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PREFACE TO THE SECOND EDITION.

PATANJALY’S work on the philosophy of Yoga, having been
written in Sanskrit, is generally inaccessible to the public who
are not conversant with that learned language. With a view
te remedy this want, the work was some years ago translated
into English, partly by the late Dr. Ballantyne and partly by
Govind Shastri Deva. But these translations were not collated
and, consequently, the whole work was not easily accessible.
Their reprint therefore, in one complete volume, has become
necessary at the present day, when interest has been revived
in the study of the ¥Yoga philosophy throughout India by the
Theosophical Society.

This book having gone through a first edition within four
months, and there still being a great demand for it, the Mana-
gers of the Theosophical Publication Fund have thought it
best to issue this second edition. Care has been taken to ensure
accuracy in the text by comparing it with the Bhoja Vriti
in Sanskrit, and in some places the translation into English by
Dr. Rajendralala Mitra has been consulted. But the original
text of Dr. Ballantyne has been principally followed.

The Society is much indebted to Mr. Janardan Damodar Ko-
latkar for having assisted in passing the work through the Press.

The Edition now offered is calculated to help to counteract the
materialistic tendencies of the present age, and to re-open the
path of the true spiritual philosophy and science of the ancient
Aryans. The Managers of the Theosophical Publication Fund
hope that it will be acceptable to the religious and philosophic
world, especially to such thinkers as are engaged in the
solution of the great problem of human life, and thatit will

lead to a proper understanding of the Infinite in the true
and scientific sense.

Bombay, 1st October 1885,






INTRODUCTION.

P O

THERE existed in Ancient India six schools of Philosophy,which
in subsequent ages had their counterparts in Greece. These
schools were known as the six Shastras or Darshanas, denoting
six different aspects of the spiritual knowledge. They were
known by the designations of : 1. Nyaya philosophy( Logic) ; 2.
Mimansa philosophy (Ritual), 8. Vyshashika philosophy (Ato-
mic) ; 4 Sankhya philosophy (Materialistic) ; 5. Patanjali philo-
sophy (Yoga); and 6. Vedanta philosophy (Pantheistic). The
object of all these schools of philosophy has been to prescribe
rules for freeing the soul from the miseries of rebirth, and to
enable man by following the prescribed discipline, to reach the
highest spiritual development.

Patanjali, the founder of one of these schools of philosophy,
has been justly recognized both in this country and in Europe
a8 a profound thinker. The tenets of this philosopher will, to
an unbiassed mind, appear similar to those of certain metaphy-
sicians of Greece and modern Europe. His views regarding the
soul and its nature are corroborated by some of the best scholars
and thinkers of the Western World. His claims as a sage pro-
pounding the clearest and most original views on the laws
which govern the visible universe and the invisible within it
have been frankly acknowledged. With the object of intro-
ducing, therefore, his philosophy more generally to the Indian
public, the compilers have deemed it advisable to give at the
end of this preface extracts from the Introduction to an Eng-
lish Translation of the Bhagvat Gita by Mr. J. C. Thompson,
This gentleman has taken great pains fo understand this sub-
ject, and having been, as it would seem, & born philosopher
himself, has been able to present a very clear summary, the
reproduction of which will, the compilers trust, form an appro-
priate Introduction to this volume. It will enable the reader
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to obtain at a glance an insight into the nature of the difficul-
‘ties:he may have to encounter in these pages, and facilitate the
-eomprehension of many passages.

A short sketch of the life of Patanjali is reproduced froms
“ A View of the History, Literature, and Mythology of the Hin-
dus,” by the late Rev. William Ward of Serampore.

The compilers would recommend the students of this work
«to study also -the Wéhkyasudh4, Aparokshénubhuti, and other
‘works on the practical parts of the Vedanta incorporated in
the works of Rdja-yoga by Shrimat Shankarschirya and other
‘writers. 'They also recommend a study of the Bhagvat-Gita,
Yoga Véashistha, the. Sdnkhya Kariké of Gowdapdda, the Hatha
Pradipika, the -Shaiwdgama, -and similar other books on the
Yoga Philosophy. The perusal of these worksand of the present
‘volume cannot fail to assist those who are interested in the
;practical study of Yoga philosophy.

‘The word Yoga:.means Junction, Meeting, Union, Conjunc-
‘tion, Connection, &c., but it is employed here to expound the
'mode and means systematically employed to bring about the
union of the Soul 'with the Spirit,»‘or the Para Bramha, One
“who follows and practises this system is called .a Yogi.

Though Patanjali was the founder of the school of Yoga Phi-
losophy, still it has been universally admitted that he was not
:the originator -of ‘this system. It is acknowledged on all
‘hande that Shankara, or Mahadeva, was the originator and
‘the first expounder -of this knowledge. Patanjali himself in
‘the commencement of his work praises him as the -originator
of the philosophy. He knows the science in all its branches
-and bearings. He imparted this knowledge to Dattétraya a
.great sage and adept in this shastra and Brahmavidya (divine
science). It is a general belief that this ancient sage still
lives and visits the earnest seekers -of the true knowledge,
He imparted the 'knowledge -of this science to Shukrdchérya
and other Rishis and has ‘even done so to the Sadhus of
modern times. Shukrichérya taught it to Yagnyavalkya and
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he in his turn, to his pupils. We do not find it stated in:
any book who had taught the philosophy to Patanjli. Before:
his time, this knowledge wasimparted verbally by preceptors.
to their pupils. Patanjali was, it seems, the first to reduce
it to writing in the form of Aphorisms for the benefit of stu--
dents. Hence, we presume, it. was that he was accepted as the
founder of the school..

The Yoga system is divided into two principal parts.—
Hatha and Ré4ja Yogas. There are many minor divisions
which can be brought under one of these heads. Hatha Yoga
was promoted and practised by Matsendra Nath and Goraksh
Nath and their followers and by mauy sects of ascetics in this
country. This system deals principally with the physiological
part of man with a view to establish his health and train his
will. The processes prescribed to arrive at this end are so
difficult that only a few resolute souls go through all the stages
of its practice, while many have failed and died in the attempt.
It is, therefore,. strongly denounced by all the philosophers.
The most illustrious Shankarfchérya has remarked in his trea-
tise called Aparokshdnubhuti that “the system of Hatha Yoga
was intended for those whose worldly desires are not pacified
or uprooted”’. He has. strongly spoken elsewhere against its
practice.

On the other hand the Réja Yogis try to control the mind
itself by following the rules Jaid down by the greatest of
adepts. These rules are collectively called q1gTITeq, signify-
ing a collection of four accomplishments. These accomplish-
ments are 1. f§q% (the right knowledge of the real and the
unreal), 2. §rEg. (perfect indifference te enjoyment here and
hereafter), 3. wmiiy §g Huig (the six qualifications: —ym
is perfect control over.the mind which is the seat of emotions
and desires; ¥W is perfect control over the senses; NI is
implicit faith in one’s own Guru and the Shruti; @I is
concentration of mind in the attainment of spiritnal know-
ledge; gutia is the renunciation of formalities of religion; ffaar
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is forbearance.) 4. TUYAT is an ardent desire to be free from
the bonds forged by Ahdnkara and Mdya and to know one’s
proper “self.”

Besides these four accomplishments, the student of Réja
Yoga has to acquire four other subsidiary accomplishments,
These are *W (the hearing of lectures, the elucidation of the
philosophy or the reading of it), #79 (contemplating on what
the student has read or heard), fiyfyearae (the constant think-
ing of the object in view and the convictions springing there-
from), aagAIY (trying to realize one self in relation to the
Universal Soul),

After mastering these eight accomplishments the student
l{ecomes qualified for the reception of further instruetions to ar«
rive at the final beatitude or the sumum bonum of his existence,

Buddha and his follawers have inculcated ideas and viewa
similar to those of the Raja Yogi or the Vedautin. They say,
‘that the destruction of Skandhas and desires are the ways to
Nirvén or Moksha, To destroy these is to subdue the mind
and its desires by following the eight-fold path that has been
prescribed by Buddha and not by undergaing physical mortifi-
cations to cultivate the Will, which is the principal factor in
all the practices of the Hatha Yogins, The Noble Eight
fold path js:—1 Right belief: free from superstition or delu-
sion ; 2 Right thought : high and worthy of the intelligent and
earnest man ; 8 Right speech : Kindly, open, and truthful ; 4
Right conduct: peaceful, honest, and pure; 5 Right means of
livelihood ; bringing hurt or danger to no living thing ; 6 Right
endeavours : in self-training, and self-control ; 7 Right mindful-
ness : active and watchful mind; 8 Right meditation : earnest
thought on the deep mysteries of life. By following these with
strict attention and without & moment’s loss of time, the fol-
lowers of Buddha have secured to themselves the highest
Nirvan, '

The Bhigwat and some of the Vaishnava Purénas strongly
advocate the superiority of Bhakti Yoga, which is also recom=

{
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umended highly in Chapter XII of the Bhagvat-Gita by Shree
Krishna., :

The leading feature of this is devotion without intermission,
and absorbing, ecstatic thought regarding the Deity. The
difference between this and R4j Yoga is that the former is based
on pure and rational metaphysics, while the latter is founded on
mere faith. In their results the former is by most considered
superior to the latter.

In the Shaiva Purdnas and the Tantric Works, Yoga, or
the bringing about the union of the soul with the spirit, is
treated in various ways. The doctrines in some of these
works are written in a language so repulsive that we abstain
from even mentioning them here. These works advocate the
Black Art also and are calculated to do great harm.

The student should very clearly notice that the modern
Mesmeric science if exhaustively and experimentally studied is
the key to an understanding of ancient Yoga, however practised
and by whatever school. Yoga, in its psychological aspect, is
self mesmerization. It differs from the practices of the ordi-
nary mesmeric operator, in that the ‘subject’ in this case is
the mystic’s own body, instead of another’s person. In both
cases, there is the development of a current of psychic aura—if
the word be permissible—and its direction by an operative will
upon a selected receptive object. The Western Mesmeriser
throws out his current upon a passive subject, and in that orga-
nization provokes the result his mind had conceived and his will
commanded. The Yogi develops the same potential aura,
but turns it in upon himself. He first, by determined con-
centration, vanquishes the natural restlessness of the body and
supremacy of the physical appetites; reducing the physical
self to the condition of a passive ‘ subject. Then, only, when
his will has fully asserted its power, can he develop within
himself those. transcendental powers of intelligence which befit
him to observe the laws and phenomena of the spiritual world.
The ‘ Siddhis’ of Patanjali mark the successive stages of this
self-unfolding; the last stage of all being a self-induced extasis
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in which unlike the extasis of the somnambule which has
been developed under a mesmerizer's passes, or the extasis
of an impassioned monk or nun, there is not only consciousness
but also self-control. The extatic Yogin can return from the
highest flight into the supernal spheres by an effort of his will
and terminate his ‘Samadhi’ whenever he likes. But the
somnambulic seer or seeress is always in danger of being so
transported by his or her radiant visions as to snap the thin
cord, which still links him or her to the earthly life.

Some Hindus believe that no one can acquire the Siddhis (psy-
chic powers) of adeptship without passing through the initiatory
training of Hatha-Yoga, the course of posturings and gymnastic
exercises hereinafter described. But by comparing the ascetic
training followed by the Buddhist Arahat with that prescribed
by Patanjali a difference will be observed, and yet the Buddhist
books, alike of the Northern and Southern churches, relate the
performance of so-called ‘ miracles,’ more properly ‘phenomena’
of the same character, and equally remarkable as those ascribed
to the Hindu ¢ Sadhoos.’” The painful postures, and sometimes re-
volting practices laid down in the Hatha Yoga are, therefore, not
indispensable. The living adepts now known to exist eschew
them entirely, and yet their powers are as great, it would seem,
as are attainable by man. Hatha Yoga may from their point of
view, be described as the bigotry of psychic training, bearing al-
-most the same relation to what is essential as the most super-
stitious rites of exoteric religions do to the spirit or the esoterie
part of religion proper. These lower practices of Yoga are,
moreover, dangerous unless begun very early in life and prac-
tised under the vigilant eye of a master, who is himself pro-
foundly versed 1n the theery and practice of the subject. Many
rash experimenters, being still bound by .their carnal natures
and so rendered unfit for rapid progress, have been made in-
gane and even driven to suicide. The struggle of the base
animal nature against any attempt to curb and subdue it is
one, through which only the grandest souls can hope to come
out victorious. As but few in any human group aze able to.
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provide themselves with these requisites, few become Adepts.
And nature herself has wisely so ordered it ; for if a majority
of men oould become adepts, the foundations of society would
soon be destroyed and social chaos be upon us. He who feels
within himself the spurrings of desire of this higher know-
ledge will surmount every barrier to its attainment. For the
guidance of such, and the information of an enquiring public,
the present compilation has been made.

There are expressions running throughout the whole work
of Patanjali which no ordinary reader could comprehend with-
out the friendly help of Mesmeric study. For instance, the
words g% 1> » @ # Faggaey, translated by Dr. Ballantyne
as “ performs his restraint with regard to the Polar Star”
convey no meaning. How could one understand what is im-
plied in such vague words?

But when it is conceived that this really means the concen-
tration of thought upon the point in the heavens occupied by
the star, with such intensity that the thinker can transfer his
-consciousness to that standing-point of observation, then we
may easily understand how he could gather within the sweep
-ot his spiritual sight all of our universe that lies between that
:gtar and our earth. So as regards the other points of concen-
tration. The Yogin must learn to compress his whole sentient
-consciousness into a chosen spot, or upon a certain piece of
information he desires. Outside that spot or apart from that
.subject he must, for the moment, feel no existence. In the
Siva Samhita is a drawing, which represents the successive
:stages of, so to say, the Yogin’s soul-journey around his body
7in his campaign of self conquest, The author’s meaning is that
the ascetic must force himself to live in turn, as it were, only
- .at aspot above the eyebrows, or in the brain, or at the root of
the throat, in the heart, the Solar plexus, or elsewhere through-
-out the'body. He must select some one spot as his point of
+departure ; when he has perfected concentration there, shift to
‘the next; hence pass to the next, and so keep on until he
'has made a circuit throngh six different vital points or seats.
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of animal life. At -each of these vital centres he fights his
fight with his animal mature, dislodges the habitual sove-
reign, usurps its control by implanting there the. authorita-
tive impress of the self-liberating will—the real Self—and so
conquers his empire piecemeal. When he has thus gone down
the bedy in front, he passes up the spinal cord to and through
the cerebellum into and through the cerebrum, end so on to
the original point of departure : or he may reverse the order.
When this grand cycle of psychic evolution has been completed
he is free and master. Thenceforth neither matter, time nor
space can obstruct his quest after the Highest knowledge. He
knows Brahma—hke ¢s Brahma. Ina Lahore pamphlet* one
of the drawings shows & sphere of silvery light around the
Yogin'shead. In this are pictured the heavenly orbs, and an
outline map of the earth’s continents. The meaning of this is
that when his self-evolution is perfected, the Yogin can see
through the pure Akésa (astral light, or ether) all that concerns
the orbs of space, as well as all that is transpiring upen our
globe. The ancients represented their saints thus with a radiant
nimbus, and the idea was borrowed from them by Christian
painters and sculptors, Whether we observe the dying, whose
“ clay lamp” of the body, as Robertus de Fluctibus so beauti-
fully expresses it, is almost shailered ; or the lucid ecstatic of
" the mesmerists; or the canonized Christian saint to whom
« Heaven” shows its effulgence ; or the Aryan Agni Hotri priest,
who in awe repeats his ‘mantra’; or the Magus of Chaldesa,
who sees the glory of Ormazd in the Hame of the altar; or the
Buddhist Réhat, who in his state of Iddhi solves the riddle of
Nirvana, we shall always find them in the presence of this
radiant, this silvary Light. And whatever the path the seer

*+ In an interesting yet crude and unscholarly treatise upon the Vedanta,
Raja Yoga by Sabhapaty Swami, the process described is far from the system
of Réja Yoga. From his treatment of the subject, itisclear thatitisa
part of the Hatha Yoga as it recommends to students the practices of regu-
lating the Prana from one nervous centre to the other by stages till it is
finally taken round to the Brahmarandhra, the seat of the soul in the brain,
In attempting this, one has many risks and hardships to undergo,
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may choose to cimb to the crests of Being where this light
can touch his brow, he must follow the one clese rule of dise
cipline—the subjugation of the meaner man in his composite
self by the nobler demi-god.

The leading idca of Patanjali’s philosophy is that all things
result from the action of spirit upon matter ; that the universe
arose from the reflection of spirit upon matter in a visible form ;
as contradistinguished from the atomic theory of the Nyaya
and Vyisheshika schools, and that of the S&nkhya, which
. affirms that matter possesses in itself the power of assuming
all manner of forms. But most Indian philesophers agree that
matter and that force which meves it (spirit?) are eternal.
None affirms that something can be made out of nothing. Patan-
jali, in common with other teachers of the East and West,
holds that in a world of ever-shifting phenomena arising from
a hidden cause, the bodily senses, which themselves are but
the instruments of a concealed apprehending consciousness,
cannot distinguish the real from the unreal. They are the easy
dupes of delusion; and he who trusts to their guidance is like
the blind man led by the blind. The truth can only be scen by
that -which is independent of external appcarances—Spirit.
“ Spirit is omnipresent, unchangeable, everlasting, undivided,
and wisdom itself” Falsc ideas “are destroyed by examining
that which is not Spirit, and from this examination will result
the knowledge of Spirit. Clear knowledge of Spirit arises
from Yoga, or abstraction of mind ; and this leads to liberation ;
but not immediately : for discrimination, Wisdom is necessary,
An error is removed first, by doubts respecting the reality of
our conceptions, and then by more certain knowledge’. Dr
Ward ably summariseg Patanjaii’s doctrines [View of the Hist.
Lit. and Myth. of the Hindus.] The Yogi passes through four
principal stages in the course of his psychic development : (a)
He learns the rules of Yoga; (b) Acquires perfect knowledge,
that is complete emancipation from the delusive influences of

the external senses; (c) Employs this knowledge practically,
and overcomes the material influence of the primary elements;
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(d) Destroys all consciousness of personality and individuality
-3ERIT (ahankéra), and thus frees the soul from matter.

In reviewing all the systems of the Yoga Philosophy, we
"have come to the conclusion that Patanjali’s Yoga Aphorising
are a compromise between R3j and Hatha Yoga practices.
Notwithstanding this, they form a complete system in them-
selves, and are made simple and easy to comprehend by the
various commentators and Vrittikaras. Among these, Shree
Veda Vyasa, Bhoraj Raja, Vachaspati Misra, and Vignyana
Bhikshu are the chief.

In concluding this intreduction, we strongly advise our
readers to peruse the learned and able introduction of Dr.
Rajendralala Mitra, L. L. D, C. I E, of Calcutta, to his
translation of the Yoga Apherisms of Patanjali. He has ably
discussed various points of philosephy and compared the use of
Yoga shastra with the opiniens of the greatest thinkers of
modern Europe. He has also thrown light on the chronology
of the Author of the Yoga Aphorisms and given his life at
length.

In addition to this Introduction, there is reprinted here for
the edification of the reader an article on Yoga Vidya, a careful
perusal of which is highly essential, since the student cannot
grasp the spirit of the philosophy without having a clear know-
ledge of.the soul, its attributes and capacity.

Adyar, August 1883, H. 8. OLCOTT, P.T. S.
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YOGA VIDYA.
Bya F. T 8.

Look where we will around us, in every direction the sources of pure
spiritual life appear to be either altogether stagnant, or else trickling feebly
in shrunken and turbid streams. In religion, in politics, in the arts, in
philosophy, in poetry even—wherever the grandest issues of Humanity are
at stake, man’s spiritual attitude towards them, is one either of hopeless
fatigne and disgust, or fierce anarchical impatience. And this is the more
deplorable, because it is accompanied by a feverish materialistic activity.
Yes, this age of ours is materialist ; and perhaps the saddest and dreariest
thing in the ever-increasing materialism-of the age, is the ghostly squeaking
and gibbering of helpless lamentation made over it by the theologists, who croak
about their old dry wells wherein no spiritual life is left.. Meanwhile society
appears to be everywhere busily organizing animalism. [Lorp LyrroN—in

Fortnightly Review for 1871.]

Lord Lytton here paints the spiritual darkness of Kali Yug
with realistic fidelity. The reading of this paragraph has sug-
gested the making of an effort to bring back to India, to some
extent at least, the ancient light of Arydvarta.. With his Lord-
ship’s sympathetic co-operation, much would be possible. Let
us begin with an attempt at explaining what.is the almost for-
gotten science of Yogism.

No man can understand the meaning of Patanjali’s Apho-
risms of the Yoga. Philosophy, who does not perfectly compre-
hend what the soul and body are and their respective powers.
The lucubrations of commentators, for the most part, show that
when their author is thinking of the one they fancy he means
the other. When he describes how the latent psychical senses
and capabilities may be brought out of the bodily prison and
given free scepe, he appears to them to be using metaphorical
terms to express anautopy of physical pereeptions and powers,
The ¢ organized animalism’ of the Nineteenth century, which Lord
Lytton stigmatizes, in. the paragraph from the Fortnightly
Review above quoted—would have totally obliterated, perhaps,
our capacity to grasp the sublime idea of Yoga, were it not for
the glimpses that the discoveries of Mesmer and Reichenbach,
and the phenomena of mediumship, have afforded of the nature
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of the Inner World and the Inner Man. With these helps
most, of what would be obscure is made plain. These give us
a definite appreciation of the sure and' great results that the
Yoy: ascetic strives for, and obtains by his self-discipline and
privations. For this reason, the Theosophical Society insists
that its Fellows; who wish to comprehend alike the hidden
meaning of ancient philosophies and. the mysteries of our own
days, shall first study magnetism, and then enter the ‘circle-
room! of the spiritualists.

May we not compare the unveiling of the soul's senses of
sight, hearing, smell, taste and touch, and the awakening of
its will-power, which result from Yog training, with that change
which comes to the bodily senses and will, when the child
emerges from its feetal home into the outer world ? All the
physical faculties it will ever exercise were potentially in the
babe before: birth, but latent. Given scope and exercise, they
‘became developed in proportion to their innate energies—
morein some people than in others. How vastly different they’
are in posse and in esse! And yet this contrast affords but a
very meagre idea of that between the dormant powers of the
soul in the man of matter, and the transcendent reach of these
same. powers: in. the full-trained Yogi. Rather compare the
shining star with a yellow taper. The eye of the body can at
best see ouly a few miles, and its ear hear- but what is spoken
near ; its. feet can carry it but ploddingly along the surface
of the ground, a.step at a time; and its: hands grasp nothing
that is more than a yard off. Ifsecurely locked in a closet, the
body is powerless to, effect its.deliverance, and can neither see,
hear, touch, taste, nor smell what is outside its prison wall.
But the unbound soul of the Yogi is limited by neither time
nor space; nor- obstructed by obstacles; nor prevented from
seeing, hearing, feeling or knowing anything it likes, on the
hostant ; no matter how distant or hidden the thing the Yogi,
would see, feel, hear or know. The soul has potentially, in
short, the qualities of omniscience and omnipotence, and the
ebject of Yoga Vidya is to develop them. fully.
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We have a great desire that the Yoga Philosophy should
be familiarized to. students of psychology. It is particularly
important that Spiritualists should know of it ; for their num-
bers are so large that they could, by united action, counteract
in large degree the organized animalism’ that Lord Lytton
complains of. Give the century a worthy ideal to aspire to,
and it would be less animal : teach it what the soul is, and it
will worship the body less. As a commencement in this direc-
tion, we begin in this number of the THEOSOPHIST, a transla-
tion of part of Chapter XV of the eleventh Skandha of Shrimad
Bhagavata. The authorship of this important Sanskrit work
is so disputed. as by some to be ascribed to. Bopadeva, the
celebrated grammarian of Bengal, thus giving it an age of
only eight centuries; by others to. Vyasa, author of the ether
Puranas, and so making it of archaic origin. But either will
do; our object being only to. show modern psychologists
that the science of soul was better understood, ages ago, in
- India than it is to-day by ourselves. Sanskrit literature teems
with proofs of this fact, and it will be our pleasure to lay the
evidence supplied to us by our Indian brothers before the
public. Foremost among such writings stand, of course,
Patanjali’s own philosophical teachings, and these-we will come
to later on.

The student of Yoga will observe a. great différence in Siddhis
(“ Superhuman faculties,” this is rendered; but not correctly,.
unless we agree that ¢ human’ shall only mear. that which per-
tains to physical man. “Psychic faculties” would convey the
idea much better : man can do nothing superhuman) that are
said to be attainable by Yoga. There is one group which
exacts a high training of the spiritual powers; and another
group which concerns the lower and coarser psychic and. men.al
cnergies. In the Shrimad Bhagavata, Krishna says: “ He
who is engaged in the performance of Yoga, who-has subducd.
his senses,. and who has concentrated his mind in me (Krishna),

[all] the Siddhis stand ready to scrve.”
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Then Uddhava asks: “ Ch, Achyuta (Infallible One) since
thou art the bestower of [all] the Siddhis on the Yogis; pray
tell me by what dhdrand* and how, is a Siddhi attained; and
how many Siddhis there are. Bhagvén: replies: “ Those who have
transcended the dhirana and yoga say that there are eighteen
Siddhis, eight of which contemplate me: as the chief object of
attainment (or are attainable through me), and the [remaining]
ten are derivable from the gunés;’—the commentator explains
—from the preponderance of satza gund. These eight superior
Siddhis are : Ansmd, Mahimd, Laghime pof the body], Prapti
(attainment by the senses), Prdkdshyama, Ishitd, Vashitd,
and an eighth which enables one to- attain his<every wish.
“ These,” said Krishna, “ are my Siddhis.”

" The Siddhis of Krishna may be thus defimed =

1. Ansmd—the power to atemize “the body ;" to make it
become smallest of the smallest.

2. Mahkimd—the power to magnify ome’s body to any
dimensions.

3. Laghima—the power to become lightest of the lightest.

These three, the commentator says, relate te “the body;”
but he dees not enlighten. us as to whether the outer or inner
—the physical or astral—body is mean¢. Turning to Bhoja
Raja’s commentary em Patanjali (Gevinda Deva Séastri’s
translation, in Pandit, Vol. V. p. 206), we find Animd explain-
ed as “Minuteness—attainment of an atomic form, or the
power of becoming, as. minute as an atom; [by this power the
ascetic can enter into a diamond, ete.]”

Garimd—is the ebtaining of centrol over the attraction of
gravitation, so that ome’s bedy may attain.such great heaviness
as to weigh tons if ene chooses ; or acquirs such levity as te be
like a flake of cotton m lightness.

Let the reader observe that here are two-Siddhis (anémd and

* Dharand. The intense and perfect concentration of the mind upon one
exterior object ;—accompanied by complete abstraction from things of the
internal world.
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mahimd) ; which can only refer to conditions of the astral
body, and a third which may be applicable to either the astral
or physical body of the asceticc. Whenever we have such
instances coming under notice our first thought must be that
there is no such thing possible as a miracle ; whateser happens
does 30 in strict compliance with natural law. Fer imstance;
knowing what we do of the composition and structure of a
man’s body,—a mass of bioplastic matter—it is umthinkable
that he should make it small enough to enter into an atom or
a diamond-grain. 8o, also, that he should illimitably swell it
out and stretch it, so as to “occupy as much space as he likes.”
A living adult man cannot be compressed into a speck. But
as to the inner body, or soul, the case is different. By *soul’
we mean, in this instance, the plastic, ethereal inner-self, that
which corresponds to the Western idea of a “ double,”* and, in
the ancient Indian philosophy is known as the W3rft&T—
mdydvi-rupa—(illusionary form), and as FIFEF—Kdma-rupae
—(WiLL-form). These are identical, for the double exists in
its latent state in every living being, as it is the exact ethereal
counterpart of the omter body. The difference in name but
indicates the different eircumstances under which it is at times
made to become objective—that is visible. In the case of
mediums, or when, as a result and the uncouseious effect of an
intense desire which attracts a person’s thoughts to a certain
place, or prompts him to a certain action, it thus oozes out of
its envelope of flesh, it then is ealled Maydei-rupa (illusionary
form). It made itself visible because compelled to it by the
law of the inter-magnetic action, which, when left to itself, acts
blindly. But when it is projected by the trained will of an
adept, a Yogi, who directs it at his own cenvenience, then it
is designated as Kdmd-rupa,—WILL-form, or Desire-form ; 4. e.
so to say, created, or called forth into objective shape, by the
will, and at the desire of its possessor.

* The deuble which appears under two aspects at times asa Qull non-
intelligent form or animate statue, at other times as an intelligent entity..
More than any one else, the Spiritnalists ought to be aware of the difference.
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This “ dual-soul,” must not be confounded with cither Jivdé-
ma (the vital principle resident in inert matter), or, the Ling-
Sharir. The last named is the subtile, ethereal elements of
the ego of an organism ; inseparately united to the coarser
elements of the latter; it never leaves it but at death. While
its functionary principle—the Linga Deha—is the executive
agent, through which it works; the objective formation of
Itima-rupa being performed by the power of Yoga bal (qa.)

This “dual-soul” possesses properties peculiar to itself, and
as distinctly its own as those of the physical body are peculiar
to it. Among these properties are compressibility, the power
of passing through the most solid substances, infinite expansi-
bility, and many more that might be enumerated. These are
not idle words, but facts derived from the experiences of many
Yogis, adepts, ascetics, mystics, mediums, etc., of many different
classes, times and countries. We may think, therefore, of the
capacity of the Iama-rupa to become a mere speck or enlarge
itself to enormous dimensions; entering a grain of diamond
dust, and the next moment filling every pore of the entire globe
for thought is unparticled and illimitably elastic. And, we
could apprehend how, when once in the grain or in the globe,
our trained thought can act there as if it were our own whole
self. So, too, we may conceive of the astral-body—or Kama-
rupa, which although material as compared with pure spirit,
is yet immaterial in comparison with the dense physical body—
having like properties, and thus come to an understanding of
the esoteric (secret) meaning of Animd and Mahimd.

Whole libraries have been written to define what soul is, and
yet for our practical purpose, it will suffice to sum up the
definition in a word : man’s soul 18 the aggregate of all the
above given sub-divisions. This “self” through the Linga-
Deha is ever conscious during the sleep of the body, and trans-
fers the sense of this inner consciousness into the waking brain;
so that the Yogi may, at will, be informed of what is trans-
piring in the outer world through his physical organs, orin
the inner world, through his soul perceptions. While average
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mortals maintain their perceptions only during the day, the
initiated Yogi has an equally real, undimmed, and perfect
appreciation of his individual existence at night, even while
his body sleeps. He can go even further: he can voluntarily
paralyze his vital functions so that his body shall lie like a
corpse, the heart still, the lungs collapsed, animal heat trans-
ferred to the interior surfaces ; the vital machine stopped, as it
were, like a clock which waits only the key that rewinds it, to
resume its beating. What nature does for the scores of hyber-
nating quadrupeds, reptiles and insects, under the spontaneous
action of her established laws, the Yogi effects for his physical
body by long practice, and the intense concentration of an un-
daunted will. And what he can do for himself the magnetizer
can do for his cataleptic subject; whose body in the state of
ecstasis, the highest in the range of mesmeric phenomena,
presents all the physical appearances of death, including even
rigor mortis ; while the active vitality of the soul is shown in
the descriptions given by the ecstatic, either of distant events,
on the earth, or the scenesin which he is taking part in the
world of the invisible. The records of a thousand such cases
occurring in every part of the world, combine to show (a) that
the soul has the capacity of a conscious existence separate
from the body; (b) that it is limited by neither time nor space,
it being able to visit and return in an instant from the
farthest localities, and to reach such—the tops of mountains,
for instance, or the centres of deserts, or the bottoms of
rivers or lakes, as the walking man could either not exist in
or could only visit with the most tedious exertions and the
greatest precautions; (¢) that it can penetrate closed rooms,
rocky walls, iron chests, or glass cases, and see and handle
what is within. All these, if it were particled and unyielding,
like the physical body, would be impossibilities ; and so, seeing
what our modern experiencé has taught us, we can readily
comprehend Patarjali’s meaning and avoid the absurd conclu-
sions which some of his materialistic and inexperienced com-

mentators have reached. “Hundreds of times” says Professor
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Denton, “have I had the evidence that the spirit (meaning
“soul'—the two words are most unhappily and we fear inex-
tricably confounded—#d.) can smell, hear, and see, and has
powers of locomotion.” Cicere calls the soul spiritus (a breath-
ing), as also does ¥irgil, and boih regard it as a subtile matter
which might be termed either aura (a breeze), or ignis (fire),
or cther. Se that here-again we are assisted to the concep-
tion that Animd applies only to a certain portion of the soul
—(psuché) and not to the body. Ard, we thus find that this
Siddhi is entirely possible for one who has learnt the manifold
faculties of the inner man, and knews how to apply and utilize
the manifold functions of jivatma, ling-sharir, and the mdydve
and kdma-rupa. Plutarch makes pretty nearly the same
division of the functions ef the “ Seul.” The &ing-sharir he calls
psuché (physical entity), and teaches that it never leaves the
body but at death ; mdydvi and kdma-rupa answer to his demon,
or spiritual-double, one half of which is irrational and called
by him -eidolon, and the eother rational and usualy termed
“ blessed god.”

