upanisat,

HI, iii. 6.

mMaaAy aad
Verily all this is the Self —Chhandogya-Upanigat, VII. xxv. 2.

Such is the import.—5.

The reality of Prakriti’s creativeness is proved from the products.

TATA AS: WRU |
arm: kdryatah, from the products, mmf: 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.

V pitti: —The author adduces evidence to show that bondage really

belongs to Prakyiti, and not to Puruga.

Trom seeing the unbroken succession of Mahat and the rest, the pro-

ducts of Prakriti, there is proof of the bondage of Prakriti.— 6,

Bhagya :—But how can it thus be taken for certain, rejoins our

opponent, that creativeness is real even in the case of Prakyiti, 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-graéhaka-pramAna, 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-

hlance 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 Release and Bondage,

Aaaeusaa: AUeRAaG wRI9
Faraaa chetana-uddesat, with reference to one knowing. ff: niyamah, the

rule, why some escape Prakriti while others do not. svewteaq kaptaka-moksa-vat,

ag 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.

Vritti :—It might be objected that, since activity is of the very nature

of Prakriti, she will cause activity in all Purusas without distinction ;

what, then, is the use of seeing the discrimination and non-discrimination

between Prakriti and Puruga? In regard to this, the author says:

Just as, on seeing a thorn, some one warns another by saying, ‘ Do

not come by this way,” and does not warn all passers-by indiscriminately :

so the rule is that, according to adhikfra or degree of excellence or stage

of evolution, the activity of Prakriti takes place in regard to a particular

conscious entity (7.e., Puruga), and not in regard to all._—7.

Bhasya :—Now, on the alternative view (vide II. l 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

3
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and -the same thorn is released only by one who is “ chetana,” te, 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,” 7.e., arrangement of

things in the: world, is that Prakriti is released by him only who is

“chetana,” i.¢., knowing, and having all his objects fulfilled, that is to

gay, she does not become a cause of pain to him alone, but certainly

beromes 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 reference to

the released Purusa.—7 .

Vedintin Mahddeva :—-“ Chetana” is one who knows, 1.e., one who

possesses immediate vision of viveka or the discrimination between

Prakriti and Purusa. ‘“ Uddesit,’ with reference to him, i.e. towards

him. ‘“ Niyamah,” 2.e., (restraint, cessation, or) absence of the activity of

‘Prakriti. 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 Prakyiti is for the pur-

pose of her own release from the pain inhering in herself. And thua

release is verily effected on her coming into contact with a Purusa pos-

‘sessing discriminative knowledge. Because Prakriti is of the form of

pain in this sense and to this extent only that she is the efficient 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 purpose regarding herself, she does not

become active towards the released Puruga, but does so towards the

unreleased Puruga alone. Such is the idea. .

The Theory of Adhyasa further argued,

HARA aqrsenwIataea4ngaq wis i
wart anya-yoge, though there be conjunction with the other, ie, Prakriti.

wfi api, even, wfefy: tat-siddhih, proof of the existence thereof, t.e., of bondage

(Aniruddha), of creativeness (Vijfidna Bhiksu). 4 na, not, err’ Afijasyena,

immediately, Wiener ayo-déha-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.

Vritt?:—Bondage, it has been declared, does not belong to the

Self. The author argues the point.

It is the characteristic of exciting to activity (or efficient causality)

that makes for the bondage of Prakriti. Notwithstanding that there

is conjunction of Prakriti (with Purnea), Gt 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 diijasyena,” 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

hot iron, it is felt as if 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.

Bhdgya :—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, Puruga also should be transformed as Mahat, etc., 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 :

Even though there is the conjunction of Prakriti, still it is not

proved that creativeness belongs to Purusa “ &ijasyena” or immediatly,

An example of this is: “ ayo-dahd-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 admitted, it being proved by sense-perception ; while in

the instance in question, since the case is explained by the transformation

of one only (.e., Prakriti), there would be 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 instrumental cause of Creation is Raga, Passion or Desire

TAIT aT: BS: WARE |
Taft: raga-virdgayoh, from passion and dispassion. 3 yogab, concen-

tration, Yoga. «fe: sristih, creation.
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9. Creation (results) from Passion ; Release, from Dis-

passion,—173.

Vitti :—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.

Bhdsya :—It. has already (vide HI. 1 ante) been stated that the fruit

of creation is Release. 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,” z.¢., 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, [. 2). Such is the meaning. And thus it is proved, by the

methods of agreement and difference, 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 :

aft g araaanar arsarar a aes ara separated

Thus, however, (fare) those who desire... Of him who is desireless, the Pranas or

life-breaths do not go out (into other living forms),— Brihat-Aranyaka-U panigat, LY, iv. 6,

Passion and Dispassion also are but properties of Prakyiti.—9.

The order of creation.

HLMEHAT WYATT N RI eo tl
aqafamte mabat-Adi-krameya, by the series of Mahat and the rest, weyarar

paiicha-bhfiténdm, of the five Bhfitas or gross elements.

10. The creation of the five Bhitas is in the order

of Mahat and the rest.—174.

Vritti:—The twenty-five Principles have been declured by the

aphorism beginning with “Sattva, Rajas, Tamas” of the first book (vide

I, 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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Bhasya:—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

QAEATETAA ATH: AHA: I

From this, Self, was evolved Akada,—Taittiriya-U panigat, II. 1,

it is heard that the creation of the five Bhdtas 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

Akasa and Air has to be supplied, or is pre-supposed, so too, in the Vedic

texts quoted above, the creation of Mahat and the rest, previously to that

of the five Bhiitas, has to be supplied. Such is the idea.

And in this matter, as in the case of the creation of the water-pot,

the proof (of the aforesaid order of succession) cousists in the inference

that the creation of all the rest, other than tle Antah-karana or the Inner

Sense, must have been preceded by the function or modification of the

Antah-karana. Moreover, the creation of Mahat and the rest, prior to

the creation of the five Bhatas, is known for certain by having regard

to the order of their mention appearing in another Vedic text, viz.,

QAeAATIa AT Aa: Valera |

a@ arageatiacrrar gear Roarer erritaly |)

From this (the Self) was produced Prdna; Manas and all the Indriyas; Ether, Air,

Fire, Water, and Earth, the supporter of the Universo.—Mundaka-Upanigat, IT. i, 5.

and also by means of the other Vedic text beginning with

@ cramer srorepat a angen i

He created Prana; from Prana, Sraddha or Faith, Ether, Air, efc,—Prasna-Upanigat,
VI. 4.

And Prana is, as the author will later on (vide II. 31) declare, a

particular modification of the Antah-karana. Hence, in this text of the

Veda, “ Prana”’ itself is the Principle of Mahat.

Likewise does the Vedanta-Sétram also describe creation just in the

order of Mabat and the rest. Thus

aac farsa maw ahiegry |

In the interval, Vijiidna and Manas,—in this order ; because of the inferential mark

thereof.— Vedanta-Sftram, II. ili, 14,5. B. H, Vol. V, page 345,

(‘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.

Ahamkara is included in Manas.-—LQ.

Note:—Vide the Sacred Books of the Hindus, Vol, V, page 845. The full translation

of the Veddnta-Sitram in question from which Vijiiéna Bhikgu has quoted the Parva-

paksa only, as given thero according to the Govinda Bhasyam, is as follows: “Tf it be

objected that the organs of cognition and mind, occurring between Pripa and the

elements, in the Mundaka-Upanigat, are mentioned in their order of succession, owing

tu an inferential mark of this ; we say, no, because on account of non-difference,” It will

at once be seen from this that the Veddnta-Sdtrakdra rcads a separate purpose altogether

in the Mundaka text (IJ, i. 8), also cited by Vijnfna Bhikga in his support, and throws

away the pdrva-pakga on which the latter apparently relies. It need not be feared, how-

ever, that there is, therefore, necessarily a conflict and contradiction of views between

the two high authorities such as Vydsa and Vijiianaare, “The order of the ogjgin of the

various Tattvas held authoritative in this (Ved4nta as also in the Simkhya) system is

that which is Jaid down in the Scriptures like those of Subfla, ete, namely, Pradhdna,

Mahat, Ahamkara, Tan-mftras, Senses, and the Gross Elements beginning with Ether.”

The origination of all these Tattvas has been shown in the third Pada of the second

Adhy4&ya of the Veddnta-S(tras, and the order of succession, as we find laid down in

the Vaittiriya-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 is 4 real conflict between the teachings of the

Simkhys and the Vedanta as tothe immediate source of the origin of the Tattvas severally.

For, according to the Sémkhya-Pravachana-Sttram, I. 61, ete., Mahat, ete,, take their rise,

the succecding from the preceding one; while, according to the Govinda-bhasyam, “all the

various Tattvas mentioned in the Mundaka-Upanigat, beginning with Prana and ending

with earth, are taught as coming out directly from the Lord,... In faet, the word

“Ktasmat” of that text is to be read along with every one of these Prana, Manas, ete.

Thus, frou Him is born Préna, from Him is born Manas, from Him are born the Indriyas,

ete.” The idea seems to be, as elsewhere (under Vedanta-Sttram, II. iii, 18) observed

in the Uovinda-Bhasyam, that “the Tattvas like the Pradhina and the rest being insen-

tient, vannot modify themselves into their succeoding 'Tattva, without the co-opera-

tion of an intelligent cause,” namely Brahman. If this be so, then, there would be no

real conflict, and the two theories can be easily reconciled, |

The origination of Mahat, ete., is not for their own sake.

SATA FSATATTY ATA WR LLU
wrericar atmaé-artha-tvat, being for the sake of the Self. #2: srigteh, of

creation, na, not, ®t exfim, of these, Mahat, etc. sem Atma-arthe, for the

sake of themselves. sera: Arambhah, origination.

11. Since creation is for the benefit (7.e., deliverance)

of the Self, the origination of these (.e., Mahat, etc.) is not

for their own sake.—175.

Vrittt:—Is their origination for their own sake, or is it for the

sake of another? To this the author replies.
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Since creation is for the sake of Purusa, the origination of these,

iz., Mahat and the following, is not “ Atmé-arthe,” for the sake of them-

sel ves. '

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. oe

Bhaésya:—Of Prakyiti alone, the creativeness is for the purpose of

her release (vide I]. 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 her products), the author points

out.

‘“Rsam,” of Mahat, ete., the creative character “ Atmé-artha-tvat,”

being for the purpose of the release of Purusa, their ‘‘4rambhah,” 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 benefit

of Puruga instead of for that of Prakriti? This question the Bhasya-kaéra

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 Prakriti should be the end, inasmuch as she is “guna”

or subservient to Paruga,—Il.

Theory of Space and Time.

feqarararnrartesa: WR 1 ee tl
fag dik-kAlau, space and time, wennffu: fkasa-Adi-bhyah, from Ak&ga,

ete. . :

12. Space and Time come from Akasa and the Upa-

dhis.— 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 Akasa itself that, according to the distinction of this and that

Upadhi or external condition, is denoted by the terms Spaco and. Time,

They are, therefore, included in Akasa.

The word “adj” in the aphorism has come by sampita or accident,
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-The use of the fifth case-ending in “ &kada-Adi-bhyah ” is in the

sense of the locative.—12.

Veddntin 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 form of the

Prakriti or root-cause of Akaga, and are nothing but particular Guaas or

modifications of Prakriti. Hence, the universality of space and time is

established. Tho universality of Akéga also, as alluded to hy such Srutisas

THe, AAT FET:

- Like Akasa, all-penotrating and eternal,

is hereby explained.

But those space and time whieh are limited, are produced from Akasa

through the conjunction of this or that Upadhi or limiting object. Such
A

is the meaning ; as the word “adi” comprises the UpAdhis.

Although limited space and time are (in reality, not the products of

Akasa, but) Akaga itself as particularisod by this or that limiting object,

still they have been stated here to be the effects of Akada, similarly as, in

the Vaisesika 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 Baddhi.

TTA Fre wri er Ul
warea: adhyavasiyah, judgment, ascertainment, determination of a thing

in its true form, f: buddhib, Buddhi, understanding.

13. Buddhi is ascertainment.—-177.

Vyitti :—The author states the characteristic mark of Buddhi called

Mahat.

“Tn thia way only and in no other way,” ~-certainty or ascertainment

in this form is “ adhyavasiyah.”—13.

Bhasya :—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 svarfpa or intrinsic form as well as with reference

to their properties (dharma).

“ Buddhih,” this isa 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 adhyavasaya 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 Smriti :-—

SAKA MUAY ALAATAMAT |

aeimia aa: eanfetarat aaa eet

From the Pradhana, 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 Smriti such as

WEY HEAT Zata PueakraAaeas: tl

Of this Great Being, is the breathing, this, the Rig Veda.—Bryibat-Aranyaka-Upanigat

UL. 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

(abhimana) of, or of his identifying himself with, Buddhi; in the same way

as is made the application of the term “Earth” to the sentient entity (the

deity presiding over earth) which has the mistaken belief (abhimana) that

it is earth. In the very same way also should be understood the applica-

tion of the terms Ahamkara, etc., to Rudra and others. And of one and all

the deities without exception, commencing from the one possessing the

abhimina of (ie., the belief of identity with) Prakriti and ending with

those possessing the abhimana of (ie, the belief of identity with) the

Bhatas or Elements, the regular and constant Upadhis in the forms of

their respective Buddhis, are nothing but parts of the Principle of Mahat

itself,—13.

Products of Mahat.

AH TANT WRU LI |
aeata’ tat-karyam, its product, wtf dharma-ddi, dharma or virtue, etc.

14. Virtue, etc., are its products.—178.

Vrittt :—Wherein are ‘Virtue, etc., included ? 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-diflerence 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 Ahamkara, etc., as their material cause ;

because Buddhi alone is the product of transcendental Sattva (¢.e, the

purest form of Sattva, absolutely free from the admixture of Rajas and

Tamas),—14.

How the same Mahat ts modified into the form of Demerit, ete., also,

meqaefaatiag wR 1 uN
aea mahat, Mahat, seq upardgat, through adjacent tincture; through the

influence or interpenetration. fav8nq viparitam, the reverse.

15. The: (ame) Mahat (gives rise to) the opposite

(products) through the adjacent tincture (of Rajas and

Tamas).—179.

Vritti:—The author states the (other) particular modifications of

Buddhi. 
;

These are Demerit, Ignorance, Passion, and Impotence. For,

difference of products, according to difference of contributory causes, is

gecn. 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, etc.-~15,

Bhagya :—But, then, it may be asked, how can the predominance of

Demerit in the parts of Buddhi inhering in man, 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, becomes 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, Igvaras or Lords ; inasmuch

as it shows that the innate lordliness of their Upadhis (i.e, of the Buddhic

parts appertaining to them) suffers obscuration by Rajas and Tamas,

(whereby they appear to be Jess and lower than [Svaras).
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 ; because, 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 Sattva, still forming a part of Prakriti, we

admit the production only of this seed of Mahat as a sprout during the

causal state of knowledge. So that, just like Akéda, Buddhi is of the form

of both the eternal and the non-eternal, And just as Akdga, in its causal

state, is spoken of as Prakriti, and is not spoken of as Akiga, on account of

the non-existence, in that state, of Sound which is the distinctive mark of

Akasa, 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 adhyavasdya or ascertainment, etc., which is the distinctive mark

of Buddhi.—15,

Definition of Ahamkara.

BUAATASSATT: 1R 1 2E
where: abhiménah, self-assumption, conceit, eee: aham-kdrah, Abamkére,

the I-maker.

16. Ahamkdra is self-conceit.—180.

Vritti :-—Fhe author states the definition of Ahamkara, ete., which

are the next in order,

“T am,’—such is abhim4na or self-consciousness.—16,

Bhigye :-- Having detined the Principle of Mahat, the author defines
its product, Ahamkira.

“Ahamkéra” is that which makes the “J,” just as, for instance,
“ Kumbhakéara” jar-maker, is one who makes the jar. It is the substance
called the Antah-karana, the Inner Sense, And this, inasmuch as a pro-

perty and the thing of which it is the property are indivisible, has been

spoken of as abhimfna or self-consciousness, in order to give the hint that
self-consciousness ig 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., abhimana,

self-conciousness, and adhyavas4ya, ascertainment), the existence of the

relation of effect and cause also between those of which they are the modi-

fications, (viz., Ahamkdra and Buddhi), is inferred ;—this has been stated

long before. It has also been stated long before that the Antah-karana 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 huge tree, ete., it

falls under the relation of effect and cause. It is for this reason that

Manas and Baddhi have been spoken of as synonymous terms in such

passages of the Vayu and the Matsya Purana as

e 8

war ars ales an qa at eareergaz: i
Manas, Mahat, Mati (Intelligence), Brahma, Par (the City), Buddhi, Khyati (Uhwnina-

tion), Isvara (sre synonymous),—Vayu-Puréna, [V, 25.—16.

Produets af Ahamkara.

WHAT WAH ACHAT NRL 29 Ul
vara okAdadga, oleven, wwearary paficha-tan-matram, the five Tan-matras.

memray tat-karyam, its product.

17. The eleven (Indriyas) and the five Tan-matras are

its producis.—-181.

Vrittt :—The author states its product,

The eleven Indriyas, the five Tan-mitras—these sixteen are its

products.--17.

Bhdsya :—The author mentions the product of Ahamkara, which has

arrived in order.

The eleven Indriyas as well as the five Tan-matras are the products

of Ahamkira. Such is the meaning.

“ By this Indriya this Rapa (Colour and Form), ete., shonld be enjoyed

by me; it is this that is the means of accomplishing pleasure,” —it is from

abhimana or self-affirmation such as this, that, in the primary creations,

were produced the Senses and their Objects; hence Ahamkara is the hetu

or the instrumental cause of the production of the Senses, etc.; inasmuch

as it is seen in the world that only by perscns having abhimana for, ie,

given to, enjoyment, there is, by means of their Raga, attachment, desire,

or passion, the making of the materials of their enjcyment ; and inastauch,

moreover, a8 it is recollected in the Maksa-Dharma Section of the Mahé-

Bharata, by such passages as

SAINTE:

From Raga or passion for Rapa or Colour-cum-Form, was produced the Eye.—.Mah§-

Bharata, X11, 7758,

that only from the Riga or passion of Hiranya-Garbha (the Golden-
Egged Brahma) was produced the samagti, collective or universal, Eye or

the Sense of Vision. Such is the idea,

And from this the difference of the Samkhya teaching is this that,

amongst the Bhitas and the Indriyas, it ig Manas of which Réga 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-miAtras, etc., are the effects of Raga.— 17.

Origin of Manas

~~ e ~ $.

arRanAneUs Tada WHareeaiag Wel esn
atferk sittvikam, consisting of Sattva; sdtivic. emyri ckidasakam, the

eleventh. sae® pravartate, proceeds, erm vaikritat, from the vaikyita (modi-

ficational), i.e. Sattvic (Ahamkéra), wearaq ahamkérAt, from Ahamkara,

18. The Sattvic eleventh (Indriya, 7.e., Manas) proceeds

from the Vaikrita Ahamkaéra.—182.

Vrittt :—But do the insentient and the illuminating both come from

one and the same cause? To this the author replies.

From Ahamkéra which is (vaikrita) a modification of Mahat, proceed

“ ekddadaka,” the eleven senses,“ sAttvikam,” being attended with Sattva,

and the Tan-mAtras, being attended with Tamas.—18.

Bhdsya :—Even in this (2.e., the manner of their evolution), the author

points out a distinetion,

“Ekadasakam,” the completer of the eleven, (the eleventh, 7.e.)

Manas, is, amongst the sixteen-fold group, the “sattvikam” (Sattvic or

Sattva-relating). Ilenceit is produced “vaikritét ahamkarat,” from the

Sattvic Ahamkfra. Such is the meaning.

From this it should also be understood that the ten (remaining)

Indriyas are produced from the RAjasa Ahamkara, and the Tan-matras,

from the Tamasa Ahamkara; as is ascertained from the Smritis themselves,

such as:

SertaAaaa aaa ee frat |

Mears Sartargyyqe it

Satiterar & Tar aulfreryA aa: |

aaenkPzareee arama a |
8

aaa yorenigaa: @ feyAreAa: |
Vaikdrika, and Taijasa, and Tamasa,—thus is Ahamkfra threefold, From the Vaikarika

Aham-Prineiple, undergoing modification, was Manas; as algo the Devas Vaikarika, from

whom is the manifestation of Objects. And from the Taijasa (Ahamkara) (sprang) the

Indriyas themselves, constituted by Jfifna, Cognition, and Karma, Action, TAmasa are

the Bhdta-sikamas or Subtile Elements (the Tan-matras), etc., from which is Akada, its
own inferential mark.—Sri-mad-Bhigavatam, IIL v. 28—8L.

Hence verily, following the Purina, etc., it has been stated in the

Kariké also:

anita Tarearn: cred FHA |

YAAAAM F AHATATA FAT It
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The Sétivic Bleventh procueds from the Vaikpita Ahamkfra; the Tan-mitra of the
first of the Elements,—it is Tamasa: both (the Indriyas of Cognition and Action), from the
Rajasa._Samkhya-Karika, KXV. :

“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 Devatalayasrutih, the author will speak of the Devas (the presiding

Deities) of the Indriyas ; why, then, by the Karika also, has it not been

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 chetan4 or sentiency of Sarya, etc., says the Sruti, that

is the Deva of the Hye, etc. Aud from this it results that of the discrete

or individual Indriyas, the Devas are the concrete or 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-Karika) 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 Ahamksra; while in the Sinritis, they

have been stated as being the products of the Sattvic Ahamkara 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 Ahamkara, should be understood

the threefoldness of Mahat also, the cause thereof; as there is the

Smyiti : a

arfearet usar a area Prat ware |
Sattvic, RAjasa, and Tamasa,—thus is Mahat threefold, Markandeya-Purgna, 45.

88,—18. .
Of the Eleven Indriyas.

HA TAZA eTAUATARITTAT RUE ti
afegaageg’: karma-indriya-buddhi-indriyaih, together with the Indriya of

Action and the Indriya of Cognition. weatq Antaram, the inner. eran ekdadada-

kam, the eleventh. -

19. Together with the Indriyas of Action and the

Indriyas of Cognition, the Inner (Indriya, Manas) is the

eleventh.—183. ’

Vritti :—The author mentions the threefold division of the Indriyas.
‘ Antaram,” Manas, along with the five Indriyas of Action, viz.,

Speech, etc., and the five Ludriyas of Cognition, vie., 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,

Auus, and the Genital, are five in number; and the Indriyas of Cognition,

namely the Eye, the Kar, the Skin, the Nose, and the Tongue, are five in

nuinber ; along with these ten, “ dintaram,’ Manas, is “ekadagakam,” the

elevenfold Indriya. Such is the meaning.

“Tndriyam ” 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 Ahamkara, it is, at the same time, an instrument

(of Action or Cognition).—19,

The Indriyas are not formed out of the Bhiitas or Elements.

AAA yA WAHT WRI Ro I
argaricarama: ~Ahamk&rika-tva-sruteh, there being the Srati that they are

formed of Ahamkara. ana, not, ‘fer bhautikani, formed of the Bhitas,

20. (The Indriyas are) not formed of the Bhiitas, as

there is the Sruti that they are formed of Ahamkara.—184,

Vrittit:—With a view to refute the theory (held by the Nydya-Vaisesi-

kas) that the Indriyas are formed of the Bhitas, the author says:

Tn that theory there is 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, Kandda-Satram, VII ii. 5-6, 8.

B. H. Vol. vi, p. 285).

«The Indriyas,” such is the complement of the aphorism.

The Sruti whjch 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 Achiryas or renowned 'l'eachers, as
recorded in the Smritis of Manu and all the rest. The Sruti which can be

immediately cited in evidence, is :

HE Ay cary xeiz |

I will be many, ete.—-Chhandogya-Upanisat, VI. ii. 3,

Well, it may be urged, there is Vedic evidence also for the theory

that the Indriyas are formed of the Bhatas; e.g.

wend f ate aa remy |

Verily, O Calm Ono, is Manas formed of food, ete.—Chh, Upa,. VI. 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 regem-

blance to that which possesses the power to cause illumination (ie,
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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).
And, further, since the Biiitas also are produced by the will (samkalpa) of

Hiranya-Garbha (the Colden-Egged Brahma), food itself is a product of

Manas. The Sruti, 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 Bhiitas, of the discrete Manas, ecte., which, until then, were

lying only as associated with the Bhdtas (and had no separate, manifest

existence of their own).—20.

A doubtful Sruti explained.

AAA ANTH ARE WR URL
qamemafa: devata-laya-srutil, the Srution-the dissolution or absorption into

the Devas. ‘This is the reading of Vijfiana-Bhiksu. Aniruddha reads @aareem®:

devata-laya-sruteh, since there is the Sruti on the dissolution into the Devas.
tna, not. weemad 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 Bhiitas) 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.— Vij iéna-Bhiksu. —185.

Vrittt :—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

aried & eraticate
Verily the Eye goes (back) to Aditya.—~Maitri-Upanigat, VI, 6.

It follows, therefore, that the causality in question ig not “ aram-

bhakasya,” 7.¢., of the Bhita supposed to be the originator. —21.

Bhdsya :—But, still, it may be argued, the ascertainment of their

being formed of Ahamkara is not possible; because by means of the dec-

laration, niade in the Srutis such as

meq Geren amcaie ara” oraeny cizertrenk

Of this Purfga, the Speech returns to Agni, Prina to Vayu, the Eye to Aditya —

Brihat-Aranyaka-Upanisat, IIL. ii, 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 [ndriyas; 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 dissolution into the Devas,—

the same is not ‘‘d4rambhakasya,” 7.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 Bhitas, notwithstanding that they are not its originators, from such

Srutis as

Reraaa Tae yar aqera aaarg Prazale
Vijfidna-Ghana itself (the Cloud of Pure Knowledge, ie, the Self), after having

sprung up from these Bhitas, disappears into those very Bhitas again,—Brihat-A ranyaka-
Upanigat, IT. iv. 12.

Such is the import.—21,

The Indriyas are not elernal.

ACMA AATTTMATST WRU RT
agree: tat-utpatti-sruteh, there being the Sruti about their production.

This is the reading of Vijiana-Bhiksu. Anirnddha reads tat-utpattih srdyate,

we hear of their production. fneginm vindsa-darséan&t, 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.

Vrittt:—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.

Bhdsya :—Manas, included amongst the Indriyas, is eternal, such is

the opinion held by some. (Cf. Kandda-Satram, III. 11. 2, 8. B. H. Vol. vi,

p- 126.) The author rejects it.

Of these, 7.e., of every one of the Indriyas, there is production, as we

learn from the Srutis such as

NaSMAAy ard Aas wahearity st
From Him are produced Prana, Manas, and all the (other) Indriyas.— Mundaka-

Upanigat, IT, i. 3. 
.

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, etc., it is

ascertained that there is also destruction of Manas, Such is the meaning.
So also has it been said :-—

qaaa aaa na: wahrarin a ti
Manas togethor with the ten,—that is, all the Indriyas come to cease.

The declarations (made in the Sruti aud elsewhere) about the eter-

nality of Manas, are, however, directed (not to Manas manifested as such

but) to the seed (of Manas) called Prakryiti.--22.
?

The Indriyas are not the same as their physiological counterparts.

adttaqtiead wearer tl 2123 0
wifeg ati-indriyam, Supersensuous. xa indriyam, sense, Indriya. “weary

bhranténdm, of mistaken persons. wfaart adhisthdno, in the site.

23. The Indriya is supersensuous; of mistaken

persons, (the notion of the Indriya is) in respect of (its phy-

siological) site.—187.

Vrittt:—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 notion of the Indriya is in respect of ite

site, for instance, the eye-balls, ete. Were the notion not a mistaken one,

then, hearing would not be possile for one whose ears have been cut off,

while, on the other hand, apprehension of Rapa (Culour-cum-Form) would

be possible for one whose eyes are jaundiced,-—23,

Bhdgya :—The author repels the Nastika or heretical opinion that

the Indriya is, for example, just the sets of eye-balls.

The Indrtya is, in all the cases, supersensuous, and not an object of

sense-perception ; 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 ‘‘adhigthdénam,” (that the Indriya is the site, instead of

that it is in the site).—23.

There is not one, but many, Indriyas.

afeaaste Naftel Aaa 2) wet
aft? dakti-bhede, in the case of a difference of powers. ‘sf api, even.

‘afe bheda-siddhau, difference being established. 4 na, not, wry 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. .

Vrittt:--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.

A HTANAUNT: TATUETSET WVU RK |
ana, not, sermtr: kalpanf-virodhak, contradiction to thought. sag Ser

pramAna-dristasya, of that whichis “seen” or known or ascertained by means of

evidence.

25. There can be no contradiction to thought, of that

which is established by evidence.—189.

Vrittz :—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.

Bhasya :-—But, then, it may be urged, in the supposition of the

production of diverse Indriyas from one and the same Ahamkéra, there

is a contradiction of the Rules of Thought (Nydya). To this the author

replies.

This is simple.—2d.

Definition of Manas.

SMITH AT Ue. E REN
swank ubhaya—Atmakam-posseasing the character of both. #1: manas, Manas.

Aniraddha reads a “cha” between “ ubhaya-Atmakam ” and “ manas.”’
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26. Manas (partakes) of the character of both (Cog-

nition and Action).—190.

Vritit :—The author states the difinition of Manas:

Manas possesses the character of the Indriya of Cognition and the

character 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 Mahadeva.—Inasmuch as, without the application of Manas,

the Indriyas are incapable of performing their respective offices, Manas

itself is, therefore, designated asthe) Indriya of Cognition and as the

Indriya of Action.

Diversity of Manas explained.

YUULUTANAATAaAAACATAT tte 1 Ww tl
qauftaratgid guya-parigAma-bhedat, owing toa difference of the transforma-

tions of the Guyas, Sattva, etc, amieay nindtvam, diversity, wera avasthd-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.

Vritt? :—But how can more than one Indriyas come from one and the

sane Ahamkara? ‘To this the author replies:

By reason of the differences of the transformations of the Gunas,

Sattva, etc, 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.

Bhasya:—‘ Of thé character of both” (vide IL. 26 above),—of this

phrase the author himself explains the meaning :
Just as one self-same man pnts 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

being particularised (or specifically differentiatod) with the function of

seeing, etc., by reason of its becoming one with the Eye, etc. The cause.
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of this diverse modification is “ Guna, ete.,” 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, etc., to per-

form their functions without the conjunction of Manas,—a fact established

by such Srutis as

SUIT WT ANT,

I was with my Manas diverted elsewhere ; I did not hear,—Brihat-Aranyaka-Upanigat,
1, v. 3.—27,

What are the Objects of the Indriyas.

SUVTaAaea SAI UUs
eanfgerrare; ripa-Adi-rasa-mala-antah, beginning with Colour and ending

with the dirt of the juices. w%: ubhayoh, of both,

28. Of both, (the object is) that beginning with

Colour and ending with the dirt of the juices.—192.

Vritti :—The author mentions the object of both the Indriyas.

‘“Ubhayoh,” of the Indriya 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,

Prehension, 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.

Bhasya :—The author mentions the object of the Indriyas of Cogni-

tion and of Action.

The dirt of the juices of food is the ordure, etc.

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,

“'The Excitable” which is the object of the Genitals, is something

within the Genitals.—28.

Purusa is different from the Indriya.

ASAT: ATMA TAT WRI RU
werafe: drastri-tva-Adi, the being the seer, etc. wem: &tmanah, of the Self.

wemaq karana-tvam, the being the instrument. efegaerq indriydpdm, 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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Vritte :—The author points out the characteristic difference hetween

the Self and the Indriya.

This is clear.—29.

Bhagya :—Of what Indra (Samghata-Idvara, Embodied Consciousness,

vide 11.19, Bh&asya), by what service, these are termed the Indciyas,

Instruments,—both these things the author declares.

The pentad beginning with the being the seer, the pentad beginning

with the being the speaker, and the being the thinker are “Atmanah,” of
Purusa ; while, in the operations of seeing, etc., the instrumentality is of

the Indriyas. Such is the meaning.

But, it may be urged, when tho being the seer, the being the hearer,

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 (Purnga)? We reply that such is not the case ; becanse here

the meaning of the terms the being the seer, etc., is nothing more than

this that it belongs to Purusa to cause the performance of the functions of

seeing, etc., (by the Indriyas), by his mere proximity (to them) ; as is the

case with the loadstone. 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 such 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 (kéraka-chakra) the wheel of all that helps towards the accomplish-

ment of the action ; and “ karanatva,” 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 is the case with the axe, etc.

The agency in seeing, etc., which is prohibited in the Sastras in the

case of Purusa,—that consists in the possession of action favourable to

those acts (i.¢., seeing, etc.), or in the possession of those acts themselves,
So has it been said :

wa THe ET ART a a Shea |
ARsecaraRaisar pat afafrarwa: |
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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 svarapa 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 ree e fateh fad a aadafsattart red u
Of the Seer, there is no absolute loss of vision; of the Speaker, there is no absolute

loss of speech, ete,—Byihat-Aranyaka-Upanigat, IV. iii, 28, 26.

But, it may be urged, in the division of Pramaya (vide I. 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 form of vision, ete., take place in Buddhi
through the gateways of the Kye, ete.; while there the instrumentality of

the functions (of sense- perception, etc.) has been declared in respect of the

result (lit. fruit) called Bodha or Knowledge, appertaining to Purusa.—29,

The Internal Indriyas distinguished,

TTT TaTaATAT WRI Ro N
wai trayanam, of the threo Internal Indriyas, “eww svilaksapyam, posses-

sion of distinctive characteristics of their own,

30. The three (Internal Indriyas) have their own

function as their distinguishing characteristics —194.

Vritti:—The author points out the difference in character of the

three Internal Indriyas mutually.

Of Mahat, Ahamkfra, and Manas, there is “ svalaksanyam,” indivi-
dual or specific characteristic: of Mahat, there is adhyavasfya or ascertain-

nent ; of Abhamkara, abhimana or self-consciousness ; of Manas, samkalpa
or deliberation.—30.