But whilethe physical bedy may not be atomized of magnified
illimitably, ¥¢s weight may be voluntarily changed without
transcending natural law in the slightest degree. Hundreds,
if net thousands, are living in India to-day whe have seen
ascetics, while in the state of dharana, rise from the ground
and sitor float in the air without the slightest support. We
doubt if & phenomenon seen by so many reputable persons will
be seriously denied. Admitting, then, that this levitation does
happen, how shall we explain it ? That has already been done
in “Isis Unveiled,” where the author shows thathy simply
changing the polarity of his body, so as to make the Iatter
similarly electrified to the spot of ground upon which he
stands, the ascetic can cause himself to rise perpendicularly
into the air. Thisis no miracle, but a very simple aftair of
magnetic polarity. The only mystery is as to the means by
which these changes of polarity may be effected. This secret
the Yogi learns, and Patanjali’s name for the Siddhi is Garima,



xix

which includes Laghimd. It follows, of course, that he who
knows how to polarize his body so as to cause himself to be
“light as a flake of cotton” and rise into the air, has only to
reverse the process to make his body abmormally heavy. We
stick to the surface of the earth because our bodies are of an
opposite polarity to the ground on which we stand. Science
explains that we are attracted towards the centre of the earth
by gravity, and our weightis the measure.of the combined
attraction of all the particles of our physical body towards the

. central point at the earth’s centre. But if we double the in-
tensity of that attraction we become twice as heavy as we were
before ; if we quadruple it, four- times as heavy ; centiple it,
one hundred times as heavy. In short, by a mere alteration
of our polarity we would be. giving our flesh the weight of
an equal bulk of stone, iron, lead, mexcury, atc, And the. Yogi
has this secret, or Siddhi, also.

Many Hindus who admit that their saered’ books-contain
accounts of the phenomena of levitation, that is, of' walking or
floating in the air—affirm that the power has been lost; and
that there is none living who can exhibit it, or even the
appearance of it, save through the help of jugglery. This false
conclusion is assisted by the tendency of Western education,
which but reftects the materialism of modern experimental
science—so misnamed, for it is but partly experimental and
preponderatingly inferential guess-work. Forgetting that the
law of gravitation i, after all, but an incomplete hypothesis
which holds its ground: for the want of a better one,—our
young men say that scienee has defined the laws of - gravity,
hence levitation is an absurdity, and our old- books teach non-
sense. This would be sufficient if the premiss were not false.
Science has but noted the more familiar phenomena of gravity,
and knows nothing whatever of its nature, or its variable mani-.
festations under the impulse of the undiscovered* primal force.
Open any book on any branch of physical science, and the.
author, if he has any professional reputation to lose, will be
detected in. the confession of his ignorance.of the ultimate-

-



XX

cause of natural phenomena. Superficial readers will be
deceived by glittering geueralizations from partially proved
data, but the thoughtful student will ever find the empty void
at the bottom, Huxley sums it all up in the self-condemna~
tory sentence, ¢ we,”—that is we scientists, we men who talk sa
glibly about ancient superstition and ignorance, and would
impress Indian youth with the notion that we are the very
High Priests of nature, the only competent instructors of her
mysteries, the key to which we all carry in our vest packets—
“we know nothmg abaut the composition of any body what=
ever, as it is,”

But supposing that not one witness could be found in all our
India ta-day to prove the fact of levitation, would we have ta
let the case go by default? By no means; for, to say nothing
of the unbroken chain of lay testimony that stretches from the
earliest historic period to our times, we can take that of emi«
nent Western physicians who have witnessed such levitations
in the cases of patients afflicted with certain nervous diseases ;
—Professor _Petty, of Geneva, and Dr, Kerner, of Wurtemberg,
among others. Ifa phe_nomenon of such a nature takes place
in a diseased body, without being regarded as a violation of the

- *laws of nature,” why sheuld it not occur—prov1ded the same
conditions, 7. e., a reversed polarxty, are furnished it—in a body
free from disease ? This testimony of science secured, we need
not hesitate to cull from contempora.neou,s records the mass of
pvailable proof that the bodies of living men can be, and are,
floated thfough the air. Who shall deny it ] Science ? No, for
we have seen that it is attested by some of the most eminent
scientific men of our day; and to these we may add Lord
Lindsay, President of the Royal Astronomical Society, and one
of the Council of the Royal Society itself. One witness of his
stamp is enough, and he is on record (London Dialec. Soc,
¢“ Report,” P 215) as saying that he had scen a certain medium,
not only float through the air of a drawing-room, but carry

with him the chair upon which he had been sitting, and with
it « Pushmg the pictures out of their places ag he passed along
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the walls.” They were far beyond the reach of a person stand-
ing on the ground. And he adds the highly important fact,
“The light was sufficient to enable me to see clearly.” This
same medium he saw floated horizontally out of the window
in one room of a house, in Victoria Street, London, and
again at the window of the adjoining room. “I saw him,” says
Lord Lindsay, “outside the other window (that is in the next
room) floating in the air, I? was eighty-five fect from the ground,
There was no balcony along the windows. * * * T have no
theory to explain these things. I have tried to find out how
they are done, but the more I studied them, the more satisfied
was I that they could not be explained by mechanical trick. I
have had the fullest opportunity for investigation.” When
such a man gives such testimony, we may well lend an attentive
ear to the corroborative evidence which has accumulated at
different epochs and ip many countyies.

The case of the levitated ‘medium’ of the modern Spi-
nitualist affords us an cxample of a phase of Laghima of which
no mention s made in the port,lon of the Shrimad Bhagarata
under consideration, but may be found in many other manu-
scripts. 'We have geen that a Yogi may reverse his corporeal
polarity at pleasure, to make himself light as a cotton flake or
heavy as Jead; and that he acquires this Siddhi by long self-
discipline, and the subordination of the general law of matter
to the focalized power of spirit. It has also been affirmed that
the cataleptic similitude to death, which in India is called
Samadhs, nﬁay be produced in the mesmerised, or magnetized,
subject by the magnetizer. We have the report of the late
William QGregory, Professor of Chemistty in Edinburgh
University, (Angmal Magnetism ; o0 Mesmerism and its Pheno-
mena, pp. 154, 155) of one of many experiments, at his own
house, by Mr. Lewis, a famous negro mesmerizer :

¢ Case 5.—Mr. J. H., a young and healthy man, could be rendered instant-
ly and completely cataleptic by a glance, or a single pass. He could be
fixed in any position, however inconvenient, and would remain ten or fifteen

minutes in such a posture, that no man in a natural state could have endured
it for half a minute, * * * When Mr. L, stood on a chair and tried to
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draw Mr. H., without contact, from the ground, he gradually rose on tiptoe,
making the most violent efforts to rise, till he was fixed by cataleptic rigidity.
Mr. Lewis said’that, had he been still more elevated above Mr. H. he
could have raised him from the floor without contact, and held him thus
suspended for a short time, while some spectator should pass his hand under
the feet. Although this was not done in my presence, yet the attraction up-
wards was so strony that I see no reason to doubt the statement made to me by
My, Lewis, and by others who saw it, that this experiment has been successfully
performed. Whatever be the influence which acts, it would seem capable, when
very intense, of overpowering the law of gravity.”

Let us first clearly comprehend the meaning of the word
gravity, and then the inference of Professor Gregory will not
geem so extravagant after all. In this phase of Laghima,
observe that the changed polarity of the human body is
effected by the magnetiser’s will. We have, therefore, one
class of cases where the effect is selfproduced by the conscious
will of the Yogi; another where it occurs involuntarily in the
subject as the resylt of an outside will directed upon him.
The third class is illustrated in the example of the floating
medium which Lord Lindsay attests. Here the ethrobat—as
air-walkers were called by the Greeks—neither practises Yoga
Vidya, nor is v1s1b1y depolarized by a living magnetiser, and
yet his body also rises from the earth, hght as a cotton-flake or
thistledown. If this happens, where is the cause; for cause
there must be, since miracle is an impossibility ? Modern
Spiritualists as we are informed vaguely ascribe the fact to the
agency of the disembodied spirits of their dead friends, but
have given no sufficienf. explanation of the method employed.
One of their most intelligent writers—Miss Blackwell, who won
the gold medal of the British N, A.S. for her essay on
Spiritualism—attributes ft to “jets or currents. of magneto-
vital force,” which sounds vaguely scientific, to say the least.
To follow out this branch of the subject wonld cause too wide
a digression for our present purpose. Suffice it that the
medium’s body is depolarized, or differently polarized, by some
force external to him, which we have no warrant for ascribing

to the voluntary action of living spectators.
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Another branch of this great subject of Laghima is reserud-
for our next article, The more it is studied, the more cumve
lative is the proof that Patanjali was a master of Psychology.

History affords many proofs that even inanimate objects,
such among others, as huge bronze and marble statues, may
be differently polarized, and illustrate the condition of Laghima.
It being an established maxim that it is easy to learn from
an enemy, let us first call the Heathen-hating, Pope-adoring
biget Des Mousseaux of France, to the witness-stand. This
contemporary champion of Reman Catholicism is a voluminous
and sharp writer, but in his eagerness to prove the divinity of
his own religion unwittingly gives the most numerous proofs of
the superiority of the despised Heathen in psychological science.
True, he ascribes every phemomenon to the Devil, but few
readers of this journal will be frightened by this poor tattered
‘bogey’. In his “ Les Hauts Phenomenes de la Magie” he ad-
mits that “several thousand” of these amimated statues are
noticed by unexceptionable witmesses, and bids us stand aghast
at these evidences of diabelical interferemce in the affairs of
men. He quotes from Titus Livy the account of the statue of
Juno at Veii—the Eutruscan rival of Rome—~which miraculously
answered the taunting question of a Roman soldier at the sack
of the city by Camillus. “ Juno”, said the soldier, “ will it please
you to quit the walls of Veii and settle yourself at Rome ?”
The statue inclined its head to signify assent, and then audibly
replied, “Yes, I will;” whereupen, being lifted upon the
shoulders of the conquerers, the huge image “ seemed instantly
to lose its weight, and rather follow them, as it were, than
make itself carried.” According to Dionysius of Halicarnassus
(4nt., book I, ch. xv.) the household gods (penates), carried
away from the Troad to Lavinium and placed in a new temple,
rose from their pedestals and floated back to their old places,
though the temple doors were fast shut; and this happened a
second time. In M. Bresseur de Bourbourg’s “Histoire de
Mexique” (Vol. IL, p. 588, and V. III, p. 664) is mentioned a
curious building—no less than a prison for gods, Herein
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were confined by chains and under secure bolts and locks, the
tutelar gods of the people conquered by the Mexicans, under
the belief that, as long as these images could be prevented
from transporting themselves back to their own countries, their
several ward-nations would be kept under subjection; which
proves that under its local Mexican name Patanjali’s Laghima
science was generally known to those ancient people of India’s
antipodes.

Lucian (de Syria Dea) describes a scene of which he was an
eye-witness in a temple of Apoflo. When the god wished to
express his will his statue would move on its pedestal ; if not
immediately taken, upon their shoulders, by the priests, it
would sweat, and “come forth into the middle of the room.”
‘When being carried, the statue would become preternaturally
light in weight; and once Lucian, the sceptic and priest-scoffer,
saw it levitated. “I will relate” says he, “another thing
also which he did @n my presence. The priests were bearing
him upon their shoulders—he left them below upon the ground
while he himself was borne aloft and alone into the air.” In
the mouth of such an unbeliever and shrewd observer as Lucian
is known to have been, this testimony is of great importance.

We have thus purposely drawn upon other than Aryan or
other cis-Himalayan sources for the proof we needed of the
existence of a Laghima property in nature. Since our Indian
youth are having so poor an opinion of their own literature, they
may be willing to see the case proved without recourse to it.
And doubtless, after running around the circle of foreign autho-
rity, and then stooping to consult some humble shastri about
the contents of the Veda and later home wirtings, they may
discover that their own ancestors were not snch superstitious
fools, after all, but did, in fact, give the Western world its entire
patrimony of philosophy and spiritual science. Following out
the same policy, let us transfer to these pages from those of
the Quarterly Journal of Science (February, 1875), a list of
@throbats whom the Roman Catholics have canonized into
saints, and which the Editor (Mr. Crookes) takes from the
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Bolandists' Acta, giving volume and page in’each instance,
Before doing so, however, we will premise by saying, for the
benefit of our Oriental readers, who this Mr. Wililiam Crookes
is. This gentleman is one of the most eminent living chemists
of England, and among the best known througheut the West-
ern world. His attention has for years been largely given to
the application of chemical science to the development of the
useful arts, and in this direction has done a deal of important
and valuable work. He discovered (in 1863) the new metal
Thallium, and gave to modern science that delicate little in-
strument, the Radiometer, which measures the force in the heat
rays of a beam of light. One of the cleverest of the Fellows
of the Royal Society, and Editor of the Quarterly Journal
of Science, he felt it his bounden duty, in the summer of 1870,
to investigate mediumistic phenomena and expose the . fraud,
if such it should prove to be. Before entering upon the in-
quiry, he laid down with minute particularity the tests that
exact seience would demand before accepting the phenomena as
manifestations that a new force had declared itself. So sternly
exacting did they seem, that the whole scientific body applauded
his intention, and prematurely rejoiced over the certain exposure
of the ‘humbug’ But the end was not to be as expected ;
the ‘ new force ’ beat Mr. Crookes completely, upset all his theo-
ries, confounded and shocked the Royal Society, immeasurably
strengthened the Spiritualist party, and gave such an impetus
to this branch of scientific enquiry as to threaten a total recon-
struction of Westren ideas of Force and Matter. Though Mr.
Crookes’ inquiry first occupied itself with the simple percussive
sounds, called ‘raps,’ it soon widened so as to embrace the

visible apparition of ‘materialized spirits” and, later, the
question of levitation.

The consideration of this part of the subject led to the ap-
pearance of the article from which we will now quote the above-
mentioned list of ®throbats whom the Roman Catholic church
has crowned as ‘ saints’:
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Forty levitated Persons, Canonized or Beatified.

Name, Country, and Condition.  Diieof A Vol Pages.
Andrew Salus, Scythian Slave ... ... 880- 946 May. VI 16*
Luke of Soterium, Greek Monk.., ... 890- 846 Feb. I 8
Stephen I., King of Hungary ... .. 978-1038 Sept. I 541
Ladislaus I, Ditto (his grandson) ... 1041-1096 June. vV 318
Christina, Flemish Nun ... e . 1150-1220 July V 656
8t. Dominic, Italian Preacher ... ... 1170-1221 Aug. I 405,573
Lutgard, Belgian Nun ... .. .. .. 1182-1246 June 111 238
Agnes of Bohemia, Princess ... ... 1205-1281 March I 522
Humiliana of Florence, Widow ... ... 1219-1248 May IV 396

Jutta, Prussian Widow Hermit.. ... 1215-1264 May  [VII 606
St. Bonaventure, Italian Cardinal ... 1221-1274 July ‘T 827
St. Thomas Aquinas, Italian Friar ... 1227-1274 March I 870-1
Ambrose Sansedonius, Italian Priest... 1220-1287 March III 192

Peter Armengol, Spanish Priest... ... 1238-13047Sept. I 334
St. Albert, Sicilian Priest ... ... ... 1240-1306 Aug. I 236
Princess Margaret of Hungary ... ... 12421270 Jan. I 904

Robert of Solentum, Italian Abbot .. 1273-1341 July 1V 503
Agnes of Mt. Politian, Italn. Abbess., 1274 1317 April  II 764
Bartholus of Vado, Italian Hermit... 1309 June II 1007
Princess Elizabeth of Hungary ... ... 1297-1338 May II 126
Catharine Columbina, Spanish Abbess 1387 July  VII 352

St. Vincent Ferrer, Span. Missionary. 1359-1419 April I 497
Coleta of Ghent, Flemish Abbess ... 1381-1447 March 1 559,576
Jeremy of Panormo, Sicilian Friar ... 1381-1462 March I 297
St. Autonine, Archbishop of Florence. 1489-1459 May I 33
St. Francis of Paola, Missionary ... 1440-1507 April I 117
Osanna of Mantua, Italian Nun... ... 1450-1505 June III 703, 705
Bartholomew of Anghiera, Friar ... 1510 March II 665

Columba of Rieti, Italian Nun .. ... 1468-1501 May V  332%-4,*360*
Thomas, Archbishop of Valencia ... 1487-1555 Sept. @V 832, 969

8t. Ignatius Loyola, Sp. Soldier... ... 1491-1556 July VII 432
Peter of Alcantara, Spanish Friar ... 1499 1562 Oct.  VIII 672, 673, 687
St. Philip Neri, Italian Friar ... ... 1515-1595 May VI 590

Salvator de Hort4, Spanish Friar ... 1520-1567 March II 679-80
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8t. Luis Bertrand, Sp. Missionary ... 1526-1581 Oct. V 407, 483

St. Theresa, Spanish Abbess ... ... 1515-1582 Oct. VII 399
John 4 Cruce, Spanish Priest ... ... 1342-1591 Oct. VII 239
J. B. Piscator, Roman Professor ... 1586 June IV 976

Joseph of Cupertino, Italian Friar ... 1603-1663 Sept. vV 1020-2
Bonaventure of Potenza, Italian Friar. 1851-1711 Oct. XII 154, 157-9

The compiler, Mr. Crookes, adds the following reflections :

“ As the lives of all these are pretty fully recorded, we have
the means of drawing several generalisations. It is plain that
all displayed the qualities most distinctive of the present “ spirit-
mediums” and many were accompanied from childhood by
some of the same phenomena, though I find nothing resembling
the “raps . The herditary nature of their gifts is shown by the
Hungarian royal family producing five examples ; and it is also
notable, on this head, that out of 40 there should notbe one
of British or French birth, although some of the most remark-
able spent much of their lives in France, and all other Christian
races seem represented. A feature absolutely common to the
whole 40 is great asceticism. Only four married, and all were
in the habit of extreme fasting, “macerating” their bodies either
with hair shirts or various irons under their clothes, and many of
submitting to bloody flagellations. Again, all, without exception,
were ghosi-seers, or second-sighted ; and all subject to tranoces,
either with loss of consciousness only, or of its motion and flexi~
bility too, in which case they were often supposed dead; and the
last in our list, after lying in state for three days, and
being barbarously mutilated by his worshippers for relics,
was unquestionably finally buried alive®* Many were le-
vitated only in these unconscious states; others, as Joseph
of Cupertino (the greatest @mthrobat in all history), both
in the trance and ordinary state, and (like Mr. Home) most
frequently in the latter: while a very few, as Theresa, seem
to have been always conscious when in the air. Several were,

* This appalling story of insane superstition, to be paralleded probably
among no non-Catholic people on earth, will be found in Acta Sanctorum
Octobris, Vol. XII., pp. 158-60.
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in certain states, fire-handlers, like Mr. Home. The Princess
Margaret was so from the age of ten. Many had what was
called the “ gift of tongues,” that is, were caused (doubtless in
an obsessed state) to address audiences of whose language they
were ignorant. Thus the Spaniard, Vincent Ferrer, is said to
have learnt no language but his own, though he gathered great
audiences in France, Germany, England and Ireland. Con-
nected with this, we should note how general a quality of these
persons was eloquence. All the men (except the two kings),
and most of the women, were great preachers, though few
wrote anything, except Bonaventure and Thomas in the thir-
teenth century, and Theresa in the sixteenth, who were the
greatest Catholic writers of their ages. It is also very notable
that the list contains the founders of six religious orders—the
first special preaching order, Dominicans, the Jesuate Nuns,
Minim Friars, Jesuits, Carmelite Nuns, and Oratorians ; and all
of these, except the second, great and durable.

“ The great majority of them, though often seen suspended,
were at heights from the ground described only as “a palm,”
half a cubit, a cubit, and thence up to five or six cubits, or, in
a few cases, ells. But the Princess Agnes and the Abbess
Coleta were, like Elijah, carried out of sight, or into the clouds
and Peter of Alcantara and Joseph of Cupertino to the ceilings
of lofty buildings. The times that these and others were
watched off the ground often exceeded an hour; and the arch-
bishop of Valencia (1555) was suspended in a trance 12 hours,
so that not only all the inmates of his palace and clergy, but
innumerable lay citizens, went to see the marvel. On recovery
with the missal he had been reading in his hand, he merely
remarked he had lost the place.* In this and all cases the

* This prelate, the annual income of whose see was' 18,000 ducats, had no
gooner settled in his palace than he got rid of all luxurious furniture, and
made it a hospital or poor-house ; himself often sleeping on straw, if beds ran
short for the paupers. Charles V. had named another person for this see, but
the secretary to whom he was dictating mistook the name, and taking
another paper said, ‘I imagined your Majesty to have said Thomas of

Villanova, but the error will soon be rectified.” The Emperor said, ‘‘ By no
fmeans : the mistake was providential ; let it stand.”
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subjects were either praying at the time, or speaking or listen-
iug to a particular religious topic that, in each case, is recorded
to have generally affected that person either with trance or
levitation. We have seen that Apollonius vanished on de-
claiming bis favourite verse of Homers. So the topic of the
Incarnation would cause Peter of Alcantara to utter a fright-
ful cry, and shoot through the air “ u¢ sclopeto emissus videretur;’
that ot Mary’s birth would have a like effect on Joseph of
Cupertino ; and Theresa, after obtaining by prayer the cessa-
tion of her early levitations, was yet obliged to avoid hearing
John & Cruce on the Trinity, finding that this topic would
cause both him and her to be raised with their chairs from the
floor. A contemporary painting of them in the position, be-
side the grating where it occurred, has been engraved in the
volume above cited. Joseph of Cupertino, on entering any
church having a Madonna or his patron, St. Francis, as an
altarpiece, would be borne straight thereto, erying, “My dear
- mother!” or “ My father!” and remain with his arms and robe
so among the candles as to alarm all with the danger of his
catching fire; but always flying back to the spot whence he
had risen. Others were raised up to images or pictures, as
the Abbess Agnes in early girlhood, often before a crucifix,
“in tantum eam arripuit amor Sponsi sui, quéd relictd tam alté
fuit corpus suum purissimum sublevatum in aére, quéd ipsi
imagini, supra altare in eminenti loco posite, se pari situ con-
junxit ; ubi osculans et amplexans, visa est super Dilectum
suum innixa.”

“ Of invisible transfer to a distance, the only subjects seem
to have been Columba of Rietti, said to have been carried from
her mother’s house in that town to the nunnery that afterwards
received her at Spoleto, 20 miles distant ; and the river transits
of Peter of Alcantara. The lives of Joseph of Cupertino, in-
deed, allege that the rare miracle of “ geminatio corporis,” or
bodily presence in two distant places the same day, was twice
vouchsafed to him while dwelling at Rome—once to assist at
the death-bed of a named old man of his native village, whom
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he had promised to attend if possible ; and again at the death of
his mother. It is also related of the great Spanish @throbat
that, while the business of a Jubilee detained him at Madrid
(1556-9), a lady, Elvirade Caravajal, in Estremadura, declared
her resolve to have no other confessor till Father Peter might
be within reach ; and the same day he presented himself at her
castle announcing that he had been brought expressly from
Madrid, and that she ought not to choose confessors so distant.
There is doubtless plenty of exaggeration, and many stories of
this kind must be apocryphal, but the notable fact is that they
are told only of the same persons as the fully attested levita-
tions and other phenomena parallel to the modern so-called
Spiritism.”

The student of Patanjali will remark two facts in connection
with these air-walkers,—they were all ascetics, and not only were
all but four unmarried, and, presumably, chaste, but inflicted
upon their bodies the extreme rigors of maceration, that is to
say that same stern repression of the physical appetites and
desire which is common among our Indian Yogis and Sannya-
sis. Though they knew not the fact, they were in reality
practising the extremest austerities of the Yoga system. An-
other fact will not fail to be observed, viz., that the thauma-
turgic power was in several cases hereditary. We of the East
know how often it happens that this abundance of psychical
power passes down the generations in certain families—that,
in short, there are ‘born magicians’ as certainly as there are
born poets, painters, or sculptors. If we may credit the récords
of Western Spiritualism the quality of ‘mediumship’ is also
known to run in families. Neither of these examples of here-
dity will surprise any student of either physiology or psycho-
logy, for the annals of the race are full of proof that the child
is but the evolution of his double line of ancestors, with, in
individual cases, a tendency to ‘ breed back’ to some one rela-
tive on either paternal or maternal side. Among the most
interesting of English medical writers upon this subject is Dr.
Charles Elam, of London. Theugh not a professed psycholo-



xxxi

gist, he has collected in his “A Physician’s Problems” some
most valuable data for the student of that science, supplement-
ing them with judicious and intelligent criticism. “The various
races of men,” he says, (Op. cit. p. 33.) “have characteristios
quite as distinctly marked ... DBut races consist of individuals :
it is clear therefore, that to a certain extent individuals have
the power of ¢transmitting their own specific psychical nature.”
M. Giron, a great physiologist, remarks that “ acquired capacities
are transmitted by generation, and this transmission is more
certain and perfect in proportion as the cultivation has extend-
ed over more generations.” 8ir H. Holland, Esquirol, Dr.
Virey, Montaigue, Riecken, Baethius, among moderns, and
Hippocraetes, Homer, Horace, Juvenal, among ancients, are a
few of the great authorities whe have noticed the constant
assertion of this law of nature. Herodotus, the Father of
History’ to Western people, who knew nothing of our Indian
literature, mentions the heritage of caste, of profession, and of
moral and intellectual qualities. He speaks of Evenius as pos-
sessing the power of divination and transmitting it, as « na-
tural consequence, to his son, Deiphonus. Men of Eastern
birth may, in considering these facts, the more readily under-
stand why so many more great psychologists and philosophers
have flourished in this part of the world than in the West,
" where the rugged conditions of life, especially the climate
food, and the common use of stimulating beverages, have so
largely tended to the development of the animal, at the ex-
pense of the spiritual, nature, ever since the exodus of peeple
from the warm Eastern climes to settle in those countries. The
love of mystical study, and the tendency to practice ascetism
are inherent in our blood, and absorbed through our mothers’
milk. Generations after generations of white men pass away
without producing a single adept of the Secret Science, while
it would be hard to find a parallel to this in India—even in
these degenerate days, when our cleverest young scholars are
worshipping Wertern idols, and it almost seems as if the very

recollection of Yoga and the Yogis were dying out of the
popular mind.
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(Summary of Patamjali’s Sutra by) Mr. J. C. Thomson.

In the first Chapter of Patanjali’s Sutras, contemplation is
. described as two fold :—First §9a1d, the first exercise of con-
templation, in which reason still works ; but the object of which
is to destroy the consciousness of one’s individual existence, and
to bring the mind to that state, in which it is entirely oblivious
of the reality of all external matter, and is convinced that the
soul is actually connected and united with the Supreme One.
The object towards which this contemplationisdirected is either
nature, comprising the whole universe or one’s own soul. It is
then divided into the following four stages :—

1 As to the distinction between the name of a thing and
the thing named. The internal repetition of the name
accompained by conception of the thing named until at

 last all distinction is lost between the name and the thing
named; so that when the Yogin, ar practiser of Yoga, in-
ternally pronounces the word 4T, or Deity, the name o £
the Supreme Being, he may have the form of that Being
vividly pictured on his mind.

11 Losing by constant practice all distinction of form, time
and place; so that he may, and eventually does believe
himself to be any thing at any time and anywhere,

111 The constant association of nature ¥%&, and spirit T&Y
until heimagines the latter only to-exist in everything
loses the sense of the existence of matter generally and
of his own body in particular, and thus becomes mental-
ly bodiless fa3T8.

IV A stage in which his own individual existence EHIT
appears to be amere reflection on his sensibility HT&
and the Supreme Being alone is manifest.

Second, AGIATA contemplation, in which reason islost sight of 3
a complete restraint of the action of thought ; the last stage
of mental abstraction; in which even the reflection of his in-
dividual existence is lost sight of, and he is mentally one with
the Supreme Being.
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These are the stages of contemplation which lead to final
emancipation. The first steps towards entering on these stages
‘are three:—

L

The abandonment of all worldly interests, hopes, desires,
love or hate; by means of which the Yogin, or devotes,
overcomes the five obstacles to Yoga, viz. pain, grief,
trembling, asthmatic breathing, and sighing.

SOATH- A ‘peculiar exercise, which comsists in restrain-
ing the breath, sometimes performed by closing the
right nostril with the thumb, while breath is inhaled
through theleft, then closingboth, and atlengthopening
the right nostril in order to exhale, and so on. During
this exercise, his thoughts should be fixed on the
localities of the organs of sense, such as the tip of the
nose, the point of the tougue, the drum of the ear,
&c. &c. until he identifies these with the Supreme
Being. Again, he should place his thoughts on exter-
nal visible objects such asthe Sun, the Moon, Fire, &c.,
or within his own heart, or at the bottem of his throat
or at the centre of his skull. The heart is the supposed
seat of the soul, and its supposed passage at death is
through the coronal artery passing through the
throat to the centre of theskull, and thence on a beam
of the Sun, to the Moon, through Fire up to the Sun
and so on to the Supreme Being. By fixing his thoughts

on these localities, he imagines that his soul is actnally

taking this final journey, and is thus mentally emanci-
pated.

II1. In muttering the names and attributes of the Deity.

He should so completely associate them with the Being
they indicate, that he at last finds hlmself mentally
in the presence of that Being. :

In thesecond Chapter it is shown that these exercises prepare
the Yogin for perfect knowledge (f3819), which is further ac-
quired by the following eight stages of Yoga:—
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1st., W, or self-governmeat, is of five kinds:
a. Freedom from any wish to injure others.

b. Truth in reference to words and thoughts.
“¢. Freedom from appropriation of others’ property in
thought, word or deed.
d. The subjection of one’s members, in order to overcome
- desire. '
‘Renunciation of all indulgences of pleasure.

2nd. 78, or self-restraint, is of five kinds :—

@

a. Purity of mind and body.

b. Cheerfulness under all circumstances.

Religious austerity.

d. Repetition of incantation.

e. The association of all Religious ceremonies with the
Supreme Being.

]

3rd. M@ , The ascetic posture admits of 84 varieties, each
more uncomfortable than the last, in which the Yogin
must by degrecs become quite easy.

4th. ST, Restraint of the breath, already described.

5th. F=argIT, Complete control over the senses and organs.
Exclusive Meditation on the Supreme Being, and the
withdrawal of the senses from all external objects,compared
in the WFLATl to the tortoise gathering its limbs to-
gether under its shell.