Bhdsya:—Now the author mentions the distiuctive functions of the

three Internal Indriyas.

“Trayinam,” of Mahat, Ahamkara, and Manas, there is “svAlak-

ganyam,” that is, the condition or state of being ‘ svalaksana’ which isa

compound word with the middle term elided, meaning things of which the

respective definitions are their uncommon or distinguishing functions,

Such is the meaning,



262 SAMKHY A-PRAV ACHANA-SUTRAM.

Ia 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 adhyavasAya or

ascertainment; that of Ahamkara is abhiména 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 :

AHA: FA AAA It

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 Patafjali, I. 6, S. B.

H. Vol. 1V, page 21), but not the cognition of a thing as possessing a parti-

cular property, because that isa function or modification of Buddhi.

—-30.

The Resemblance amongst the Internal Indriyas.

ANTHEA: STYTA ATTA: THT WV Re Ul
arareracagitt: eamAnya-karana-vrittih, the common modification of the In-

ternal Instruments, "wre: prana-AdyAb, Prana and the rest, aaa: vayavah, airs,

Vayus, 4 paiicha, five.

31. The five beginning with Préna, (familiarly known

as) Airs, are the common modifications of the (three Inter-

nal) Instruments.—195.

Vritti:—The author points out the similarity in character of these

(Internal Indriyas).

The five ‘ Airs” beginning with Prana, are supported by the three

‘(Initernal) Instruments.—3l.

Bhdsya :—The author mentions the common modification also of the

three (Internal Instruments).

The five in the form of Prana, ete., which, from their air-like move-

ments, are familiarly known as airs,-—-these are “ sAmanya,” common,

“ vpitti”” kind of transformation, “ karanasya,” of the three Internal Instru-

ments. Such is the meaning.

Accordingly, has this been declared by the Karika:

sree quae Gor warerararat |
AANTHTUALT: ITM ATTA? ISAT Il
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Of the three, the modifications are their respective characteristics ; these are uncom-

mon: tho common modification of the (Internal) Instraments is the five, beginning with

Prana, known as the Airs,~ Simkhya-Karika, 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 of

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 fori that Prina, ete., are the modifications of the

(Internal! Tastrument, But it is not so; for, by the Vedinta Aphorism :

aqigint gars arey tl

(The chiof Prana is) neither air, nor any function of air, because the text enunciates

it separately (fram air) — Vedinta-Sdtram, IY, iv, 9,8. B. H. Vol. V, page 401.

the characteristic of being air and the characteristic of being a trans-

formation of attr have expressly been denied to Prana, and it is ‘but

proper that the present aphorisin also should have the same import as

the one in question of the Vedauta-Satram. | Moreover, sce the property

of Manas, eg. cupidity, cte, 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

aud Prana, are, for instance :

CAMIATAA STMT Has BAA |

wa aryeatfacrasr geet fasrer arta i

From Him is produced Prius; Manas and all the Indriyas; Ether, Air, Fire, Water,

and Earth, the supporter of the universe.—Mund, Upa., I, 1. 8.

(But, it may be asked, when Préana, ete., are thus a modification of

the Internal Instrument, low is it that they have not been counted among

the component parts of the Litga-Sarira or Subtle Body? To this the
Commentator next replies.)

It is for this reason that, notwithstanding the non-enumeration of the

Préuas within the Linga-Sartra (vide JI. 9 post), there is no defect, be-

cause Buddhi itself, by reason of its power of action, takes the names of

Sfitra-dtma, Prana, ete.

(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, Vayu.—3l.

5
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The modifications of the Indriyas are simultaneous as well as successive,

HAM SHAMAeTITea: WVU RW
aa: kramagah, successive, wit a-kramagah, not successive. 4 cha, and,

also, efFgaefet: indriya-vrittih modification of the Indriyas. ©

32, The modifications of the Indriyas (take place)

successively as well as simultaneously.—196.

Vrittt :—The author mentions the modifications of the Indriyas.

“ Kramasas cha,” and successively : after seeing u thief in dim light,

a man 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 simultaneously : 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 alJ at one and the same moment, here also their appear-

ance is really successive, still it has been stated to be not-suecessive 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 another, bat the whole thing seems to take place in a

single moment of tiine).— 32.

Bhdsya : —It is not a fixed rule with us, as it is with the Vaisesikas

(vide Kandda-Sdtram, IIL. ii. 3, 8. B. A. 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,

Tnasmuch as promiscuity of classes is nota fault in our view, given

the required collocation of matcrials, there is nothing of an obstruction to

the production of modifications at oue and the same time by more than

oue Indriyas. Such is the idea.

The division of the modifications of the Indriyas have also been

explained by the Karika :

meqey GaraMeraanrres Tha: |

TAA ATLA TATA Il
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In respect of Sound, and the rest, the mod ification of the five (Indriyas of Cognition)

is desired to tha 4lochana or simple awaroncss or observation of particular kinds, Of the

five (Indriyas of Action, the modifications are) speech, prehension, movement, excretion

and oxcitation.—Samkhya-K4rikd, XX VIT,

Alochana ” also has been explained by the ancient teachers, thus:

afea mraraa sat cad Afaserny |

gt gamer qequaseng hee I
For, first, there arises “ alochana," that is, nirvikalpaka or objectless cognition ;

afterwards, again, it is made discrete by means of the properties of the object as well as

by moans of its class, etc.—Sdmkhya-Tattva Kaumudi on Samkhya-Kérikfé, XXVIII.

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, etc., is “ tathé,”

called by the name “Alochana,” Such is the meaning.

So that, it is obtained that sensuous cognition in the form of

nirvikalpaka or indiscrete and savikalpaka or discrete, is, in both of its

forma, designated by the name of “ flochana.”

According to some, however, the above verse means that nirvikalpaka

cognition alone is Alochana and is the product of the Indriya, while

savikalpaka cognition is the product of Manas only. But such is not the

meaning of the verse ; because, in the Commentary on Yoga, it has been

established by the revered Vyiisa that visista-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 ofan obstruction to the cognition,

hy the Indriyas, of a thing as possessing a particular 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 seeing a tiger and

the like, on account of special fear, modification takes place simultaneously

in all the Instruments (Vide I], 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 Ahamkéra. 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-Satram, 8. 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 Vaigegika theory of the atomicity of Manas,
Vide Vpitti on III, 14.



266 SAMKHY A-PRAVACHANA-SUTRAM.

Number and Character of the Modifieations.

qua: qsqaza: fHerfHer: 21 ae ti
aa: vrittayah, modifications. wera pafichalay yah, fivefold, faerie: klista-

a-klistih, painful and non-painful,

33. The modifications are fivefold, and are painful

and non-painful (cf. Yoga Aphorisms, I. 5).—197.

Vyilti -—-How many are the modificaticus ? To remove this curiosity,

the author says:

(The fivefold modifications are) Pramina, Viparyaya, Vikalpa, Nidré,

and Smyiti. Sense-perception, Inference, and Word, are the Pramanas

or Proofs, t.e., Sources of Knowledge. (Vide Yoga Aphorisms, I. 6, ane

7,8. B. 0 Vol. IV, 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. LV, p. 18). © Vikalpa is eognitiou swinging between both

the alternatives (ef. Yoga Aphorisms, 1. 9, S. B. H. Vol. LV, p. 20). Nidri

(Sleep) is cognition smipporting on ‘Tamas (cf. Yoga Aphorisms, 1. 10,

8. B. H. Vol. LV, p. 22). Smyiti (Memory or Reminiscence) is cognition

of the past.(Cf, Yoga Aphorisms, J. 11,8, B. JT., Vol. LV, p. 24).

“ Klistth ” means attended with pain, that is, constituted by Rajas
“£6 ec . A 2 . a . -

and “Tamas ; “ A-klistah”? means having the painful in it burnt up, that

is, constituted by Sattva,—33.

Bhaésya :—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 Samsara or worldly existence.

Whether they be painful or non-painful, the modifications are

” of five kinds only, and not more. Such is the meauing.

“ Klistih ,” that is, pain-giving, are the worldly modifications ; “ a-klistih,”

that is, the opposite thereof, are the modifications taking place at the

time of Yoga,

panichatayyah ,

The fivefaldueas of the modifications has been declared by fhe (Yoga)

Aphorism of Patafijali :

qarafraiaprrcrhareray: I
Tramfna,..Viparyaya, Vikalpa, Nidri, and Smpiti (are the modificatidna).—Yoga.

Sitram, I. 6. ,

Amongst these, the modification called Pramana has also been
similarly described in this (Samkhya-Sastra, vide I. 87 ante). But
Viparyaya, in our view, consists only in the non-apprehension of viveka
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or the discrimination between Purusa and Prakriti,. because we reject

the theory of anyatha-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 Rahuw is all head), ‘ The consciousness of Purusa ” (when

Purusa is nothing but consciousness’, even at the time of the observation

of the peculiarity, And Nidré is the modification of Buddhi taking

place during the state of dreamless sleep. And Smriti is cognition

produced from Samskara or previous impressions, All this has been

aphorised in the System of Pataiijali—33.

The svartipa of Purusa indicated.p s

AAAAGITMFAIIT: AST: 21 AV
afwa@ tat-nivyittau, on the cessation of these (modifications), came:

upasdnta-uparagah, having the tincturo subsided, wer 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,

Vrittt :—'The author says that, on the cessation of the modifications,

there results Release.

On the cessation of the modifications, Ignorance, Egoity, Desire,

Aversion, and Love of Life (vide Yoga Aphorisms, IL. 3, 8. B. H. Vol. LV,

p. 91) having been exhausted, (Puruga) “sva-sthah,” recovers his svaripa

or intrinsic form.—34,

Bheisya :—These modifications of Buddhi that have just been men-

tioned— it is entirely due to them as UpAdhis, and net to himself, that

Puruga seems to have a form other than his own; and on the cessation

of these, Puruga becomes fixed in his svaripa. From this side (of the

question) also the author makes us acquainted with the gvard@pa of

Purusa. .

In the state of repose of these modifications, their reflections having

subsided, Purusa becomes self-seated, just as he is, at other times also,

in the state of aloneness. So also say the three Yoga Aphorisms :y ga Ap

arataraa hae: |

aql AE: MeasTeTAy tt

gfaareatacs i

Yoga is the suppression of the modifications of the Chitta,

Then is the resting of the on-looker in his own form.

Elsewhere there js identity of form with the modificationg.—Yoga-Aphorisms of

Pataiijali, E, 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-Ramayanam :

vatatfazieraatarea fr args |

eauzaa aqua jaarneratraiy |

we ea seat snet cea |

earareait Rawat fad aad

For, in a mirror which has not received the reflections of the hills and hundred other

objects, the single nature that there ia, of being a mirror, consisting of its own intrinsic

form alone, the same aloneness there will be in the on-looker, when he stands not seeiug,

the panorama of scencs showing the “I," the “ You,” and the World,” ete, having gone

down.—34,

Above illustrated.

SANIT AT: WRU RN
gevaa kusuma-vat, like the flower. 4 cha, and, #j@: manih, the jewel.

35. And as (is the case with) the jewel, in relation

to the flower.—199.

Vrittt :—The author gives an illustration,

Ags 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,

4.¢,, Standing by itself; similarly does Purusa, So has it been stated

in the Kfirma-Parina :

Ta Haead wa Has: |enfesr aA: |

TOHBITTTAT AHL WA FT It

As the pure crystal is seen by men to be red by reason of something which makes

it look red, lying near about it, so js the case with the Great Purusa,—-KQrma-Purana,

YI, ii, 28, —35,
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What moves the Indriyas to operate.

GENT AUN AAS AF NSAT W Rd RE
yew’ = purusa-artham, for the accomplishment of the object of Puruga,

aaa: karana-udbhavah, awakening or activity of the Instruments, i api,

also. -wa@grea adrigta-ullasat, from the development of Adristam, the unseen

Merit and Demerit,

36. The Instruments also rise into 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

says !

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 Adristam which is

the stronger factor in the case.—30.

Bhésya :—But, it may be asked, by whose effort or volition the

aggregate of the Instruments come into operation, when Purusa is immut-

able, and when (the intervention of) idvara is denied? ‘To this the author

replies :

Like the activity of Prakyiti, “ karana-udbhavah,” 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 Adristam is (really) of the Upadhi itself (of Purusa) (vide II.

46, Bhasya}.—36.

Above illustrated,

YSTTTTA WRI ROU
®qaad dhenu-vat, like cow, RNa vatsaya, for the sake of the calf,

37. Asdoes the cow for the calf.—201.

Vrittt :—The author gives an illustration.

As, although cows resemble one another in being cows, the milch one

nourishes the calf.— 37.

Bhagya :—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 Instruments 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 spontaneously wakes up.

The very same thing has been stated by the Karika also:

wat wai aftaeret qreqaqatgat afar |
~ °

Gens ta kat Hay Ia RLM UI

(Tho instruments) go into their respoctive modifications, occasioned by mutual sym-

patliy ; the purpose of Purugsa is the only cause (of it); by none ig an Lnstrument moved to

action.—Samkhya-Kariké, XXXI.-—37,

The number of the Instruments.

BUY ANT TAAFATAAT WR LAS U
aw karanam, Instrument. adqufey trayodaga-vidham, thirteen-fold, warrawiar

avéntara-bhedat, through subsidiary division :

38. The Instrument is of thirteen kinds, according

to subsidiary differences,—202.

Vrittt :—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.

Bhasya :—There being room for the enquiry as to how many the

Tnstruments are, with the external and the internal ones combined ; the

author 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

subsidiary differences” has been used with this in mind that Buddhi alone

is the principal 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.

ghaag aranaAaTa BRAG Wd REN
xfxaq_indriyesu, in the Indriyas, ereraraqatam sidhakatama-tva-guna-yogat,

from conjunction of the quality of the most efficient means of accomplishing the

object of Purusa, yarean kuth4ra-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. .

Vrittt :~-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.

Bhasya :—But Buddhi itself, because it makes over objects to Purusa,

is the principal Instrument, while the instrumentality of the others 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 means of accomplishing

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 act 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 ina secondary sense belongs to Aham-
kéra.—-39,

Pre-eminence of Buddhi illustrated.

sat: caret wat ataargeraitg nz 1 ve 0
Fw: dvayoh, of the two. mam’ pradhanam, principal. #4: manah, Manas.

whey loka-vat, as some one person (Vijfidna), as in the world (Aniruddha), yraviq
bhyitya-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.

Vritti:—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,

6
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Bhésya :~-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 object to Puruga. Just

as, among 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 II. 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 Samskdéras 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 is the principal.

Bova WRU
wafreraq a-vyabhichérat, from not wandering away.

41. (Buddhi is the principal), because it never wan-

ders away.—205.

Vrittt :—The author gives the reason for the above.

This is clear.—41.

Bhdgya :--The author gives, in three aphorisms, reasons why Buddhi

is principal,

Because it pervades all tho Instruments, or because it never fails to

produce the fruit (in the shape of knowledge).—41.

A second reason.

TUSHAR 1 RU
am tatha, so foo, ‘wtsdenrrereraq adega-samskara-Adhdra-tvat, from being

the depository or receptacle of infinite samskdras or past impressions.

42, So, too, because it is the receptacle of infinite

Samskaras. ~206.

Vritti :—The author gives another reason.

Because there are seen to survive the samsk4ras, recepts or impress

sions of even lost Indriyas.—42.
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Bhdsgya :—Tt belongs to Buddhi alone to be the receptacle of all the
samskaras, and not to the Eye, ete, nor to Ahamk4ra, 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-Jfiana or Knowlege of ‘Truth, there remains

recollection. Hence, by reason also of its being the depository of infinite

samskfras, Buddhi alone possesses pre-eminence over all. Such is the

meaning.—42,

A. third reason.

CAAISAATATET U1 8B

erm amritiya, by memory, reminiscence, or recollection. ayarm anumanat,

from inference, cha, and, also.

43. And also because (there is) inference (of its pre-

eminence) by means of reminiscence.—207.

Vritts :—The author shows the reasoning.

From seeing that recollection takes place even in the absence of the

Indriya, Manas is inferred. —43.

Bhisya:— Also because, “ Smritya,” 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 dhyana or contemplation, is the noblest of all the

modifications; and, by being the seat thereof, Buddhi itself, otherwise

named chitta or the thinking principle, is nobler than the Indriyas

possessing modificatious other than this, Such is the meaning. —43.

Recollection is not spontaneous to Puruga,

TEMTA TAT VU VI Ul
avitt sambhavet, is possible, na, not. «4: svatah, from Purusa.

44, (Recollection) cannot come from Purusa,—208.

Vritti:—Lest it be thought that Samskara 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. Such-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 subsidiary Indriyas. Apprehending this, the author

says: Sambhavet na svatah ; the meaning being that, without the interven-

tion of the Eye, ete., the instrumentality of Buddhiin all its operations,

cannot arise spontaneously, since, in that case, it would happen that the

blind, ete., also would see Colour, etce.—44.

Relativity of the Condition of Principal and Secondary,

BIaH TTT: Baalararg uz 1 ek tl
arifea: Apekgikah, relative, mutually respective. srarera: guya-pradhdna-

bhavah, the relation or condition of secondary and principal. fireafaitea kriyé-

visesat, owing to distinction of function.

45. The condition of secondary and principal is rela-

tive to the distinction of function.—209.

Vritti:—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.

Bhasya:—But, then, it may be asked, Buddhi alone thus being the

principal, how has it been qeclared before (vide I]. 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. H.g., in the

operations of the Tye, etc., Manas is principal; in the operation of

Manas, again, Ahamkara is principal ; and in the operation of Ahamkira,

Baddhi is prineipal.—4d.

Why one particular Buddhi, and not another, acts for the benefit of one

particular Purugsa, and not another.

€ co AN x

ACHAHASIATTAAAET AHA NW RL VEU
meaaifa arama tat-karma-arjitatvat, having been acquired or purchased by the

Karma or deeds of that (particular Puruga), api tat-artham, for his purpose.

afatset abhichest&, activity towards another, @raaa Ioka-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.

Vritti: —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

Puruga; as, in the world, a servant does the work of the person by whom

he haa been purchased.—46.

Bhasya :— 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 i8 originated from the Karma of a particular

Purusa, ‘‘abhichesta,” all its operations are for the sake of that Purusa,

just asin the world. Such is the meaning. Just as, in the world, whatever

axe, etc., has been acquired, by the act of buying, etc., by whatever man,—

the operation (of that axo, etc.) such as cutting, ete., 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 ean it be said: “Karma of Purusa,” when Purugsa is incap-

able of action? This point is next considered in the Bhagya.)

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 Puruga, 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 there 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 or nothing-to-stand-upon (i.e., non-finality), because Karma is

without beginning.

What, on the other hand, some one (Aniruddha, vide Vritti), 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

Purusa), 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 not a 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 thé reflection, the supposition or conception of Puruga, admitted by

him also to be the substance casting reflection into Buddlii, would, as has

already been established by us, be futile.—-46.

The topic of the pre-eminence of Buddhi coneluded.

AAAHHA JS: Wares aHIsiHIAT nel Vwou
eam? samana-karma-yoge, performance of like acts notwithstanding. gy¥:

buddheh, of Buddhi, sraeq pridhanyam, principalship. @arq Joka-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. —21].

Vritti:—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;

“ samAnak-arma-yoge,” although all of them perform acts equally for tbe

purpose of Purusa.

The repetition of the expression “just as in the world ”’ is to indicate

the close of the book.—47.

Here ends the Second Beok, of the Evolutions of Prakriti, in the

Vritti on the Samkhya-Pravachana-Sitram of Kapila.

Bhasya :—In 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, stil] 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 villagesand 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 Sastras, Buddhi alone is celebrated as Mahat
or the Great One.

The repetition (viz, “ just as in the world,

marks the end of the Book.— 47,

2) ¢6

just as in the world”)
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The components of the Lihga-Deha, the subtle body, which are

seventeen in number,—these subtle products of Prakriti have been examined

in this Book.

Note:—The components of the Liaga-Deha are “ Mahat-adi sdkgma-paryantam ”

(Samkhya-Bariké, XL. q.v.): Mahat, Ahamkdra, Manas, the five Indriyas of Cognition, the

tive Indriyas of Action, and the fivo Tan-m4tras, which would be eighteen in number. Vijaa-

na-Bhikgu follows Sémkhya-Pravachana-Sdtram, Ill. 9, which reduces the number to

seventeen, by taking Buddhi and Ahamk4ra as one.

Here ends the Second Book, of the Hvolutions of Prakriti, in the

Commentary composed by Vijttdna Acharyz, on the Sdmkhya-Pravachana-

Sitram of Kapila.
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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.

Bhagya :—From here forward the gross products of Prakriti, viz., the

Maha-Bhatas 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.

TANASE 1 RLV |
afatay a-videsdt, from the indefinite homogeneity. fewest: visega-Arambhab,

origination of the definite heterogencity.

j, From the indefinite homogeneity (there is) the

origination of the definite heterogeneity.—212.

Vrittt :-—“ A-visesat ’ from the subtle elements, there is the origi-

nation “ vigesasya ”, of the Great Hlements.—1.

Bhdsya:—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 Tan-

miatras or mere somethings or the measures thereof; from them there is

the origination of the gross Great Elements, which are “ visesas” (dis-

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, ia 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) is only by the one single form of the calm.—l.
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Origin of the Body.

ATATESRITET WR LRN
vem tasmat, therefrom, wie dgarirasya, of the body.

2. Therefrom, of the Body.—213.

Vritti:— One grows dispassionate to the body through a consideration

of its being composed of the flesh and the like.—2.

Bhdsya :—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,

- *, :

agate Gata: WR 1a
agarera tat-vijat, from the seed thereof. duff: sameritih, transmigratory or

worldly existence ; Samsara,

3. From the seed thereof, is Sams&ra,—214.

Vrittt :-—Production has been shown; wherefrom is disappearance ?

To this the author replies :

Krom the cause thereof, te, of the origination of the Elements,

namely Dharma and A-dharma, is going out, 7.e., disappearance or destruc-

tion.-—3.

Bhagya :—Now the author proves that Samsara 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, te, the body, takes place “ samsyiti,” te, the going’ and

coming, of Puruga, inasmuch as spontansous going, etc., is impossible for

the immutable on account of his universality. Such isthe meaning. For,

(only) Purusa, residing in the twenty-three principles, by means of that

Upadhi or investinent alone, moves from body to body, for the purpose of

experiencing the Karmas previously done ; because, by such Smritis as

AAA AAVATIYT sara
arat atat wa wa Ha a wre

‘Verily with the Manag, does Purasa experience the Karma, good and bad, done with

the Manas ; with the Speech, the Karma done with the Speech ; and with the body only,

the Karma done with the body,---Manu-Samhité, XII, 8.

7
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ithas beenestablished 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-Satram con-

cludes:

amrtvan ofr
“(In order to obtain another body, the soul goes) accompanied (by permanent atoms ;

asx appears from the question and answer in the Chhandogya text.’)—Vedanta-Sitram,

IY. i, 1; 8. B. A. Vol, v., page 426.—8,

Limit of Samsara.

on fans qadaafaerararg 32 i
wm fatery & vivekdt, till Viveka or discriminative knowledge. ¢cha, and, watery

pravartanam, activity, operation, @fstwwrm a-visesipdm, of the Indistinguish-

ables or Indiscernibles; of the A-videsas, l'an-mAtras (Aniruddha) ; of Purugas

(Vijfiana),

4, And till there is Viveka, there is the operation of

the Indiscernibles.—215.

Vritti :——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 Purusa, the characteristic of being of the nature of origi-

nators belongs to the Tan-mitras and the Bhitas,—-4.

Bhasya :—The author states the limit of Samsara,

Of all Purugas whatever, devoid of the distinction of being an

Tévara, not being an Idvara, and the like, “Pravartanam,” samsdra 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.

sautarigarer Wai wt
eatyart upabhogat, oa account of the experience, wwe itarasya, of the

other, viz., who has not Viveka,

5. On account of the experience of the other.—216.

Vritti:—-When the characteristic of being the originators is in

respect to one not possessing Viveka or Discrimination, this characteriatic

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 posseasing Viveka

or Discrimination, his body does not exist during Maha 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. —5.

Veddntin Mahddeva : —“ Jtarsya,”’ of the one not possessing Viveka,

“upabhogat,” after the completion of Experience, there being the destruc-

tion of the previous Karma causing Experience, Pralaya takes place.

Hence in the absence of Experience, for what purpose will there be a

Body ? Such is the import.

Bhasya :—-The author states the reason of this :

Because of the inevitableness of the experience of the fruits of his

own karina, “itarasya,” only in the case of the one not possessing Viveka

or Discrimination, Such is the meaning.—5.

Purusa is ever free from experience.

arate oat sear 2 1 &
waft samprati, now; during Pralaya or Dissolution (Aniruddha) ; at the

time of creation (Mahddeva); at the time of transmigration (Vijiana). sftgn:

pari-muktab, entirely free (Vijiiana); bound (Mah&deva). Aniruddha reads

“parisvaktah’” meaning overpowered, enveloped, instead of “ parimuktab.”

gray dvAbhyém, by the pair (Aniruddha and Mabddeva); from the paira of

contraries (Vijfiana).

6. Now (Purusa is) entirely free from the pairs.—217.

Vritti ;—But when, as a general rule, they cease to be the originators

during Maha Pralaya, from what particular cause, again, they become the

originators in regard to one not possessing Viveka? To this the author

replies :

(“Dvabhyém,” 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 draga beliind it the load of Dharma and A-dharma; hence

ia origination over again in respect to it. Net so in the state of Re-

lease.— 6,

Vedantin 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. “ Dvdbhyam,” by Dharma and

A-dbarma. “ 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 part also, as when joined to the prefix 4, 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 tho time of transmigration, Puruga becomes entirely

freed, “ Dvabhyam,” from the pairs of contraries such as cold and hot,

pleasure and pain, ete. Such is the meaning.

So has it been stated by the Karika.

(qatquasers’ Raat rgariteqenqaray 1)

wads Maran wracRratkes fee

[| (Purusa, residing in) tho Liiga-Sarira the one primodially produced, unconnected

continuant, composed of the principles beginning with Mahat and ending with the Subtle

Eloments], transmigrates, free fron Experience, and tinged with the Bhivas or Disposi-

tions (of Dharma and A-dharma, and the like. -Simkhya-Karlka, XL,

“Bhavas” are Dharma and A-dharma, Vasanaé or Desire or Inelina-

tion, and the like.—6.

The Gross and the Subtle Body distinguished,

arate SH MAT FATA TAT URI tl
weniiae mata-pitri-jam, produced from father and mother. qe sthdlam,

gross body. tm: prayadah, for the most part, usually. wey itrarat, the other,

i.e.,, the subtle body. wna, not. mw tatha, go.

7. The Gross (Body) is the one usually produced

from the father and mother; the other is the one not so

produced.— 218,

Vritti:—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 :

‘*Préyadab,” 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.

Bhdsya :—Hereafter the author proceeds to describe the duad of

bodies with reference to their specific nature.

* We adopt the reading of Panilita Kalivara VedAntavigisa’s edition of 1808 saka Eva,

Caloutta. Dr, Garbe’s reading, viz, Nityatve tuo mukteh katham pdératantryam,—

the Self being eternal, how there can be dependence of Reloase upon somothing elae,—

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 Smritis) also of a Gross Body not born of a womb. (ef. Vaidosika-

Satram, 1V, ii. 5-10, 8. B. H. Vol. VI, pages 159-162). And “ itarat,’’ the

Subtle Body, “na tathé,” 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 :

qaicqanaey’ Raa’ naatik qeacaend 1

earls Fecinay aden fg
Tho Linga or Mergent Body, the ono primordially produced, unconnected, continuant,

composed of the Principles beginning with Mahat and ending with the Subtle (Elementa),

transmigrates, free from Experience, tinged with the Bhivas or Dispositions.—S4mkhya-

Karika, XL.

“Niyatam,” “ continuant,” means eternal, lasting for a period of two

paravdhas,” that is, secondarily or relatively eternal; because of the

redundancy in the supposition of the production of a Linga Body for every

Gross Body. Its destruction at the time of Pralaya is, however, admitted,

following the authoritative declarations of the Veda and Smriti.

Mention of tho absence of Experience at the time of transmigrating

has been made (in the above Kfrika), intending to lay down the general

proposition. Occasionally, howevor, through entrance into an erial body,

Experience takes place even at the timo 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 Parnga.,

qatar wertaey saw Wa
yafrorm: pfirva-utpatteh, of that of which the production is primordial.

maria tat-kdrya-tvam, the characteristic of having that, ie., experience, as the

* A Parardha stands, in mathematies, for the number, lakga-lakaa-koti, that is, for
1,00,00,00,00,00,00,00,000. But here it has a different meaning. For, from the text :

Asta aey ara aradead eran |
aaa AAT aT qerdahreatay it

And His (i.e, of Brahm4) life-time is recollected to be ono hundred years by His own
measure. That is called (a Para ; and the half of it is designated as Pa
-- Karma-Purdna, Ch. V, 5 ranihs (Para-halt),
it appears that the life-time of Brahma makes the measure of two Parfrdhas. Thia
is the period of one Great Cyele of Creation and Dissolution, 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, Parirdha, therefore, indicates 15,55,20,00,00,00,000 human years,
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effect. Yam bhogat, owing to experience, ewe ekasya, of the one, na, not.

wee jtarasya, of the other, i.¢., 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.

Vrittt: —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. Ixperience, in a second-

ary sense, belongs to tbe Gross Body, because of the non-observation of

experience in a dead body.—8,

Bhagya :—Among the Bodies, Gross and Subtle, due to which as the

Upadhi or the external investment, is the conjunction of Purusa with the

paire (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-karya-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.—3,

Constitution of the Subtle Body.

BANA ARTUR IE NU
weqe sapta-dada, sevonteen. ek ekam, and one (Aniruddha); made into,

combined as, one (Vijfiana), fegy lingam, morgent, Linga ; Subtle.

9. The seventeen, as one, are the Subtle Body.—220.

Vritti :—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, Ahamkéra, and Manas, the five Subtle

Elements, and the ten Indriyas,—4.

Bhagya :—The author describes the svardpa or the intrinsic form of

the Subtle Body mentioned above.

The Subtle Body, again, by being the container and the contained, is

two-fold. Among them, the seventeen, combining together, are the
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Litga-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-matras, and

Buddhi. Ahamkéra is really included in Buddhi.

Because of the proof to bo mentioned under the third following

aphorisin (IIL. 12), it is these seventeen only that should be understood to

be the Litgam ; and the presont aphorism should not be construed so as

to make their number eighteen, by taking “ saptadasaikam” to mean

seventeen 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 Lifgam; and because, moreover, that the Litga-Sarira is made up of

seventeen elements only has heen established in such passages of the

Moksa-Dharma Section of the Mahabharata, ete., as

AAT TEA Asal arava: TezsAe |

@ aaqaaay cra que @ et: y

He who isthe Karma-f&tma Puruga, that is, Puruga enveloped by Karma,—the same

is predicated of with Bondage and Release ; he is also attended by the seventeen-membered

mass.— Mahabharata, XIU. 18755b-13756a,

Seventeen parts or members oxiats in it, such is what has been called

“the seventeen-membered mass.” Such is the meaning. By the use

of the word ‘‘ragi,’ mass, has. this. been excluded that, like the Gross

Body, the Lihga-Deha is a system containing distinct organs ; because,

(when we have got such a system in the shape of the (ross Body), there

would be redundancy in the supposition or postulation of another gub-

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) ad one, two, etc.

And with the idea that in this, the Litga-Deha, it is Buddhi that is

principal, Experience was stated before (vide lI]. 8) to be of the Lihga-

Deha.

Prana, again, is a kind of modification of the Antah-karana or Inter-

nal Instrument itself (vide Il. 31). Hence, in the Litga-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: Lifga-sartra-nimittaka iti Sanandana-

‘icharyah (VI, 69). Hence, that it is the House of Experience,—thia only
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is the printipal or primary definition of a Body ; while, by reason of being

its container, the other (2.e., the Gross) is, as will, later on (erde IIL. 11),

become clear, treated asa Body. It is of this that the delinition has beon

made in the aphorisin of Nyaya:

ae frarabera: wee

“ Body is the site of gesture, senses, and sentimonts.”"—Nydaya-Sitram, I. i. 11, 8. B. H.

- Vol. viii, page 5.—9.

How from one single Lihgam, manifold Individuals arise.

safe: HAAN eR 1 oN
saftq: vyakti-bhedah, distinction of individuals. wife karma-visesal,

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

be asked, the production take place therefrom of the vastly dissimilar

hodies, eg., of the honey-bee and of the clephant? To this the author

replies :

This is clear.—10,

Bhdgya:--But, then, if the Linga-Sarira be one, then, how could

there be experiences of different characters according to difference of

individuals? In regard to this the author says:

Even although, at the beginning of creation, the Lihga exists as one

and one only, in the form of the Upadhi or external investment of Hiranya-

Garbha or the Golden-Egged Brahm, yct afterwards takes place “ vyakti-

bhedah,” manifold division into parts by the forms of individuals; just as

at present there is of the one vingle Litga-Deha of the father, a manifold

division into parts in the forms of the Lihga-Deha of a son, a daughter,

and so on.

He states the cause of this: “ karma-videsat ;” meaning, owing to the

karma, the cause of experience, of other Jivas or Incarnate Purugas.

From the mention here of “ videga ,” distinction, that is, distinctive

peculiarity, of Karma, it is ubtained that the samasti-sristi or collective

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

the Smyitis 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 :

ant aTaTaT ea Torrente |

aiaararnarrg wnyatht FAR
Hnugrafting the subtle parts of those six, again, of immeasurable energy, into portions

of the Self, He made all the beings.--Manu, I. 16.

The word “sanndim,” of the six, is indicative of the entire Linga-
doo. * ALAA . : . sa
Sarira. ‘“ Atma-matraésu,” into portions of consciousness ; conjoining.

Such is the meaning.