These exercises -are continued in -the third -Chapter, which
afterwards treats of the transcendeutal powers (F79dT) aquired

by them.
6th. 99T, Steady immoveble abstraction.
7th. oma, Exclusive meditation of the Supreme Being.
8th. AT, Continual concentration of thought, by means f
which allexternalobjects,andeven one’s own individuality

are forgotten, and the mind fixed -completely and im-
moveably on the One Being.
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These last three exercises constitute 838 (Sanyama) or
perfect concentration ; and when the Yogi has arrived at per-
fection in them, he obtains innumerable superhuman powers, of
which the following 25 are enumerated :—

1st.

2nd.

3rd.

4th.
5th.
6th.

7th..

8th.
9th.
10th.
11th.

12th.
13th..

14th.

15th.

16th;

17th.

Knowledge of the past, present and future things.

By fixing his mind on words, knowledge of universal
sciences.

By the same on the lines in his hands, knowledge of
his former states of existence.

On: the hearts of others, knowledge of their thoughts.

On his own person, invisibility of form.

On his own actions, knowledge of their future conse-
quences.

On compassion and sympathy, a feeling of beneficence
to all beings.

On strength, perfect strength.

On the Sun, the power, like it, of viewing all things.

On the Moon, knowledge of astronomy..

On the Polar star, knowledge of the constellations.

On the heart and stamach, knowledge of anatomy.

On the bottom of the throat, freedom from hunger
and thirst.

On the nerve in the throat, called Z#T, (Kurmi) rigidity
of posture.

On the universality of gag, (Manas) knowledge of all
invisible objects.

On the seat of the mind, knowledge of the thoughts,
past, present and future, of himself and others.

On the state of a Yogi when emancipated, knowledge
and sight of the spirit unassociated with matter.

In the last.Chaptar the #ae4 (Kuivalya) or- state of emanci-
pation even-during life is described. This is the PRgfem
(Jivan Mukti)-of which.- we have already spoken. It is the
highest state of Yoga before the soul is actually re-absorded
into the Supreme Being.. The body still exists,-and of course
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the soul exists within it, bub its connection with it is- suppesed!
to be entirely broken, and. the soul can consequently quit and’
re-enter the body, and wander-about where and as it lists. In.
this condition it is supposed. to. attain, the. remaining- eight
transcendental. powers. fanjr ( Vibhati)—
18th, The. power of entering a living- or-dead body. and:
causing it to act as if it, were its own.
19th. Extreme Lightness.
20th. Resplendent brilliancy.
21st. The power.of hearing sound; however- distant, even,
from the other.worlds.
22nd, Of transforming- himself into. each. or.- all of the five.
elements.
23rd,  Of passing and penetrating anywhere.
24th. Of changing the course of Nature..
25th. Of final:liberation.

These last are variously given, and" the following names wills
spare us the trouble, and:the reader-the. tedium, of examining-
these variations, 3y (Awimd)  extreme minuteness ;” FTGHr:
(Laghimd) “lightness;” gy (Prdpti) “attainment of any

.object ;" grwreg (Prdkdmya) “ fulfilinent of every wish ;" qrar-
(Makimd) “size;” FPgar (Isitd)“ supremacy ;’ afwar (Vasita),
“power (over wature);” grargraar, (Kdmdavasita) “ attainment of,
every wish.”

The Yogi thus passes through four prihcipal stages—

1st. He learns the rules of Yoga.

2nd. He acquires perfect knowledge.

3rd. He employs. this knowledge practically, and overcomes.

the material influence. of the primary elements.

4th. He destroys all consciousness of personality amd:

individuality. atgc (Ahankdra), and. the soul thus.
becomes free. from matter.

Such are the details given by Ward and' Windischmann of

Patanjali’s dootrines * * * If we arrogate for the mizq:
(Sankhya), the honor of having systematized philosophical:
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theories at an age when: Greece could boast of nothing more
advanced than a Lycurgus, or of anticipabing by some three
and twenty centuries the denial of a void in the enlightened
West, we may at least call qigwa (Pdtanjali) the Mesmer,
and more than the Mesmer of India. Sufficient praise be it to
the mystic old Brohman to have inferred amid darkness and
ignorance, the Vast powers of the mind and the will, and to
have claimed for the soul the noble capability of making the body
and even external matter its slave.

(LIFE OF PATANJALL)

The Rudra Jamala the Vrihannandikeshwara and the
Padma-purana, supply some information respecting this sage
to whom. the Patanjali school of philosophy owes its origin, and;
who. wrote.a work on the civil and canon law. He iz said to.
have been. born. in, Illavrita. Varsha, where his father Angira
and his mother Sati resided, and that immediately on, his birth.
he made known things past, persent and future. He married
Lolupa, whom hefound on.the north of Sumeru,. in. the hellow
of a “Vata” tree, and is said:to have lived as a mendicant to a
greab age. Being insulted by the inhabitants of Bhotabhdndara,
while engaged in. religious austenta.es, he reduced them. to.ashes.
by fire from. his. mouth,

He taught that the Divine Spirit and the soul of man- were.
distinct; that the former was free from passion, but not the.
lntter; that God. was possessed of form, or was to.be seen by the.
Yogis; that he.is placable, glorious, the creator, preserver, and
the destroyer- of all things ; that the universe first arose fromn
his will or command, and. that he infused into.the system a
power of: perpetual progression; that the. truth.of things was
discoverable by the senses, by experience, comparison. and re-
velation; that some material things wereunchangeable,and others.
changeable : and that the latter pass through six changes, such as
hirth, increase, &c., that every thing arose from five elements,.



xxxviil

fire; water &c ; that knowledge is of five sorts, certain, uncertain,
&o; that there are five kinds of men: those who are governed by
their passions, the wrathful, the benevolent, the pious and those
who are free from worldly attachments: that emancipation is to
be obtained by Yoga, that is by perfect. abstraction of mind,
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THE

SANKHYA

YOGA APHORISMS
PATANJALI
INTRODUCTION.

a. Salutation to Ganésa! May that union of the twin-persons
of Shiva and his spouse,—by the recollection of which one en-
joys emancipation, hard as it is to attain,—produce for you all
blessings *

b. From such passages of the scripture as this—viz—“NA'-
CHIKETA having received this science [viz. the Vedanta] declared
to him by Yama, and all the rules of the yoga, and having
arrived at the Supreme Soul, became passionless and immor-
tal :—whosoever else also thus knows the Supreme Spirit,
&c.—it is inferred that the rules of the yoga ought to be
understood and practised by those who are desirous of eman-
cipation. Therefore, the vernerable PATANJALI, being about
to exhibit the rules of the yoga, in order to gain the attention
of his disciples, states as follows the doctrines of that science.t

» ot A0IFAR: | IgGATRRAATE Haity ag 4 | AR
TEEFAT T FAeHA |

t gegdiient ATRTRAT 9 FeeA Tt AT PSR | SR
Patslt sufgmepeedt st ImarARTa gAY ggaot RAPATL-
TVTAT PATRET SAATAI UGN, QSRS A A
A1 ATFTEATCH qrA=rara U




2 THE YOGA APHORISMS.

ST Armgare 1 3
The subject pro- Aph. 1—Now, then, the exposition of
posed. yoga or Concentration [is to be made].

@. The expression ‘ Now, then,’ intimates [that] a [distinct]
topic [here commences]; and it serves as a benediction* [—the
particle atha being regarded an auspicious one].

b. The word yoga, from the root yuj ‘to keep the mind fixed
in abstract meditation,” means such a restraining of the exer-
cise of the mind, or Concentration.t

c. An ‘exposition’ is that whereby something is expounded,
or declared, through its characteristic marks, its nature, &c.
An ‘exposition of the yoga,—[such is the meaning of the com-
pound word yogdnisdshana.] This [—viz, the expounding of
the nature, &c., of Concentration—] is to be understood to be
the topic even to the end of this Institute} [of PATANJALI'S].

d. But what s Concentration (yoga)? To this he replies §—

Rt 1R

Concentration Aph 2—Concentration (yoga) is the
dofined. hindering of the modifications of the think-
ing principle, :

@. That is to say,—Concentration is the hindering, or the
Preventing, of the modifications—to be described hereafter
[see § 5] —of the Mind or internal organ [—to which modifica-
tions the internal organ is liable when allowed to come into
contact with objects, as will be explained further on—]; and this
‘hindering’ is a super-sensual species of effort which is the cause
of the destruction of these modifications.|
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b. But then [a doubt may here occur]. It isa tenet [—see
Nyéya Aphorisms No. 31—] both of the Sdnkhya and the Yoga
that the soul just consists of the knowledge which has as its
objects the modifications [in question—the two being united]
like fire and the wood [or fuel of the fire]l—on the destruction
of the modifications, then, the Soul too should be annihilated,
as the fire is in the absence of the fuel :—and therefore, at the
time of Concentration, what is the soul concerned about ? With.
reference to this he declares as follws:*—

qaT ¥Y: @& ST N30
wﬁonﬁgzn czi c:*: Aph. 3—Then [i. e. at the time of Con-
tration, = centration] it [the Soul] abides in the form
of the spectator [without a spectacle.].

a. ‘ Then’;—i. e. at that time.t

b. ‘In the form of the spectator;—i. e. of soul [—see Tattwa-
samdsa §31—], in the form of Thought simply [without any
object thought of]. ‘Its state is’:—suchis the force of the
term avasthdnami [rendered ‘it abides,” &c.]

c. And so the definition [of Concentration] is this, that con-
centratisn is the hindering of the modifications of the interna
organ thyl yﬁﬁbgprevention of its being medified] is the cause
of the ablgng in the form of soul simply.§

d. Whatlthen is the form of this [Soul] when in a state other
than that of Concentration ? To this he replies:|—

R tiseiccie TN

Condition of the  Aph. 4—At other times [than that of
sonl at other times. (Concentration] it [the soul]is in the same
form as the modifications [of the internal organ—§ 2. b. and 5.]
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4 THE YOGA APHORISMS

a. ‘At other times;—i. e. at another time than that of ‘Con-
centration. The ‘modifications’ are those that are to be de-
scribed [see § 5]. To be ¢in the same form’ as these—means to
consist of these. The meaning [of the whole] is that when
the internal organ [or Mind], through the senses, is affected
[or modified] by the form of some object, the soul also [viewing
the object through its organ the Mind] is as it were altered
into that form, as the moon [reflected] in the moving ripples
of the water, looks as if that orb itself were moving®.

b. Well, then:—it was stated that the modifications [of the
internal organ] are to be hindered. Of how many kinds, then,
are these [modifications], or what are they like ? To this he
replies:t— '

g99: TSuaey: g AtgEn 1l & |l
* The modifications Aph. 5—The Modifications [of the in-
2%22? l;gi:lg:ﬁ});i;é terna..l_ organ] are of five ki.nds, [and they
what like, are either] painful or not painful.

a. ¢ Modifications’;—i. e. various altered states of the internal
organ, ¢Of five kinds, or of five sorts. ‘Painful’;—i. e. invaded
by vexations which will be defined in thé sequel. ¢ Not pain-
ful’;—i. e. the reverse thereof.} L

b. Which are those five Modifications? With y'Brence to
this, he states:§—
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Book I. 5

~

These Modifica- - Aph. 6—[The modifications of the in-
tions specified. ternal organ are] evidence [or right notion],
misconception, fancy, sleep, and memory.

a. [All this is] clear.*
b. He defines these [modifications] in their order.+

JAGHENTALE: qa/Iont || o ||
Aph. 7—The evidences [§6.] are Per-
ception, Inference, and Testimony.

a. Here [—it will be observed—] without stating the defini-
tion of the several kinds of evidence, this being so familiarly
known, he has only divided them. [Lest, however, the reader
should require the information, we may remark, in passing,
that] the evidence called Perception is that modification of the
internal organ which takes the form of assurance in respect of
some object not previously apprehended. Inference is the modi-
fication of the internal organ produced from a correct notion
of a general proposition, &c. [—respecting objects previously
apprehended—as explained in the works of the Nydya]. And
the evidence called Testimony is [what produces] that modi-
fication of the internal organ which arises from the words of
one worthy} [to be received as an authority].

b. Having thus spoken of the modification of the internal
organ which oonsists in evidence [—or, as we should rather
say—which consists in the correct state of cognition resulting
from good evidence—], he mentions that which is in the shape
of misconception.§

TR frarmEEagIaiasg 1<

Right notions.
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6 THE YOGA APHORISMS.

Misconception Aph. 8—Misconception is a wrong notion,
what, not staying in the [proper] form of that [in
respect whereof the misconception is entertained].

a. [That is to say—] misconception is a notion arising, in
respect of something that is nof so and so, that it 78 so and so;
as, in the case of mother o’'pearl, the notion of silver. ‘Not
staying in the [proper] form of that’;—that isto say, which
does not abide in that form which is the form of that thing [in
respect of which the notion is entertained],—which amounts to
its not revealing the form [or real nature] which belongs to the
thing.*

b. [To illustrate this language of our author, we may here
state the theory of Understanding which he adopts, as we
find it laid down in the Vedanta Paribhdshd. The internal
organ is there compared to water, in respect of its readiness to
.adapt itself to the form of whatever mould it may enter. “ As
the water of a reservoir, having issued from an aperture, having
entered, by a channel, the basins [or beds with raised edges
formed in the fields that require irrigation—) becomes four-
cornered or otherwise shaped just like them; so the manifest-
ing internal organ [or Mind,] having gone, through the sight
or other channel, to where there is an object, for instance a
jar, becomes modified by the form of the jar or other object.
It is this altered state [of the internal organ] that is called its
modification.”+ This ‘manifesting internal organ,” whilst it is
regarded as moulding itself upon the object, is regarded as at
the same time manifesting it—or revealing it as a mirror does.
To a considerable extent this theory of the Understanding is
analogous to the theory of vision entertained by those wha
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BOOK 1 7

regard the retina as reflecting to the intelligent principle those
visible forms of which the retina itself is uncognisant; whilst
the intelligent principle itself is cognisant of things visible only
inasmuch as they are reflected to it by the retina. [‘The modi-
fications’ are akin to Locke’s ‘ideas’]

¢. Doubt also—for example whether the object be & man or

a post—is a wrong notion [§8], inasmuch as the real nature of
the object is not thereby revealed.*

d.In order to declare what modification [of the internal
organ] is fancy—he says as follows:—+

LTI TG BFew NIl

Fanciful notions Aph. 9.—A fancy is [a notion] devoid of
defined. a thing [in reality qorresponding thereto],
following upon knowledge [conveyed) by words.

a. ‘Knowldge produced [or conveyed] by words — [such is
the sense of the compound) ‘sadda-dnydn, the habit whereof is to
follow this [verbal information),” and that is what is so named
[viz. fancy]. The meaning is— that a fancy is a conception,
without a thing? [corresponding to it].

b. Examples of this are such notions as ¢ The head of Rdhu,’
and ¢ The soul’s Thinking,’—and ¢ Something like the horns of
a hare &o. Even after [discovering] the absurdity [involved
in such notions], people yet deal with verbal knowledge [as if
it were strictly receivable] in such senses, [—and it depends
upon circumstances whether any serious error would result from
this or not.]§

c. [As a hare has no horn, the notion of a hare’s horn is a
fanciful one, ‘ devoid of a thing in rerum natura corresponding
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8 THE YOGA APHORISMS.

to the notion.” A person hearing the expression ‘ The head of
Rdhi’ naturally proceeds to fancy that there is a Rdhu to
whom this head belongs ;—but RdAu is al/ head—being a bodi-
less monster who is held to cause eclipses by swallowing the sun
and the moon, which emerge from obscuration when they come
to the end of his dissevered gullet. The notion, therefore, raised
by the expression ¢ The head of Rdhu,” that there is any more
of him besides the head, is a fancy—equally with that of the
hare’s horn—*devoid of a thing corresponding to the notion.’
So again, a person hearing the expression ‘ The soul’s Think-
ing,” naturally proceeds to fancy that there is some Soul to
whom this Thinking belongs,—whereas the Soul is nothing
besides the Thinking. Although, according to the commenta-
tor, such expressions are liable to suggest fancies that have no-
thing in reality corresponding to them, yet the employment of
the expressions does not necessarily mislead, if we carefully bear
in mind what is the real state of the case. Much on the same
principle people in Europe continue to speak of the sun’s rising
and setting, though, holding the heliocentric theory, they do
not really fancy that the sun either rises or sets].
d. In order to declare what is sleep, he says*—

ANATIATSITAT FRHRT || Lo H
Definition of sound Aph. 10.—Sleep is that modification [of
sleep. * the internal organ] which depends on the
conception of nothing.

a. Of that modification [of the internal organ] the ground is
the conception of nothing;this is what is so calledt [—viz.
sleep].

b.P This may be [also] stated as follows:—Sleep 1is that modi-
fication [of the internal organ] which takes place on the quitting
of all objects, through [the quality of] Darkness getting every-
where the upper hand} [—to the exclusion of the other two
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BOOK I. 9

qualities, which,—see Lecture on the Sankhya§ 96,—are held
to be constituents of the phenomenal universe].

c. And the fact that this [dreamless sleep] i a modification
|of the internal organ, and not a mere blank,] is proved by
our seeing that one recollects [on arising from profound and
dreamless sleep] that ‘I slept pleasantly:’—and there could not
be a recollection if there had not been a state of consciousness®
[to furnish the matter of the recollection. Conf. Lecture on
the Ved4nta§ 33].

d. In order to describe memory, he savst—
Rk GIELRIGE LI RGP IR R
Memory defined.  4pA. 11.—Memory is the not letting go of
an object that one has been aware of.
a. [That is to say]—memory [or recollection] is the not let-
ting go—or, by means of the self-reproductive quality [of the
Soul—see Tarka Sangraha p 55]—the arising, in the under-

standing, of that which has been cognised through evidenoe}
[of the senses, for example see § 7].

Waking, sleeping, b. Of these [modifications of the internal
and dreaming. organ, the three following, viz.] right notion
{§ 7. a.] misconception (§ 8.] and fancy [§ 9.] are waking states.
‘When just these [impressions—in the absence of the objects
or of what gave rise to them] are sensible, through the force [or
vividness] of the impression, then there is dream. But [dream-
less] sleep [§ 10] is without any object cognised. And Reocol-
lection ay take its rise either in a right notion, in a misconcep-
tion, in a fancy, or in [dreamless] sleep§ [—see§ 10 ¢.]
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10 THE YOGA APHORISMS,

c. Having thus described the modifications [of the internal
organ], in order to explain the prevention of these [ § 2. a.]
with the means thereof, he says*—

pgreREarat afn: || AR N

Exercise and dis- Aph. 12. The hindering of these [mo-
&af:;ﬁll:gihgﬁ‘f difications of the internal organ—§ 2—is
sient. to be effected] by means of exercise and

dispassion.

a. ‘ Exercise and dispassion ’ will be defined [in § 18 and 15].
By these [viz. exercise and dispassion], the repelling of those
modifications of the internal organ which [modifications, at
different times] have the form of revealing, energising, and
obstructing,—this is the ‘ hindering'—[which is to be striven
after, and which is tantamount to] the resting [of these modi-
fications], in a potential shape, in their cause, viz: in the in-
ternal organt [without taking an actual shape as products of
the internal organ modifled.]

b. Of the two [viz. exercise and dispassion, §12,} it is from
¢ dispassion,” which originates in our discerning the pernicious-
ness of the objective, that aversion thereto arises. And, by
¢ exercise, confirmed steadfastness [in the indifference towards
all objects] is produced. So, by these two, the internal organ
is hindered from undergoing modification.}

d. In order to describe ‘exercise’ [§12) he says§—
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BOOK I. 11

aFfergArsTE: 1 13 1

Exercise defined. Aph. 13.—Exercise’ is the [repeated)
effort that it [—viz. the internal organ—] shall remain in its
[unmodified] state.

a. The condition of the internal organ, when free from modi-
fication, existing only in its own [unmodified] form, is what we
mean by its [unmodified] state. And what we mean by ‘exer-
cise’ is the effort, or endeavour, again and again to reduce the
internal organ te such a condition* [of freedom from modi-.
fication].

b. He next mentions a special character of this samet{exercise
or persevering effort].

¥ § duRrefaraRRanazeyiT: 1| te

Aph. 14—But this [exercise—§ 13—] is a firm position
observed out of regard {for the ¢nd in view, and perseveringly
adhered to] for a long time unintermittingly.

a. That is to say :—it [—exercise—] is a firm ground [or
state of steadfastness],—to be firm [we may remark in passing]
is to be steadfast—this [state of steadfastness] being assidu-
ously attended to, during a long time unintermittingly, out of
the excess of regard} [which one entertains for the end to be

gained.] .
~ b. He now mentions the definition of ‘dispassion’§[§ 12]

AL CIEEIEERIECAUTSERIEN IRt W ]
Dispassion defined.. Aph. 15. Dispassion is the consciousness:of

baving overcome one’s desires,—[this consciousness being that)
of him who thirsts after neither the objects that are seen [on
earth] nor those that are heard of [in seriptare].
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12 THE YOGA APHORISMS,

a. Object is .of two kinds—‘seen’ (drishte) and ‘heard of
(dnusgravika). One ‘seen’ is one apprehended here [on earth]
—such as a Sound [or other object of sense]. One *heard of’
means one in the world of the gods or elsewhere [where it can-
not be seen by us]. The Veda is called anusrave because it
is [not first read by the young student, but is] listened to
(sruyate) from the mouth of the preceptor [—and heard after,
or consequently on, the teacher’s utterance,—as the prefix anu
implies]. What [object] comes [to our knowledge] therefrom
[i. e. from the Veda] is what we mnean by one ‘ heard of* dnu-
sravika.)

b. What is called ‘dispassion’ is the reflection that « These
[objects—whether of this world or of the one beyond—§ 15. a.
—] are my subjects; I am not their slave.”—This * conscious-
ness of having overcome’ is entertained by him who, from dis-
cerning the insipidity of the results of both of those [classes of
objects] has dismissed all eagerness about them.t

c¢. He .next mentions a peculiar aspect of this same; [i. e,
of “ dispassion.’]

. N~ £
qq JREETAYoEFTY || (¢ |

Dispassion carried Aph. 16—This [viz. dispassion,’] carried
fﬁiﬁiﬂﬁhﬂ‘{iﬁj‘;‘i’é’, to tl?noe utmost is iEulifferenc}()a regarc}ing the
‘ qualities’ [i. e. every thing else than Soul], and this indiffer-
ence arises from a knowldge of Soul [as distinguished from the
qualities’] [See Lecture on the Sdnkhy« §49.]

a. ¢ This’—i. e. ‘ dispassion, " “ carried to the utmost :’—i. e.
elevated [to its utmost]. The first [degree of ‘dispassion,’'—
see§ 15—] has regard to [ordinary] objects ;,—but the second
[§16], has regard to the ‘qualities’ [from which, according to
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BOOK 1, 13

the Sdnkhya, ordinary objects arise]. This arises ouly from
familiarity with the distinction between the ¢qualities’ and
Soul [—or the objective and subjective]. From its extreme
conduciveness to abstract meditation*® it ranks above the dis-
passion which has regard only to the grosser objects.

b. Having thus stated the nature of concentration ( Yoga), he
{next] mentions the difference between the nature of [medita-
tion, which is of two kinds—viz.] that ‘in which there is distinct
recognition,’ (samprajnata) and that ¢in which distinct recog-
nition is lost,} (a-samprajnata)

FrasRERERAargIEEsEE: 1| L |

Meditation, with Aph. 17.—[Meditation—of the kind called]
an object. that ‘in which there is distinet recognition
[arises, in its fourfold shape,] from the attendance of (1) ¢argu-
mentation’ (witarka), (2) deliberation’ (wichara), (3) ‘be-
atitude ’ (ananda, and (4) ‘ egoism’ (asmita).

«. The word ¢ Meditation’ is required to supply the ellipsis
in the aphorism,}

b. Meditation ‘in which there is distinct recognition’ (sam-
prajnata) is a kind of ‘ pondering’ (bhavana) whereby the
nature of that which is to be pondered is known thoroughly
and well—apart from either doubt or error. This meditation ‘in
which there is distinct recognition ’ excludes every modification
of the mind [or every idea—see§8. b] other than what is to be
pondered :—it is, in short, meditation with its seed§ [i. e. with
the object, in the effort to apprehend which exclusively the
meditation originates]. ’
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14 THE YOGA APHORISMS,

¢. This [meditation ‘in which there is distinct recognition’—
(17—, through its division into the ‘argumentative’ &c., is of
four kinds, viz. (1) the ‘argumentative,’ (2) the ‘deliberative,’
(3) the ‘ beatific, and (4) the ¢ egoistic.”*

d. As for < Pondering’ [§17. b.], this means the taking into
the mind again and again, to the exclusion of all other objects,
that which is to be pondered. And that which is [a suitable
object] to be pondered is of two kinds, being either the Lord
(Ishwara) or the twenty-five principles [—see Tattwa-samasa
§37—). These [twenty-five principles] also are of two kinds,
through their distinction as senselss and not senseless. Twenty-
four [of the principles, including Earth, &c.] are senseless :—.
that which is not senseless is Soul.
~ e. Among these [objects suitable for being pondered —§17d.
—1] when, having taken as the object the Senses and the Ele-
ments which are gross [in comparison with the Subtile Ele-
ments next to be spoken of], pondering is engaged in, in the
shape of the investigation as to which is antecedent and which
is consequent [—i. e. whether the Senses generate the Elements.
or the Elements generate the senses—] then the Meditation is.
[technically said to be] argumentative’ (savitarka.)$

f. When, having taken as the object something subtile, as.
the Subtile Elements and the Internal Orgam, pondering is
engaged in, in so far as regards the where and the whien there-
of,—then it [—the pondering—] is [technically said to be}
deliberative’ (savichdra).§
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BOOK I. 15

g- But when the ‘pure element’ (sattwa—see Sankhya Lec-
ture §50) of the Internal Organ, commingled with somewhat
of [the two other elements,—viz.] ¢passion’ and ‘darkness’
[—Sankhya Lecture §51 and 52], is pondered, then the medi-
tation is [techunically termed] °beatific’ (sananda—§17 c.),
because the ‘pure element’ then pondered, which consists in
the manifestation of joy [Sdnkhya Lecture §50], is predominant
—inasmuch as the intellectual faculty is then [—i. e. in this
particular case of pondering—] a secondary matter.*

h. After that [pondering of the ‘pure element’ commingled
with the two others—§ 17. g.—], the meditation which is en-
gaged in, having, as that on which it rests, the clear ‘ pure’

“element’ unaffected by even a little of ¢ passion’ or ¢darkness’
is called ‘egoistic’ meditation [§ 17. ¢], because, here, per-
sonal] existence only remains, since the intellectual faculty
becomes now predominant inasmuch as the ‘pure element’
which is to be apprehended [as the object of the meditation] is
‘here disregardedt [as the mere stepping stone to higher things].

t. Among these [four kinds of ‘meditation, where there is dis-
tinct recognition’ of an object,—§ 17 c.}, the first, the ‘ argumen-
tative’ meditation[§ 17. e.] includes all [that belongs to] the
four. The second, the *deliberative,” leaves out the ‘ argumen-
tation’ [of the preceding] :—the third, the ¢ beatific,’ leaves out
the deliberation [of the second]:—the fourth, consisting in mere
self-consciousness, leaves out that [beatitude which belongs to
the third] :—and all these [four] are meditations with some-
thing to rest upon} [as the object pondered ;—the soul of the
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16 THE YOGA APHORISMS.

ascetic, like the body of the young swimmer, requiring sup-
ports to begin with, which are successively laid aside as power
and confidence are gained by practice].

J. He next tells what is meant by that [meditation] ‘in
which distinct recognition is lost'* [§ 16. b.—the practised
ascetic having parted with every vestige of object, as the prac-
tised swimmer with his last cork or bladder].

RRAIEIRATEEAERRA $72: | 1 I

Meditation with- Aph. 18—The one [kind of meditation
out an object. just described] is preceded by the exercise
of thought in the shape of repose;—the other [—independent
of any fresh antecedent—T] is in the shape of the self reproduc-
tion [of thought, after the departure of all objects].

a. By ‘repose’ (virama) we mean that whereby one is rested
—the abandonment of all anxiety about argumentation, &c.
(§17.]. Well—thought’ in the shape of this ‘repose’ is what
we mean by the compound expression virama-pratyaya,—and
what we mean by the ¢exercise’ (abhyasa) of this, is the
reiteratedly dwelling mentally thereon, and constantly rejecting
with a negative [as a delusion and an unreality] whatever
‘modification’ [or idea,—see§ 5.—] springs up there [to interfere
with it] ;—such is ‘the exercise of thought in the shape of
repose. This [as remarked in the first half of the aphorism)
produces meditation ‘in which there is distinet recognition’+
{§17 :—and we have now to consider that kind of meditation
which differs from this].

b. The other [kind of meditaion] has nothing left but the
self-reproduction of thought. It is different from that [above
described] ; that is to say, it is [as contradistinguished from
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BOOK 1. 17

meditation ‘in which there is distinct recognition,] that ‘in
which distinct recognition is lost” Here there is nothing to
be thought of or accurately apprehended [—as it was necessary
that there should be in the former process—] ;—it is meditation
without a seed* [—i. e. without any object—see § 17 b—in
any effort to confine one’s self to the apprehension of which
the meditation has been entered upon].

c. Well, having thus stated the {two] distinctions [§18] in
the nature of Concentration [§2], and having compendiously
mentioned its methods, the author proceeds to speak of these
methods more fully, first premising some account of the spuri-
ous semblance of concentration.

wamEd RRETEReaE || 1R I

- Spurious semblan- Aph. 19—0f [the meditative state at-
g :{o:.b“m'; Me-  tained to by the two classes of aspirants,

technically called] ‘the unembodied and re-
solved into Nature, the world is the cause.

«. By ‘the unembodied and resolved into Nature’ we mean to
speak of {those technically called] ¢ the unembodied’ [as ene set],
and ¢ the resolved into Nature’ [as another set.] Of these the
Meditation is caused by the world,—that is to say, it is such
that the cause, or instrumental agency on which it depends,
is the world—the creation—[—the phenomenal-—beyond which
the vision of these extends not to the discrimination of pure
Spirit, and the uncreated energy Nature].}

b. The meaning is this—that, only while the world is manifest,
are these men participators in such [inadequate] meditation
[as we have described]. Amd this is a mere false semblance
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18 THE YOGA APHORISMS.

meditation, because these do not discern the ultimate
Reality. Hence, by him who desires emancipation, effort is
to be made for [attaining to] the knowledge of the ultimate
Reality, and for pondering that* [instead of the lower things
pondered by those of narrower ken, whose vision cannot pierce
the penomenal, and discriminate the spectator Soul, and the
natura naturans].

¢. And, of the persons spoken of in the aphorism, those who
having their energies directed to ‘ beatific’ meditation (§17. g.]
do not discern any other Reality, in the shape of Nature or
Soul, these are they who are meant by the term the ‘un-
embodied, (videha), because their body and their self-con-
sciousness are departed [—but they are not jfurther advanced
towards emancipation]. And those who [going just one step
further] are content with the egoistic’ meditation [§ 17. AJ
but do not discern the Supreme Soul, and whose intellect has
been resolved into [the matura naturans which is] its cause,
these are they who are called the ‘resolved into Naturet (pra-
kritilaya)—[See Sdnkhya Lecture, § 15 and 54].

d. But of others than those} [whose inadequate style of
meditation has been stated in aphorism 19, the meditation is
as stated in the aphorism here following].

FFATHRENNIIYIF T || Ro |l

The genuine order Aph. 20.—[In the practice] of others this
;fo:bstmt Medita- [Me(zl';tation] i[s precedI;d by I]"aith, Energy,
Memory, Meditation, and Discernment.

a. “ Of others”—i. e. of yogfs other than [those called] the
¢ unembodied’ [§19 c.] and the ‘resolved into nature’§[§19. c.)
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BOOK I ' 19

b. “Preceded by Faith, &c.” To complete the sense, we
must supply the word ‘ Meditation.” * Preceded by Faith, &c.,’
—that is to say—the means antecedent [and conducive] to
which are Faith, &. And these, ‘ Faith &c.,’ acting in the
relation of means to an end, constitute the means [or appli-
ances] for Meditation ‘in which there is distinct recognmition’
(—§ 17). :

Faith defined. ¢. Among these [antecedents enumerated
in the Aphorism], ¢ Faith’ (shraddhd) means a mental approval
of Concentrationt [as a worthy and possible aim].