Similarly, there is, again, in the same Sastra, another passage, viz.,

awehitagqre: BlaEd KH: BE |

SIT: AAAI MAMET “tA: |
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.

aes ee agtatd age: NA 1s Ul
aafersim@a tat-adhisthdna-dsraye, in respect of the tabernacle of the abiding

thereof, ie., of the Litga-Sarira, 2@ dehe, in respect of the Grosa Body. agram
tat-vAdat, from the predication thereof, z.e., of the term Body (Vijfaéna), Self

(Aniruddha}, agr: tat-vddah, 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.

Vrittt:—If the Self be the other, how does, then, the abhimdna or

self-conceit arise in respect to the Body, that thisis “I”? 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 abhimaéna or self-conceit, viz., that this is

“T,” to the Body,--11.

Bhdgya :—But, then, since the characteristic of being a Body would

thus belong to the Lifga 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 adhigthana, ie. vehicle, of that, ie, the.

8
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Lifgam, that is, to the (Gross) Body consisting of six sheaths,* “ tat-vadah,”

the application of the term Body, “ tat-vadat,” is due to the application

of the term Body to “ tat,” ¢e., to what is denoted by the word adbisthana,

te, Vehicle (of the Lifgam, viz., the pentad of Elements presently to be

mentioned). Such is the meaning.

It comes to this, therefore, that, through relation to the Lihgam, the

vehicle thereof is treated asa Body, and that, through its being the

receptacle of that vehicle, the Cross also is treated as a Body.

Adhigthana-Sarira, again, the author will declare (vide 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 Sastras, such as:

arfrarite c&tsfear T2rsereenftraen: |

qarat yasrarat marae oe er UI
Of the whole hosts of beings, there is the ono Body, the Ati-vaihika, the Vehicular,

while the other is the Adhi-Bhautika, the Gross-Elemental; but how ig it that only one
Rody belongs to Brahma ?

namely, that there are only two kinds of Body,—that statement is intended

to show the oneness of the Lifga-Sarira 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 Adhigthanaor, Vehicular Body.

qT Slaesatd Aa Saas NF 1 kz ki
Wha, not, ww svitnatryat, by the rule of its own nature; of iteclf ; inde-

pendently. 7 tat, that, the AdhigthAna-Body, m4 yitc, without. ear chhayé-vat,

like a shadow. fawn chitra-vat, like a picture. 4 cha, and.

12. (The Linga-Sarira stands) not, by itself, without
it (the Adhisthana Sarira), just like a shadow and like a
picture.---223.

Vrittt :--On this point, the author gives an illustration.

Did the intuition, viz. “This is 1,” take place in reference ‘co the
Body, irrespectively of the Self, then, the intuition, viz, “ This is J,”

would arise in respect of a dead Body; and such is not the case. Just as

*Six Sheaths: vide Tattva-Kaumudi on Samkhya-Kariké, XXIX, whero Vachaspati

Misra comments : “ (Bodies) produced from father and mother ” are tho six-sheathed (ones).

Theroin, from the mother (are produced) the hair, blood, and flesh; while from the father,

the vein, bone, and marrow :--these are the Six Sheaths.
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a shadow does not stand without something to obstruct light, a picture

without a wall, so is the case here also.--12.

Bhésya :—But what proof there is of the existence of another Bocy

as the adhisthana, seat or vehicle of the Linga-Sarira, other than the one
of six sheaths? There being room for such an enquiry, the author says :

That Linga-Sarira, “tat rite,” without adhisth‘na or something to

stand upon, 2. independently, does not exist ; just as a shadow or a picture

does not stand without asupport. Such is the meaning. So that, the

existence is established of another Body to serve as the vehicle of the

Linga-Deha for the purpose of its going to another world, after leaving

the Gross Body, Such is the import. .

And its svard pa or intrinsic form has been described in the Karikaé:

aunt arenfirget: ae mpaferar rite: eq: |
qenreaat Raa arate Praaee ti

The Subtle (Bodies), (Bodies) produced from father and mother, together with the

Great Elements, will be the Visesas (Distinguishables, or Discernibles, vide HI, 1 ante);

amongst them, the Subtle (Bodies) are continuant, or, in a senac, eternal (vide Bhaigya

under III. 7); (Bodies) produced from father and mother cease (to entangle after death).—

Simkhya-K4ériké, XXIX.

Tn this verse, the product of the Tan.matras (i.e, the adhisthéna-

karira, and not the Linga-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 Karika really

says that itis this TanmAftrie Adhisth4na-Sarira that is co-existent with

the Lihga-Sarira. Vijfiifana proceeds to remove ench a doubt.)

The same aggregate of Mlements that has been declared to endure as

long as the Litga lasts,—-the very same is the Body which is the adhig-

thana of the Linga. This is obtained from another Karika, viz.,

Fav qursraga ermargedt frat quar ora |

arafigat Pra 4 fret frcrera Reger
As a painting stauds not without a support, nor a shadow without a stake, cte.,

so neither does tho Liiga stand supportless, without the Visegas._Samkhya-Karika, X LI,

* Visesa” in the above Karik& means the Gross Elements which

may be called subtle, (t.¢., the subtler forms of the Gross Elements), that

ig to say, # sub-species, a subordinate variety, of the (iross,

By reason of the knowledge in this Karika of the difference of the

tross Elements denominated as subtle from the Linga-Sarira, it cannot be

the sense of the Karika, cited before (vide under IIT. 7), beginning with

qaiquaaeaei Rad agakauraaad |
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(The Body), primordially produced, unconnected, continuant, beginning with Mahat.
ending with the Subtle (Elements).

that the characteristic of being the Linga belongs to the Principles ending

with the Subtle (Elements), but that, that which is the Linga 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 Padarthas or Nameables are which go to form the Lihga? To

this we reply that it can be ascertained from passages in the Yoga-VAsistha-

RamAayanam, ete., such as:

araat Yaad a KA ala a |
gated wat afetaigg fea at i

Vasand or Desire, the Tan-métras, and so also Karma and Knowledge, the ten

Indrlyas, Manas, Buddhi,—these the wise know to be the Liga,

In this verse, by reason of the intention that by the very establish-

ment of the Litga-Sarfra, the eight Cities (of 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-matras. 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 Lihga-Carira and the eight Cities of Puruga.. Thus, the former are Buddhi, Manas, the
ten Indriyas, and the five Tan-matras ; while the latter are Buddhi, Manas, the Indyiya of

Cognition, the Indriya of Action, Desire, Karma, Knowledge, and the Tan-mftras.

The Mayé-vadins, on the other hand, interpolate the pentad of Prana,

and the rest, inthe place of the Tan-mitras of the Linga-Sartra, and

imagine the eight Cities ina different way. But this is unworthy of

credit.—12.
An objection considered.

qaasht a aera ahuag v1 88
gra omfrtatve, though it is mfrta, 7.¢, possessing a definite shape of its

own, or corporate, or ponderable, wf api, even, 4 na, not. wart samghata-

yogat, on account of association with a mass or body. ath tarani-vat, like the

n.

“ 13. Even though (the Linga-Sartra) 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.

Vritti :—Lest it be imagined that the Subtle Body itself will be the

Self ; so the author says; :
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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.

Bhasya :—-But since it is a ponderable substance, let the Lihga, it

might be said, have Akasa 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 its association elsewhere, In regard to this the author

Bays :

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 Bhitas or Gross Elements.—-13,

Size of the Lihga-Sartra is atomic.

saeyataa ad Haya: wei een
aqaers anu-parimayam, of the measure of an atom. am tat, that, the

Lifiga-Sartra (Vijfidna); Manas (Aniruddha). elm’: kriti-druteh, because of the

Sruti about its acting, Aniruddha reads “tat” and “ kriti-druteh ” as one word,

14. Itis of atomic size, because of the Sruti that it

acts, —225,

Vritti:—If 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

itaets. 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 UpAdhi of Manas?) Ifa 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 cognitions also, they (¢.9.,
the VaiNesikas, cf. Kanida-Sftram, VIL. i, 23,8. B.T. Vol. VI, page 230)

infer the atomic magnitude of Manas. ‘The reasoning for this inference

has heen shown in detail in another place —14.

Bhagya :—'The author determines the magnitude of the Linga.

“Tat,” the Litga, “anu-parimanam,” that is, finite or limited, but

not absolutely an atom merely, because ils being made up of parts has

already (by IJ. 9) been declared. Wherefore (is it finite) ? “ Kyiti-sruteh,”

because we hear of its acting, that is to say, because from Srutis such as:

faera ae aga natin agate au
The Lihga propagates Sacrifice, and propagates Karmas algo.— Taittiriya-U panisat,

IT. 5,

wo hear that all Karmas belong tothe Lifiga which is called there Vijfiina,

because of its having Buddli, called Vijiana, as principal (among its com-

ponents). Where there is all-pervadingress, action cannot be possible, (for

action is motion), The reading “ tat-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 Litga-Surira is;

AqaIA asa MIA Geer vata akreraaaramrate
Following it going ont, Pring goes ont; following Prfina going after, (it) becomes

attonded with Buddhi (Savijiiana) ; (it) comes down just as attended with Buddhi.--Brihat-

Aranyaka-Upanigat, IV, iv. 2.

“Savijhdnah:” is born verily being attended with Buddhi, and

migrates also in such 4 manner as to be attended with Buddhi. Such&§

is the meaning.—14.

*Rody : We have adopted the reading of Pandita KAlivara V Vedanta-Vagiia. Dr. r. Garbe
reads PaAde, meaning, in the leg, instead of Dehe, meaning, in the body, Dr. Garbe’s
reading, of eourse, falls in a line with the thoory of the atomic size of Manas based

on the localisation of its functions in diferont parts of the Body; but it does not help

us, at the same time, to understand the force or import of the phrase “ A-vydpya-vpltti-

tva-pratiti-virodba,” meaning, contradiction to the intuition of Manas being of not-all-

pervading function; for, instead of contradiction, there 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 Manag, such as, for example, “ There is pain in my head" (which is local), and

“There is pleasure in my body ” (which is all-pervading, and as such is in contradiction

to the not-all-pervading character of the function of Manas),—a contradiction which, as

he would say, but unfortunately has not said, (and Dr. Garbe very well knows that

Aniruddha has left many things unsalfd, vide his preface to The Samkhya-Sdtra-V pitti),

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 fg all-pervading.
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Another proof of the finiteness of the Litga-Sarira.

aera WR TRY
meceINA: tut-anna-maya-tva- druteh, 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.

Vritti :—The author gives a further reasoning.

There is Sruti that that, ie., 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 Moon.

And the Sruti in question is:

wet & ora:

The food vorily is the Pranas.

Prana, again, should be known to be formed of the Moon. The Moon

is produced from Manas. Therefore, Manas is atomic, and not (Atma, the

Self which is) all-pervading.—15.

Bhdsya:—The author states another argument for the finiteness of

the Lihga-Sarira.

There being the Sruti that it, ie, the Lifga, 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:

aang f ata aa ata: sraetataat artreny |

Verily, O Calm One, is Manas constituted by food, Prina constituted by Water, the

Voice constituted by Fire, etc.—Chhaindogya-Upanigat, VI. v, 4.

Although Manas and the rest are not formed of the Elements, still

it should be understood that they are considered as being constituted 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 Litga-Sarira.

gerry dgfafagrat qanragrag: WR 18k
yeni’ purusa-artham ,for the sake of Puruya, daft: samsritih, migration.

fagrt litgdndm, of the Lifgas. yvareay s(iipa-kara-vat, like the cook. aw: rAjiiah,

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,

Vruttt :-- Of Mahat and the rest, the activity is for the sake of Purusa :

but, it may be 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 there is the pain of death ;—~so thinking, one gets dispassionate.

“ Sdpa-kara-vat ;” that is, the activity (of the cook) is only for the

sake of another (i.e., the king).— 16.

Bhdsya :—Wherefore, it may be asked, is the migration, 7.e., the

going from one body to another, of the Lingas, when they are insentient ?

The author removes this curiosity.

Just as the movement of the king’s cooks among the kitchens is for

the sake of the king, so is tle migration of the Linga-Sartras for the sake

of Purusa, Such is the meaning.—16

Origin of the Gross Body.

UISTANAAT FE: Hl 129 I
weet: paiicha-bhautikah, formed of the five Elements. 2g: dehah, Body,

17. The (Gross) Body is formed of the five Elements,

228. |
Vritts :—There being dillerences of opinion as to the composition of

the Gross Body, the author first states his side.

This is clear—1l7.

Bhdsya : ~The Lit.ga-Sarira has been considered in reference to all

its details ; now the author similarly considers the Gross Body also.

he (Gross) Body is the transformation of the five Elements com-

bined together. Such is the meaning.~ 17.

A Different Opinion stated.

argent 0a) ean
ugtifey chatur-bhautikam, formed of four Elements, ff iti, thus. @& eke,

some, For “eke,” Aniruddha reads “anye,” meaning, others.

18. _ Some say that the Gross Body is formed of four

Elements.—229.
Vritti :— What is the difference of opinion? This the author men-

tions.
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By the giving up of Akada, the Body is formed of the other four

Elements ;—thus think others.—18.,

Bhasya :—The author states another opinion.

This view is held, intending to imply that Akaéga is uot an origina-

tor (of anything). —18.

Another Opinion stated.

a ba

WHRAAH AAT N21 Le Nl
eatiftay eka-bhautikam, formed of one Element. ft iti, thus. we aparo,

others.

19. Others say that the Gross Body is formed of one

Mlement.—230.

Vrittt:—The author mentions another opinion.

Of Earth (alone) is the Body -=19,

Bhisya -—The Body is of Earth only, while the other Elements are

mere sustuiners. Such is the import. (Cf Vaisesika-Satram, TV. ii 2-3,

8. B. HL. Vol. VI, pages 157-158.)

Or, the meaning of “ eka-bhautikam ” is, formed of one or other of

the Elements. By reason of the predominance of the particles of Karth

in the Body of Man, ete., and by reason of the predominance of ‘Tejas,

etc., 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}.-—19.

Chaitanya or Consetousness is not a natural product of the Body.! ¥
: e e ~

a attates Yard eaHTTE: ha 1 Ro tl
ana, not, week sdmsiddhikam, innate ; natural product; necessary result

of the organisation of tho Body. ae chaitanyam, Chaitanya; Consciousness ;

Sentiency ; Intelligence, se®ergee: prati-cka-a-dpisteh, owing; to not being seen in

each apart.

20, Chaitanya is not a natural product (of the Ele-

ments), because it is not scen in each separately.—231.

Vrwte:—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 is not natural to
a



596 SAMRILY A-PRAV ACHANA-SOTRAM.

them. For the same reason also, it need not be approhended that they

will give rise to Consciousness, when combined together (vide TIT. 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 uo (natural) Consciousness in the Body.—20.

Bhésya:—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 isthe meaning.—20.

Theory of Consciousness Innate in the Body further re futed,

AWAATTAATAA W321 Re i

merremeta: §=prapaiicha-maraya-ddi-abhavak, non-existence or non-occur-

rence of death, etc., of anything in the world, Aniruddha reads Prapaiichatva-

adi-abhdvah, 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.

Vrittt :—The author mentions another defect in the theory that

Consciousness 1s innate in the Body.

Were Consciousness a property of the Body, there would be non-

existence of the being a prapaticha or an elaboration or phenomenon, that

is, of death, because of the eternality of that which is chetana, Ze, has

Consciousness as its property.

Now, if it is asserted that even of the conscious Body there would be

death, then, we rejoin that the same is Release.—21.

Bhaésya :—The author mentions another impediment to the theory of

Conscionsnoss being innate in the Body.

Were Consciousness to be natural to the Body, then there would not

be the death, 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-conseiousness of the Body; and these

would not be possible, if Consciousness were natural to it, because the

nature of a thing remains as long ay the thing endures (cf. I. 8).---21.
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An objection to IIT. 20 disposed of.

waUrHTSA TARAS Giger ATAT NRE RU
wqafar mada-sakti-vat, like the power of something intoxicating. %q chet,

if it is said, seaeaftge? pratyeka-paridriste, being closely seen in each. (®nwm

saukemyéat, from subtilty or’minuteness.--Aniruddha) siqe’ sAmhatye, on being

united together. gga: tat-udbhavah, development or manifestation thereof.

22. If itis 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 (7.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 ina

minute form; but, on their conbimation, owing to the development of

vast strength, men carry even the lugest block of stone. But noither

is, in the Elements severally, subtle Consciousness seen; whereby, on

combination, Consciousness would appear in the Body.

In the aphorism, wiz., “Chaitanya is not a natural result of the

organisation of the Body” (IIf 2%, the thing denied has been shown

from the negative point of view (z.e., from the side of how it cannot be),

and in this aphorism, from the positive point of view 2.e., from the side of

how it could have been); hence there has been no useless repetition.

—2?
ae

Bhdsya :—Apprehending an objection to what has been stated, viz.,

“because it is not scen in each separately” (11D. 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 present in the mixture compounded of them; similarly

will it bo 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 tho case under consideration, on the other hand, the

characteristic of being observed in each does not exist, Thereforo, in the
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illustration, the power to cause 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 Elements 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; because, 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 svardpa or essential

form of eternal Consciousness,

Well, then, may still contend onr 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, 1s 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 Elements, are produeed from the attributes of their homoge-

neous causes, the appearance of Consciousness in the Body is impossible,

when there is no Consciousness in those causes (i.e., the ‘lan-matras which

are produced from the Insentient Prakyiti).—22.