Energy. d. ¢ Energy (virya) means perseverance.}
e. ‘Memory’ [or Recollection’—smriti]
Memory. .
has already been explained,§[—see§11].
Meditation. f. « Meditation’ (samddhi) means intent-
ness on a single point.||
Discernment. g. ‘ Discernment’ (prajnd) means thorough
. discrimination of that which is to be known.$
Reason for this or-

h. Among these [antecedents,—to aceoung,
der of statement. for the order of statement adopted in the
aphorism, we may remark, that]—of him who has ‘Faith’ there
arises ¢ Energy,— he becomes persevering in meditation ;—and
to one thns persevering the ‘¢ Memory’ of past subjects springs
up; and his mind becomes absorbed in ‘Meditation’ in conse-
quence of the recollection thereof; and he whose mind is absorb-

in meditation arrives at a thorough ‘ Discernment’ of the
matter pondered.3p’
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20 THE YOGA APHORISMS,

. Such are [according to those whose practice is recorded
in §20.] the means of that Meditation ‘in which there is dis-
tinet recognition’ [§ 17]). The [still higher step—] Medita-
tion ‘in which distinct recognition is lost’ [§ 18.] is arrived
at through diligent practice [§ 13] of this [‘in which there
48 distinct recognition’ of some object pondered], and through
extreme ¢ Dispassion’* [§ 16).

j. He next mentions the subdivisions of Yogfs, adopting
the above-mentioned means, according to the difference of
method adopted by them.t

dimddmrarras: || I N

Ascetics divisible ac- Aph. 21.—[The attainment of the
2?'1‘,’:;‘&3‘3,:2 eir method state of abstract Meditation is] speedy
in the case of the hotly impetuous.

a. To complete the aphorism, the words ‘The attainment
of the state of abstact Meditation’ require to be supplied.}

b. By impetuosity, (samvega) is meant a more energetic,
- self-reproducing impulse, which is a cause of action. Those
persons in whose ¢ transcendent’ methods [§22.] this [impetuo-
sity] is violent, are close upon the attainment of abstract medi-
tation and the fruits of meditation ;—that is to say, this is
in their case, rapidly brought about.§

¢. Who are those ‘hotly impetuous’ [§21]? To this he

replies.||
I ECIECIECIE R B IR .
Ahh. 22.—Through the ‘mild,’ the medium,’ and the trans-
cendent’ [nature of the methods adopted] there is thence also
a distinction [among the ascetics who adopt the methods].
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BOOK I, 21

a. Through the diversity of these various methods, viz. the
‘mild’ &c., there is a distinction of those who employ the
methods. The divisions of method are the ‘mild’ (mriduw),
the ‘ medium’ (madhya), and the ‘transcendent’ (adhimdtra).
These are severally threefold from their being severally sub-
divided into the ‘mildly impetuous, the ‘middlingly impetu-
ous,’ and the ‘transcendently impetuous’ Andin accordance
with this division there are nine classes of followers of the

The nine divisions Y09a@. Thus—there is the ‘mild method’—
of ascetics. (the follower of which may be] the ‘mildly
impetuous,” the ‘ middlingly impetuous,’ or_the transcendently
-impetuous’ Then there is the ‘medium method’—the fol-
lower of which may be the ‘mildly impetuous,’ the ‘mid-
dlingly impetuous,’ or the ‘transcendently impetuous’ And
there is the °transcendent method’—{[the follower of which
may be] the ‘mildly impetuous,’ the ‘middlingly impetuous,’
or the ‘transcendently impetuous’ And great endeavours
ought to be made after the ‘ transcendent method’ and after
warm impetuosity [in following out the same]. So much for
the declaration of the distinctions* [among the followers of the
Yogal. :
b. By ‘mildness’ [as we learn from Bhdvéganes'd] is here
meant ‘smallness’. The meaning of ‘middlingness’ is the
familiar one. By ‘transcendentness’ is meant the exceeding
of all measure,—excessiveness, in short.t

c¢. Now he mentions a method which differs from these
methods in being an easy one.}
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ST | 3

The devotional Aph. 23—Or by profound devotedness
method. towards the Lord, [the ascetic may attain
to the state of abstract Meditation].

a. By “the Lord” (lshwara) we mean what will be defined
(in §24]. By “ profound devotedness” towards Him, we mean
a kind of devoted attachment, a peculiar serving of Him, the
consigning of all one’s actions to Him. The person [under the
influence we speak of] desiring no fruit [of his actions] in the
shape of enjoyment of sense-objects, or the like, makes over
all his actions to Him, the pre-eminent guide. This ¢ profound
devotedness’ is a pre-eminent means of abstract Mecditation
and of the attainment of its fruits.*

The devotbfn&‘ b. It has been just stated that abstract
:‘,‘.f,f,“:.f‘thﬂ?;orﬁ’: " Meditation may be attained through pro-
found devotedness towards the Lord. With reference to this,
he now proceeds to declare, in order, the nature, [§24], the
proofs [§25], the pre-eminence [§26], and the name [§27], of

the Lord, the order of His worship [§28], and the fruit there-
oft [§29).
FAFAIARTIATATTERSTIAT £ 1 3¢ 1

The term ‘Lord”  Aph. 24—The Lord is a particular Spirit
defined. (Purusha) untouched by troubles, works
fruits, or deserts.

a. ¢ Troubles'—i. e. things that distress,—such as ignorance
&., which will be spoken of [in the 2nd section]. ‘Works'—
i. e. [actions involving] merit or demerit. ‘Fruits—i. e. what
ripen out of works, as birth, life, or whatever is experienced
[by mortals as the consequences of their actions]. By deserts’
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BOOK 1. 23

are meant those self-continuant conditions, or teudencies
[—leading to their inevitable consequences— ], which take
the name of dsaya [—from the root 8 ‘ to sleep,— ] because
they rest on the tablets of the mind until their fruit shall have
ripened. [The Lord, to whom no such things are attributable.
is declared to be] ‘Untouched’ by these—i. e. not affected by
them during any of the three times, [—past, present, or
future].* '

b. A ‘particular Spirit,—i. e. one who is different from
other spirits ;—such is the force of the term here rendered
¢ particular.’t ¢

The Lord upholds ¢. ‘The Lord’ (Ishwara)—i. e. [—from
all things by His the root &7 ‘to possess power'—] who is
mere will. accustomed to rule,—who is able to uphold
the world by his mere will. Such is the nature of ¢ the Lord.’}

d. Having thus stated the nature of the Lord, he now
(§23. b.] states the proofs§ [that such a Being exists].

g faefand- aggdfiwg 1 RSN

Proof that there is Aph. 25.—In Him does the germ of the
such a Being as the .. . .
Lord. omniscient become infinite.

a. ‘In Him'—i. e. in that divine Being. The germ of
omniscience iS the less or more of the knowledge of the past,
the future, &c. This is the germ; because like a germ it is the
root [of what springs from it]. This [knowledge which in
others is less or more] in Him, is infinite, or reaches its ex-
treme limit. [And it is held to be a fair inference that Know-
ledge reaches the limit of Omniscience somewhere), for, proper-
ties that are capable of degrees, such as Parvitude and Magni-
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24 THE YOGA APBORISMS,

tude, are {in particular instances] seen to have reached their
extreme lim‘lts,—Parvitude, for example, in an Atom, and pre-
eminent Magnitude in the Ether. So too Knowledge and the
like, properties of the intellect, are seen admitting of degrees.
They reach their extreme limit somewhere, and He in whom
they are infinite is the Lord.*

b. Having thus declared the nature of the Lord,and the proof
that such a Being exists, he next [§23. b] declares His pre-
eminence.

¥ Q¥ gasmiy mr@araa%amq nRE N
The pre-eminence  Aph. 26.—He is the preceptor even of

of the Lord. the first, for he is not limited by time,

a. ‘Of the first;—that is to say, even of the earliest [of creat-
ed beings], such as Brahm4, &c, He [the Lord] is the preceptor,
or instructor ; for He is not bounded by time, since He is with-
out beginning,—and these, on the other hand, are limited by
time because they had a beginning.}

b. Having thus declared the pre-eminence [of the Lord], he
declares His name (§23. b.], with a view to its employment
in devotion§

g PFH: U1 1l o |l
ofT":l: e "‘;‘3‘_‘1 name Aph. 27. His name is Glory. _
a. ‘His,’—i. e. of the Lord as thus defined [§24], the name,
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Book I, 25

or appellation, is ‘Glory’ (pranava) [which is the technical term
employed in speaking of the mystical name]* Om.*

a. ‘And of the two [—i. e. of the Lord and this name, or as
‘denoted and denoter, is eternal. It is conventionally de-
clared,—but not made by any one. Just in like manner as
the actual relation between a father and his son is declared
{and not created] by some one who says “ This is that one’s
father, and that is this one’s son.”}

c. He next speaks of worship} [—8§23. &.]

FeTEEIIEag Il ¢

How the name of  Aph. 28.—Its repetition [should be made
the Lord is to be . . <. .
used in worship.  and also] reflection on its signification.

a. Its—i. e. of this mystical name, consisting of three and
a half prosodial moments [viz: (a=2)+ (u=1) + (m=4) =
(om=38}) ], the repetition, or proper pronunciation; and -re-
flection on, or re-iterated mental attention to, its signifi-
cation—viz: the Lord,—is a means of concentrating the thoughts;
therefore it is here stated that the follower of the Yoga ought
to repeat the mystical name and to reflect upon its import,
with a view to the effecting of abstract Meditation§

b. He next mentions the fruits [§23. b.] of such worship.§

AT IAFIFAATAT Sg=aqaeAEaa 1 Q1

Aph. 29.—Thence comes the knowledge of the rightly in-
telligent [Spirit]’ and the absence of obstacles.

a. ‘The rightly intelligent [Spirit]'—i. e. the Spirit possess-
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‘ed of knowledge,—He being an intelligence who rightly knows,

—i. e. who knoWws in an opposite, or inverse way, [as con-
‘tradistinguished from mortals, whose understanding—as ex-

plained under § 5.—is supposed to flow out and become modi-
‘fied by objects. Such a process of gaining knowledge, being
‘regarded as undersirable in the case of mortals, is not to be
‘imagined to belong to the Lord, who is therefore said to know
- in some opposite way). There accrues to him [the ascetic]

a knowledge, a complete apprehension, of Him,* [through the
- practice recommended in § 23].

b. The obstacles [to the attainment of the end in view] will
be mentioned. The absence of these means the exclusion of
their power.t

¢. Now, which are those obstacles? This being a point in
doubt, he proceeds to remark as follows.}

AT A A TSR AT g S ro ey
yREARgaaTtT faftre S e

The obstacles of Aph. 30.—Sickness, languor, doubt, care
the ascetic. lessness, laziness, addiction to objects [of
sense], erroneous perception, failure to attain any stage.[of
abstraction], and instability [in the state when attained]—
these distractions of the mind are obstacles [in the way of the
ascetic].

a. These nine, prevailing through the power of the passionate
and dark qualities [—the two which are opposed to the
element of pure or good in the phenomenal world—] become
" distractions of the mind :—that is to say, the mind is distracted
by these which are opposed to the mind’s concentrating itself
on any point.§
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_Sicknesy, b. Among these, ‘Sickness, is g fever, or the
like, caused by disorder of the humours.*

-Languor. ¢. ‘ Languor’ is the mind's inactivity.f

Doubt. d. ‘Doubt’ is a [sort of] notien that leans to-

both alternatives. As, fer example, [where one hesitates] « Is
the Yoga practicable [e. g. for me the doubter], or is it not P}

Carelessness. e. ‘Carelessness’ is a habit of inattention,—a

listlessness about the effecting of abstract meditation.§

Laziness. J. ‘Laziness’ is a heaviness of the body and
mind, which causes a want of exertion in the department of
abstract meditation. |t

Addiction to objects, ¢ < Addiction to objects, ‘(avirati) is &
greediness consisting in attachment of the mind to objects of
senses.$ A

Erroneons:petcep- h. Erroneous perception’ is a mistaken
tion. notion [§8. a.] such as the netion that the:
thing is silver when it is mother o’pearl.® '

Failure to attain 4, By *failure to attain any stage’ we mean
any stage of abstrac- L '

tion. the failing, for seme reson or another, to-
attain to, or arrive at, the state of abstract meditation.T
Instability. 4. ‘ Instability’ is, even when the state of

abstract meditation has been reached, the mind is not continu-
ing steadily therein.**
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28 THE YOGA APHORISNS.

k. These {§30.] are called ‘obstacles’ because, as they pre-
sent themselves, they oppose concentration or meditation.*

. In order to declare other obstacles also, which cause dis-
traction of mind, he says}:—

| pEAETEASA ATRERTEeE: | 38 0

Aph. 31— Grief, Distress, Trembling, and Sighing, are
accompaniments of the distractions.

a. When, from whatever cause, distractions [ such as enu-
merated in § 80.] have arisen, then these, viz. Grief, &c. (§ 31.]
come on.}

Grief. b. Among, these [§31.] ¢Grief is & modi-
fication of mind, resulting from [other] mental affections and
characterised by annoyance, in consequence of which annoyance
sentient creatures exert themselves for its removal§

Distress, c. ‘Distress’ is a tremulousness of mind, aris-
ing either from external or internal causes.||

Trembling. d. ‘Trembling’ (angamejayatwa) is a shak-
ing of the whole body which prevents steadiness either in
prescribed postures or in mind.$

Sighing. e. ‘Sighing’ (shwdsa) is an excessive entrance
of air into the body. An excessive expiration of air from the
body, is what is meant by prashwdsa.®

f. These [§31.], prevailing along with the distractions [enu-
merated in§ 30.], are to be excluded by means of ‘exercise’
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BOOK I 29

[§ 13.] and ‘dispassion’ [§ 15.] as aforesaid; and therefore it is
that they are mentioned here.*

k. He now mentions another method for the prevention of
the obstacles [§ 30.] together with their supervenients [§ 81].+

qgRERFaEraTE: 1| 3% |

Meens of combat- Aph. 32—For the prevention thereof let
ing distractions. one truth be dwelt upon.

a. For the prevention, or hindrance, of these distractions,
one should dwell upon, or again and again confine the atten-
tion, to one truth,—some accepted truth,—by force of which,
when concentration on one point has taken place, the distrac-
tions subside.}

b. He next states another method, premising some mention
of purifying processes which conduce to the perfecting of the
mind.§

o N .
ANFROMRA TGN FEE@IOITENATIIN HIFATAR-

qargag 1l 33 Il

Aph. 33—Through the practising of benevolence, tenderness,

Amiable habitsre- complacency, and disregard towards objects
commended. [i. e. persons who are respectively in pos-
session] of happiness, grief, virtue, and vice; the mind becomes
purified.

a. ‘Benevolence’ is good-heartedness; tenderness’ is com-
passion ; ‘ complacency’ is sympathetic joy; ‘disregard’ is in-
difference. He should exercise these, repectively, towards the
bappy, the grieved, the virtuous, and the vicious. That is to
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say, when people are happy, he should show benevolence,
saying, “Blessings on their joy!",—and not [show] envy.
When people are grieved, he should show tenderness, saying
¢ By what means, verily can they be freed from their grief?,'—.
‘and not [show] a disposition to stand aloof. And when people
are virtuous, he should exhibit complacency, by sympathetically
rejoicing in their virtue,—and not [show] aversion by saying,
« What !—are these- forsooth virtuous ?” And in regard to.the
vicious he should practise simply-indifference, showing neither
sympathy nor aversion.*
" b. In the aphorism, by the words, ‘ happiness’ ‘grief’, &c.*
are denoted those to whom these belong. So, in this, manner,
by the purifying influences of friendliness, &c, the mind being:
rendered cheerful, the production of abstract meditation takes.
place readily.+

c. This purifying process is an external one [and not an in-
timate portion of the Yoga itself]. As, in arithmetic, in effect-
ing the calculations of questions of Alligation, &c. the opera-
tions of Addition &c., are valuable [not so much in them-
selves, but] as aids in effecting the mportant matter,
s0 by exercising benevolence, &c, which are fmoods of mind}
opposed to aversion and covetousness, the mind, in which com-
posure has [thereby] been produced, becomes fitted for medita-
tion —that “in which there is distinct recognition of an object’
[§ 17.], &c. Covetousness and aversion are the very chief raisers
of distractions :—if therefore these be radically extirpated, then,
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through its composure [and freedom from' distraction], the mind
“the more readily becomes concentrated on one point.*

d. He mentions another expedient.+

qegEATIRomat ar qroreg || 38 |

,iofng::;a:npgdigf Aph. 34.—[Or, he may combét- distrac-

traction. tions] by forcibly expelling and by restrain-
ing the breath, '

" Regulation a. The ‘expelling’ of the breath is the
of the breath. vomiting or emitting it [by a slow but comp-

lete expiration). The ‘restraining’ it, is the stopping it [by
" shutting the mouth and closing both nostrils with the fingers
-of the right hand]. And this, we mean to say, takes place after
- ¢nhalation [—though mentioned in the aphorism as if im-
mediately following expiration—], because, after expelling the
‘breath, it is impossible to restrain it without [having made a
previous] inhalation. Thus, then, the regulation of the breath
[prandydma]. being of three descriptions according to the
distinction of ‘expiration’ (rechaka), ‘inspiration’ (piraka); and
‘ restraining’ (kwmbhaka), causes steadiness of the mind, and
its concentration in'a mingle direction.}

'b. He states another means of steadiness§
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32 THE YOGA APHORISMS.

Another expedient. A4ph. 35.—Or a sensuous smmediate cogni-
tion, being produced, may serve as a cause of the steadiness
[of the mind].

a. To complete the sentence, we must supply ‘of the mind.*

b. Objects of sense are odour, savour, colour, touch, and
sound. Wherever these exist as fruits, that case of perception,
or especially immediate cognition,is sensuous:—and this, when
it is excited, causes fixation of the mind.t

Mystical sense- ¢. To explain ‘—in the case of him whe
perception. fixes his mind on the tip of his nose, there
arises a perception of celestial odour. [If he fix his mind] on
the tip of the tongue, in like manner, there is a perception of
savour; on the fore-part of the palate, a peroeption of colour;
on the middle of the tongue, a perception of the touch ; on the
root of tongue, a perception of the sound. Thus, then, through
this or that organ, the perception arising of this or that celes-
tial sense-object becomes a cause of the mind’s concentration in
one direction.}

d. He mentions another expedient of the like description.§

fagniaRr ar sarasAar I 38 N
Another expedient. 4 ph. 86.—Or a luminous [immediate cog-
nition, being produced,] free from sorrow, [may serve as a cause
of the steadiness of the mind.]
a. To complete the aphorism, we must supply ‘an immediate
cognition, being produced, may serve as a cause of the steadi-
ness of the mind.’||
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BOOK 1. . 33

. Here, by the word ‘lumen’ (jyotis) is meant the light
that consists of the Pure element [out of the three elementary
qualities that constitute the phenomenal]. A luminous imme-
diate cognition (§ 35. b.] is that in which this [Pure element]
is excellent, abundant, exceeding.*

c. * Free from sorrow,—that is to say, that cause of the steadi-
ness of the mind in respect of which [agency] all sorrow,
which [—see Sdnkhya Lectire, § 61.—] is a modification of the
Passionate [or foul element of the phenomenal universe],
is removed by virtue of the exercise of the ‘beatific't [degree
of meditation—§ 17. g.,—where the ascetic, not yet liberated
from the phenomenal, is nearly freed from the two coarser of its
three chains].

d. The meaning is this, that, on the disappearance of all

Dwelling on the modifications’ [§ 5.] through the beholding
inner light of the of perfect knowledge, steadiness takes place
heart. in the mind of him who, in the midst of the
lotus-cup of his heart, broods on the Pure element of thought
[spread out in the heart] like the milky ocean when its waves
are stilled.}

e. By means of exhibiting another expedient, he declares
an object [worthy of being meditated] in the meditation ‘in
which there is distinct recognition of an object./§—[§ 17].

NIUARETT a1 REF | 3 1)
Dwelling on ad- 4,5 37 Or the thought, taking as its

mirable examples.
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84 " THE YOGA APHORISMS.

object some one devoid of passion, [may find what will serve
as a cause of the steadiness of the mind].*

a. To complete the aphorism we must supply’ may [find
what will] serve as-a cause of the steadiness of the mind.*

b. ‘Devoid of passion,’ i. e,, who has abandoned all desire for
objects of sense,—like Sanaka and others. (The mind, we re-
peat, may be steadied by the expedients previously mentioned,}
or the thoughts of the Yogi, directed to this [—i. e. to one
devoid of passion as Sanaka was—],becomes fixed ;—that is to
say, the unimpassioned thought becomes more firmly steady
through reflecting on one whose thoughts are devoid of passion.t

¢. He mentions another expedient of this description.}

_ @aRRIFEARsEd a i 3¢
Recourse had  Aph, 88.—Or the dwelling on know-

% dreaming -and

eleeping. ledge [that presents itself] in dream, or in
aleep, [may serve as a cause of the steadiness of the mind].
Dreaming defined. @. ‘Dream’ is that wherein the soulis af-

fected through the mind alone, when the modifications of the
external organs of sense have departed.§

b. ‘Sleep’ has already been defined||[—see § 10].

c. [We say, then, that] knowledge dependent on dream, or
dependent on sleep, when dwelt upon, causes steadiness of
mind,8—[there being in either case nothing to distract the
attention].

d. Since [different] men have different tastes; on whatever
thing the Yogi places his faith, by meditating on that same
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BOOK I 5

thing he may attain. what lie wants [—-viiz. steadiness of”

mind]:—in order to declare this, he states as follows.*
TSR | 3R N

ploose g:l;lg.s oo Aph. 39.f0r [the stead'yihg of the m%nd’.

upon. to steady the May. be: effected]: by pondering anything

mind. that one. approves..

@ [That is te.say); the mind becomes steadied when any
object that ame prefers is pondered,—whether external, as the-
Moon or the like, ar internal, as a congeries of arteries or the
kike. -

The fruit.of medisation, 5. Having thus extiibited the means.
fof accomplishing meditation}, in. order to. exhibit the fruits,
ke proceeds to remark.}

WATPIARGEIA SE7 TAFIT || 8. 1.
YP"‘"““‘ the  Aph. 40.—His mastery extends to . the:
oy wmall. o atamic and to the infinite.

a. The ascetic effecting, by these methods, steadibess. of.
mind, obtains, through meditation on-subtile objects, unresisted.

mastery as far as the Atoms ;—that is to say, his mind, in [deal-
ing with] subtile objects, even as far as the Atoms [which elude -

the cognizance of ordinary perspicacity]; is nowhere baffled._
In like manner, na.mental obstacle arises anywhere to.him medi- -

tating the gross, even to the extent of infinite magnitude,—as
the Ether, for example ;—but everywhere he is uncontrolled,—
such is the meaning. §
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36 THE YOGA APHORISMS,

b. Of the mind thus by these methods rectified, what is the
aspect [or actual condition]? To this he replies.*
HFTUNAGES AL AGOTHIAY Feq
SEESCRIGEIETE IR )

The state of the mind Aph. 41.—To that [mind whose ‘modi-
5:%%32::.‘1 font on 2 sin- fications’ [—all save that there remains
some one object of meditation—}have disappeared, there occurs,
as [occurs] to a noble gem [—e. g. rock-crystal, when brought
into conjunction with a coloured substance—}, when intent on
any one out of these—viz.—the perceiver, the perception, and
the perceivable,—a tinging thereby.

a@. That is to say—to that [mind] whose ‘modifications’
[§ 5.] have disappeared, which has repelled all modifications
except that which has to be pondered,—which has accomplished
that concentration ‘in which there is distinct recognition+{of a
single object to the exclusion of all others,—§ 17.].

b. ‘Out of [the three viz.] the perceiver, the perception, and
the perceivable—i. e. Soul, the organs of sense, and the [five]
elements.} ) '

c¢. ‘To it [—the thought—] intent on any one [of these §41,
b.—]there occurs a tinging thereby. By ‘being intent thereon’
we mean attending to that alone. ‘A tinging thereby,’-—i. e,
the [thought’s] coming to consist thereof [by taking the colour
or character of the object as its own} ;—the coming to be of the
same description ;—that is to say, it f[—the thought—] becomes
modified into the aspect of that § [which is thought upon].

&. He mentions an illustration. To the noble—i. e. pure
[transparent and colourless]—gem, such a gem as rock-crystal
or the like, there occurs this or that colour in consequence of its
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BOOK I. 37

being the receptacle of this or that colour, [—as when the red
or other colour of flowers has place within a crystal vase—].
In like manner, to the stainless pure element of thought
(§ 36. d.] there occurs the hue of this or that, through the ad-
Jjacent hue of this or that thing which is meditated upon.*

e. ‘The perceived, the perception, and the perceiver'—such
is the inverse order in which these are to be understood [—in-~
stead of the order adopted in the aphorism—], because it is on
‘ the perceived’ [—the external or objective—] that meditation
is first fixed,} [—see § 17.e. &c]. ,

/- He now states [in three aphorisms] a fourfold division
of the abovementioned [§ 41} change ; [of the mind into the
likeness of what it ponders].

g dTIATIReTea o aradht Il 83

The first stage of the Aph. 42.—This [change of the mind into
mind properly intent,  the likeness of what is pondered—§ 41—},
when mixed up of the fancy of the ¢word, the ‘meaning,’ and
the ‘ knowledge,’ is [technically termed] the ‘argumentative.’

@. A ‘Word, is what is apprehended by the organ of hearing,
or [in the technical language of the gramma,rw.ns] a manifesta-
tion§ (sphota).

b. The ‘ Meaning’ i. e. the thing meant by a sound or word is
a genus [—such as ‘cow, ‘horse,—] &c,|| [see Sdkitya Dar-
pana § 12].

c.  Knowledge,’ is a medification of the understanding [—see

§ 5 and 6—] where the quality of Purity prevails$ [—to the
suppression of the elements of Passion and Darkness,—see§l7g]
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88 THE YOGA APHORISMS.

&. A ‘Fancy’ has been already defined* [in 4ph. 9].

e. ‘Mixed up of these’—i. e. in which the three—viz. the
‘Word,’ &c., {§ 42],—by mutually cemmingling, appear in am
[ambiguous and] fanciful shape,—in the shape [at once] of the
word ‘cow, [for example], the thing ‘cow, and the notion
¢ cow,'—this is what is called [technically} ¢the argumentative’
(savitarka) changet fof the mind reflecting a mixed object of
thought—while the attention is divided among the sound, the.
thing signified, and the knowledge of the thing.}

/. He now mentions that ‘non-argumentative’ [affection of
the mind] which is the opposite of the one just defined] [§42]..

wRTRYEt Eewrdardaarnitar fiast 1L 83

Aph. 43—O0n the clearing off of the memory [of the word

The second stage 20 the sense attached to it by convention],.
of the mind properly  the [mental] display only of the-thing itself
intent. as if of something indefinite [and. no.longer-
referred to any term—no. longer regarded as being what is.
meant by the word ‘cow,’” or what is meant by, the word “horse,”
&c.—], this [affection of the mind which no longer reflects a
mixed object of thought—§ 42—] is that which.is called [tech-.
nically] the ‘ non-argumentative.’

a. ‘ Of the memory'—%, e, of the memory of the cenvention.
as to the sense of the word. ‘The clearing off’—i. e., the-
departure. When this takes place, the change [of the.-mind}:
when it reveals the thing itself alone, as if devoid of any charac-.
ter [which would suggest a term as applicable te.it],—~when it
[the mind in its changed, state—§ 41—] is employed about the.-
object to be pondered alone [without regard to its having any-
name], and thus clear of  fancy’ [—nothing being pondered but
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BOOK 1. : 39

the actual thing itself—}, is what is called the ‘non-argumenta-
tive’ [affection of the mind] ; such is the meaning.*
b. In order to declarc another division, he says +—

g aReItERT gervaETEdar | 82

Aph. 44—Just by this [mental affection under the two
The third and 2SPects explained in Aphorisms 42 and 43],
fourth stages of the that which is [technically termed] ‘delibera-
mind properlyintent. tive’ (sa-vichdra), and [that termed] ¢ non-
deliberative’ (nirvichdra), where the object Jpondered,—instead
of being gross as in these two preceding cases—] is ‘subtile,’
has been [sufficiently] explained; [—ihe distinction between
this pair, out of the four referred to at § 41 f, being the same
as that between the other pair].

a. Just by this mental affection, in the shape of the ‘ argu-
mentative’ [§ 42] and the ‘ non-argumentative’ [§43], where the
object is a ‘ gross’ one [as contradistinguished from the * subtile’
objects,—see § 44 b.—], the pair of mental affections also, in
the shapeof the ¢ deliberative’ and the ‘non- dehberatwe, where
the object is ‘subtile,” has been explained.}

b. What sort [of mental affection] is that where the object
is subtile? That [mental affection] is so called, the object
whereof, such as the ‘subtile elements’ or the ‘organs’ (§17. £}
is subtile, By this [mention that the object, in the case of the
latter pair,—§44, a.,—as ‘subtile’] it is declared that in the
former [pair] the object is gross,—for [in truth] it -s on the
gross elements that it [—the former pair §42—43—] is de.
pendent. That is [called] the ‘deliberative’ {§44] in which
the ¢ subtile object’ appears whether as the ebject of a ques-
tion as to the name, the meaning, and the notion [§42], or
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40 ) . THE YOGA APHORISMS,

apart from any such question, but yet as qualified by the charac-'
ters of space and time, &c. That [on the other hand] is [called]
the ‘non-deliberative’ [§44], in which the ‘subtile object, in
the shape of the Subtile Elements or the Organs, independently
of the properties of space and time, &c., is presented simply as
the thing itself. It is of this [pair of mental modifications]
alone that the objects are ‘subtile™ [—and not of the other
pair,—see §44. a.]

c. In reply to the question how far [the term] ¢where the
object is subtile’ [§44] [extends], he says :—+}

genfivaEsafegdaaTq || 84 |l

The limit of analysis. 4 ph. 45—And ‘the having a subtile ob_]ect,
ends with the Indissoluble.

a. This fact that has been mentioned of the ¢deliberative’
and the ‘nen-deliberative’ mental affections [§44], that their
object is a  subtile’ one [§44. b.], ends with the Indissoluble,—
meaning, by the ¢ Indissoluble,” Nature, [that primordial princi-
ple—see Sankhya Lecture §7—] which is nowhere resolved
[into anything underlying it],—or which [to take another ety-
mological explanation] declares or suggests nothing. Itisat
this point that ‘the having a subtile object’ ceases} [—seeing
that, beyond this, there exists nothing more subtile lying

further back.]

b. To explain:—in the meodification of the Qualities there
arise four divisions—(1) that which has a diversified character:
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BOOK I. 41

(2) that which has an undiversified character, (3) that which
merely has a character, and (4) that which has not a charac-
ter. [By] ¢that which has a diversified character’ (vishishta-
linga) [is meant] the [gross] elements [Sénkhya Lecture §33].
[By] ‘that which has an undiversified character’ (amshwhta-
lina) is meant the subtile elements and the organs [S. L. §2o]
[By] ‘that which merely has a character, (lmga-nw.tla) is
meant Intellect {S. L. §3]. [By] that which Hhas rot &
characteristic attribute’ (alina) is meant the First Principlé
[S. L. §7] beyond which there is nothing subt,xle* [underlying
or originating it.]