Why the Lihga-Sarira takes a Gross Body: the cause of Release.

y Wargre et nu
ora jfidanat, from knowledge. ffm: muktih, release,

23, Through Knowledge (comes) Release.—234.

Vritti :~-lt has been deseribed above how Dispassion and the like

ger've, through 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 Puruga (III. 16). In reference to that, the author shows, by

(the next) two aphorisms, what objects of Purusa are accomplished, by

what operations, from the birth of the Lihgas which, namely, is their

going into Gross Bodies.

By means of birth, due to the transinigration of the Lihga, takes

place (or, rather, is made possible} viveka-siksatkdra or the immediate
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cognition of the discrimination between Prakriti and Purusa; and theuce,

the object of Purdsa in the fori of Release.

And Knowledge, ete., have been technically termed as Pratyaya-sarga

or emanations of Buddhi in the Karrka:

aq raaant Proaatarafatetrrearet:
This is Pratyaya-sarga, called Viparyaya or Fallacy or Mistake or Doubt, A-sakti or

Incapacity, Tugti or Complacency, and Siddhi or Perfeetion, Simkhya-Kaérikf, XLVI.

Viparyaya and the rest will be explained hereafter.

And, in this Sastra (Simkhya-Pravachana-Satram), it is the very

same Emanation of Buddhi that is described, along with its purpose, by a

number of aphorisms (vede below). Such is the distinction. --23,

Cause of Bondage.

aq asa Wz 1 AVN
: bandhah, Bondage. . fram viparyayat, from Viparyaya or the 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 (ajnana).—24.

Bhasya :—Through transmigration of the Liga, caused by Mistake,
takes place the object of Puruya, in the form of Bondage, containing

pleasure and pain as its essence. Such is the meaning. — 24,

Knowledge is the sole and independent cause of Release.

PaaHaaA agerasHeT |Z eK i
frararereara niyata-karana-tvat, from the being the precise or determinate

cause, @ na, no. ayant samuchchaya-vikalpau, co-operation and alterna-

tion.

25. Since (Knowledge) is the precise cause, there is

no contributiveness, nor alternativeness. 236.

Vritti:—Release doos not, it might be thought, come from knowledge

alone, because Karma also is a means of Release; as, for instance, the

a frearaaat aararche ganar a

In pursuit of it (Release), Vidya, Knowledge, and Karma, Action, are undertaken,

Previous Knowledge also (is a means of attaining it). --Brihat-Aranyaka-Upanisat, TV. 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, Experience. 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 Itelease takes place sometimes from know-

ledge and sometimes from action. The Sruti also saya the same thing.

Thus,

dqmaa’ ger wera ara: weng |

aaa Rieartaegats ara: gear Rreatsaara i

T know Him the Great Puruga, of the colour of the Sun, (standing) beyond Tamas or

Darkness, By knowing Him alone, one passes over Death. No other path there exists for

going.—Svotasvatara-Upanisat, III. 8.—25,

Bhasya :—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 arert a ueatrad ag

(aaart sey’ Heat aratszaaegTe tl)
Knowledge and Action,—who knows both of them together, (h e, passing Death hy the

help of Action, enjoys immortality by the help of Knowledge),—Isa-Upanigat, KL

yet, since Knowledge is established in the world as being the determinate

and sufficient cause for the termination of non-discrimination between

Prakriti and Purusa, there is neither co-operation nor alternation, with

Knowledge, of Action, called (in the above Sruti) A-vidya, towards the

production of Release. Such is the meaning.

Tt follows also from the Srutis such as:

wae Rieatracqas area: gor Praasaares tt

By knowing Him alone, one passes over Death ; no other path there exists for going.

—Svetésvatara-Upanisat, ITI. 8.

qT RAT aH waa TAR TATATAT: |
Neither by Action, nor by progeny, nor by wealth, (but) by renunciation, some

attainod immortality.~-Mahinarayana Upanisat, X, 6.

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 relation of principal (Knowledge)

and subsidiary (Action), and the like.*—25.

* Jor, Garbe's reading of this sentence is somewhat different, It Is as follows : Sa-
muchchaya-anusthéna-srutis tu aiga-aligi-bhava-adi-bhir api upapadyate ; meaning, 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.

earmrranaa araraiarat arrighe:

FOTET WE TREN

Brormera svapna-jagara-Aabhydm, by sleep and tho waking stato. wi iva, like.
aafeararfieana mfyika-a-mayika-abhyam, by illusory and not-illusory, "na, not.
wat; ubhayoh, from both, knowledge and action. 9ff: muktih, reloase, Jereg

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 are respectively) illusory and not-

illusory, similarly the Release of Purusa (does) not (come)
from both (Knowledge and. Action);—237.

Vritti:--The author poinis out one more defect in the above theory.

Dreain is illusory; the waking state is not-illnsory. Action is

comparable to dream; Knowledge is comparable to the waking state.

Now, co-operation is of things belonging to the sametime. But dream

and the waking state cannot be referred to the same time. Hence there is

no co-operation of Knowledge and Action.—26.

Bhdgya :—On the absence of their co-operation or alternation, the

author states an illustration :

Just as the accomplishment of one and the same end of Puruga can-

not be possible by means of the mutually contributive operation of what

are designated by the terms, dream, and, the waking state, respectivoly

illusory and not-illusory ; in like manner also Release of Purusa cannot

proporly come from the joint performance of both Action and Knowledge

which are respectively illusory and not-illusory. Such is the meaning.

explained also by their being related as, for instances, principal and subsidiary. But the

reading of Mr, ¥. BR. Hall, which we have adopted, scows to he preferable, For, in tho

first place, the word “also” fn Dr. Garbe's reading is obviously out of place, having no

reference anywhere elso in the other portion of tho Bhisya. Secondly, the reading of

Mr. F. KR. Hall makes out a case of abhyupagama-vada, ic, of admission of, ov concession

to, 2 popular belief; which scems to be the natural view of the case in question, by making

the sonso to be that the Sruti on the institution (of Knowledge and Action) in co-operation

ig a concession to the popular belief 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 belief whieh is due to the

failure of the common people to catch the unico 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 seen in a dream. What is

designated as the waking state is, by comparison with dream, ecrtainly

real; the unreality that is sometimes predicated of it, consists in its

unstableness only by comparison with the immutable Puruse ; and it is

that which is the doer 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 Prakyiti, is illusory. ‘lhe Self, on the other

hand, being stable, and not being a product, is not-illusory. Lence it

is unreasonable that they, ie, Action and Knowledge, being under-

taken, would yield similar fruits; henee dissimilar ellect alone is congist-

ent. 26.

An oljection considered : Our Conception of the Object of Worship

is faulty.

FATA ATeaaAAA NRL RIN
weet itarasya, of the other ; of dream (Aniruddha) ; of the other Self which

is the object of Worship (Vijfiana). sf api, also. ana, not. wafay Atyantikam,

absolute.

27, Of the other also, (the not-illusoriness is) not

absolute.—238.

Vritt? :—It might be said that, both being alike intuitions, like the

intuition of dream, the intuition of the waking state also may be unreal.

ln 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. Netther can there

be dream of an object absolutely unseen, but, on the contrary, of an

object seen in the waking state.—27.

Bhasya :— Well, even if this be so, it may be urged, there may

atill be association and alternativencss of the Knowledge of the ‘Lattvas
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 atyantikam,” (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.

aHTeIaSayaT tl RAs
aafeat-samkalpite, in the part conceived or imagined by Manas (Vijiidna) ;

in the caso of objects which are the mental creations of the Yogins (Aniruddha .

wi api, also, wrevam, the same.

28. Similarly, moreover, what is conceived by Manas

is (not absolutely unreal,—Aniruddha ; not absolutely real,-—

Vij i4na).—239.

Vritts :—-Ut has been stated that ‘neither can there be 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 reason why it should not

take place in the case of the Siddhas or Perfected Ones also, who are

endowed with the power born of Yoga. Hence, (their mental creations

are) not unreal.—28,

Bhdsya :—The author states in whicli 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 Veddnta-vagida. Dr. Garbe's

reading is “ sarvu-asiddhih,”’ meaning, non-production of all things, instead of “sarva-

siddhih, ” meaning, production of all things. Now, the matter stands thus: The doubt

set at rest in the previous aphorism (III. 27), was whethor, like the intuition of dream,

the intuition of the waking state also wan not unreal, It was there pointed out that the

objects seen iwa dream were not absolutely unreal, inasmuch as they had their prote~

types in the objects scon in the waking state. The doubt that is, therefore, noxt raised

in the present aphorism, is as to whether, “ drigta-kirana-abhavat,”’ on account of the non-
existence (in mental creation) of causes seen in the waking state, “ samkalpa-matrena,"

by the more mental conception, “ Yoginam," of the Yogins, (there does) “ na, " not, (take

place), “sarva-siddhih,” the production of all things. “Atra,” in regard to this pirva-

pakga, “Aha,” (the author) says (as in the aphorism, IIT. 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 interrogativencas, 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 :

ad afsae om
All this verily is Brahman.—Chhbfindogya-Upanigat, JI. X1V. 1,

unreality certainly belongs to the part consisting of the “ All,” Ze, the

web of the world, —28,

Fruit of Worship.

AANA AT THAT NR 1 RE
wratrreamy bhévana-upachay&t, through the accumulation or accession of

meditation or thought. yge suddhasya, of the puro or sinless. #% sarvam,

accomplishment of all things. 7efaat Prakriti-vat, as in the case of prakriti.

29. Through accession of meditation, all (power)

comes to the pure, as in the case of Prakriti —240.

Vritti :—The author continues the same subject.

As Mahat and the rest are, in the production of their effects, depend-

ent upon those that precede them; while, in the case of Prakriti, thero is,

in the production of the effects, dependence upon nothing else whatever ;

go, even though there is no cause previously known, yet, for the Yogins,

through accession of meditation, all is achieved.—20,

Bhagya :—What, then, is the fruit of Worship ? There being room

for such an enquiry, the author says :

& Suddhaaya,” of Purusa rendered sinless by the performance of
Worship called Bhavana or spiritual re-formation, just as of Prakriti,

there is all power. Such is the meaning. Just as Prakriti 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) Dhyfna or Meditation,

WNIT lh 21 Re
wareft: rdga-upahatih, removal of (adventitious) “rednosa” (Vijfiana)

cessation of the action of Rajas. amy dhydnam, meditation ; dhyana,

30. Cessation of Raga, is Dhyfna.—241.

Vritti:—The author says that Dhyana is for the sake of Bhavana
or spiritual re-formation.

“Ragat,” that is, from the Guna called Rajas, comes restlessnoss ;

the cessation thereof, that is, steadiness, is Dhyaéna.—30,
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Bhisya:—It 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 Knowledge. Such

is the meaning. The mention of tho effect (cessation of taint) and of the

cause thereof {Dhyana), by 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 the word Dhyana, should be comprehended all the three,

(means) mentioned in the Yoga-Sastra, viz., Dudrand, Concentration, Dhyana,

Meditation, and Samadhi, Contemplation, because wo hear in the Yoga-

Satras of Patafijali that every one of the eight Angas or limbs of Yoga

is a cause of the immediate intuition of Viveka or Discrimination between

Prakyiti and Purusa. And, of these (three), the subsidiary differences

should be looked for in that work also. (Vide S. B. H. Vol. TV.) The

remaining five Afgas or limbs, the author will himself explain. ~30,

How consummation of Dhyana ts reached.

aratacratd aqieans: tl 313g ul
afer veitti-nirodhas, through inhibition of modifications, aafefg: tat-

siddhih, 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 modificatiuns are the five, viz., Pramina, and the rest. (Vide

IL. 33 and Yoga-Satram, [. 6). Through the restraint ofthese, is “ tat-

eiddhih, ” that is, the accomplishment of Dhyana.—31L. ,

Bhdsya :-—Only by means of the perfection of Dhyana, can there be

the production of Kuowlodge, and not by means of its mere commencement.

Intending to show this, the author montions the distinguishing mark of

the perfection of Dhydana.

By means of the Cognitive ‘Samprajiidta*) Yoga, in the form of the

*Samprajiiita Yoga: Thetwo primary divisions of Yoga have been distinguishod
by Vyasa in his Commentary on Yoga-Satram, I. 1, as foliows :

ara: eat: | a ardvitafaraed ath | fine qa Blades Rez-
fafa femaqaa: | as fried Sale Retiree: aariat aww aha |
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inhibition of modifications other than the object of meditation, (takes place)

‘‘tat-siddhib,” that is, the consummation of Dhyana in the form of confer-

ment of the fruit called Knowledge. Such is the meaning. Honco what the

author wishes to teach is that the course of Dhydna should be followed only

up to that point.

It is only when there 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 should be under-

stood to be a cause of Knowledge, just like Dhyana and the other Angas

or limbs of Yoga ; because we know that this is so from texts of the Sruti

and Smriti such as:

arate fanaa Fe vee ett ee aS seth Il

Having known the Deva by the avqairement of Yoga relating to the Embodied Self,

the wise abandon joy and grief.—Katha-Upanigat, 11, 12.—81,

Practices conducive to Dhyana.

TMWTAAAHHUT Adar: what RV
uremia: dhdrand-Asana-svakarmand, by means of Dhérand, retention,

Asana, posture, and Sva-karma, one’s own Karma or duty, mafafg: tat-siddih, the

accomplishment thereol, i.¢., of Dhyana.

32. By means of Dhérand, Asana, and Sva-karma, is

the accomplishment of Dhyana.—243.

. ~

qeent Bae anyard sataae frat ae gg orenderranh arate
Perrahigqe str a aoe arr reves |aa Rastynar frarerg-

na arraranaistaargna eeqattarteaatreara: | aatghartres cadre:
SAT

Yoga is Samadhi or Contemplation. And it is a dharma or property of the Chitta or the

thinking principlo, penetrating all its planes. The planes of the Chitta are: the Kglpta or

unsteady, the Madha or dull, the Vikgipta or steady-and-unsteady, tho Ek4gra or ono-

puinted, and the Niruddha or restrained, Among these, in the steady-and-unsteady Chitta,

the Samadhi or occasional contemplative mood, which but serves to support the character

of steadiness-in-unsteadiness, does not lie within the category of Yoga, What, on the other
hand, in the one-pointed Chitta, directly illuminates the whole essence of the object ax

existing by itself, takes away the power of the Affictions, loosens the bonds of Karma,

and brings Restraint within the aim,—that is called Samprajaéta Yoga or cognitive con-

templation, And this, we will afterwards submit, follows Vitarks or doubt, Vichaéra or

deliberation, Ananda or bliss, and Asmilié or egoity (lit. 1-am-ness). But when there takes

place the restraint or suppression of all the modifications (of the Chitta), the Samadhi is

(called) A-samprajiidta or non-(i.e., ultra)-cognitive.



BOOK III, SUTRA 82, 36. 307

Vrittz:—How is the restraint thereof (te, of the modifications)

effected ? To this the author replies :

Dharana is the holding 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. IV, p. 170). Hereby Yama, Restraint ; Niyama, Observances ; Prana-

aydma, 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.

Bhdsya :~-The author mentions the various means of Dhyana also.

Dhyana is effected by ineans of the triad beginning with Dharana,
which will be presently described. Such is the meaning.—32,

Dharand deseribed.

fattarafePrarunang tl et 8a n
fre: nirodhah, restraint of Praga, Praga-Ayama (Vijiidna): restraint of

modifications (Aniruddha), wf'frercenay chhardi-vidharaya-Abhyam, by means
of expiration and retention of breath.

33. Restraint (of Prana), by means of expiration and
retention of breath, (is Dhéran4).—Vijfiana.

Restraint (of the modifications is effected also) by
means of expiration and retention of breath.~Aniruddha,—
244,

Vrittt :—The author mentions another means of restraint.

‘“Chhardi” means expiration, the breathing out. “ Vidharana ”’

meaus the retention of breath. The term ‘“ Chhardi-vidharana-Abhyam ”

is illustrative. Pdraka or inhalation or the breathing in, should alao

be understood.—33.

Note :—In De, Garbe's edition, Aniruddha transposes this and the next aphorism.

Bhdgya :—By means of a triad of aphorisms, the author characterises,

in order, the triad beginning with Dharana.

“OF Prana,” this is obtained by means of its notoriety in this
coutext, because it is Prina-aydma that has been explained by the Com-

mentator in the Yoga aphorism, viz.,

TSAR ATMA AT ATT |i
** The Svastika is that in which the left foot is placed, a litte downward inclined,

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 meang of expiration and retention of Prana (breath), (steadiness of the

mind is to be effected).— Yoga-Sitram, I. 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 aro

obtained. And “vidhdérani” is retention of breath. So that, the

meaning is that what is tho “Nirodhah,” that is, the bringing under

‘control or regulation, of Prana or the life-breath, by means of inspiration,

expiration, and retontion,—the same is what is called Dhdrana.