¢. He next mentions, as the topic presents itself, the motive
for [valuing] these mental affections [or tinges, §41. It .

ar @3 adfrseay: ) gt Il

What tél:l ‘fg,“' Aph. 46.—These themselves constitute
et + Meditation with its seed” [§17. b.]

a. ‘These themselves, i.e. the mental affections above de-
scribed. Meditation ¢ in which there is distinct recognition’ (§17
b] is called [meditation} ‘ with its seed'—i. e. that which is
with a seed or with something to rest upon—because all thesa
[ varieties of mental affection: which we have been trea.t.mg of ]'
have something to rest upon} [—which—see §17. i.—must
eventually be deserted.]
b. Now he states the fruit of the ¢non-deliberative’ [mental
affection}, seeing that, of the other mental affections, this ¢ non<
deliberative’ one [§44] is the fruit.§
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frfsmr@Ru ssaragag: || 8o |l

The fruit of this. Aph, 47.—When wisdom has come, through the
“non-deliberative’ [mental affection], there is spiritual clearness.
a. What we mean by ‘non-deliberative’ has been already
explained® [—§44.]
b. ¢ Wisdom’ here stands for ¢ purity.’}
¢. In comparison with the ‘argumentative’ [mental affection],
when the ohject is a gross one, the ‘non-argumentative’ is the
superior. In respect of that too the °¢deliberative, whose
object is a subtile one, [is the superior]. In respect of this
again the ‘non-deliberative’ [where the object is subtile, is the
superior]. And when, in virtue of pre-eminent practice of this
there has arisen wisdom, or purity, then there is spiritual clear-
ness. By ‘spiritual’ we mean what resides in the soul, or in
the understanding. Snuch clearness [viz. spiritual clearness]
arises [from the ¢ ron-deliberative’ mental affection with a sub-
“tile object]. And it is just this spiritual clearness which we
meen by the firm steadfastness} [attained on the removal of
distractions—§32].
d. [Well],—this having been attained, what next? To this
he replies.§
WawRr av qar i e
From spiritual Aph. 48—In that case there is know-
glovrnems comeatight 1 e which holds to the truth,
a. By ‘knowledge which holds to the true’ we mean that
knowledge which is never overshadowed by error,—which holds
to the truth—i. e. to the real,||
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BOOK 1. 43

b. ‘In that case’—i. e. when spiritual clearness has been
attained, this (true knowledge] takes place.®

c. And, through this rightly intelligent view, regarding
everything as it really is, the Yogi attains to pre-eminent Con-
centrationt (§2].

d. He now states the distinction of this from other [forms of}
correct knowledge.} .

" ArgATEr AW RegRAETdaT || 8] |

Aph. 49.—{This kind of knowledge differs] from the know.
ﬂwe'fshfi:o :ln:r‘;mg ledge due to testimony and inference because
knowledge. the object of these two is not particulars but_
: generals,

a. By ¢testimony’ we mean scriptural information. By ‘in-
ference’ we mean what has been already defined [at §7 a.] The
‘knowledge which arises from these two [sources of knowledge]
has generals [and not individuals] as its object ; for neither testi-
mony nor a [logical] sign [tekunpiov) is able, like a sense-
organ, to convey a knowledge of particularities§ [meaning
thereby the ultimate and no further explicable distinctions that
exist between individuals generically similar and numerically
different].

b. On the other hand this meditative knowledge—that asso-
ciated with the clearness which comes through the  non-delibe-
rative’ [mental affection—8§47] differs from these twe kinds of
knowledge [§49 @.}, in its having individualities as its ebject ;—
that is to say, [it differs from them] because its object is the
individual ¢subtile element’ .or the individual Soul itself}
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44 THE YOGA APHORISMS.

{And so this knowledge, since its object is the particular, has an
object other than that which belongs to testimony or inference. ]
e Moreover, when this has been attained, one can discern
with one’s ordinary organs even minute things, hidden or very
for off.®
d. He states the [especial] fruit of this correet kmowledge.t

AT SFAFERrgfaa=dt | o Il

One train of thought - Aph. 50.—The train [of self-reproductive -
';fg‘ut":: Ihject, e thought] resulting from this puts a stop to
other traing, other trains.

a. The [self-reproductive} continuous fiow [of thought—§18}
produced by this [meditative] knowledge [§49] prevents other
trains, whether they arise during relaxation er concentration ;—
that is to say, it makes them inca.pa.ble of producing their effects.
It is for this reason that it is directed that one should addict
himself to this kind of knowledge alone.}

b. Having thus described Meditation where there is distinct
recognition [of an object §17), in order te declare that in which

the distinct recognition is dropped [§17. j.], he says :—§
CUCRENE R LR R EE TS IR

Aph. 51.—0n the removal of this also, since there is removal
ml‘;:.n:fugﬂ O:l;!:hm of all [the mental modifications), the Medi-
drop its object. tation is ‘ without a seed,’

a. On the remowal, i. e. on the disselution, of this also,—i. e.
of the meditation where there is distinct recognition of an
object [§17},—when all the modifications of the mind [§5] have
been resolved into their causes [or sources—as a jar, when
bnoken, is resolved into the earth which it was made of—), so
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BOOK 1, 45

that there arises merely a continuous train [of thought self re-
productive], thereupon, as there is nothing but negation. ‘This
is not.) This is not—meditation appears with relinquishment,
of the seed [§17 b.]; on which taking place, the soul is said to
abide in its own nature pure—alone—emancipated.*

Recapitulation. b. Well then [—to recapitulate briefly—],
having set forth the definition [§ 2] of concentration’ which is
the subject of the work [§1], the explanation of the terms
¢ Modification of the mind’ [§56] and the *Prevention’ thereof
(§ 12], the definition of * Exercise’ (§ 13] and ¢ Dispassion’ (§ 15)
and having thus stated the nature of and the difference
between these two expedients ; then having stated the division
of Concentration, into principal and secondary, by distinguish-
ing it as ‘ Meditation in which there is distinct recogmition’
{§17] and that ‘in which distinct recognition is lost [§18];
then having exhibited diffusively [§20—22] the expedients
[for attaining to concentration], after premising an exposure of
the ‘ Spurious semblance of eoncentration,” [§19]; then, witha
view to exhibiting an easy method, having determined the
nature of the Lord [§ 23—24], the proof of His existence [§ 251,
His pre-eminence [§26], His name (§27], the order of His
worship [§ 28] and the fruits thereof (§29]; then having de-
scribed the distractions of the mind [§30] and their super-
venients, gtief &c. [§ 311, and diffusively, the means of combating
these—viz. the dwelling upon some one truth [§ 32], the prac-
tice of benevolence &c. [§33], the regulation of the breath
[§ 84], and other such means—viz. ¢ sensuous immediate cogni-
tions &c.’ [§ 85—39]—as are conducive to Meditation with or
without distinct recognition of an object ; having declared the
mental affections [§ 41], with an eye to the winding up, with
their definitions (§ 42-44), their fruits [§ 46-48] and their object
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46 THE YOGA APHORISMS.

[§ 49] ; then by finally summing up, in regard to the Meditation
with distinct recognition and that without distinct recognition
of an object,—in words to the effect that Meditation without a
seed is preceded by that which has a seed § 51, the chapter on
Concentration has been expounded* [by Pantanjali.]

c. Thus is completed the First Book—that on Meditation—
of the commentary, composed by the illustrious great king and
governor, King Bhojaraja, on the Aphorisms of Patanjali's Sys-
tem of the Yoga.} .

d.. The commentator, it will be observed [~—see Introduc-

Remarks. tion, b.—,] justifies Patanjali's undertaking
to expound the Yoga, by citing a passage from the Veda [—
the Nachiketa Upanishad—] recommendatory of the Yoga,
The Yoga, therefore, under that name, was recognised antece-
digxlllgly to Patanjali, and is not to be regarded as an invention
of his.

e. The term Yoga, we were told [§ 2], implies the hindering
of the modifications of the thinking principle. All the six
Hindu systems, five of which we have already partially examin-
ed, agree in regarding the distinction between Subject and
Object as the most momentous of facts, and the emancipation
of the former from all entanglement with the latter as the one
desirable end. In their treatment, of the Objective the systems
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differ, at least in appearance, more widely than in their treat-
ment of the Subjective. The Vedanta denies reality—or most
grudgingly allows any thing of reality—to the Objective. The
Nyaya accords to it a reality co-ordinate with that of the Sub-
ject, giving impartially the name of Substance to both. The
Sankhya steers a middle course between these two. It treats
the Objective as an aggregate of qualities, whsch exist as such
but not as substances. In this respect, the Sankhya comes
even nearer than the Vedanta to Bishop Berkeley. The Yoga,
as far as we have seen, concurs with the Sankhya on this point,
While the systems thus differ in regard to the Objective or Mate-
rial, they all agree, on the other hand, in regarding the Subject
(atman )—call it Soul, or Spirit,—as a self-dependant reality.
The only dispute here is, whether Soul, or Spirit, is one or
manifold. The Vedanta holds that it is one ; the other systems,
so far as we have yet seen, that it is manifold. It is to be
observed that nowhere in any of the systems does the notion of
a created spirit present itself. The Vedanta availing itself of
a sufficiently loose analogy, speaks of one Soul pervading all
bodies as one thread might pervade a necklace of golden, silver
and earthen, beads; while the Sankhya urges the objection that
if Soul were but one, then all would be happy when one is
happy, all would die, when one died, and so on, which is con-
trary to experience, [Sénkhya Lecture §48 and 45]. But,
whether Soul be one or manifold, every one of the systems
holds it to be self-dependant. Soul is the substance—beneath
which there stands nothing;—and the pity, in the estimation
of Hindu philosophy, is, that anything should stand above it,—
any more than beneath it. It ought to stand alone—apart from
everything phenomenal,

f. In order’to repel the transient or phenomenal, mccord.mg
to the Yoga [§12] we must have recourse to exercise and dis-
passion, or asceticism and mortification.

g. By means of ascetic exercises and the mortification of all
desires, the mind is supposed to attain to a state of undisturbed
Meditation {§17], where some one single object is pondered, to
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the exclusion of all others. But as the practised swimmer
parts with his last cork or bladder, so the soul of the ascetic
must in due course part with every object, and at length medi-
tate without any object at all [§18]. To effect this being a
matter of difficulty, devotion to the Lord [§23] is recommended
as a comparatively easy method. In admitting the existence of
a Divine Being (Ishwar) in whom the good qualities belonging
to man reach their limit, the Yoga, hence named the seshwara
sankhya differs from the Sankhya of Kapila, which is known
as nirishwara.

h. As the ascetic is exposed to obstacles, these are discussed
by Patanjali (§30—31], and means for combating them are in-
dicated [§32—39].

1. When all obstacles have been thus removed, the mind is
supposed to be as free from all contamination of the pheno-
menal as the pure crystal is free from the red colour which
seems to belong to it while a rose is seen athwart it.

END OF BOOK I,
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a. May that three-eyed Lord of the World, by whom were
shown the several means for securing the riches of Concentra-
tion (yoga), attainable with great difficulty, be [a,djuva.nt] for the
attainment of what is desired !*

b. Thus then having declared, in the First Book, the Con-
centration, along with its means, of him whose mind is abstract-
ed [from all objects);—how, preceded by the practice of means,
does the concentration of him whose mind is not abstrcted, ad-

-vance to accorplishment. [Since this question presents itself—]

in order to set forth the practice of what is instrumental there-
to, he declares the practical [part of] Concentration.}
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qY: WERATRNENR FRaEe g

_Practices condu- Aph. 1.—The practical of] Con-
tion. to Concentra- centf:tion is mortification ( t?;;ts ), mutter-
ing (swddhydya), and resignation (pranidhdna) to the Lord.

a. The penances and tastings enjoined in another Institute
[—viz. the Dharma-shdstra—]), are what is meant by ‘ mortifi-
cation.’ ¢ Muttering’ is the muttered repetition of formule preced-
d by the mystic name of the deity [B. I. § 27). ‘ Resignation,
to the Lord’ is the consigning to Him, the Supremely Venerable,
without regard to fruit, all one’s works. These are what are
«called the practical [part of] Concentration (kriyd-yoga).*

b. TFor what purpose is this ?—He replies. +—

aaRpTEA: FTATRTTIS I R 0

Aph. 2.—Itis for the purpese of establishing meditation

The purpose of and for the purpose of extenuating afflic-
:such practices. tions.
.a. The ‘afflictions’ (klesha) will be mentioned [under §3],
The ‘extenuating’ .of them, is to oppose their producing
their effects. ‘ Meditation’ is what has been already defined
[B. I. §20, f]. The ‘establishing’ of it, is the repeatedly taking
into one’s thoughts [the thing to be meditated upon). That
the purpose, or motive, of which is this, is what is so called [—
1. e. is what is spoken of in the aphorism].}

b. That is to say,—these,viz, penance, &c., being practised,
rendering inert the ¢ Ignorance’ and the other afflictions [§ 3]
that assail the mind, sustain the part of subservients to Medi-

* AU AR FTFARIGOE | @rATT: FUHI O 73T

ot g |imﬁrmaéfimﬂm:rm§ﬁ mww awﬁ
o] | T PRI = 0

+ § femd fa g

1 % amoreRnt ATHRC EIFARCIEY: | qATIEa-
A | AR WA GR:GARAAY Prrman 1 sy it g6 ade:



BOOK 1I, : 51

tation. Therefore it is to the practical [part of] Concentration
that the Yogi should first direct his attention.*

¢, ‘For the purpose of extenuating affliction,'—this has been
stated [in § 2];—what are here meant by afflictions? He

replies 4
- JigRwaTETSTRET: 81w N 3 |

m—:&‘;::gmiy to be A.ph. 3.—t1'he aﬁlic'tions are Ignorance,
practices. . Egoism, Desire, Aversion, and Tenacity [of
mundane existence].

a. And the ‘afflictions,—Ignorance and the rest,—the defi-
nitions of which will be stated [in the sequel], are five; and
these, giving rise to distress, the characteristic of which is its
being obstructive [to what we miserable mortals wish], are
called ‘afflictions,’ because they, operating in the mind, consoli-
date that modification of the [three] Qualities which is recog-
nised as mundane existence} [—the state of existence which it
is the aim of the Yogi to eschew].

b. Although these are all equal in respect of being aﬁhctlons,
yet, in order to declare that ‘ Ignorance’ (avidyd), from its be-
ing the root, is the principal one, he says.§

ity Sl ggaagEREAEEn 08

The source of the Aph. 4.—Ignorance is the field of the‘
afflictions. others, whether they be dormant, extenuated»
intercepted, or simple,

a. ¢ Ignorance’ means delusion ; the notion, in short, that
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what is not Soul 48 Soul. This is the ‘field,—the place of
origin, of the others, viz., ¢ Egoism, &c., which are severally
fourfold through the division into ‘dormant, &c. Therefore,
where Ignorance, in the shape of a mistaken notion [that what
is not soul is soul], becomes inoperative, there the springing up
of the  afflictions’ is not seen ; but, since, where this mistaken
notion really exists, they are seen to spring up, it is quite
settled that it is Ignorance that is the source*

_b. “ The dormant, extenuated, intercepted, and mmple — .
among these, those ‘afflictions’ are called ‘dormant,” which,
deposited in the mind, do not give rise to their effects for
want of something to wake them up;—as in the state of
childhood ;—for the child’s ‘ affiictions,” though present in the
shape of mental deposits, are not developed for want of some-
thing to assist in awakening them.t

c. Those [* afflictions’) are the * extenuated which through
one’s meditating something that is opposed to each severally,
their power of producing their effect having been rendered
inert, abiding in the mind as a species of mental deposit, are
incapable of givingrise to their effects without an ample appa-
ratus [of auxiliaries] ;—for example [such are the *afflictions’]
of the ascetic Yogi.}

d. Those [‘afflictions’] are the ‘intercepted,” which abide
with their power overpowered by some strong ‘affliction,—as
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desire fis overpowered and ‘intercepted’] when there is the
condition of aversion, or aversion when there is the condition of
[an. overpowering] desire ;—for those two, mutually opposite
cannot simultaneously co-exist.* ,

e. Those [* aflictions’] are the ‘ simple, which operate their
several effects when the things with which they co-operate are
beside them ;—[such are,] for example, things adverse to Con-
centration at all times during the state of nen-abstraction.}

/- ¢ Ignorance,’ though standing moreover as the 700t of these

" four kinds [of ‘afffictions’] severally, is recognized as [also]
attending them ; for nowhere is there found the nature of
‘afflictions’ having the character of being irrespective of the
attendance of error ; and when that, being a falsity, is removed
by right knowledge, these [* afflictions,’] like burnt seeds, never
spring up again; hence it is ascertained that Ignorance is
_ their cause and Ignorance is their attendant. Therefore they'

all partake of the name of Ignorance ; and, since all the ‘afflic-
tions’ cause distraction of mind, the Yogt must cut these off at
the very outset.}

g. He defines ‘ Ignorance.'§
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Aph. 5—Ignorance (avidyd) is the notion that the uneter-,
Ignorance defined.  nal, the impure, evil, and what is not soul,
is [severally] eternal, pure, joy, and soul.

a. The definition of ignorance in general is this,—that, igno-
rance is the notion that what is not this 4s this. The decla-
ration of the varieties of that same [is made in the aphorism].
The notion that there is eternalness in things uneternal, such
as water-jars, is called ‘Ignorance” So too the notion that
things impure, such as the body, are pure; and the notion that
the objects which are evil are joy; and the notion that the
body, which is not the soul, is the soul, [—as when a bumpkin
fancies that his eye sees, or a phrenologist that his brain
thinks—). This explains the mistake of vice for vitue, and of
the useless for the useful.*

b. In order to define Egoism, he says.t

g RAmFRRETERAanear | §

‘Egoism’ defined.  Aph. 6.—Egoism (asmitd) is the identify-
ing of the power that sees with the power of seeing.

a. The ‘ power that sees’ is Soul. The power of ‘seeing’ is a
modification of a Quality of ¢ Purity’ [—see S&nkhya Aphorism,
B. 1. §62,] unobstructed by ‘Passion’ and ¢ Darkness,’ in the
shape of the internal organ [or mind.] What is called ‘ Ego-
ism’ is the notion that these two things, entirely different as
being the experienced and the experiencer—the unintelligent
and the 7ot unintelligent,—are one and the same. For exam-
ple—Nature, though really. neither agent nor experiencer
fancies “ I am agent,—J am experiencer” :—this blunder is the
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affliction’ called ¢ Egoism.™
b. He states the definition of ‘ Desire’ (rdga).t

gargud wn | e il

Desire defined. Aph, 'T.—Desire is what dwells on pleasure.

. ‘Dwells on pleasure’—i. e. reposes on [—or is the affection
of the mind when the thought rests on—] joy. This ‘ affection,’
named ‘ Desire,’ is a longing, in the shape of a thirst, for the
means of enjoyment, preceded by [—or, in other words, conse-

- quent on) the remembrance of enjoyment, on the part of him

who has known joy.}

b. He states the definition of ¢ Aversion’ (dwesha).§

gEEaTd W i <l
Aversion defined. . 4ph, 8—Aversion is what dwells on pain.
a. ‘Pain’ is what has been already defined [—B. I. §31. b.].
Of him who has known it, disliking what things occasion it,
in consequence of his remembrance of it, the feeling of dis-

approval is the ‘ affliction’ called ¢ aversion.’||
b. He states what is  tenacity of life’$ (abhinivésha).

argard figar sty gaga sty 0o

The clinging to .A_ph. 9.—Continuant thl‘ough its self-
mundane existence. reproductive property, even on the part of
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the wise, attachment to the body is ‘ Tenacity of life’.

a. ‘Continuant * through its self-reproductive property ;"—that
is to say, it flows on by reason of its own nature, just by reason
of its being self-continuant. The ¢ affliction’ called ‘ tenacity .of
life’ is what prevails in the case of every one, from the worm up
to Brahma, without any concomitant canse [in addition to its
own self-continuant property], in the shape of the constant
clinging [which expresses itselfin such terms as], “ May Inot

‘be separated from the body and things sensible, &c.,”—this
springing up in the shape of dread, through the force of the
impression from the experience of the pain of a death that took
place in a previous life.*

b. Since thus, then, non-abstraction is made up of the ‘afflic-
tions,’ the  afflictions’ are at the outset to be removed by the
practice of intentness on a single point ;—such is the import.t

¢. ‘And not without their being known can these be romoved;
therefore, having, with a view to the knowledge of them, deelared
their name, source, division, and characteristic, he now states
the division of the methods for the removal of these bipartitely
gross and subtile} _

q qrageagan:. gam: i Yo Ii
. The Subtile afflic- Aph. 10.—These, when subtile, are to be
tions how to - .
evagded. evaded by an antagonistic production.

a. These subtile ‘ afflictions,’ which, a,biding in the form of
mental deposits, do not occasion any change, in the shape of a
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* modification’ [—see B. I. § 5,—stored in the mind, like Locke's
videas’ while not objects of attention—], these are * to be evaded,’
to be avoided, ‘ by an antagonistic production’ by an alteration
adverse to them. When the understanding, with its deposits,
having done its work, lapses into its cause, viz., egoism, then how
should these [¢afflictions,’] being deprived of their root, possibly
continue ?¥

b. He now mentions the methed for the removal of the

« gross’ ones.t

wragareagad: I R} N
ti;fll;,eh Bross l::mgig Aph. 11.—Their  modifications’ [—when
rid of. the  afflictions’ modify the mind by pressing
themselvesupon the attention—] are to be got ridof by meditation.

a. The ¢ modifications,’ in the shape of pleasure, pain, or in-
difference, which consist of these ¢afflictions’ that have set in
operation their effects,—these are ‘to be got rid of’ to be
quitted, by means of meditation, i. e., by intentness of the mind
on a single point ;—such is the meaning.}

b. These  from their being gross, can be removed by the
mere practice of what purifies the mind [—see B. I. § 33, c—1],
as the coarse, gross dirt on clothes and the like is removed by
mere washing ; but that subtile [impurity] which is in them
can be removed only by such [more recondite] expedients as
bleaching, &c.§
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c. Having thus mentioned what the ‘afflictions’ are, he
remarks as follows, with the view of mentioning the stock of
works* [that stands at each man’s credit or discredit].

IS WA TERETAGAE: | AR A

One’s mefits and  Aph. 12.—The stock of works, whose
demerits. root is the ¢ afflictions,” is what is te be had
fruition of in this visible state, or in that unseen.

a. By ‘ the stock of ‘werks’ the nature of this [that he is
speaking of] is set forth, for works exist only in the shape of
mental deposits. +

b. By ‘ whose root is the afflictions’ the cause is set forth,
since ‘the ¢ afflictions’ alone are the cause of acts.}

¢. By  what is to be had fruition of in this visible state, er in
that unseen,’” the fruit is declared. What is te be -experienced
in this present state, is ‘ what is 4o be ‘had fruition of in this
visible state’. What is to be experienced in another life, is
‘ what is to be had fruition of in that unseen.’§

d. Thus some meritorious acts, such as the worship of the
gods, peformed with excessive impetuosity [—see B. 1§21,
b—], bestow, even in this life, fruit in the shape of rank, years
and enjoyment,—as distinguished rank [—that of a demigod
—), &c., accrued, even in this life, to Nandishwara, through
the force of his worship of the divine Maheshwara. So to others,
as Vishwamitra [—who, according to the Rdmdyana, from being
a Kshattriya was raised to the rank of a Bréhman—]), through
the efficacy of penance, rank and long life [have accrued). To
others (has accrued change of] rank omly,—as the change to
another rank, &c., of those -doing wicked acts with hot im-
petuosity, such as Nahusha [who was changed to a snake].
and Urvasi [—the nymph who was punished] by her meta-
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morphosis into a creeper in the grove of Kartikeya. In this,
way is the rule to be applied, according to circumstances, dis-
tributively or collectively,* [—each well-deservingorill-deserving
person being understood to receive rank, or years, or enjoy-ment,
one or more of them, or all of them, or none of them,—and
so on through the string of permutations and combinations
possible.

e. Now he mentions the fruit of the stock of works divided
according to its divisiont [into merit and demerit),

afrgS afgaar sr@gdtme o 23 0
The fruit of works. Aph. 13—While there is the root, fructifica-
tion is rank, years, and enjoyment.]

a. The ‘afflictions’ above-mentioned are the ‘root; whilst
these remain unsubdued, of these acts, virtuous or vicious, ‘ rank,
years and enjoyment,’ are the ‘fructification,’ i. e. the fruit.
‘Rank’ means the being- a man [or a god, or a beast,] or the,
like. *¢Years’ mean abiding for a long time in the body. ‘En-
joyments’ mean sense-objects, the senses, and the aggregate of
pleasures and pains, because the word bhoga [—here rendered
‘ enjoyment ’—] is formed [ from the root bAuj ] so as to denote
the object, the instrument, or the state} [ of enjoyment]:

b. The gist of this is this, that the mental deposits of works,

collected, from time without beginning, in the ground of the
mind as they by degrees arrive at maturation, so do they

existing in lesser or greater measure, [—the sum of the merit
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- being lesser than that of the demerit, or conversely—], lead to
their effects in the shape of rank [ raised or lowered—]}, years,
and enjoyment® [ or experience of good or ill ].

c. In respect of the ‘ rank,’ &c., which have been declared to be
the fruit of acts, he states, according to the works that are the
cause of each, which is the cause of that effect.t

¥ egrEIRaTReT: PAIgEERgATd Il {8 ||
What works have Aph. 14.—These have joy or suffering
what fruits. as their fruits, accordingly as the cause is
virtue or vice.

a. ‘Joy’ means pleasure; ¢ suffering’ means pain. These the
fruit of which are joy and suffering, are what are so named [ —i.
e. are what are denoted in the aphorism by the compound term
here analysed]. By ‘ virtue’ (punya ) is meant any good
deed ; by ‘ vice,’ its opposite. Of what things these two, viz,
virtue and vice, are the causes, the nature of these things [is
what is meant by the compound term punyapunyahetutwat ;
and it is ] thereby} [—or accordingly as the cause is virtue or
vice, that the effect is joy or suffering ].

h. What is asserted is this, that the rank, years, and enjoy-
ment, originating in good works, are pleasant fruits ; and what
originate in evil acts are painful fruits.§

¢. This twofold character [ of the fruit of works] isin respect
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of mortals simply ; but to the Yogi all [ mundane experience ]
is sorrow, as he proceeds to state.*

TROMArIEER g gl ad gadarRinT: 1<

Pleasure and pain = Aph, 15.—And, to the discriminating, all
alike vexatious to . . . . .p .

the Yogi. 18 grief simply, since the moditications due to
the Qualities are adverse [to the summum bonum ] through
the vexations of the various forms [of Nature], and of anxiety

and impressions self-continuant.

a. That is to say.—{ in the opinion ] of him who understands
discriminatively the ° affections,’ &c., every instrument of ex-
perience [ whether of pleasure or of pain ] that comes under his
view, is, like food with poison in it, a grief only,—something felt
to be against the grain.+

b. Since the Yogi who has become a complete adept is dis-
tressed even by the slightest pain,—as the eye-ball, and no other
member, experiences great pain from the mere touch of a thread
of wool, so the discriminating [ votary of Quietude ] is averse to
the adherence of even a very little pain;—how isit [ that he
shrinks from such pains)? To this he replies, ‘through the
vexations of the various forms, and of anxiety, and of impres-
sions self-continuant.}

¢. Since there is increase of desire in proportion as more ob-
* jects are enjoyed, and since these [ objects ] are causes of other
pains occasioned by their non-attainment, they are really no-
thing else thau griefs [—according to the principle that the
nature of the cause is not other than the nature of the product
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—1]; thus is it that the various forms [ of Nature presented to
us in the shape of objects ] are sorrow.*

d. While the means of enjoyment are being enjoyed, since
there must ever exist an aversion towards what is hostile to
that [enjoyment,—so that thus ever “surgit amari aliquid
medio defonte leporum "—]), evenr at the time of experiencing
pleasure, the pain of distress is hard te be got rid of —such is
what constitutes the pain [ called ] anxiety.+

e. As for the fact that ¢impressions self-continuant’ are
griefs,—the sense of enjoyment, and the sense of suffering, that
arises on the contact of objects which one desires or does not
desire, originates in one’s [ mental ] field a corresponding self-
continuant impression. Again we [ thence] experience sensa-
tions of the same sort, so that, since, through the emergence of
innumerable self-continuant impressions, the mundane state is
never cut short, everything whatever is a grief.}

f. ‘And since the modifications due to the Qualities, are
adverse. .Of the qualities, viz,, Purity, Passion, and Darkness
the modifications [or psychical influences] which arise in the
shape of Pleasure, Pain, and Indifference, are opposed to one
another, since they reciprocally are overpowered or do over-
power. These are but griefs, since they are, in absolutely
every instance, the cause of grief§ [—grief continuingwhile the
mundane state due to the Qualities continues.]
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BOOK II. 63

g. What is asserted is this, that to the discriminating one,
who desires entire and complete cessation of suffering, the whole
quaternion [ enumerated in the aphorism ] are causes of the al-
leged description® {1 e., causes of grief]. Hence, since all ob-
jects exhibit themselves in the shape of vexations, therefore the
harvest of all works is in the shape of vexation alone.}

%. This, that, since the aforesaid fund of ‘afflictions,’ the
harvest of [each one’s]stock of works, takes its rise in Igno-
rance, and since Ignorance, as being in the shape of false
knowledge, is to be expelled by correct knowledge, and since
correct knowledge consists in the ascertainment of what is to be
rejected and what to be accepted, with the means [of re-
jection, &c.,]—in order [—I repeat—] to declare this, he
says.j— .

¥ gEwma Il 28 |l
What is to be Aph. 16.—What is to be shunned is pain
shunned. not yet come.

a. Since what has been is past, and what is being experienc-
ed is incapable of being shunned [whilst being experienced]
it is only mundane pain not yet arrived that is to be shunned:
—such is what is here asserted.§ '

b. He states the cause of that which is to be shunned§

rwzead: §a ARG I A

* gagseTte | CRREARARASTE At et
THETHY qgEd | AT A gEETar AR aTATEEFY
fyarar TEEd AR U

t RTgET  BERR ARy -
IAETAT GEIEIAE  GEIIARA AR AATETAT FIHATAE N

1 e ARSI ST AFATFTARATANT HET-
3.8 grasgiehAara |

“§ RaRgEE N




64 THE YOGA APHORISMS,

The origin of evil. Aph. 17.—The cause of what is'to be shun-
ned is the conjunction of the seer with the visual.

a. The ‘ seer’—in the shape of Thought. The *visual’ means
the principle of understanding [which does not itself see, but
is Thought’s organ]. The conjunction of these two; occasioned
by the absence of discriminative knowledge,—their contact as
the experienced [—for all that seems external is developed out
of the principle of the understanding—]Jand the experiencer,—
this is the cause or reason ¢ of what is to be shunned,'—of pain
—of the world in the shape of a modification of the Qualities ;
—Dbecause when this surceases, the mundane state surceases,—
such is the meanning.*

a. We have spoken of ¢ the conjunction of the seer with the
visual /' Among these things, of the ‘visual’ he states the
nature, the products, and the motive.t
gaATRARR e dPEaT@s dmgantd £59q 1 3¢ |

The nature and pur- Aph. 18.—The visual [—including the visi-
pose of the visible. ble—]whose habit is illumination, action,
and rest, and which consists of the Elements and the Organs,
is for the sake of experience and emancipation.

a. ‘Illumination’ is the property of ‘ Purity.’ Action, in
the shape of exertion, is that of ‘ Passion. ‘Rest,’ in the shape
of fixation, is that of ‘Darkness” Of which these,—illumina-
tion, action, and rest,—are the habit, or the essential nature,—
that is what is so described [—i. e. described in the aphorism
by the compound epithet here analysed]. Thus has its nature
been set forth.}
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b. < Consisting of the Elements and the Organs’ The ‘ Ele-
ments,’ according to their division into the Gross- and the Sub-
tile, are Earth, &c., and the rudiments of Odour; &c. The
¢ Organs,” according to their division into the organs of knowing,
the organs of action, and the internal organ, are of three sorts.
Of which this two-fold character of percept and perception
is * what it consists of,—a modification not other than itself— _
that is what is so described [—i. e. described as ¢ consisting of
the Elements' and the Organs’]. Thus have its products [—
which are not other than Nature herself—] been stated.®

c. ‘Experience’ means what has been already defined [at § 13,
a}. ¢ Emancipation’ is the surcease, occasioned.- by discrimina-~
tive knowledge, of the mundane state. Of which these two
experience and emancipation, are the motive or purpose, that is
what is so described [—i. e. described by the compound epithet
now analysed—], that is to say ¢the visual including the
visible.]'+

d. And since this, the ¢ visible,” which consists of modification
in the shape of various conditions, requires to.be known as what
is to be shunned in order to declare its conditions, he says.}

f‘a%rsrﬁ%mf%sgmmﬂaﬁwf‘—r qoOTaEiIoT || 4Q I
The aspects of Aph. 19.—The divisions [ of condition ] of
the Qualities, the Qualities are (1) the diverse, (2) the
non-diverse, (3) the merely [once ] resolvable, and (4) the ir-
resolvable.

a. The divisions, 1. e. the several conditions, of the Qualities,
are to be understood to be four,—such is what we are here in-
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66 THE YOGA APHORISMS,

formed of. Among these, the ‘diverse’ are the gross elementa
and the organs; the ‘ non-diverse’ are the subtile elements and
_ the internal organ; the merely [once] resolvable’ is intellect
[—which is resolvable into the Undiscreet, but not further—];
the ‘irresolvable’ is the Undiscreet [or nature] :—thus has
it been declared.*

b. The four conditions [of development] of the Qualities are
set forth as necessarily requiring to be known at the time of
Concentration, because we recognise the Undiscreet, which con-
sists of the three Qualities, as being present everywhere that
these are,+ [—so that if we did not know these, then the Un-
discreet, the cause of bondage, might be present undetected].

¢. Since the visible requires first to be known as that which
is to be shunned, having thus explained it, with its conditions,

in order now to explain what is to be accepted [and not to be
got rid of—viz.] the ‘ seer,—he says.}

L0 T AT SR a1l Re |l
Soul defined. Aph. 20.—The ‘seer’ [soul] is vision
simply, though pure, looking directly on ideas.

a. The ‘seer, i. e. Soul, is * vision simply,’ i. e., mere Thought.
This ¢ though pure,’ i. e. though abiding as itself, without becom-
ing modified, or the like. Looking directly on ideas’—*ideas’
~ are thought coloured by objects:—it looks ‘ directly on * these,—
immediately,—without the intervention of successive stages, or
the like. What is asserted is this, that, whilst it is only the
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intellect that becomes coloured by the object, Soul is spectator
merely through proximity. *
b. It alone is the experiencer ;—so he says.*—

azd o3 Tzgemar 1L

Soul is the ex- Aph. 21.—For the sake of it alone is the
periencer. entity of the visible,

a. The “ entity,” the self, of the ¢ visible’ which has been al-
ready defined [§17. a.],—this is  for the sake of it ;—the bring-
ing about that ¢ #,” the soul, shall be an experiencer, is its aim,
to the exclusion in short of any selfish end. For Nature,
energizing, energizes not with a view to any purpose of her
own, but with the design “ Let me bring about Soul’s ex-
perience,’}

b. ¥f thus the motive be only the cffecting of Soul's ex-
perience, then, when this has been effected, it should cease
striving for that in the absence of a motive:—and, when it
is free from alteration, since it is pure [—exhibiting neither the
Qualities of Passion nor of Darkness when all three are in calm
equipoise—], all souls should be freed from bondage, and the
mundane state should be cut short. Having pondered this
doubt, he says.{—

* ZuT UEWM  TARTTAXATATT: | WANE wingd froand Fwe-
fg Jaar wrAa: g8 fresfa @ g o aRtwiwaraana
wrasiefr | SIS Ry gt o Aty g
ASTATIAA SAGSHFIAGARAT TP | TATEHSIAR ¢ Sraraargcral-
T TG BAYTAACRE JETET AR 0

t @ va @idf g _

1 T MESHIER AR FOIET § ATEAQR TEq W
VT A @TEIRERY G515 | Afg T qydnrARcaT: PRiN-
ANATAGT 949 (=g JETe WM FFAIAAA. U -

1 ayd gever WEEIRAN qAER a3l grwRd  afeaeary-
wiisE s &I | arer aRumEd g & aw]-
F-qCigaIey:aa= QANr=o7 AIIFAE




68 THE YOGA APHORISMS.

 FICTEY ATAFAT FLAGIAELOEA || IR ]
The emancipation Aph. 22—Though it has ceased to be,

:éa?:f 32‘1?22” " in respect of him who has effected what is
required, it has not ceased [ in regard to all ], because it is com-
mon to others besides him

a. Although, since it causes experience just till there is dis-
criminative knowledge, it ceases to be, i. e., desists from acting,
in respect of some soul which has effected the end [of discern-
ing discriminatively),still, since it is common to all souls, it
continues, as- regards others, with its operations undestroyed.
Therefore, since Nature is common to all experiencers, it never
ceases ; nor does the emancipation of one involve the emancipa-
tion of all :—such is what is asserted.*

b. Having explained the ¢ visible’ and the‘seer,” in order to
explain their conjunction, he says—t
T @EqSRRg:danr || k3 ||
The conjunction  A4ph, 23.—The conjunction is the cause

1 d nature .
‘thié’.“ and Rat® - of the apprehension of the actual condition

of the natures of the passessed and the possessor.

a. He characterises this through its effect} [——t,ell'ing us not
what the conjunction is, but what it is the cause of ].

b. The nature of the pessessed’ is the nature of the visible,
¢« The nature of the passessor’ is the nature of the ‘ seer” More-
over, the apprehension of the nature of these two, correlated as
the known and the knower,—that which is the cause of tkis is
the conjunction [ here spoken of ];—and this is none other
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than the nature of their cognate habit as the experienced and
the experiencer. Because, of these two, which are from ever-
lasting and all-pervading, there is no conjunction other than
their essential character. That the experienced’s character as
something experienced and the experiencer’s character as an
experiencer, has existed from everlasting,—this alone is the con-
juction* [or relation between the two].

c. Moreover he states the cause thereof.t

qET TR 1 38 I

The cause of the Aph. 24.—The cause thereof is what ig
conjunction. to be quitted--viz., Ignorance,

a. That which has been already described [§4] as Ignorance,
in the shape of delusion, consisting in the confounding the un-
real with the real, is declared to be of that conjunction in the
shape of the absence of discriminative knowledge, the cause,—
what is to be quitted,—the [grammatical] object of the act of
‘ quitting.’}

b. What, again, is the ¢ quitting’ thereof ? To this he replies.§

FRAARATE g agan F3eTq 1 % |l

The quittingof  Aph. 25—The ‘quitting’ consists in the
conjunction what. g rcengse of the conjunction, on that [Ignors
ance] ;—this is the isolation of the soul.

a. “Of that, i. e, of Ignorance, eradicated by its essential
opposite, viz, right knowledge, ¢ the surcease,—when this takes
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place, the surcease also of its effect, viz, of the conjunction, 1s
what is called the ¢ quitting’ of it.*

b. What is meant is as follows;—abandonment does not
apply in the case of this as in that of a circumscribed body
[from which you may disjoin yourself by moving away into a
portion of space unoccupied by it]; but, when discriminative
knowledge has been produced, the conjunction, which was due
to the absence of discriminative knowledge, ceases quite of its,
own accord ;—such is the ‘quitting’ of it. And, moreover
quitting which there is of conjunction [with Nature], being
for all eternity, is what is called the isolation (kaivalya) of
the soul [thereafter existing entirely] alone (kewala).t

¢. Thus have the nature, the cause, and the effect, of the
conjunction { of soul with Nature] been declared.}

d. Now, by means of declaring the means of ‘ quitting’ [w ha.f.;
ought to be quitted], he states [by implication] the cause of
[the attainment of] what [condition] ought to be accepted§ [as
the most desirable possible].

RImeaagar gEmE: 1L g I

Themeansof quit- APh. 26.—The means of quitting [the state
ting the conjunction.  of bondage] is discriminative knowledge not
discontinuous,

a. The ‘knowledge,'—the perfect cognizance, of the distinc-
tion, in this shape, viz., that the Qualities are one thing and
Soul is another thing, is ‘ the means,’ the cause, ‘of quitting,’
i. e., of abandoning, the visible (for phenomenal]. Wkat sort
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BOOK 1L 71

of [knowledge]? ‘Not discontinuous” That [knowledge] is
‘ not discontinuous,’ in respect of which there is no skipping—no
breaks between and between, in the shape of non-abstraction*
[or re-conjunction of soul with the things of sense].

b. The import here is this, that, when Ignorance is dissolved
by force of meditating on what is opposed to it, that advent
which there is of a reflection, in the soul, of the introspective
intellect, where the conceit of being knower or agent has been
laid aside, and when it is uneppressed by the filth of Passion
and Darkness, is what is called discriminative knowledge, .[—or
the knowledge of the nun-identity of soul and Nature]. And
when this prevails permanently, there sxmply becomes, through
the cessation of the rule of the visible, 48 lation.}

c. While telling of what description is the discernment of
that soul in which discriminative knowledge has taken place,
he declares [by implication] the nature of discriminative know-
ledge itself. }

qE gRIT IR g0 0 R I
Discriminative  Aph, 27.—Of that [enlightened soul] the

knowledge of what

nature. ' perfect knowledge, up to the ground of the
limit, is of seven kinds.

a. ¢ Of that’ [soul] in which discriminative knowledge has
sprung up ;  the perfeot knowledge'—in the shape of the dis-
crimination which it behooves us to understand ; ¢ up to the
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ground to the limit,’ i. e., as far as is the extent of all the medi-
tation that has a support [—see B.1.§17, j,—]; is of seven sorts.*
b. Among these [seven], that which consists in liberation
from the products [of mind] is of four sorts,—(1) * That which
is to be known is known by me; (2) “ Ihere is nothing that
ought to be known ;” (3) “ My afflictions’ are destroyed,—there
is nothing of mine requiring to be destroyed ;” (4) “ Know-
ledge has been attained by me, discriminative knowledge has
been attained by me;’—and so, by the abandonment of all
other impressions, in that state of things, just such perfect know-
ledge takes place [as is spoken of in the aphorism]. Such perfect
knowledge, being pure knowledge,the object of which is some pro-
duct [of mind], is what is called liberation from the products.’+
¢. ¢ Liberation from the mind’ is of three sorts,—(1) “ My
mind has done its office |in enabling me to discern the distinec-
tion of soul and- nature];’ (2) “ And the Qualities have lost
their influence-[over me],—like stones that have fallen from a
mountain-peak which will not again resume their place; for why
gh_1d these, when tending towards resolution into their cause,
spring up again in the absence of the fundamental reason [for
their springing up] which is called ¢ delusion,’” and in the ab-
sence of a motive ?’—(3) “ And my meditation is such as has
become one with soul;—such being the case, I exist in my
real nature.” Such is the threefold ‘ liberation from mind.’}
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d. So then, when there has sprung up such a sevenfold per-
fect knowledge, reckoning as far as to the limit [where medi-
tation ceases to rest upon an object], we say that soul is alone*
{kevala, or in the desiderated state of kzivalyal.

e. It has been stated [§26]that discriminative knowledge is
the cause of the removal of the Conjunction [between soul and
nature] ; but what is the cause of ¢4a¢? To this he replies.t

FMgIETTRYiREY FAARTERIREEE: | ¢ 1l

Ascetic practices Aph. 28.—T1ll there is discriminative know-
Clear the way to dis-  1odge, there is, from the practioe of the things
ledge. subservient to the Yogs, an illumination
[more or less brilliant] of knowledge [which is operative] in the
removal of impurity.

a. The ‘things subservient to the Yoga, are what will be
mentioned [in §29]. ‘From the practice’ of these, i. e. from
the practice of them preceded by a knowledge of them,—*till
there is discriminative knowledge,’—that ¢illumination of know-
ledge’ which, more or less, as a modification of the pure [or
enlightening] principle, is [operative] ¢in the removal of impu-
rity "—in the removal of impurity in the shape of the ‘afflic-
tions > whose characteristic is their hiding the light of the pure
principle of the mind,—until discriminative knowledge [takes _
place), that is the cause of this knowledge [of the distinction
between soul and nature] ;—such is the meaning.}

4. ‘ From the practice of the things subservient to the Yoga,—
in the removal of impurity,'—has been said :—what, then, are
those ‘things subservient to the Yoga'? So he enunciates them.§
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gAY oMYA AU AT SEragmall R |l
The eight subser-  Aph, 29.—The eight things subservient

;f:ts of Goncentra- [to Concentration] are (1) forbearance, (2)
religious observance, (3) postures, (4) suppression of the breath,
(5) restraint, (6) attention, (7) contemplation, and (8) medita-
tion.

b. Some of these, as ‘attention,” &ec., are immediately sub-
servient, since they are directly conducive to meditation. Some
as ¢ forbearance’, ¢ religious observance,” &e., conduce to medita-
tion by means of their eradicating [all] hesitation about things
opposed to it, such as killing, &o. . Of ¢ postures’, and the rest
{in the list,] the conduciveness is successive, it being, e. g., when
one has succeeded in regard to ¢ posture that there is steadiness
in ‘ suppression of breath’ ;—and so it is to be inferred also in
respect of the others [in succession.]*

5. He describes these in their order.}
JfETAAEITNIIIIRIL a9 1| Ro |} -

Forbearance what.  4ph, 30.—* Forbearance’ (yama) consists of
wot killing, veracity, not stealing, continence, and not coveting.
a. Among these [—to speak first of the first—], ¢killing’ is
acting for the purpose of removing life ; and this is a cause of
all evils. The absence of this is what is meant, by * not killing.’
Since  killing’ must be abstained from at a// times, its opposite,
*not killing’ is set down first} [in the list.]
b. ¢ Veracity’ means conformity, in speech and mind, to fact.
Its opposite is falsehood. “Theft’ is the taking away another’s
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property. Its absenoce is ¢ not stealing.”  Continence is the sub-
jection of one’s members. ‘ Not coveting’ means not desiring
for one’s self means of enjoyment.*

c. These five, ‘not killing, &c., which are meant by
the word ‘ forbearance,” are laid down as things conducive to
Concentration.{

d. He states a peculiarity of these.{
TR FRETREEAAIRI: qradtanEe | 32 0

Honesty independ- A ph. 31.—These, without respect te rank;
ntof circumetances. place, time, or compact, are the universa
great duty. .

a. ‘ Rank’ means Brahman-hood, &c. ¢ Place’ means a place
of pilgrimage, &c., ¢ Time” means the fourteenth of the month,
or other [date which may affect the meritoriousness or other-
wise of this or that otherwise perhaps indifferent act]. ¢Com-
pact’ means that a Brdhman, for example, is the motive [of our
doing er leaving undonme.] The aforesaid ¢forbearances,’ viz.
“not killing,’ &o., without respect to these four [considerations),
abiding in all places—i. e. [as the moral law written on the
heart, in all] understandings,—are what are called ‘the great
duty.’§ .

b, To explain :— I will not kill a Brahman,’—*I will not kill
any one at a plaee of pilgrimage,’—*‘I will not kill any one on
the fourteenth of the month,’— I will not kill, except for the
benefit of a god, a Brahman, or the like,’—[well, the ¢ forbear—
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ances, must be] without this fourfold qualification,—unqualified,
—thus ‘I will not kill any one, anywhere, at any time, or for
any purpose whatever.” And the same holds in respect of ‘truth’
and the rest, mutatis mutandis. It is these thus unqualified,
and acted upon in their full generality, that are called ‘the -
great duty.’*

¢. He states what are ¢ religious observances’ (niyama).}
faa-aNaq: @Aty fEa: | 33 0

Religious observan- Aph. 32.—Religious observances (niyama)
ces. are (1) purification, (2) contentment (3) auste-
rity, (4) inaudible mutterings, and (5)persevering devotion to
the Lord.

a. ‘Purification’ (shaucha) is of two sorts, external, and in-
ternal. The external is the cleansing of the body by earth, water,
&c. The internal is the washing away the impurity of the
mind by means of benevolence, &o.}

b. <Contentment’ (santosha) means contentedness. The rest
have been already described. These, viz. ‘ purification,” and the
rest, are what are meant by the term ° religious observances.’§

¢. ‘How are these subservient to Concentratmn P To this

he rephesll
fAaangT qiATEIETg 1| 33 1
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How these things Aph. 33.—In excluding things question.
are of wse, able, the calling up something opposite [is
servioceable].

a. ‘Killing,’ &c., as opponents of Concentration, are ‘ things
questionable,’ because they are doubted about [—it being
questionable what real good they can do]. If these are exclud-
ed when things opposed to them are called up, then concentra-
tion is facilitated. Henoe ¢forbearance’ and *religious obser-
vanoes ’ really are subservient to Conocentration.*

b. Now he states, in order, the nature, the divisions, the kinds
the cause, and the fruit, of the * things questionable’ (vitarka).+

Aol famea: Fasargiiaenmivag @ar ggaeT-
Ram g-@mArmaser a9 SReenEg | 3e |

:bfi?t“:ii;?biecﬁon' Aph. 34—The ‘ things questionable,’ killing,

&c.; whether done, caused to be done, or ap-
proved of; whether resulting from covetousness, anger, or
delusion ; whether slight, of intermediate character, or beyond
measure ; have no end of fruits [in the shape of] pain and igno-
rance ;—hence the calling up of something opposite [is every
way advisable].

a. These the ‘killing,’ &c., aforesaid are first divided tri-
partitely through the difference of ¢ done,’ ¢ caused to be done,
and ‘approved cf’- Among these, those are ‘done,’ which are
carried into effect by one’s self. Those are * caused to be done,’
which age brought about by the employment of the incentive
expression ‘Do it, do it” Those are ‘approved,’ which, when
being doune by another, are consented to by the expression
¢Well done, well done.” And this threefold character is men-
tioned in order to debar hallucination in regard to these res-
pectively ; otherwise some dull-witted one might reflect thus, .
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“The killing was not done by me myself therefore the blame is
not mine.”*

b. In order to declare the causes of these [* questionable
things’], he says, ‘resulting from covetousness, anger, or
delusion.’

- ¢. Although ¢covetousness’ is the one first specified yet
since the source of all the ¢ afflictions’ is delusion, whose mark
is the conceit that what is not soul is soul, this we must be
sure is the root, because, when it takes place, ¢ covetousness’
‘anger’ and the rest arise in consequence of there having gone
before the division of self and other one [—but for the existence
of which delusive division there would have been no roem for
either covetousness or anger]. 'We mean, then, that every class
of evils results from delusion.}

d. ‘Covetousness’ is a thirst. ‘Anger’ is an inflamed con-
dition of the mind, which uproots all discrimination between
what ought to be done and what ought not to be done.§

e. ‘Killing,’ &c., moreover, which are severally threefold
through the distinction between ‘done, &c., [§34. a.], are
divided tripartitely through their having as their cause ¢ delu-
sion,” &c., [§34.b). He mentions, of these again, a threefold
character, through their difference of state, as *slight, of inter-
mediate character, and beyond measure. The ¢slight,’ or slow,

* gn gl feaRa: sud far faaey FasiargAiadd o
ag @y freuRar gan | FEHAaIiSReaIRy  genyar:
FITCAT: 34T PRAATO: A1y WfAARTFN SARITAT: | TA™ Tqwd
QTEITAIRIAATTOMAT=AR | 4T HARNE @+ 7 A1 &y feqn
gara afea A Y §iA

t Tt SreomfaagATarg aﬂwwmﬂsﬁm 0 .

1 qafu@n: sre: gaw Py gt AT HA-TTCHTA-
ArASPIEd M akay @ GuiEARgdRAT Sam Al
YRAFASERTEG | HEIUTH | gt Jaswraad:

§ dEgeon | K FATARIN-TIF: TAFAARCATGH: U



BOOK II. 79

are those that are neither fierce nor middling. Those  of inter-
mediate character,’ are what are neither slow nor fierce. Those
that are ‘beyond measure’ are what are vehement, neither
middling nor slight. Thus the nine divisions, since there is
thus a further threefold character, become twenty-seven.®

f. The ‘slight,” &c., moreover severally may be of three sorts
through the distinction of slight, intermediate, and excessive.
These are to be combined accordingly as they can combine.
For example, the ¢slightly slight,’ the ‘slightly intermediate,’
the ¢slightly excessive,’ and so on.t

9. He mentions their fruit, saying, ‘having no end of fruits
[in ‘the shape of] pain and ignorance’ ¢Pain’isa state of

. mind, dependent on the Quality of passion, exhibiting itself as
something repugnant.  Ignorance’ is false knowledge, in the
shape of doubt or error. Those [‘questionable things’] of
which the endless, or unlimited, fruits are these two, viz. pain
and ignorance, are what are so spoken of] [—i. e. spoken of
by the compound epithet here analysed].

h. Thus it is enjoined, that the Yogi, by meditating on ‘ some-
thing opposite’ is to get rid of these [‘ questionable things’]
which he has understood by means of the division of natures,
causes, &c.§ [that has been now set forth].
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80 THE YOGA APHORISMS.

1. With a view to declare, in order, how perfeet,ions arise,
consequent on these {‘forbearances,’ &c.]J, when by practice,
they have reached their highest degree, he says.*—

Feat et fq@m 1 3% |

Influence of the Yogi  Aph. 85.—When harmlessness is complete,
is harmless, . N .
near him, there is abandonment of enmity.

a. When the harmlessness of him that practices harmlessness
is complete, even natural enemies, as the snake and the mun-
goose, abandon {when near him] their enmity, and abide in
amity ;—that is to say, those that dehght in destroying, leave
off their distructiveness.}

b. What happens in respect of him that practices veraclt,y
To this he replies.

gaqegt PrarrersaEd | 3§ 1

Influence of veracity. Aph. 36.—When veracity is complete, he
is the receptacle of the fruit of works.

a. For works, such as sacrifices, being performed, give fruits
such as Paradise. But of that Yogi who practises veracxty,
the veracity rises to such a degree that the Yogi receives the
fruit even without the works being performed. At his bidd-
ing, the fruit of works accrues to any one soever, even though
not performing the work :—such is the meaning.}

6. He states the fruit accruing to him that practises ab-
stinence from theft.§
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qRAYAYTET GRATEEE_ | 3 )

e fg"m'd ofaot A4ph. 87.—When abstinence from theft is
" complete, all jewels come near him.
a. When he practises abstinence from theft, then, on its
reaching its highest degree, the jewels that exist in every quarter
come to him even though he covet them not.*

b. He states the fruit of the practice of continence.t

FwRaqTawE@den: | 3¢ |

. Thereward of Aph. 38.—When continence is complete,
continence, . .
there is gain of strength.

a. He, indeed, that practises continence, when it is complete,
there is revealed in him excessive strength, or power. For
continence is the preserving of one’s manly vigour; and from
this [continence] being of a high degree, vigour in body, organs,
and mind, attains a high degree.}

b. He states the fruit of the practice of non-covetousness.§

AuRAgEtd FTwRTAEET: | 3R ||
The reward of non- Aph. 30.—When non-covetousness is es-
covetousmess. tablished, there is knowledge of all about
[former] states of cxistence.

a. ‘All about it’ means the condition how [—kathantd
being the abstract of the indeclinable katham]. ¢All about
states of existence,” such is the meaning of janmakathanta.

The ¢ knowledge’ thereof, the perfect understanding. That is
to say, he knows perfectly every thing in regard to the
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-question * Who was I in a former state of existence? What sort
-of person 2 The doer of what actions 2'*

b. It is not merely the coveting of the means of enjoyment,
that is [here meant by] covetousness. Covetousness is [meant]
even.as far as the soul’s coveting a body. Since a body is an
instrument of enjoyment whilst ¢¢ exists, from its association
with desires, our-energy being directed to the external, no real
knowledge reveals itself. When, again, without regard to
coveting a body, &c., one betakes one’s self to indifference, then,
since one.abandons desire, &c., the acquaintance with past and
future states of existence becomes indeed a cause of right know-
ledge to the indifferent} [person, who thus discerns how little
there is deserving of .a wise man’s regard in any mundane con-
_dition whatever].

¢. The fruits of the ¢ forbearances’ have been stated. Now
he mentions [those of] the ¢ religious observances.’}

Ty dats 4 8o

Mental ‘result of ~ 4ph. 40.—~From ‘purification,” results
ipurifications. loathing for -one’s own members, and non-
intercourse with-others.

a. He who practises * purification,’ to him there springs up &
loathing, an aversion, even for his own members, through his
thoroughly discerning the cause and nature [ofa body];—
“This body is impure ; any fondness for it is not to be entertain-
ed;"—and sofor the same reason, thereis non-intercourse,’
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the absense of intercourse, the avoidance of intercourse, ‘ with.
others, ‘with other possessors also of bodies;—such is the
meaning. For whose loathes his own body, through his dis-
cernment of this or that fault, how must he judge of intercourse
with the similar bodies of others ?*

b. He states another fruit of this same ¢ purification.'}

PreqaEglaaRER PR IR AT 1831

Other results of  Aph. 41.—And purity in the Quality of
purifications. Goodness, complacency, intentness, sub-
jugation of the senses, and fitness for the beholding of soul, [are
fruits of ¢ purification’}.

a. ¢ Are’ is required to complete the sentence.}

b. The *Quality of goodness’ is. what consists of light, joy'
&c., [—see Sankhya Aphorisms B. I. §62]; its ¢ purity’ is ita
not being oppressed by Passion and Darkness. ‘Complacency *
is mental joy, from there not being the oppression of distress.
¢ Intentness ’ is steadiness of the mind on an object to which.
the senses are confined. ¢Subjugation of the senses’ is the
abiding in themselves of the senses averted from objects. The
¢ fitness’ of the mind means its power of beholding soul, —[this
‘ beholding ’ being] in the shape of the knowledge of the dis.
tinctness§ [of soul from nature].
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¢. These, ¢ purity in the Quality of Geodness, and the rest,
manifest themselves in succession, in the case of him that
practises purifications. That is to say, from ¢purification’
comes ‘ purity in the Quality of Goodness; from ¢ purity in the
Quality of Goodness,” ‘ complacency’; from ¢ complacency,’ ‘in-
tentness’; from ‘intentness,’ ‘subjugation  of the senses; and
from ¢ subjugatlon of the senses, ¢ ﬁtness for the beholdmg of
soul.’*
d. He states the fruit of the practice of contentment.{

g gaTEgEen: || e} |l
The fruit of Aph. 42—From contentment there is
oon tentment. acquired superlative felicity.

a. From contentment reaching its hlghest degree, there
is revealed to the Yogi such an inward joy that the external
enjoyment of objects is not equal to a hundredth part of it.}

b. He states the fruit of ¢ austerity’ (tapas).§
&
FrPxafrigrgiadaraga: | 83 |l

The fruit of auste- Aph. 43—The perfection of the -bodily
rity. senses, by the removal of impurity, [is the
fruit] of austerity. .

a. ¢Austerity,” when thoroughly practised, brings *perfec-
tion,’ i. e. a heightening, of the bodily senses, through the re-
moval of the impurity, consisting in the ‘ afflictions,’ &c., of the
mind.||

b. Whatis meant is this ;—by the chdndrdyana [* species
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of fast], and the like, there is the removal of the afflictions’

[§ 3] of the mind. By the removal of these there is developed,
in the senses, the power of, for example, discerning the subtile,
the hidden, and the infinite; and, in the body, [the power of
assuming] at will either an atomic or an enormous bulk, &c.*

¢. He states the fruit of ‘inaudible muttering ’ swddhyayd.t

@rsarEEaarEsatT: || 88 |l

The fruit of inau- Aph. 44—Through inaudible muttering
dible muttering. there is a meeting with one’s favourite deity.

a. When ‘inaudible muttering,” in the shape of charms and
spells directed [to some deity or other], is at its height, there
takes place, in the case of the Yogi, a meeting with the
‘ favourite ’ deity, i. e. with the one to whom this [inaudible
muttering] was directed. That is to say, the deity becomes
visible} [—and most probably says ¢ Ask a boon ”].

b. He sates the fruit of ¢ persevering devotion to the Lord’
(Ishwara-pranidhana).§

gaTrrarE QAT || 8% Il

The fruit of persever- A ph, 45.—Perfection in meditation comes
ing devotion to the . .
Lord. from persevering devotion to the Lord.

a. As for this species of faith in the Lord, thereis develop-
ed therefrom Meditation, which bas been already described,—
because that Divine Lord, being pleased, having removed the
obstructive ‘afflictions,’ elicits meditation.||
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b. Having spoken of the ¢forbearances’ and the *religious
observances’ [§29], he speaks of the ¢ postures’ (dsana)*

Fwtg:ama{u 8g It

Aph. 46.—A < posture’ s what is steady

Postures what.
o and pleasant.

a. A ¢posture’ means what one sets one’s self in,—such as
the padma, the danda, the swastika, &c,, [with the precise
character of which we are not at present concerned]. When .
this is ‘steady,'—not wavering,—and °pleasant,—not uncom-
fortable,—then this serves as a subservient to Concentration.}

b. He mentions a plan for producing steadiness and plea-
santness in this same.}

g || g I

‘Postures ' how  Aph. 47.—Through slightness of effort and
managed. through attaining to the infinite [do
¢ postures,” become steady and pleasant].

a. The construction [with the preceding apherisms] is this,
that that,—viz,, ¢ posture, * becomes steady and pleasant through
slightness of effort and through attaining to the infinite.§

b. When, he forms the wish—“Let me establish [myself
in such and such] a posture,”—that ‘posture’ is effected
with slight effert, with little trouble; and when the mind at-
tains the boundlessness that belongs to space,—i.e. when in
thought one has identified one’s self with it,—then, from there
being neither body nor self-consciousness, the *posture’ is no
cause of pain;—when this command over the ‘postures’ has been
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attained, the tremblings, &c. {B. I, §31], which are obstacles to
meditation, no longer prevail.*
¢. He mentions a fruit of this when accomplished.}

aat gegEtETa: | 8¢

Fruit of the  Aph. 48—Thence there is no assault by
’ the pairs, ‘
a. When this’command of the * postures’ has been attained,
the Yogi is not assailed by ¢ the pairs, cold and heat, hunger
and thirst, &c.;—such is the meaning.¢
b. Next after the mastering of the ‘postures, ’ he speaks of
the ‘regulation of the breath’ (pranayama).§

afery @l qErATEdntiRsdR: qromna: 1| 8 Il

Regulation of the Aph. 49.—When this has taken place,
breath, there is regulation of the breath, a cutting
short of the motion of inspiration and expiration.

a. When  steadiness in a ‘posture’ has taken place, that
species of auxiliary of Concentration, viz., ‘ regulation of the
breath,’ to which this [steadiness of posture] is conducive, is to
be practised. Of what sort is this? In the shape of ‘a cutting
short of the motion of inspiration and expiration.’||

b. ‘Inspiration and expiration, ’ are what have been described
[B. L. §31,¢). 'What is called ‘regulation of the breath,’ is the
‘cutting short,’ or restraining, ¢of the motion, or flow, in the
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places external or internal [—see §51—],of these two by means

of the threefold process of [regulated] expiration, retention, and

inspiration,* [—see B. L §34, a).

¢ In order that this same may be easily understood he states
the nature of it, with its divisions.}

¥ g T ganasI I aEd: aReet
drdgam: 1l Go

Aph. 50.—But this, whickis (1) outer,
(2) inner, and (3) steady, peculiarised by
place, time, and number, is long or short.