(But, it may be asked, if tho aphorism was intended to be a charac-

terisation of Dharané, why has not the word Dharand been specifically

mentioned in it? And, further, when there is no such mention, why

should it be taken to refer to Dhayand only and not, at the same time, to

Asana and Sva-karma also? In order to remove any such curiosity, the

Commentator proceeds.)

Asana and Sva-karma will afterwards be the subject of charac-

terisation, being referred to by their own words ; hence, Dhérand alone

is left ; because, from this very reason, Dharand is gathered as being the

subject of characterisation in the present aphorism, the term Dhérana has

not been incorporated in it.

The Dharana of the Chittea, that is, the holding the mind ina

particular locality, has, on the other hand, already been stated to be

comprehended, like Samadhi or Contemplation, by the very word Dhyéna

(in LIL. 30 q. v.)-—-33.

N.B.—In this aphorism, Vijfiina takes ‘“ Dhérand " to be another word for “ Préna-

ayAma.”

Asana deseribed.

faTqaATaa ua 1 Re
ferqgey sthira-sukham, steady and easeful. sey dqanam, posture,

34. What issteady and easeful,—that is Asana.— 245.

Vritti: Among diverse Asanas, the autho states the Asana

approved by himself,

Whoereby 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, ¢.g., the Svastika, etc., that is Asana, Such is the meaning.—34.
Note :—Compare Yoga-Satram, II. 46, 8. B. H. Vol, LV, p, 160 and also Siva Samhita,

IL, 84-87, 8. B. H, Vol. XV, part I, pages 87-40.
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Svakarma described.

wan caranlaanagera kkk
wet sva-karma, ones own duty. erwaiafgrantyarrmy sva-Agrama-vilita-karma-

anusthAnam, performance of acts prescribed for one’s own Arama or stage

of life,

35, Sva-karma is the performance of acts prescribed

for one’s own Stage of Life.—246.

Vrittt :—What that Sva-karma is? To this the author replica.

This is clear.—35,

Bhésya :-~The author characterises Sva-karma,

This is easy,

Hero, by the word Karma, there is apprehension of Yama, Restraints,

und Niyama, Observances. Pratyihdra, Abstraction, in the form of having

the Indriyas under subjugation, sitice 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 Angas or limbs

of Yoga mentioned in the aphorism of Patafijali as being the means of

accomplishing Knowledge. ‘That aphorism, namely, is:

TAMTATA ANTON ATA TTT UAT AAT TATSRT TET

Yama, Rostraint ; Niyama, Observance; Asana, Posture ; Praénaéyama, Regulation

of Breath ; Praty4hara, Abstraction ; Dhfirand, Concentration ; Dhyana, Meditation ; and

Samédhi, Contemplation ; are the eight Angas,—IJI. 20, §. B. H. Vol. iv, p. 154,

And the svartipa or essential form of these should be looked for

in that SAstra itself. —35.

Other Means of Dhyana.

AUPAAPAATST WR 1 RE
twa vairigyat, from Dispassion. were abhyfsat, from conatant practice

or habituation, ‘cha, 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.

“Vairagyat;” 2.¢.,, 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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“ Abhyésat,” that is, from meditation over and overagain. The word

“cha” is in the sense of collection or co-operation (of the two

means).— 36.

Bhésya:—Yor the principal Adhikérins or Initiates, there is no

need of, or dependence upon, the external Angas, viz., the pentad of

Yama and the rest. In their case, Knowledge as well as Yoga are

accomplished from Samyama alone, z.e. from complete self-control

in the form of the triad merely of Dharanpd, Dhyana, and Samédhi.

This is the conclusion established in the System of Patafjali, 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

Bays :

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 Adhikarins. Such is the meaning. So has

it been said in the Garuda-Purdna also:

aTeTAUAaRaaT A AMET TATE: |

fravanaat: ae Pree: oitetheen: i

frgcre: Rfeary eacararacatg |

Tho rules about posture and place are not the instruments of Yoga. All these

details have been said to be oauses of delay. sidupAla 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 Dhy&na have been stated

as being the causes of Dhydna itself, and the word, cha, has been

used for the purpose of adding Dharani to them.

Thus, then, is explained that Release comes through Knowledge.—36.

Nature of Viparyaya described.

frqdaaat: TU 8 1 BON
fein: viparyaya-bhodéh, the divisions of Viparyaya or Mistake, 9~

paficha, five.

37. The divisions of Mistake are five.—248.

Vritti:—The author states the subsidiary differences of the modi-

fications.

‘“ A-vidya,” Unreal Cognition; “ Asmita” (Egoity), Solf-Conceit

(abhimana); “Raga,” Desire; ‘“Dvega,” Anger; “ Abhiniveda,” Fear;

—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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Bhasya :-—After this, will be explained Viparyaya stated to be

the cause of Bondage by the aphorism, “ Bondage is from Mistake”

(III. 24) At the opening of this discussion, the author mentions the

svarapa or essential nature of Viparyaya.

A-vidya, Asmita, Raga, Dvesa, and Abhinivesa,—-these five,mentioned

in the Yoga, (vide Yoga-Satram, II. 3, 8. B. H. Vol. iv, p. 91 q. o.), 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-Satram, IT. 5, 8. B, H. Vol. iv, p. 95},

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, Asmita also is the intuition of the identity of the

Self and the Not-Self; that is, itis of this form, namely, that there is no

Self other than the Body, etc. A-vidyaé, 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 “ [” in respect of the Body can be accounted for.

Riga and Dvesa, again, are too well-known. And Abhinivesa is the

fear of ceath and the like. Raga and the rest, being the effects of Mistake,

are called Mistakes. --37.

The cause of Mistake is Incapacity.

BUHIaMaawt Fu <tacu
maf: agaktih, incapacity. weraafr astivimeati-dha, of twenty-eight

kinds. g tu, as is well-known.

38. Incapacity, as is well-known, is of twenty-eight

kinds.-—249.

Vritte :—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 Karika :

aaiqatgaam: ae afaicarnatrar |

ange aa aetaqsarg afkeratard i
Injuries of the eleven Indriyas, together with injuries of Buddhi, are pronounced te

be Incapacity. The injuries of Buddhi are seventeon, through inversion of Complacencies

and Perfections,—Samkhya-Karika, XLIX,

1k
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The eleven Tucapacities of the eleven Ind riyas are :

afte gisareaed weaifteret car |
qRat Kreqas Sataradgraar: j

Deafness, Leprosy, Blindness, Paralysis of the Tongue, Loss of Smell, and Dumbucss,
Contraction of the Hand, Lameness, Impotence, Constipation and Dulness.

And of Buddhi itself there are seventeen Jueapacities. For example,
as there are nine ([neapacitics of Buddhi itself in the form of the) counter-
actives of the nine Complacencies presently to be mentioned, so there are
eight (other Incapacities of Buddhi itself in the form of the) connteractives
of the eight Perfections presently to be mentioned. And, by combining,
these, coming from within itself and from others, form the twenty-eight
Incapacities of Buddhi. Sueh is the meaning.

The word “Tu” has been used to declare their special notoriety 33.
Note.- “Tu” is not read by Aniruddha, Ved4ntin Mah&deva reads it.

Complacency ts ninefold,

afeaaar uk 1 Re Ul
afe: tustib, Complacency, wart nava dha, of nine kinds.

39. Complacency is of nine kinds.—-250.

Vritts :—The author mentions ‘Lusti or Complacency. — $4)

Bhisya :--By a couple of aphorisms, the author mentions those two
’

Complacency and DPerfectiou, ou the preveution or impairment of whieh

arise the two kinds of Ineapacities of Buddhi.

The author will himself explain their ninefoldness fwide IT. 43).—39.

Perfecton ts eightfold

faterear i 3 1 ke tl
fafg: aiddhih, perfection ‘ew asta-dha, of eight kinds.

40. Perfection is of eight kinds.—251.

Vrittt:—The author mentions Siddhi or Perfection. —40,

Bhisya :~-This too the author will himself explain ‘vide ITE, 44).-—-40,

Further sub-division of Mistake.

eaTHAaT: FITBUCATAM: FAT uAVen

warnetg: avaniara-bhedih, minor differences. qdaa_pdrva-vat, as of old,

41. The minor divisions of Mistake are as of old,—252.

Vrittt :--The anthor mentions the differences of Mistake, among the
our (wiz., Mistake, Incapacity, Complaconcy, and Perfection),
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““Parva-vat: ’’ mentioned by the ancient teachers; that is, the

divisions of Mistake are sixty-two in number.

A-Viuya, wiz, the idea of the Self in respect of Prakyiti, Mahat,

Ahamkiira, end the fiva ‘Kan-matras, which is technically called Tamas,—

is, Since its objects are eight, of eieht hinds.

The Devas, verily, look, through self-conceit, upon Anima or Attenua-

tion and the rest (of the eaght kinds of Jordliness, riz., Laghima or

Lightness; Mahima or Magnifieation; Garimé or Heaviness ; Prapti or

Attainment of all objects; Prakamya or Unrestrained Desire; Tditva or

Supremacy ; and Vasitva or Commanding Position), as their permanent

belongings ; this is Asmita ; and ft, which is technically called Moha, is,

since its objects are eight, of eight kinds.

In respect of the five Tan-nnitras, viz, Sound and the rest, divided

or characterised as heavenly and netsheavenly, Raga or Desire, which is

technically called Mahfmoha, is, since its objects are ten, of ten kinds.

The ten, viz., Sound and the rest, ake accompanied by the superim:

position of the eight “ powers,” vrz., Aninia and the rest, and these sre

met in opposition by another; wherefrom arises Dvesa, sechatcally called

Tamisra, which is, since its objects are eighteen, 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 Abhinivega or fear, tecluically called Andha-Tamisra, which is

since its objects are eighteen, of cighteen kinds.

Thus there are sixty-two (minor varieties of the five kinds of Mis-

take montioned before).-—d1. !

Vedintin Mahddeca : —(vega :) The teu beginning with Sound, and

the eight beginuing with Aninie,—these, by coming into collision with

one another, become irritable; they, then, come to be the objects of

Dvesa or Aversion, technically called ‘Timisra, which is, since its objects

are eighteen, of eightoen kinds,

Bhdsya:--Since there is room for an enquiry into the particulars or

distinctions of Mistake, Incapacity, Complacency, and Perfection, men-

tioned above, there proceed, in order, a quaternion of aphorisms.

The subsidiary divisions of Mistake which generally has been stated

(III. 37) to be five, should be taken distinetively to be “ ptrva-vat,” that
?

is, the same as havo been stated by the ancient teachers; for fear of?

prolixity, they are not mentioned (in the aphorism). Such is the meaning.

And the same, A-vidydé 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 peculiarities,

thoy are of sixty-two varicties. So has it been stated in the Karika :

Female area @ carrer aerate: ||

artrettsarasrar aay aaeraarte:

Tho distinctions of Tamas (A-vidya) are cightfol@, as also of Moha (Asmitaé) ;

Mahfimoha (Raga) is tenfold; Timisra (Ivesa) is sighteenfold, so also is Andha-TAmisra,

(Abhinivega).—Samkhya-Kaérika, XL VILL,

Of this, the meaning is as follows :

In respect of the eight Praksitis, viz., the Avyakta (Wnmanifested),

Mahat, Ahamkara, and the five Tan-matras, that is, in respect of the not-

Self, the idea of the Self, that is, A-vwidyé, technically called ‘Tamas, is

eightfold. By reason of the non-differénce of the effeet and ‘the cause,

there is inclusion herein also of the idea of the Sclf in respect of the

mere Vikritis or ‘Transformations.

Similarly, as there is vighktoldness of A-vidyA according to the dis-

tinction of its objects, so there is eightfoldness of Asimit’, technically

called Moha, which has the same nuinber of objects.

Because sensible objects, viz., Sound and the rest, are, being

divided as heavenly and not-heavenly, ten in number, Raga, teclinically

called Mahf-moha, uf which they are the objects, is tenfold.

What are the eight objects of A-vidya and Asmité, and what are the

ten objects of Riga, in respect: of the eighteen counter-actives of these

arises eighteenfold Dvesa, technically called ‘lamisra.

Similarly, from seeing tle destruction, etc., of the above eighteen,

arises eightecnfold Abhinivesa, fear, technically called Andha-Tamisra.

Of these, again, the designations, ‘amas and the rest, are because

they are the causes of ‘Tamas and the rest.—4L.

Further sub-division of Lneapacaty.

waAaar: 31 sri
eq ovam, similarly, weet ilarasyah, of the other, 1.2. Incapacity.

42. Similarly, (there are further sub-divisions) of the

other. —253.

Vritti :— The author states the distinctions of Incapacity.

“ Harasyah” that is, of Incapacity, there is similar manifoldness, 7.e.,

twenly-eight-foldness.
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Thus, there are injuries of the eleven Indriyas ; vez.,

anfad pfgaiwaed seathierar au |
€

WRATH ATA AAT YOTAT: Il
Neafness, Leprosy, Blindness, Rigidity of the Tongue, Iogs of Smell, and Dumbness,

Contraction of the Hand, Lameness, Impotence, Constipation and Dulness.

Having these as objects, there are eleven (Incapacities) of Buddhi.

Somplacencies are nine, and Perfections, eight; by the inversion

thereof there are seventeen (other Incapacities) of Buddhi,

Thus there are twenty-eight (Incapacities 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-

stood distinctively to be twenty-eight in number. Such is the meaning.

“ Tneapacity, as is well-known, is of twenty-eight kinds” (IIL. 38) —

in this very aphorism has been explained by me the twenty-eight-foldness

of Incapacity.-— 42.

Divisions of Complacency explained.

\ es

areareranrtenaeraay ge: 21 eR
areata Adhydtmika-Adi-bhedat, through the distinction of the adhyat-

mika or internal and the like. 7awnava-dha, ninefold. gfe: tustih, complacency.

43. Through the distinction of the internal and the

like, Complacency is ninefold.-—254.

Vritti :—The author states the distinctions of Complacency.

Those that are active under the idea of the Self in respect of the

Not-Self, are ‘““AdhyAtmika ;” there are four of them. From the word,

fidi, come the external five.

If Release comes through the seeing the discrimination of Prakriti

(from Purusa), then, she alone isto be worshipped ; what is the need -of the

Self ?—this is one kind of Complacency, deriving its name (Complacency)

from its reference to Prakriti; itis called Ambhas.

Even through the Knowledge of the Discrimination, Release cannot

come directly, because it has never been seen to be 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 Upaidana or the

means and materials employed ; it is called Salila.

Even through a vow, Release cannot come directly, 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, Release cannot come in all cases

but it does, through luck alone ;--such is the Complacency, deriving its

name from its reference to luck ; it is galled Vristi,

These Complacencies are “Adhydtmika,” that is, with reference

to the Self,

The (other) five, because they arise from, or relate to, abstinence from

external objects, are called external.

In abstinence, in view of the pajy or trouble of acquiring objects,

thero is one kind of Complacency, which is called Para,

In abstinence, in view of tho pain or trouble of preserving objects of

enjoyment, there is a second kind of Complacency, which is called Supara.

In abstinence, in view of the pain arising from the thought of waste,

there is a third kind of Complacency, which is called Para-péra,

In abstinence, in view of the pain-arising from the thought of the

defects in enjoyment, there is a fourth kind of Complacency, which is called

An-uttama-ambhas.

In abstinence, in view of the pam arising from the thought that the

enjoyment cannot he completo withont killing animals, thore is a fifth

Complacency, which is called Uttama-ambhas.

Thus is Complacency ninefold.—43.

Veddntin Mahideca :—Complacencies are two fold: AadhydAtmika and

bahya. Among them, the Adhyatmikas, that is, those that proceed by

referring to the Self, as differentiated from Prakyiti, are four in number,
having the names of Prakriti, Upidina, Kala, and Bhagya. Among them,
Prakyiti Tusti is, for example: When the Self, as differentiated from

Prakriti, has been known, in that stage, from the instruction of some one,

such as, “Immediate intuition of the discrimination betweon Prakriti and

Parusa is verily a transformation of Prakyiti, and this Prakyiti lerselt 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 called Ambhas. Upitdina Tusti is, for example: ‘ Even

though the manifestation of discrimination be a product of Prakriti, it does

not result from Prakriti only, beeause there is no distinetion in the relation

of mere Prakriti to all beings. But that manifestation has renunciation of

the world for its cause. Therefore, you should resort to renunciation ;

enough of your practice of Dhydua,’—from such instructioa, 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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Therefore, success will come to you through time ; you need not be agitated

about it,”--from such instruction there is Complacency called Ogha.