This explained.

a. ‘ That which is outer’ is the expiration, or expelling ; ¢ that
which is inner’ is the inspiration, or filling ; ¢ that which abides
steady, within, is called Aumbhakr. It is called kumbhaks
because, when it takes place, the vital spirits rest motionless
like water in a jar (kumbhz).}

b. This threefold regulation of the breath, further peculiarised
by place, time, and number, is termed ‘long or short.’ ¢ Pecu-
liarised by place,’ e. g., [sce the direction] “As regards begin-
ning and end, twelve from the nose ;”—that is to say, as far as
twelve inches, beginning from the nose. ‘ Peculiarised by time,’
as, “ For the duration of thirty six matras,” &c. °Peculiarised
by number,—e. g. the first udvata is made by so many inspira-
tions and expirations, so many times; and the employment of
number is had recourse to in order that this may be known [by
substituting the definite number for the indefinite ¢ so many '},
By udvata is meant the impinging of the air sent [upwards, in
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speaking,] from the pit of ‘the stomach, on the head* [from
which it is suppesed to be reflected down again, so passing out
of the mouth).

b. Having mentioned three regulations of the breath, in
order to declare a fourth one, he says.t

LU ELLIE R Tgd: 1 4 1|

A gpecial variety. A@h. 51.—The fourth recogmises both the
outer and the inner spheres.

@a. The ‘outer sphere’ of the breath is that {space] from
begianing to end |—reckoning from the nose—] of twelve
[inckes;—sce §50,6]. The “inner sphere ’is the heart, the navel,
the plexus,-&c. The fourth regulation of the breath is that
which, in the shape of motienlessness, is a cutting off of the
motion {of the breath], recogmising, i. e. having an eye upon,
both those two spheres.} .

b. The distinction between this and the third one, viz, 'Lhc
kumbhaka [§50, a,] is this. Thatone [ —the kumbhaka— ],
without paying any regard to the two spheres, the outer and
the inner, suddenly, like a lotus dropped upen a heated stone,
at once arrives at the condition ef rigidity ;—but this one is a
restrainment that has respect to the two spheres.*
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c. This also, like the former [-§50, 5], is to be regarded as
being peculiarised by time, space; and-number.*
_d. Of this [ regulation of the breath ] which is of four descrip-
tions, he mefitions the fruit.t
aa: ftad gRiEmEaeE 4l 3] N
The fruit of the regu-  Aph. 52.—Thereby is removed the "ob-
Tation of the breath. scuration of the light.

a. ‘Thereby, i. e. by that regulation of the breath’ there if )
removed or destroyed, that ‘obscuration’ which, in the shape
of the ‘afflictions’ [§3], there is ¢ of the "light,’ that belongs ‘to
the Pure Quality of the mind ;—such-is the meaning.}

5. .He- mentions another result.§
qRoMga dgar gag: |1 S 34
A further result. Aph. 53.—And the mind becomes fit for
acts of attention.

'@ “Acts of attention’ are what will be spoken of [in the
sequel]. The mind, freed from its defects by the several kinds
of regulation of the breath, wherever it is directed to, there it
remains fixed, and does not suffer distraction.|

b. He defines ¢ restraint’ (pratydhdra).$
wERIEIIT T SEUTRR @k
FERC 1| 48 | |

Aph. 54.—* Restraint’ is as'it were the accommodation of the
‘ Restraint’ what. genses to -the nature of the mind in the
:absence of concernment with each one’s own object.

* AN AR EATEIERIA 2857 1
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a..It is called ‘ restraint, because, when it exists, the senses
are restrained, are withheld,.from their respective objects. And
how is this effected . He replies ;—* of. the senses,” Sight, &c.,
there is ‘ each one’s own object,” as Colour, &¢ :—* concernment.’
therewith is any energizing:with:respect- thereto :—the ‘ absence.
of this is the abiding in their mere nature after haying aban-
daned all regard to such things. 'When this. takes place, . the
senses simply . accommodate themselves to.the nature of the
mind ; for, all the senses.are observed.to.follow obsequiously the
mind, as the bees their leader. Hence, _when the mind:is res-
trained [from. the exercise of.its functions], these [senses], are
restrained ; _and their accommodation to.the nature thereof
[under such circumstances] is what is called . restraint.’*

b. He states the fruits

qq: GTAT TRIACKIIONG 1) 1% b

The. fruit of re- Aph. 55.—Therefrom is. there complete
straint. subjection.of the senses.

a. For, when ! restraint’ is .practised, the senses become so
subjected,. so-subdued, .that, even when attracted towards ex-
ternal objects, they will not go ;—such is the meaning.{

b. Thus, then, [—to recapitulate.briefly—]
of Concentration, which-was defined in the
First Beok, having declared that appendage; viz., the ¢ Practical
(part of] Concentration’ [§.1], the fruit.of which.js the alleviat- .
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ing of the ‘afflictions’ [§2]; having mentioncd the nates of
the ‘afflictions’ [§8), their cause and source |§4], their nature
and fruit [§5—11]; having stated also the division, cause,
nature and fruit, of works [§12]; the natute and cause of fruc-
tification are set forth [§18—14.] Then, since the “afflictions;
&c., are to be got rid of, and since it is impossible to get rid of
them withant knowing what they are, and since knowledge is
dependent, on instruction, and since the instructioa assumes four
‘aspects, as it respects (1) what is to be got rid of, (2) what is
pot [desired] to be got rid of, (3) what is constituted by the
cause, and (4). what is the cause constitutive, and since, without
fan explanation of what is meant by the expression] getting
rid of, the nature of “what is to. be got rid of ' cannot be ex-
- plained, [therefore] having set forth the fourfold arrangement,

with. [an explanation of what is. meant by] * getting rid of,’ and
with [an account of] the cause of each thing severally [§15—27];
baving explained, along with the fruits, the nature of those
appliances, ‘ forbearance’ &c., which stand in the relation of
causes, immediate or mediate, in respect of the constitutive
cause [of emancipation], wiz, ‘discriminative knowledge’

{§28—46]; having exhibited the ¢ postures,’ &c., as far as ‘ at-
tention,’ arranged according to, their mutual relation as conduc-
ed to. and, conducers [§47—52}; their fruits, along with the
xespective characters thereof, bave been. set forth [§53—55].*

¢: Thus this “ Concentration, having, through ¢ forbearante,
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¢ religious observances,’ &c., attained to the condition of a seed,
and having sprouted by means of the ‘postures’ and ‘regula-
tion of the breath,’ and having blossomed by means of ‘self-
restraint,’ will fructify by means: of ‘attention,’ “contemplation,’
and ‘ meditation’(§29]. Thus has the Book en the Means been
explained.*

d. Thus has been completed the Second Book—that on the
Means—of the commentary called the Rija Murtanda, com-~
posed by the illustrious great king and governor, king Blioja
R4ja, on the Aphorisms of Patanjali’s System of the Yoga.t
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~ @. May that Lord of Spirits (Shiva)—by the recollection of
whese Lotus-Feet the superhuman faculties, Anima &c., are
(at the disposal) of devotees, be (helpful) for (t.he attainment)
of prosperity *

. Thus then, to discuss the three Yogangas, Dharana &c,
which have been generally stated before (see Aph. 29th. Book
L P. 25) and to explain, by stating the appellation of Sanyama,
the external and internal and other Siddhis (the superhuman
faculties), Patanjali begins to define the three Yogangas of
which he declares [first] the nature of Dharana (attention).+

AN GrRow || ¢
Dharana defined. A ph. 1.—Fixing the internal organ [Chltt.a]
on a place is Dharana (attention).

a. “On aplace” i. e. at the circle of the navel, &. The
fixing of the internal organ, by abstracting it from all other ob-
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jects, is ‘called Dharana (attention) of the internal organ,
(Chitta).*
" *b. Having defined Dharana, he (Patanjali) proceeds to state
‘Dhyana ‘(contemplation).t:

AT qALFATAT A W R W

‘Dhyana defined. Aph. 2.—A course ‘of ‘uniform (fixed on
only one object) modification of knowledge at that place (where
the internal organ is fixed in Dharana) is Dhyana (contempla-
tion).

a. A vourse of uniform modification of knowledge at that
Place where the internal ergan is fixed in attention by avoid-
ing the otherwise (not uniform) medification of kaowledge, is

called Dhyana (contemplation).}

b. [It is te be observed here that in this philosophy the usual
tenet is, that knowledge in the shape of Dhyana does not take
place unless it has recourse to a certain place. Therefore, the
definition speaks ot a course of uniform modification of know-
ledege at that place, where the internal organd is fixed in at-
tention, Dharana.]

a. He explains (now) Samédhi, the last of the Yogé.ngas
(things subservient to the Yoga.)§

ARATIAACG @EqRFANT G || 3 |

Aph. 3.—The same (contemplation) when it arises only about

Samidhi defined. 3 material substance or object of sense, (and
therefore) is (then) like a non-existence of itself (that is like
ignorance) is Samddhi (meditation).
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b. [The true meaning of this aphorism is this, that know-
ledge in the shape of contemplation always takes place about
the following three, i e.the material substance whether it be
animate. or inanimate, such #sa cow, a jar &c., the term cow,

- " jar &c., and the knowledge iitself; but when it takes place only

about the material sabstance and not about the latter two, then
_-such 8 knowledge in the shape of contemplation is called
Samédhi.]

c. The term Sam4dhi ineans lxtemﬂy that state (of kmowledge)
in which the mind, having avoided the ebstacles (see Aph. 30th,
Book I, is well fixed on, or confined to one object only.*

a. In order to give a technical term for the use of the three
Yogéngas just defined, he says.$

waxHT Gaw: || ¥

Sanyama defined. Aph. 4.—These three (when they epecrate
only) on one object, constitute Sanyama.

b. The three which are characterized as Contemplatmn,

Attentren and Medntatmn, when they operate on only one obJect,
are called in this philosophy by the appellation of Sanyama.}

a. He explains the fruit (result) of Sanyama§

. IS THRAF: | { U
The fruit produced  4ph. BBy subduing Esnysma, a dis
by Sanyama. cerning principle isdeveloped.

b. “ By subduing Sanyama” i. e. by rendering it natural

(easily attainable) through endeavours, a principle, distinguish-

. ing things from others, is developed ; that is to say, the intel-
lect well apprehends a thing to be known.||

» T ATHQT CRAAIATX PN oltEes aX A9: § qAg: o

t IHOFNET K ITET SqAGTY ATC=AHT GqF FIAE W

1 CHiA A arromEnIrEYY e sEdard sawdwT
T gafega § ey waTE @

\ AET WIHEY FATGINIEA GEACNTAT SFFqT m—a%msmr
AT XG0 R\ T WY FERTAARHET: 0




BOLK 11 97

w. He explains the use of Sanyama.*
qtg gy A 3 g

"he ude ‘of San- Aph. 6.—Sanyama is to be used in the
yama. .modifications (of the internal organ Chitta)
b. “In the modifications (of the internal organ)”’ in_the
shapes characterised by the rough (Sthula) and fine (Sukshma)
objects, Sanyama is to be used, that is, to make the modifica-
tions fit, by Sanyamsa, for the future fruit just defined. When
it is known that the lower modifications of the internal organ:
are subdued, Sanyaima is then to be used in the superior mo-
difications to subdue them, because, the Soul would never gain
the fruit (aimed at) without subduing the lower modifications,
though attempting to subdue the superior ones by Sanyama.t—
[The meaning of the whole is this, that a man should proceed
towards concentration by gradually acquiring centrel over the
modifications of the internal organ, in the shapes of the rough
and fine objects. When the superhuman faculties Anima &c.,
attainable by the conquest of the respective modifications of the
internal organ, are at his disposal, he is to know that those mo-
difications are subdued, and then he should proceed further to
subdue the other ones, otherwise, he is wet to expect to ga,m
access to Concentration (Yoga)l.

a. In (the Second Book called) Sadhanapada, he, having
enunciated the eight Yogangas—things subservieat to concen-
tration (See Aph. 29), has defined (only) five (of them, i. e. for-
bearance—Yama &c.); but why has he not (there) defined the

last three, attention &c.? With reference to this he declares °
as follwows :—¢
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TIRATE qaea: 1w |
.S“Tl::él:-:: &’8&; Aph. 7—The three Yogangas (i. e. atten-
g:igmﬁ.on called tion, contemplation, and meditation) are
prajnatasama- . . . . . .

dhi, :more interior (i. e. immediately subservient
to that kind of meditation in which there is distinet recognition
i. e. Samprajnatasamadhi,—See Aph. 17. Book.1) than the ﬁrst
(five Yogangas, forbearance-&c.)

-b.The first (five) Yogangas, forbearance (Yama) &c,are not.
immediately subservient to that kind-of meditation in ‘which -
there is distinct recognition (i. e. -Samprajnatasamadhi) ‘but-as
the three (Yogangas, attention &c.) are'immediately subservient
to.aceomplish its nature, theseithree therefore are more interior
—Antaranga—to it than the first five*

a. He declares {now) that these three (Yogangas) also are ex-
terior (Bahiranga) to the-other kind of meditation in which'dis-
tinet recognition is lost (i.e. Asamprajnatasamadhi—See Aph,
18..Book. 1.)+

q&h aey Frffse | <

"The very three are exte- -Hph. 8.——'1-‘ho.se-t'hree .also are ex-
rior to the meditation call-  terior to.the meditation without a seed
ed Asamprajnatasamadhi. Nirbiia

(Nirbija).

-b. “Nirbija” i e, that which has no support to depend on,
that is to say, that kind-of meditation in which recognition of
an object is .lost. To. this kind of meditation, these three
yogangas -are'net immediately subservient, and therefore these
also are exterior (Bahiranga) to ‘this kind of meditation.}

a. Now, being desirous to explain the Siddhis (Superhuman
faculties which arise from the Yogangas); to bring under discus-
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sion the particular circumstances of Sanyama (which has been
defined before—See Aph. 4. Book II1) he declares the three
modifications (of. the internal organ) successively.*
| SRR RETAnEgIgatat:
PlgeRor fR=rEY. (ROTHo: |1 |,

The modification in Aph. 9.—CQut of the two trains of self-re-
;?ﬁ;h‘” of Nirodha prodiictive thouglit, resulting from the
Vyutthana and the Nirodla, when the former is subdued and
the latter is manifested, and, at.that-moment of manifestation
the internal organ (Chitta) is concerned in both of the trains,
then, such modification of the iternal organ is the modification
in the shpe of Nirodha.

b. “Vyutthana” consists of the three modifications of the in-
ternal organ.in tie shape of Kshipta (cast), Mudha (darkened)
and Viksliipta (better than kshipta): [That is the first is that
modification of the internal organ in which it, by passion, is en--
tirely cast in, i. e. engaged in the thought of an object; the se-
cond is that.in which.it, by darkness; tekes the shape of sleep and
the third ié that in which it is better than kshipta, i.e-in which,
though: it is inclined towards concentration, still it, every now

~ and then, becomes engaged with other abjects-—see the sentence,
given below, of the Commentary on.the Yogabhashya, by Vi-
dnyanabhikshu.]f “Nirodha,” is that modification in which the
internal.organ has only a pure element (Sattva) as an.object of
thought. From these two, result.the two trains of self-reproduc-
tive thought, out of which, in successien, when the former is over-
come, i. e. become incapable of producing any effect on account
of'its being hidden, and the latter is manifested, i. e., come in:
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veiw in the present way and at that moment of Nirodha (just
expounded), the connection of the internal organ with beth of the
trains is ealled the modification (of the internal organ) in the
sbupe of Nirodha.—The meaning is this, that whem the quality
in the shape of the train vesulting from the Vyutthtma has dis-
appeared, and that in the shape of the train resulting from the
Nirodha becomes manifest, and the internal organ appears to be .
connected with both of the trains, then such weodification of the
internal organ is (technically) termed Nirodhaparinama. Though
the internal organ is not fixed (because it consists of) the three
principles of existence, i e., Sattva (truth or existence), Rajas
(passion or foulmess) and Tamas, (darkness or ignorance) which
always vary (according to the technicality of the Yoga and San-
khya Philosophies) still this modification of the internal organ is
called the fixed modification (of it).*

a. He states the ¢special). fruit of it.+
aEIWNRAT weBRG_NY ol

The fruit resulting Apk. 10.—A uniform ﬂow. (of modifica-
from ;he Nirodha- tions of the internal organ arises) from the
parinima. (aforesaid) train of self-reproductive thought.

b. “ A uniform flow &e.”” that is to say, the internal organ
takes a uniform shape on account of its being deprived of the -
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obstacles (Vikshepas or Antardyas, sickness, langour &c.—soe
Aph. 30. Book I).*

a. Having described the modification in the shape of Nirodha
(hindrance) he declares (now) the modification in the shape of
S8am4dhi (meditation).t

qAaREadn gEigdtraaw aanrasRam | 2L i

The modification in  APk- 31.—Out of the twe (preperties) of
the shapeof Samidhi  the internmal organ—chitta— which consist
(meditation) defined. of Sarvérthata (that is its comprehension of
several objects) and Ekégraté (. e. its intentness on a single
point) ; (when) the first is utterly destroyed and the seeond is.
manifested—(at that time the cennection of the internal organ
with both of the properties er the state in which it exists as
Dharmi, i. e. endowed with the two preperties) is the modifica-
tion of the internal organ in the shape of Samadhi (meditation).

b. “Sarvarthatd” i. e. that property, in the shape of an
obstacle, of the internal organ—chitta—which censists of its
comprehension of several objects en account of its being change-
able. “ Ekégratd” (literally means intentness on a single point,.
but here it) means a uniform medification ef the internal ergam
having its support on enly one ebject. This also is & preperty
of the internal organ. Out of these two, (when) the destruc~
tion (of the first) and the manifestation (of the 2nd) i. e. the
destruction or an utter conquest of the -first preperty charac-
terised as Sarvérthatd and the manifestation or development
of the 2nd one distinguished as Ekégrata, take place successive-
ly, (at that time), the connection of internal organ, which has
(then) an abundance of the principle Sattva—truth—with both
of the properties or its existence as Anvayi (or Dharmii e,
endowed with the two properties just mentioned) is techuically
called the modification in the shape of Samadhi—meditation.
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This modification differs from the former one only in this res-
pect, that there, the subjugation and manifestation of the
Sanskaras—trains of self-reproductive thought, that is, the sub-
jugation of the former train of self-reproductive thought, result-
ing from Vyutthana before defined and the manifestation or
the state of not being subdued, of the latter one, resulting from
Nirodha—hindrance—are to take place. But here, (i. e. in the
modification in the shape of Samadhi—meditation) the destruc-
tion and manifestation of the properties—Dharmas (and not of
the Sanskaras), that is, the destruction or entering past way,
on account of utter negligence,. of the property of an obstacle in
the shape of Sarvarthata and the production or manifestation,
in the present way, of the property characterised as Ekagrata,
(are to take place).*

a. (He) declares (now) the third' medification of the internal
organ (in the shape of) intentness on a.single point (Ekagrata).t

FraRa geaeadt fewedRtEarior: I (R

The third modifica- Aph. 12—(When) the two particular

;";:;&2‘::;*:&&: states or modifications (pratyayas), the one

point defined. tranquil (Santa) and the other reason (Udita),
of the internal organ become equal, then its. connection with
“both of the states is (its) modification in the shape of an intent-

ness on a single point, (Ekagrata). )

b. The éne particular state of the obstructed internal organ
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is tranquil (Santa) i. e. entered the past way; and the other
risen i. e. ‘agitated in the present way, (when) both of these
stites also become equal or similar; as the internal organ, being
abstracted from-all other objects, has only one one object, as
its support, to-contemplate with, (then) the abiding (Avasthana)
of the internal organ is-inthe shape -of intentness on a single
point ' (Ekagrata).*

‘tt. To-explain the (same) nature (of the modifications) about
other things, as‘has been stated 8s to ‘these of the internal
organ, (he) says(as follows).4

QR Pdy qeoTeaReHT STEmar B LY
of B° E‘{‘é‘gﬁ:ﬁ:ﬁ . Aph 18.—By tihis (exposition of the mo-
organs explained. dificatioms of the iuternal organs) the (three)
modifications in the shape ‘of property (Dharma), indication
(Lakshana) and position (Avastha) in (or of) the Elements and
organs, have been (sufficiently) explained.

b. “ By this (exposition)” of the threefold modification of the
internal organ (see Aphs. 9, 13, 12) the three meodifications un-
der the distinction of preperty, indication and position, have
been explained or are to be understood, in (er of) the gross
(Sthula) and subtle (Sukshma) Elements and both the organs
i. e. those of perception and action as they are characterised,
{Now, the commentator explains these three successively.]

1st. (When) a Dharmi (i. e. that which is eedowed with a
property) is taken into consideratiom, leaving its former proper-
ty, it embraces another one, (then) this its embracing of another
Pproperty is the modification (of it) in the shape of property.
As for example. [Take a lump of cla.y which is called Dharmi,
as it is endowed with a property in the shape of lumpiness.]
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(When) the Dharmi clay (as it is called) by quitting the pro«
perty in the shape of lumpiness, assumes another one in the
shape of jar-hood (then) this modification (which the clay has
now undergone) is called the modification of property.

2nd. The modification in the shape of indication is as follows,
(when) the sawre jar, by leaving the way called Ansgata (not
come in v1ew) embraces the way called Vartamana (present) and
again by quitting it when it takes the way called Atita (past,)
(then), this sort of modification is called the modification in the
shape of indication. The following example will suﬁicxently
illustrate this. A stone hasastatue aiready hidden in it and
the sculptor only removes the outer patts ofit to make it ap-
parent. In the sime muuner, the jar exists already in the
lump of clay and it only becomes visible when the potter re-
moves the superfluous parts from it ; therefore, according to the
technicality of this Philosophy, t;he jar is said to. exist in the
Anagata way, before it becowmes visible. On its being visible,
it is said to be in the presemt way and when it is destroyed it is
said to be in the way called Atita—past.)

8rd. The modification in the shape of position is as follows.
In any two similar—i. e. belonging te the present way—mo-
ments, the same ja.r exists (and hence it is said) to be Anvayi
(to the moments i. e. connected with both of them, but not
without bemg dhanged, because, comparatively speakmg, the
Jjar was mew in the first moment and became old in the next
one), for the three visible principles of existence (Guna) cannot
exist even in » single moment without being changed. (This)
kind of medificatien which the jar, existing in the presemt way,
undergoes every mowent, is called the modification in the shape
of position).*
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SYORRATAAY TASForTRNNRT AP ReorAt sreRrdls -
= | HARYAEY N QITAtTIR wAiravrarad duRara: ¢ aur
gEIYueq YIAT: RoTEITATRAMNT FEEIIAT-ACEAHFIC TR




BOOK II1. ' 105

a. Well then, what is a Dharmi? with reference to this
query, he declares the definition of Dharmi.*

EENRANsaeR e wigarat vt it {e |l
Dharmi what? Aph. 14.—A Dharmi is that which follows
upon (or has) the properties in the shape of Santa (tranquil),
Udita (risen) and Avyapadeshya (incapable of denomination).

b. “Santas” are those (properties) which have done their
respective functions, i. e. entered the past (Atita) way ; “ risen”
are those (‘properties) which having abandoned the way not
come in view {Anagata) perform their own functions, and “in-
capable of denomination " are those (properties) which exist in
the shape of Shakti (literally power, but here the Anagata way
as the word is used here according to the technicality of the
Mimansa Philosophy and consequently) these cannot be par-
ticularly denominated. As for example, (these are those pro-
perties which stand in this form) “all consists of all ” &c. [It
will be clear from the following tenet of this Philosophy that
“all things are eventually dissolved into nature—Prakriti ; and
consequently a jar can easily be denominated a cloth and con-
versely. So, in short, it can be said that all consists of all and
hence they cannot be particularly named, as jar, cloth &c.]

By the word Dharma (property) is meant here a pewer itself
limited, as being capable of doing a fixed action. (Thus) a
Dharmi is that which follows upon (at different times) or has,
being Anvayi (i. e. connected with them), all the three pro-
perties (just defined). As for example, gold in the form of a
Ruchaka (chain) has a property in the shape of a chain and by
quitting that property assumes another one in the shape of
Svastika (a particular kind of ornament). Then though the
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properties (in question) differ from each other in some way,
still the gold follows when it is commonly taken in the shape-
of Dharma (property) it appears then to follow as a distinct one,
{because every body can easily perceive that a garland differs
from the Svastika, though both of them are nothing but gold.]*

a. To remove the doubt how the same Dharmi is to undergo

the various modifications, (he) declares (as follows).+
FAd qROGATESE ] 0 R4

Aph. 15—The altered state of the order (of the threefold

An indication of modification just defined) is indicative of the
the various modifi  vyriety of the modifications (which the same
Dharmi. Dharmi'is to undergo).

b. The apparent state, changeable in every moment, of the
order (of the modifications) of the properties defined before, is
indicative of the variety of the modifications. The meaning is
this, that the apparent order (of the modifications of the proper-.
ties) that alump of clay (is produced) from the power of the
earth thence the several part of the jar and then the jar, indi-
cates the state of variety of the modifications. By the same
argument, the order of modifications of the indication and po-
sition, is also to be understood indicative of the variety of the
modifications of the same Dharmi (i. e. as a jar) (in this man-
ner) all things appear to undergo a certain change according to
fixed order, and hence it is proved that the variety of the modi-
fications (of the same Dharmi) is indicated by that of the order
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(just explained). Some of the properties of the internal organ,
and all of its objects &c, are apprehended by perception (Pra-
tyaksha) as happiness &c., and position and others (respective-
ly) and some are understood only by inference (Anumana) as
property, train of self-reproductive thought, the way not come
in view &c. It is always to be observed that Dharmi differs and
does not, differ from itself*(accordingly as it is connected with the
modifications of the position and the way not come in view—as
the compound word Anagatadhva means).

a Now, in order to explain the Siddhis—Superhuman faculties
—Dby showing (first)the particular circumstances of the before-
mentioned Sanyama—restraint i. e. the circumstances where
Sanyama is to be used to attain to the Siddhis, he declar-
es (as follows).}

qRUATgEIREATaAraaEg | (€ U

The superhuman APk 16.—A knowledg'e of past and future
faculty which con- events (comes to an ascetic) from (his render-
?,’f’“pa‘:‘t“,',iﬁ"v&'f,ii%: ing) Sanyama—restraint——about the three:
eventa. modifications (just explained).

b. “ From rendering Sanyama about the three modificatoins
(just explained)” in the shape of property, indication and posi~
tion ( i. e. from acquiring control over them frem rendering
Sanyama regarding them ) an ascetic knows well the past and
fature events, The true meaning is this that this ( particular )
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property is in this Dharmi, this is the way which it belongs to,
and this is the position it possesses. ~Moreover on its coming
from the Anagatadva—the way not come in view—, it has
performed its respective function in the present way and entered
now the past way. When all this the ascetic (clearly perceives)
by getting rid of the obstacles from Sanyama—restraint—, then
he knows whatever is past and whatever is to come or arise (in
future) because the capacity of the internal organ to compre-
hend all objects, on account of its consisting of the manifesta-
tion of the pure truth (Sattva) is taken away by (i. e. is hidden
under) the obstacle ignorance (Avidya) &c. and when these ob-
stacles are removed by (adopting) special measures, then the
capacity of beholding all objects, is manifested in the internal
organ (which then becomes) like a cleared mirror by the force
or intentness on a single point (Ekagrata).*
a. (He) declares (now) another siddhi.t

B AR E R R G IR REGEAL G GIE O b1 o

qEFATEPIAEITAg 1| 3o |l

The superhuman Aph. 17—A confusedness of Shabda (an
faculty which con-  yttered sound or a word) Arthai.e. (class,

sists in a knowledge . A
of the speech of a1 quality, action &c.) and:Pratyaya (know-

living beings. ledge) arises from comprehending these
three indiscriminately. . (But when an ascetic views these
separately by performing Sanyama—restraint—with regard to
them, a knowledge (is produced in him) of the speech of all

* qSYOTTEITAIA FURMMATIYH a5 HqATa_arenf-=awd gareey
HTUET FNTAATAIAGIA NPT GEFTTAEA | {IET arewdq |
AW qiHug qf {7 SYUNARTET SAFAIGAT:  GAG JAATR
SATT & =qqT  Frqrareltaneard afggdicdd  ofteafygeaar agr
gai FTA agr FRFPAFRFT=AqTAst ar aeqd gt srafa | qa-
4 o BECICEE IR ISE DRI RIE U DI EE L C I (1
Pead 1 31 g Redudida: oifersd aqr  FgaRsRaRTe
g aguETEARRTHAS R0 | t fagu=atarg |




BOOK III, 109

hvmg beings (i. e. he has a power.of understanding their speech.)
“Shabda” is that (uttered sound) which is cogmzable by
the organ of hearing ; it consists of letters whose order is fixed
and it is productive of knowledge of a fixed object. [This
definition of Shabda is given here according to the. technicality
of the Nydya Philosophy, and according to that of the gram-
marians it is as follows.] Sabda is (that sound in the utterance
of which) no order of its constituent letters is to be conceivable
and (hence) which is Sphotatma (i. e. from which, class, quality,
action &c. hecome plain at once) and which can (only) be un-
derstood by a mind cultivated by science. According to both
of these technicalities, it (Shabda) consists of term and sentence,
because these two can indicate their own fixed objects.