Bhigva Tusti is, for example: “Even 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 Madalasa attained Release,

by means of the acquisition of the manifestation of discrimination, through

the imere instruction only of their mother. ‘Therefore, luck is the sole

cause and nothing else,’—from such instruction there is Complaceney

called Vyisti

The external five take place on the abstinence from the objects of

enjoyment, just asin the ease of one who, through abhimana or self-conceit,

regards the Not-Self, viz. Prakyiti, Mahat, Ahamkara, ete., as the Self. For,

thus there are five kinds of abstinence having their origin in the seeing

the defects in the acquisition, preservation, waste, enjoyment, and killing,

in respect of all the five objects, .vzz., Sound and the rest. And in them

there are live Complacencies. _ One is the Complacency found in abstin-

ence, by means of Knowledge, by one who enquires into the manifold

pains or troubles in the acquisition of the objects of enjoyment, such as a

garland, sandal paste, woman, etc, A second is the Complacency found in

abstinence from objects by one who thinks that there is great trouble in the

preservation of even 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 abstinence 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 Com-

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 canse pain to the desirer,— desires which increase through habitual

enjoyment, according to the saying :

aq Me BIA: HrATAAIaT a area |

efier ema ay ya carrada

Never does Desire cease through the enjoyment of tue objects desired. Like fire, hy

ineans of clarified butter, it most assuredly inc reasos—-Manu-Samhita,

A fifth is the Complacency found in abstinence from objects by one

who sees the defect of killing, namely, that there is no enjeyment. without

killing or causing pain to other beings. And these Complacencies are

respectively called Pira, Supira, Para-pira, An-uttama-ambhas, and

Ambhas.

These are the nine Complacencies.
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Bhasya : ~This aphorisin has been explained by the Kariké, namely :

AVAAATA: THYMTATARSALATSAT: |

area fraaracara wea aa qearshar:

The nine Complacencies are propounded: the four internal ones called after

Prakpiti, Upacdina, Kala, and BhAigya; the external five, through abstinenes from

objects.—S4mkh ya-Karika, L.

The meaning of this is as follows:

* Adhyatmikih,” that is, which exist or take place by relating to

Atina or the Embodied State Samgh4ta) of one who possesses the Com-

placencies. ‘These Complacencies are four in number.

Among them, the Complacency which is called after Prakriti is, for

example: AIL transformation whatsoever, up to the direct vision of the

difference between Prakriti and Paruga, isof Prakriti alono; and it is

Prakriti that produces that direct visiom; whereas I ain immutable and all-

full ;—from such contemplatioiof the Self, there arises contentment or

satisfaction ; this Complacency is called Ambhas.

Thereafter, the Complacency that arises by means of the updddna or

material cause in the shape of retirement from the world, the came, named

after Upadana, is called Salila.

Thereafter, tho Complacency that arises by means of the porformance

of Samadhi or spiritual contemplation for a long time inthe state of retire-

ment,-—that Complacency, named after or relative to Kala, is called Ogha.

Thoreafter, the Complacency that arises on the accomplishment of

the Samadhi known as the Cloud of Virtue (vide Yoga-Sutram, 1V, 24), ~

that, named after Bhagya, is called Vyisti.

‘These are the four Adhydtmika 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, etc. And theso Complacencies have respectively been

given the technical names of Parva, Supra, Para-para, An-uttama
-amblias,

and Uttama-ambhas.

Some one (cf. Vedintin Mahadeva), on the other hand, has explained

this Karika in a different manner. It is thus: That is called after

Prakriti, which is the Complacency found in the abandonment of Dhyana,

ete., in some such view as that the direct vision of Discrimination is nothing

but a transformation of Prakriti, and that, therefore, there is no need of the

practice of Dhyana. ‘That is called after UpAdana, which is the Complacency



BOOK IIL, SOTRA 48, 44. 319

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 need
of Dhyana, ete. That is called after Kala, which is the Complacency

consisting in the attitude of mind, namely, that even of one who has done

ronunciation, Release will take place by means of time alone, and that,

therefore, there is no need of anxicty. That is called after Bhagya, which
is the Complacency found in some such misleading argument as that
ltelease will take place by means of luck alone, and not by the help of the
means md down in the Sastras on Relcase. Such is the meaning. But it
is not ; because, since the non-existences of the Complacenciesexpounded by him, would be favourable to knowledge, it is improper or
not right to give them the technical name of Incapacity (vtde 11. 38 and

42),—43,

Divisions of Perfection explained,

Hertatt: Pe: W382
eefam: dha-ddi-bhih, by means of reasoning and the rest. féfg: siddhib,

perfection, (sew agt-dha, eightfold.—Aniruddha only.)

44. By means of reasoning and the rest, Perfection

(is of eight kinds).-—255,

Voitte :—Tho author states the distinctions of Perfection.

“ Chah,” argumentation, thinking (manana),—this is one Perfection,

called ‘Tira. Verbal Cognition is the second Perfection, called Sutéra.

Study is the third Perfection, called Tara-tara, Acquisition of or compa-

nionship of the Guru or spiritual teacher, Brahmacharins or student

celebates, and the like, is the fourth Perfection, called Ramyaka. Exter-

nal and internal purity is the fifth perfection, called Saddi-mudita,

Prevention of pain adhyitmika or attendant upon the embodied state of

the Scif, is the sixth Perfection, called Pramoda. Prevention of pain

adhibhautika or caused by the Elements and the elomental creations, is the

seventh Perfection, called Mudité. Prevention of pain 4dhidaivika or

caused by the Devas and like other Beings, is the eighth Perfection, called

Modamana, ‘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 Mahadeva :—*****And they~-the eight Perfections—are

Oha, 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 prescribed rules, from the mouth of the

teacher, of the inner sense of the letters of the vidyds or truths about the

adhydtma or the Incarnate Self; this is called Tara. ‘he second Perfec-

tion is Sabda or Sound ; that is, cognition of the sense or object produced

by it; this is called Sutéra. The third is Oha, 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 Téra-tira. 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 Perfection is Dana, and dina is the purity of the

Knowledge of the discrimination between Prakriti and Purugsa, because

the word, Dana, is derived from the root, daip, meaning purification. As

Pataiijali has said, viz.,

fraaertackraat errors: tt

Undisturbed manifestation of Viveka, is the means of avoldance.---Yoga-Satram, II,

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 atream,

by means of the avoidance of doubt and mistake together with desire.

But this cannot be possible except through the maturity of abhyjsa or

constant, practice, fora long time, withont interruption, and, with ardour.

Henee, by the act called Dina, that, abhydsa, also is included. This is

called Sadi-mudita.

And these five are secondary Perfections, because they are the

means ; whilo the principal Perfections, principal, because they are the

fruits, are prevention of Adhyatmika pain, prevontion of Adhibhautika
pain, and prevention of Adhidaivika pain, of which the names are ro-
spectively Pramod, Mudita, and Modamané.

Thus, the divisions of Mistake are five, Incapacity is twenty-eight-

fold, Complacency is ninefold, and Perfection is eightfold ;—these are

the fifty Padarthas or Nameables or Predicables.

Bhagya :—By the divisions of Oha and the rest, Perfection is eight-

fold. Such is the meaning.
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This aphorism too has been explained by the Karika ; viz.,

REMI Taaaas Feana: |

ara a Raaaiset a: qaisenfeafira: 1
Argumentation, Word, Study, the triad of Prevention of Pain, Acquisition of Friends,

Charity or Purity, aro the eight Perfections, The three mentioned before Perfection

(viz,, Mistake, Incapacity, and Complacency) are the goads (to Ignorance and Suffering).—

Samkbya-kariké, LI.

The meaning of this is as follows +—

Uere the three preventions of pain are the principal perfections,

because they are the counter-opposites of the threefold pains, Adhyét-

wtika and the rest; while the others, because they are the means towards

their accomplishment, are secondary Perfections.

Amongst these, Cha is, for example, 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 (i other words, the instinctive

guess at the truth), even without the help’ of instructions and the like.

While Word is, for example, the knowledge that is produced from

hearing the reading of another or from reading the Sdstras for oneself.

And Study is, for example, the Knowledge derived from the study of the

Sastra as a student sitting at the feet of a tcacher. Acquisition of Friends
is, for example, the Acquisition of Knowledge from a person so excced-

ingly compassionate as to have come 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 threefold, viz., of the form of Instinet,

Word, and Study, are the “afkusa, ” that is, the attractors, of the principal

Perfections. This has been said with a view to show that Acquisition

of Friends and Charity are inferior means as compared with the triad

beginning with Instinct. Some one, however, explains (the passage as

meaning) that, of these cight Perfections, “afkuga,” that is, the curb or

impeder, is tho first threefold, vz., of the form of Mistake, Incapacity,

ancl 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-existence of Complacency to be the contradictory

of Perfection, is obtained through its being an Incapacity like deafness

and the rest, it is impossible that both Complaceucy and Non-complacency

should be the contradictory of Perfection. —44.

Note—The some one alluded to by Vijilana is no other than Gaudapada, the famous

Commentator of the Samkhya-Karika.
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The other so-called Perfeettons are not real.

wattraveraa far uw 2 1 ek Nl
wa, not. sawitarat, from the other, ie. austerity and the like (Vijfiana),

Incapacity and Complacency (Aniruddha) acer itar-hanona, by the abandon-

ment or removal of the othor, ¢¢, Mistake (Vijiiana), Mistake and Incapacity

(Aniraddha). fen vinf, without.

45. (There can be) 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). Vijfiana.—-256.

Vrititt:—The author states that Perfection comes through the

abandonment of the preceding hy means of the sueceeding (among

Mistake, Incapacity, Complacency, and Perfection).

There is no Perfection without ‘‘itara-hinena,” the removal of

Mistake, “ itarat,” through Incapacity. Similarly, there is no Perfection

without the removal of Incapacity through Complacency. Similarly, with-

out the removal thereof.—45.

Vedadntin Mahddeva :—The author says that Mistake, Incapacity and

Complacency are to be avoided.

Without the avoidance of the others, viz., Mistake, Incapacity and

Complacency ; “ itarat,” through the other, viz., non-avoidance (2.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.

Bhaésya :—-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 :

“Ttarat,” that is, through the means different from the pentad

beginning with Instinct, 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 seniblance of Perfection, and not a real Perfection. Such is the

meaning.
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So has it been stated by the Yoga aphorism ; viz.,

a aaratarant sqeara Raza: tt

They are obstacles in the state of Contemplation, and Perfections during (the stage

of) worldly activity.— Yoga-Sfitram, IT1, 46, 8. B. H. Vol. iv, p. 286,

Thus, then, heginning with this that, through Knowlegde comes

Release, (IIT. 23) (and ending with the present aphorism), has been men-

tioned, in detail, the pratyaya-sarga, that is, the intuitional creation, having

the form of the Guna or subsidiary states of Buddhi, including its

effect, v7z., Bondage, togethor with the purpose of Purusa in the form of

Release.

And these two creations, that is, of the form of Buddhi and of its

subsidiary states or modifications, are, by the form of continuous succes-

sion, the causes of one another, just like the seed and thesprout. 8o there

is also the WKaérika:

a far aifeg a fear ga arama te: |
Regie arteqeremtiatns: 17d ae:

Without Bhivas or dispositions, there would be no Linga; without Linga, there

would be no surcease of Bhavas ; wherefrom a twofold creation procecds; the one called

after the Linga, the other called after the Bhavas.—-Samkbya-Kariké, LU,

“ Bhava” is Buddhi, having the form of Vasana or tendency, of

which the Gunas cr subsidiary modifications are Kuowledge and the rest.

“Tinga” isthe Principle of Mahat, that is, Buddhi.

The samasti or collective creation as well as the pratyaya or

intuitional creation are completed.-- 45,

Individual or Speerfie Crealions divided.

garaaaar Wek 1 ek
Safer daiva-ddi-prabhedd, of which the fixed or marked divisions are

the Daiva or Divine and the rest,

46. (Vyasti or Specific Creation is that) of which the

marked divisions are the Divine and the rest.—257.

Vrittt;—U there be Creation, there would be Dispassion. How

many, then, are the divisions of Creation? ‘T'o this the author replies,

From the word adi, six divisions are obtained. ‘Thus, they are:

Rarar ve fraer ary Gare: HAT: |
qtisgér ae: 281 arene

And among the Divine and the other Creations, (here would be 2 sixfold samsiira or

worldly existence, arising from Karina ; v-#., as a god, a demon, a man, 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 distinctions

of Karma” (III. 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 ix the complement of

the aphorism.

So has it beon explained by the Karika:

ae frnctr Saetqenaay gear vat |

argeaed afta: eared Ares: am: tl
The Daiva is of eight kinds; and the Grovelling Species is of fivg kinds ; and the

Human is of a single kind ;—this, briefly, is the Bhautila Sarga or the creation of beings

or elemental creation. —Sdmkhya-K aria, LUT,

The. cightfold Daiva Sarga is. the Brahma, Prajapatya, Aindra,

Paitra, Gandharva, Yaksa, Riksasa, and Paidicha. The fivefold Grovel-

ling Species are the beasts, domestic animais, birds, reptiles, and immov-

ables. The human creation is ofa single kind. “ Bhautika,” that is, the

creation or emanation of the Bhiatas or the individual beings from the side

of the Virét. Such is the meanmg.---46.

Note: - Virdt is,as explained in tho Ved&nta-Sfra, the Consciousness superimposed

upon, that is to say, the Conscious Being presiding over, the Gross Bodies collectively :

( eqardraacaqied’ Saenz ut )

Bhautika Sarga also is for the sake of Purusa.

RAMACATaA AHA Aree AtaTA 3 1 Vo lt
wagerant, G-brabhmastamba-paryantam, from Brahm& down to a stock,

aret tat-krite, for the sake of him, ic, Purusa, aff: spistih, creation. om fata

avivekat, till there be Discrimination.

47, From Brahma 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 Prakriti, there would be

creation at every moment, and, consequently, no Release. In regard to

this, the author says :

“Tat-lpite,” 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 nature of a thing does not depart from it, this (to create)

is the habit of Prakyiti so long as Discrimination does not arise.—47.



: A ~

BOOK IIT, SUTRA 47, 48, 49, 50. 325

Veddntin Mahddera:~-lt is the nature of Prakriti to energise only

till there be Discrimination.

Bhdsya :—The author says that the subsidiary creation, just men-

tioned, is also for the sake of Puruga,

Vyasti or individual creation, beginning with the Four-Faced

(Trahima) and ending with the immovables, is also, just like the collective

creation of Virat or Mahat, for the sake of Purusa, that is to say, till there

be mauifestation of the Discrimination (between Prakriti dud Purusa’ to

the several Purusas concerned or affected. Such is the meaning.—47,

The Higher World deseribed.

ae aeaiaran we 1 es tl
set Ordhvam, aloft, above, arafaset sattva-vigilé, abundant in Sattva.

48. Aloft, (it is) abundant. in Sattva.---259.

Vritt?:—In which region, how is Creation made ? To this the author

replies,

(* Grdhvam,” i.e.) in the Deva-Loka or the World of the Devas.—48.

Bhégya :—The author mentions the divisions in Individual Creation

also, in the following three aphorisms.

“Ordhvam,” that is, above the world of the carth, the creation has

a prevalence of Sativa in it. Such ts the meaning.—48.

The Lower World described.

aaa qaqa: WR 1 Ve
warfamen tamas-visila, abundant in Tamas, yaa: mla-tah, towards the foot.

49, ‘Towards the foot, (it is) abundant in Tamas.—260.

Vpitti :—The author describes the creation in the world of the Nagas.

»M@latab,” fe.) in the Patala.—49.

Bhagyo.:—“ Milatah,” i.e., below the world of the earth. Such is the

meaning.—49,

The Middle World deserthed.,

wey TATA 3 1 kot
wa inadhye, in the middle, wrfawer rajas-visdlé, abundant in Rajas,

50. In the middle, (it is) abundant in Rajas.—261.

Vritti:—Vhe anthor deseribes the creation in the world of the

mortals.

‘“Visala ” means, developed or predominant.—dV,
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Bhagya :—~‘ Madhye,” that is, in the world of the earth. Such is the

meaning.—--50,

Note :—Compare Kérika :

we Germann Ase: ATs |
mer csitemnat ame ti

Above, the creation is abundant in Sativa; below, it is abundant in Tamas ; and, in

the middle, it is abundant in Rajas ;-—(such is the ereation) from Brahmé down to a stock.

~—SAmkhya-Karikaé, LV,
.

Cause of the differences of the above creations.

Wa . \

PHAAARTMAAST MATA WRT KL Ul
wat = karma-vaichitryat, through diversity of Karma, swgr pradhana-

ches$&, operation or behaviour of Prakyiti. mareaq garbha-dasa-vat, just like a

born slave.

51. ‘Through diversity of Karma, is the (diverse) opera-

tion of Prakriti, just like a born slaye.—262.

Vrittz :— 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 asaborn slave, if he is skilful or smart enough, performs a

variety of 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 tne different lots of ir.

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 room for such an enquiry, the author says ;

It is only by reason of a diversity of Narma, that there is the opera-

tion of Prakriti, as aforesaid, in the form ofa variety of products. An

illustration of this diversity (is afforded by the example:) “just like a

born slave: Just as of a person who isaslave from the embryo steve

upwards, there is, through smartness or maturity of the vésand or instinc-

tive tendency to acrve, a variety of operation, that is, service, in the interests

of his master; similarly. Such is the meaning.—-dl.

The Higher Worlds cannot be the Summum Bonum.

AI AAAT AAAS! WR LKR
anef: Avypittih, reversion, return. am tatra, in the going to the higher regions,

afi api, even. stereretfiarn uttara-utiera-ver-vopas, Deccount of connectior with

successive lower births, a: bewfh wh be avofded or-syatied,
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