“ Artha” (means literally sense, but here it means) class,
quality, action &c, “ Pratyaya” (means) knowledge, i. e., a modi-
fication of the internal organ, in the form of an object. A con-
fusedness (arises) by forming the same notion of them or sup-
posing the Shabda, Artha and Pratyaya (just expounded) to be
identical though they are different from each other, in their
use. An illustration of this is as follows. (Suppose) when a
person is asked to bring a cow, he then comprehends indiscrimi-
nately these three, 1. e., the material substance indicated by the
term cow, possessed of the dewlap &c., and possessing the charac-
teristi¢ implied by the term cow its indicatory term cow and
the knowledge by which the material substance is conceived:
but he does not perceive them so discriminately that the term
cow, is indicatory of this (material substance); that this is to
be declared by the term cow, and that this is the knowledge by
which the two former are conceived. Thus, when he is- asked
whatisthis substance, whatis thistermand what is this knowledge,
he then, gives the same answer “cow” to all these questions.
If he does not conceive the identity of these three, how does he
give the same answer to all these questions ? In this state, he
who, having made this distinction that indicativeness is the es-
sential nature of Shabda (term), that the state of having to be
declared is the essential nature of Artha (before defined,) and
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that luminousness is the essential nature of Dnyan (knowledge),
performs Sanyama—restraint—; acquires the knowledge of or
understands the speech or language of all living beings, i e,
of animals, wild and domestic, birds, reptiles &c., that is whatever
cry or whatever word (is uttered) he knows it all, viz.,, that
the sound was uttered with such and such a motive.*

a, (He) mentions another Siddhi.+

HERRETERHRTONY QAT || < N
ma‘:; . i‘;‘;“m Ap.h. 18.—{& knowledge of the cl.ass (&c.,
sists in a knowledge €Xperienced) in a former birth (arises) from
of theclass &c. X presenting to our mind (Sakshatkarana)—
ormer birth. the trains of self-reproductive thought—
Sanskaras (of the internal organ).

b. Sanskaras—the trains of self-reproductive thought which
consist of the present consciousness of past perceptions of the
internal organ are twofold. Some of these produce only a
memory (of the events formerly experienced) and others are
the causes of the modifications in the shape of class, age, and

experience of pleasure and distress as they are called virtue and
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vice. When (an ascetic) performs Sanyama-—restraint—with
regard to the Sanskaras (just illustrated); that is, when he re-
members only through an abstract meditation and without any
exciting cause, all that is past, reflecting that he has experienc-
ed such and such thing—this is the result of the former set of
the Sanskaras—and that he has performed such and such
action, then he clearly sees the class &c., experienced in the
former birth when the trains of self-reproductive thought are
thus gradually awakened.*
a. (He) explains (now) another Siddhi.t

gqage qiETaEy I L |

The superhuman fa- A ph, 19,—The mind of other persons be-
culty which consists .
in the penetration of comes known to (an ascetic when he per-

;‘;fm':::’.‘d of other gy ms Sanyama—restraint) with regard to

the Pratyaya—knowledge-—(contained in it, i. e,, in the mind of
other persons). '

b. When (an ascetic) performs Sanyama with regard to "the
Pratyaya—knowledge—obtained by any characteristic such as
complexion of the face then he knows the mind or another per-
son that is, (he) knows even the qualities which have entered
into the mind of others, whether their mind is impassioned
(Saraga) or dispassionate (Virdga).

a. (He now) declares a peculiarity of this same knowledge:
of the mind of other persons.§
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T e qeEmdhaarg |l Re |l

The mind of other Aph. 20.—1t (i. e. the mind of other per-
pereons is COMPT®  3ong) is not comprehended with its Alam-
object. bana—support, 1. e., object (to an ascetic)
because it was not the object (of Sanyama which he, the
ascetic, made use of in  comprehending the mind.)

b. The mind of other persons cannot be understood together
with its Alambana—support—i. e. object, because it is not
rec ognized by any characteristic. - For by the charactéristic the

mind only of others is understood, but it is not known what
its object is and whether it be blue or yellow. It cannot be

known what that object is because Sanyama cannot be per-
formed with regard to it since it is not recognized. Henee the
mind of others is not comprehended together with its Alam-
bana, object—as it is not recognized. But the properties of
the internal organ—chitta, i. e. mind—are comprehended.
When an ascetic performs Pranidhana, i. e. Sanyama with a
view of discovering what mind has for its object, then a know-
ledge of that object also arises in him by that Sanyama (res-
traint).*
a. (He now) states another Siddhi.f

FARTEIATEE AT AR Tg-FRrAET A L
fac\?;}tl; b clgm:;:“ Aph. 21.—By performing Sanyama—res-

sists in the disap- traint—about form (the property) of body
pearingof an ascetic. . (jofined in Aph. 11. See the Nyaya Philo-
sophy p. 16), . its power of being apprehended (by the organ
of sight).being checked, and luminousness, the property of the
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organ of sight having no connection (with its object, i. e. the
form, the result) is the disappearance of the ascetic. .

b. The form (Kupa) of the body (gaya)is a property to be
apprehended by the organ of sight. By performing Sanyama
with reflection “Form consists in this body ” (and no-where
else) the power belonging to that form of being apprhended by
the organ of sight is arrested through being subjected to that
notion. On the cessation of the connection of the organ of
sight with luminousness, luminousness being a property of
Sattva, [that is to say] when there is no function of apprehend-
ing that [form]), the disappearance of the ascetic takes place,
L e. he is not seen by any body.*

qqT FAATAIHA 1| R U

Aph. 22.—By this, a concealment (Antardhana) of speech
(Shabda) &c. is also stated.

a. “ By this,” i. e. by explaining the means of disappearance
of form, (Sce the preceding Aph.) a concealment of speech
(Shabda) &c. cognizable by the organ of hearing and other
organs is (also) to be understood as stated.+
[That is to say that the speech of an ascetic cannot be heard
by any body if he performs Sanyama—restraint—about it, and
this is the case with all other qualities of the organs of per-
ception.] [It is to be observed here that Bhojardja, the eom-
mentator of this work, maintains that this Aphorism belongs
to the text and consequently gives a comment upon it; but
this is not the case, because, Vijnana Bhikshu, the expositor of
the Bhashya, says that the author of the Bhashya removes the
deficiency of Patanjali by stating the following sentence
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QAT TSIAFAT(AGHY | in his Bhashya. Therefore it is not one

of the Aphorisms of the text but a sentence ‘of the Bhashya.}
a. (He now) states another Siddhi. *

HI9HT FeTHT T 7 dRINIGCATT-
aigeat ar i R W

" The superhunmn Aph. 23.—An action (karma) is two-fold ;
faculty which con . one accomparied by anficipation of con=
ledge of death. sequences (Sopakrama) and other destitute
of it (Nirupekrama) :—from performing Sanyama—restraint—
with regard to this two-fold action, a knowledge (arises in an
ascetic) of the separation from (his) body—Aparanta—(i. e.
death). Or (the time of death is known) frem portents
(Arishta).

5. The action, performed before (i. e.’in the former birth) the
- consequence of which is years (Ayus) is tweo-fold, Sopakrama
" and Nirupakrama. Of these, Sopakrame 4s that which has an
inclination to produce a fruit or anticipate consequences. As,
for example, a wet cloth spread in a warm place dries quickly
[This action is called Sopakrama]. Nirupakrama is ‘the con-
verse of it, as the same cloth folded and (put) in a cold place
dries after a long time. -A knowledge of the separation of body
—Aparanta—i. e. death, arises in him who performs Sanyama
in (the above-mentioned). twe-fold action, so that he discovers
' what action anticipates consequences guickly and what after a
long time, from steadfastness of contemplation (Dhyana).
(That is to say) he knoews undoubtedly ‘that he shall be depriv-
ed of his body (in ether words that he shall -die) at such and
such time and such and such place.

“ Or from portents,” which are three-fold according to the
distinction of Adhyatmika, Adhibhautika, and Adhidaivika.
Of these, the Adhyatmikas are such as (wher a man) shutting’
his ears dees not hear the seund of the vital air (diffused,
throughoeut his body &c. Adhibhautikas are such as a sudden
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appearance of a deformed person &c. and Adhidaivikas are such
as seeing unexpectedhix such things- as. paradise- (Svarga) &e.
which are incapable of being seen. From these (i. e. from see-
ing thiese), a man knows the time of. separation. from. his body
(Aparanta) i. e, death. Though the persoas.who are not ascetic
know for the most: part {the time of their death) trom (secing)
the portents ; still they know it generally (and not particularly
and consequently their knowledge of it) is. doubtful. But as-.
cetics know it (i. e, their death) invariably like a thing before -
their. eyes (pratyaksha) on account of (their knowing) the fixed'
time and place (i e. they. know certainly when and at what;
place they. will die.)*-

a. He now proceeds to declare the Siddhis resulting from tlie -
purifying processes (see Aph. 83. Book I. P. 39).t

?rsmr'ig;aw% LR2.1

_Superhumanfacul:  Aph  24.—(Superhuman) facultiés (are
ties about benevo- . . : . .
lence, &c. manifested in an ascetic by performing re-.

straint) in benevolénee, &.
. By performing restraint in benevolence, tendérness, com-
placency, and disregard (towards objects) the faculties of

# arafyare qeptwd FA-aE g QoA Preewd S 4% SI9RR
T AT IRAFIATANGSIA . qad 1 ARy samka-
ik qu dedT Foalr 1 IWENATAS fAguwH qar AN Ary: darwa-
AR FAAOr FART | A AP i 7: waw I i ol it
wfaurh & FTirarsif .| @ Sragrzfigaur=agranearaay | -
. [UiiagITEAreR ANGRA 33 4gTAT S /A GO AqPy-
et Prged s | AR arsfeerf PRtagarara Rt
AT ARk | A R Td: fleeEmddy 1 god-
ALY | ANPRREI-qRENTEFATRRANN 1 ArfqRfar=a-
FIEY AFRTFRINR QIR AT | he: hriaame sada (
TRUEAIAAACARE: AW WATTIA Jq0Y A9 AIACAHRR acE-
AEGARAt AR AN seragsanant |

t+ ofiwdfTemETyar: fag: afaarRigATg (.




116 THE YOGA APHORISNS,

Sanyam about them are manifested (in an aseetic). He has
such an excellent command over benevolence, tenderness, com-~
placency, and disregard, that he can contract friendship &c,
with all (persons).*

a. (He; declares {now) another Siddhi+

oY RIWAN I & B

Aph. 25—The faculties of an elephant §c. (are manifested
in an ascetic by performing restraint) in these faculties.

b. The ascetic who performs restruintin the faculties of an
elephent &c. gets these manifested in him. That is to say;
every faculty whether of an elephant, wind, or of a lion, in
which he performs restraint by paying close attention, is mani-
fested in him on account of his having command over every
one of them.;

a. He (now) states another Siddhi§

TIAEIH- AR RANNFETA 1| ¢

ient for the  Aph 26.—A knowledge of the minute,
o age ofminute:  concealed and distant (objects of semse
objects. arises 1in an ascetic) by his throwing the
light of immediate cognition—Pravritt: (on them).

&. Pravritti, the immediate cognition whick is sessuous and
laminous, as it is stated before (see Aphs. 35,36, Book 1. P. 31
& 32):—by placing the spreading hight of the pure element—
Sattva which existsin immedjate cognition, i e., by brooding
on the objects of sense modified in the spreading light of the
pure element of immediate cognition, the organs of sense and
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the mind (of an ascetic) acquire a particular power (and then),
a knowledge arises (in him) of minute objects, atoms &c.,
ooncealed objects, wealth hidden in a. certain place &c., and
distant objects, the life-prolonging medicine or elixir—
Raséyana, &c.*
a. He (now) states another Siddhi.
AT gagaa 1 e 1l

Aph. ' 27.—A knowledge of (seven) worlds (arises in an
ascetic) by his performing restraint in regard to the (luminous
body) the sun.

5. He, who performs restraint with regard to the l'minous
sun, knows exactly about the cities consisting of the seven
worlds which are Bhur-loka, the earth ; Bhuvarloka, the space
between the earth and the sun. Swarga-loka—, the heaven
of Indra and others. In the preceding aphorism, the light of
pure element (is to be understood) as stated as a support (for
fixation of the mind) and in this the elemental light. This is
the difference only.} '

a. He states another Siddhi through the very support of the
elemental light.§
TR AEETT H ¢ R

Aph. 28. A knowledge of forms of the
asterisms (arises in an ascetic) when he per-
forms restraint with regard to the Moon.
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b. “ Forms of the asterisms,” i; e., the. particular figures of the:
fixed stars :—a knowledge arises (in an ascetic) about these:
¢when) he performs restraint with regard to the Moon, As
the lustre of the asterisms is destroyed by the light of the sun.
and consequently a knowledge cannot be obtained about them,
this. expedient is therefore separately stated.*:

a. He states another Siddhi.t

g3 agfaarag Il 3R 1k

Aph. 29, A knowledge of the motion of the-stars (arisesin
an ascetic by his performing restraint) with regard to the polar:
star (Dhruva).

8. An ascetic. when he performs his-restraing thh regard to
the fixed polar star, the principal of all constellations, knows
the fixed time and fixed amount of the mpotion. of every star:
(The true) meaning of the Aphorism. is this that the ascetic.
knows all this that such;and such a (heavenly body) is a. star-
and such and such a heavenly body is a planet. This star-
will reach such and such a sign of the Zodiac by such and such.
a fixed time. This (sort of) knowledge of time is the result of
the restraint (performed with regard to the polar star).}

a. Having stated the external Siddhis, he (now) proceeds to,
explain the internal ones.§ '

AREH FAFEIAT U 3o W,
Apkh. 30. A knowledge of the particular structure of the body

(arises in an ascetic who performs his restramt) with regard to-.
the circle of the navel.
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b. The particular structure of the body; that is, the consti
tution of the essential humour (Rasa), the excretion (Mala), the
~ jprinciple (Bhitu) and veins &c. of the body:—a knowledge
‘about this structure arises in an ascetic by his performing re-
straint with regard to the circle of the navel situated in the
bedy called Nabhi which is endowed with sixteen angles. The
true meaning of this is that the circle of the navel being situ-
ated in the middle of the body is a root or erigin of veins &ec.
which are extended througheut (the body), and consequently by
performing restraint with regard to the circle of the navel, the
whole constitutien of the body becomes ecxactly known to the
-ascetic.*

a. He (now) states another Siddhi.f

FOSHT RAqramAgR: 1 3L N

Aph. 31. A cessation of hunger, thirst, &c. (takes place in an
ascetic by performing his restraint with regard to the well of
(his) throat.

b. There is a place like a pit below the tongue in the throat
(which is called the well) of the throat; a contact of the vital
airs with this well causes the manifestation of hunger, thirst,
&c. And these inclinations cease in an ascetic who performs
a restraint with regard to that (well), i. e., a superhuman faculty
of this nature (is invariably at the command of an ascetic) on
account of his brooding upon this stream (i e. the well of the
throat which is situated) below the uvula.}

a. He (now) states another Siddhi.§

* gmegrafh wivdes  goiiend 9% afkwq Faggweq Qifra:
FoErat qredt saf PatsansNTgATeTfiAaRIend  avmAgeaaa |
ek WAl | AR e Aot @aqEaat arerdiat gad-
AHAEAT FATTITAET GAN: FEAIA AT AAA 1+ (GGI-ACHIG)

] 9 7S F0: FosRA FEGATET FI T TR TR R
MR icderdiaTewiauragy: syt aftaq Fadaaer qIvT: -
Pagrareat fradsa  afvewIIa@rGiae@aad are=-ItR  w3d-
AT fafg: § ggsaTTg |



120 ' THE YOGA APHORISNS,

gmewt @a U IR N

Aph. 82. A firmness (of mind takes place when an ascetic
performs his restraint) with regard to the vein (called) ktrma,
(tortoise).

b. A firmness of mind is produced when the ascetic performs
his restraint with regard to the vein called krma which is
situated below the well of the throat :—that is fickleness of
mind does not take place when the ascetic (by the efficacy of
his meditation) enters the spot (i.e., the vein) or firmness is
produced in the body (of the ascetic) that it, is cannot be
moved by anything.*

a. He now states another Siddhi.t

Fgeda fagadan Il 33 0

Aph. 33. (The ascetic) sees Siddhas, the divine personages
or spirits (when he performs his restraint) with regard to the
light—Jyotis—of the head.

b. An aperture called Brahmarandhra in the skufl (of every
body) isa light (Jyotis) on account of its being a reservoir of
light :—as the spreadiug light of a gem situated in the inside
of a house collects in the keyhole of the door, so in the same
manner the luminousness of sattva of mind, being spread,
collects in the aperture called Brahmarandhraof the skull
(Therefore) when the ascetic performs his restraint with regard
to this aperture or light (as just expounded), he catches sight
of the divine spirits who dwell in the (wide) space between the
earth and sky and who cannot be seen by any other beings (but
the ascetic) ; that is, he sees and converses with them.}
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a He {now) states another expedient for omniscience.*

qIRATTET @4 FaffreEe 1 te )

Aph. 84. Or (the ascetic) disregarding all other instru-
mental causes (knows) every thing from (only) Prétibha (a
knowledge called Taraka).

b. A right knowledge instantly produced from (the opera-
tions of) mind only is called Pratibha, and .a restraint being
performed with regard to this, Taraka (i. e. preserver) & know-
ledge antecedent to a discriminating faculty of mind Viveka-
khyati, arises. As the twilight appears before sun-rise, so
Taraka, a knowledge concerning all things, manifests (itself in
the ascetic) before the Vivekakhyati. That is, when this is
the case, (the ascetic), having then no need of any other re-
straint, knows every thing.}

d. He (now) states anothér Siddhi}
@y fawalg 1 34

Aph. 35. A knowledge about mind—Chitta— (arises in an
ascetic, when he performs his restraint) with regard to the in-
temal organ—Hridaya.

“ Hridaya” a particular part of the body:—in this. part
there is the site of the internal organ within a small inverted
lotus, and when the ascetic performs his restraint with regard
to that site, a knowledge of his own mind as well as that of
others arises in him, that is, he knows all fancies of his own
mind as well as the passions &c. of the minds of others.§
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a. He (now ) states another Siddhi.*
YRYGEIRAAEAOEN: AN HWT: W/r=a-
Wﬁdqw(a gegEd 1l 3%

t};eTge expedient for  Aph. 36, From conceiving indifferently the
nowledge of the

person—Purusha. knowledge of the person (soul ) and sattva
(purity or the principle of understanding, Buddhitattva—)
which are entirely different from each other, (a knowledge of
joy and affliction arise and) that is enjoyment (Bhoga). This
enjoyment is another's object (Pardrtha), and an object dif-
ferent from this is the proper object (Svértha—of the principle
of understanding) and from performing restraint with regard to
this proper object, a knowledge of the person (arises in an
ascetic).

b. “Sattva,” (purity) is a particular modification of nature
which consists of illumination and joy (and it is what is called
the principle of understanding, Buddhitattva.) The person
(soul) is an experiencer—in the form of the ruler. These are
entirely unmixed. The meaning is that, these are quite dif-
ferent (from each other) on account of their being severally ex-
perience and experiencer, conscious and unconscious. From
sattva’s acting the part of the agent (karta),in consequence of
conceivingidentically the knowledge of the (two, i. e, sattvaand
soul,) a knowledge (sanvit) or a modification consisting of joy
and pain (arises) and it is (what is called) Bhoga enjoyment.
By sattva’s not regarding this enjoyment as its own object it is
the object of another—Parartha—i. e. it is for the sake of soul
and an object different from this is sattva’s own object (svartha),
This object is clinging only to the nature of soul, the conscious-
ness. That is, it is an object or reflection of consciousness
(chichchhayasankranti) in sattva when it is free from egoism.
When an ascetic performs his restraint with regard to that
(svartha of soul) a knowledge concerning the soul arises
(in him), i. e, the ascetic knows that the soul is conscious of

* fagg=atarg




BOOK III. 1238

only this sort of knowledge, the clinging to the consciousness
which consists in the sattva ; and it (the souly being intelligent
becomes not the object of knowledge inasmuch as there would
arise a difficulty from its becoming knowable (jneya) as there
is a total contrariety of the intelligent and knowable,*

a. He (now) states the ffiit of the same restraint.+

T JIAANEAVRLACT TR TG | 39 |

] g:};fl i nfmii:m ofe rﬁl:: Aph. 37. From that, Pritibha, (T4raks
Pan. fa,cgulty P a knowledge concerning all things, see Aph-
34. Book 3, and the knowledge caused by the organs) hearing,

touch, sight, taste, and smell arises’in (the asecetic),

b. “From that” (i. e.) from practising the restraint with
regard to soul—Purusha— ¢the following knowledge arises in
the ascetic (when) he is even Vyutthita, i. e, not devoted to
meditation. In this case, from the manifestation of the afore-
said- knowledge, Pratibha, he sees subtile objects, &c. He
recognises the sound produced in heaven from the eminent
practice, gained by the force of restraint,in the kmowledge
produced from the organ of hearing. A knowledge arises (in
him) with regard to touch of the objects in heaven from
Vedana, an appellation, technically used in Tantra (science) for
a faculty of mind by which a knowledge produced from the
organ of touch or tangibility is meant. A knowledge about
the divine form arises (in an ascetic) from the excellent Adarsha
—a faeulty of mind by which the forms (situated) all around
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are seen and consequently (it means) the knowledge caused by
the organ of sight. Asvada, a faculty of mind—by which (a
thing) is tasted ; and thus it means the knowledge caused by
the organ of taste. It being excellent, a knowledge about the
divine taste arises (in the ascetic). Varta, or Gandhasanvitti,
is a knowledge caused by the organ of smell, because the organ

of smell is called by the term Vritti in technical language of

science (Tantra) as there is an object of smell in it; and this
faculty being excellent, & divine odour is experienced (by the
ascetic).i

a. He (now) states the respective provinces of these particular
fruits.*

} gErITEnT sgerAiEE: | 3¢ 1l

Aph. 38. These fruits are obstacles in the way of meditation
and superhuman faculties (in the state of) non-meditation
(Vyutthana).

b. The aforesaid particular fruits become obstacles to the
ascetic closely devoted to meditation (because his) meditation
becomes relaxed by reason of joy, wonder &c. but in the state
of non-meditation Vyutthdna—(that is) in the state of action,
these fruits become the superhuman faculties on account of
thelr yielding the particular fruits.}
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a. He (now) states another Siddhi.*

TYRRORYA( JAREICAIT (T
QTR | 3R

The position when Aph. 39. The mind of (the ascetic) enters
the ascetic knows  the body of others by reason of the laxity
person, of the cause of Bandha—bondage, and by the

knowledge of the process—Prachara—(of mind).

b. A knowledge of the pervading soul and internal organ,
entered into (a particular) body only by virtue of some fixed
action, which arises in the form of their becoming experiencer
and experience is called a bondage to the body (Sharirabandha).
When this knowledge, the cause of bondage, i. e. the action
called virtue and vice becomes relaxed or diminished, then the
ascetic enters &c. The vein-(called) chittavaha, by which the
internal organ blows, is a knowledge (sanvedana) of its course
of the site of heart towards (external) objects by means of
organs, and this vein is (quite) different from the veins
through which the humour (Rasa) vital air &c., blow. There-
fore, when the internal organ knows the course (just ex-
pounded ) of its own body and that of others, it cnters a living
or dead body of another person by means of that course. The
organs (too) follow the internal organ entering the body of
another (person), as black bees follow the queen bee. After
that, the ascetic who has (thus) entered the body of another
person, deals with that body as if it were his own body, because,
the internal organ and the soul are (at all times) pervading,
(but a particular) action becomes the cause of the contraction
of their enjoyment, and if it is destroyed by meditation, they
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then receive enjoyment everywhere in consequence of their
being independent.*
a. He (now) states another Siddhi. +

IEATNISHSFGHROTHICSTAF SATaar | o |l

Aph. 40. A disunion (Asanga) with and a rising (Utkranti)
from water, mud, thorns &c. {take place) by conquering the
Udana, one of the vital airs. '

b. The state of the organs, arisen at once like a flame of
burning chaff, is called by the word Jivama and it is denomi-
nated Prana &c. from the different actions. Of these, one is
called Prana from its conducting the air through the mouth
and nose from the heart; another Apana, from the region of
the navel to the great toe: another, Samana, from conducting
air every where having surrounded the region of the navel with
it ; another, Udana, from its conducting air the upwards from
the back of the neck (Krikatika) to the heart and another Vyanas
from its conducting the air which pervades the whole body.
(The ascetic) disjoins himself from water, (i. e.) with a large river
&c. or a great (quantity) of mud or sharp thorns by the quality of -
going upwards (obtained) by hindrance of all the airs (effected)
by his conquering the air Udana by means of restraint. The
meaning (of disjunction with water is that the ascetic) being
very light like a quantity of cotton, even if immerged in {deep)
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water, rises to the surface* [He comes out even if placed un-
der a large quantity of mud and cannot be pricked with sharp
thorns, by reason of his subduing the air Udana through the
* efficacy of his restraint.)

a. He (now) states another Siddhi.}

gaEsasaEagll e

Aph. 41. A blazing (takes place) from conquering the air
Samana.

b. The ascetic appears as if wonderfully blazing by light of
the fire of the stomach (Jatharagni) being uncovered from con-
quering, i. e, from subduing with restraint, the air called Sa-
mana which exists (in the body) surrounding the fire of the
stomach.}

a. He (now) states another Siddhi. §
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Aph. 42. A divine organ of hearing (is developed in the
ascetic) by his performing restraint with regard to the con-
nection between (Shrotra) the organ of hearing and (Akasa)
the ether.

b. “Shrotra” the organ caused by selfishness which ap-
prehends sound and Akasa, ether, the object of which is the
subtle rudiment of Sound (Shabda-tanmatra). “The connection
between these,” the characteristic of this connection is be-
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coming site and situated object, i.e., having place. Such is the
meaning of the compound word Deshadeshibhavalakshana. [Or
Avachchedyavachchedakalakshana, that is, the characteristic
of which is being inclosed and encloser. The true meaning
of this is that when sound takes place in the ether enclosed
by the space of the ear, then only the organ of hearing catches
" the sound, otherwise not. Such is the connection between
ether and the organ of hearing] And, when the ascetic per-
forms his restraint with regard to that connection, a divine
organ of hearing is developed in him,—an organ of hearing
which is capable of catching simultaneously subtle, concealed
and distant sound.—Such is the meaning.*

a. He (now) states another Siddhi.t

FATHYA: GTIHIAFGYIEEIT AEHEEEA || 83
Aph. 43. (A power) of walking through the air (is developed
in the ascetic) by his obtaining a state of lightness like a light
piece of cotton, &c, from performing his restraint with regard to
the connection which a (man’s) body has with air.

b. The ascetic having performed restraint with regard to the
connection of a body consisting of five elements withair by its
yielding a space to the body, forms an identity with loose cot-
ton &c., and thus having obtained a state of extreme lightness,
he walks at will, on the earth at first, and subsequently being
able to walk along the spider’s threads, sports with the sun’s
rays and then walks through the air in any way he likes}

He now [states] another Siddhi.§

o WS TEAGHFATRAFRMCEINRIY W TXAATHIT v
HTdY TWATTECYURRAT FadIweE Qe Rt ot g da
TG AATFETEERd FaAa: |t feggeaTg

1w oweliew IO TR deegeasy gad -
g FYER] GATI: aRdTITSEITar F f1aTg mRraRaegaTE
Yt oo gTg TR ERFANUAAIIANST FTHT -
fofaa fages qasarweq a=ofa | § fagg=atarg)



BOOK III. 129

ARTFHRYAT Rt aq: TREAECON: | 82 )

Aph. 44. The external modification [of the internal organ ]
akalpita, thoughtless, is [called] the great incorporeal [modifi-
cation, mahavideha}: therefrom [results] the destruction of the
obscuration of the illumination [of intellect].

The modification which arises outside the body without hav-
ing dependence thereon, is, by means of the removal of the stead-
fastness of the selfishness with regard to the body, called “the
great incorporeal” [modification “mahavideha”]. ¢ Therefrom”—
from the asceticism performed with regard to it : the distruction
of the obscuration of the illumination” that is—the annihilation
of the obscuration—the afflictions, works &c. [i. e. fructification]
—of the light of intellect [or thinking principle] characterised
by purity [the quality, sattva)], takes place; the meaning is this,
—the external modification of the mind, which takes place
while selfishness in regard to the body [sharirahankara] exists,
is called, kalpita, or thoughtful, and when the modification of the
mind arises independently, having laid aside the selfishness
with regard to the body, then it is called “akalpita” or thought-
less [modification]: from the restraint performed with regard to
this, {akalpita vrittih] all the impurities of the mind ascetic
are removed.*

In order to exhibit various methods for the perfection of the
meditations [both] with a germ [sabeeja] and without a germ,
[nirbeeja], which are conducive to the discernment of the truth
he states as follows.}
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vEEIgETTdAeadamgaag: | 8s N

"~ Aph. 45. The conquering of the' elements [takes place from,
the asccticism [performed with regard to the five forms of the
elements] gross [sthula]—nature, [swarupa], subtile [sukshma],
concomitant [anwaya] and possession of objects [arthavattwa].

The ascetic attains victory [over] the elements, that is the
elements become subject to him, from the restraint performed
in regard to the five properties, grossness &c., [i. e. grossness,
nature, subtility, concomitance, possession of objects] of the
elements,—earth &c. [It should be borne in mind that each
and all of the five clements possess these five properties—
forms]: “gross” [or the 1st form] is the phenomenal having ap-
preciable form, of the elements [including in'it gross qualities,
gross sound &c.]: the “nature” [or second form] of these,
[that is of the elements] is characterised respectively by tenuity>
viscidity, heat, impulsion and giving space ; the “subtile” [or
third form] is, the subtile elements, odour &ec. [gandhaditan-
‘matra, that is odour, flavour,-colour, tangibility and sound]»
which- are determined to be the respective causes of the ele-
ments ; “ concomitants” [or the fourth form] are qualities, which
are observed as everywhere co-existing, in the form or shape of
light, action and rest, [or revealing, exertion and fixation];
“ possession of objects” [or the fifth form] means the power,
existing in these qualities, [or in the five elements, earth &c.]
called the power of procuring fruitioun, and emancipation, [bho-
gapavarga sampadanakhya shaktihi], [and as this power exists
in the qualities, and as the qualities, exist in the subtile and
other elements &c., every thing is endowed with fruition and
emancipation].* '
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Thus [this being the case] the ascetic performing the as-
ceticism in regard to each of the tive forms of the five- elements
diftering by the [five] shapes characterised by the [particular]
states above described, conquers the clements. For example,
the natures of the elemengs become obedient like cows follow-
ing their calves, to his [the ascetic’s] resolves, who has finished
the performing of the restraint |with regard to each of the five
forms]—i. e. (who has) first performed [restraint] with regard to
gross form [sthula], afterwards with regard to subtile form
{sukshma] and so forth in due order, [that is in regard to the
remaining successive forms].*

He [now] mentions the result of the conquermg of the
elements :—+

qATSRAIE I HIgErTd dgAl-
afwTiasr 1 g€ Ul

Aph. 46. Therefrom spring up [three perfections i e.}
minuteness &c, excellence of body, and non-destruction of the
merits of it.

“ Minuteness” [anima] attainment of an atomic form—or 1he
power of becoming as minute as an atom , [by this power the
ascetic can enter into a diamond &c] ; [by the word < Et cwetera
are meant the other seven perfections viz.} < Magnitude’ [ma-
hima| greatness—or the power of magnifying oneself [by this
power the ascetic can accupy as much space as he likes].
‘ Gravity’ [garima] attainment of heaviness—or the power of
becoming heavy; ¢Lightness’ [laghima] the power of becoming
as light as a ball of cotton ; ‘Reach’ [prapti) the power of touch-~
ing the moon &e., with the tip of the finger &ec.; *Irresistible
will’ [prakamya] means nonfrustration of dt,su'cb in the corpo-
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real internal organ ; ¢ Dominion’ [ishitva] the power of prevail-
ing everywhere ; ¢ Subjection’ [vasitva] means that all the ele-
ments obey (or are unable to disobey) his (the ascetic’s) com-
mand. These, viz. ‘ Minuteness’ and the other seven perfec-
tions, which are conducive to meditation, result from the con-
quest of the elements, and [they] are called the eight great per-
fections [mahasiddhis] ; the “ Excellence of body” which will be
described hereafter [in the next aphorism] is attained by the
ascetic [who has conquered the elements]; ¢ Merits of it”
mean the qualities of the body [of the ascetic], colour &c., their
destruction—annihilation—cannot be effected by anything,
for example, fire cannot burn nor can air dry up his [the
ascetic’s] colour : such and other cases may be considered.*

[Next] He mentions what the ‘ Excellence of body’ is :—t
©UBA9GIBITHEAAANT Hrgasqq |l g |l

Aph. 47. The cxcellence of body consists of colour, loveliness,
strength, and adamantine density.

“The excellence of body ” [‘ kaya-sampat —which is one of
the three perfections that arise from the conquest of the
clements] consists of “Colour” [‘rupa/—which means the
virtue of becoming white &c. from black &c. and so on];
“ Loveliness” [lavanya—excellent beauty—or the virtue of be-
coming exceedingly beautiful] “Strength” [‘bala’—or the
power of becoming very strong] and “adamantine density ”
[¢ vajrasanhananatva’] i. e. hardness of the body like that of a
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diamond [or the power of making the body as hard as a

diamond).*- i 7
[Having described the conquest of the elements] He now

mentions the conquest of the organs of sense :—t *

FROTARITAI g agaqIiRzyag: || 8¢ |l

Aph. 48. The conquering of the organs of sense result from
the restraint performed with regard to perception, nature,
egoism, concomitance, and possession of objects.

The ascetic attains victory over the organs of sense, having
as aforesaid [Aph. 43] performed restraint with regard to the
five states of the organs of seuse, viz. * Perception” [‘grahana’]
the function of the organs of sense directed towards their ob-
jects ; “ Nature ” [svarupa] the state of revealing in general—
or the eleven organs, viz.,, [the five organs of action and the
five of sense and the mind]; “Egoism” [asmita] notion of
selfishness ; “ Concomitance” and * Possession of objects” are
as beforestated, [Aph. 45.]}

He (now) states the result of the conquering of the organs of
sense:—§

qar qAISAe FHOTE: qaEasaa || 2R |l

Aph. 49. Therefrom spring up velocity of mind the state of
modification, and the conquest of nature.

“Velocity of mind” (‘manojavitva’) means attainment of
rapid motion by the body like that of mind ; [that is, the as-
cetic can move his body from one place to another as quick as
the mind]. “The state of modification” ( vikaranabhava) is,
the attainment of functions in the organs of sense independent
of body ; [that is, the modifications of the organs of sense take
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place independently of the body at any time, whenever the as-
cetic desires, with regard to any place or object]. “The con-
quest of nature” [pradhana-jaya, the chief or universal victory,]
¢dntrolling all things,—[that is altering anything from one
state into another at will]. These perfections are attained by
the ascetic whe has conquered the organs of sense. . And these
are, here—in this system, called the honey-like [perfections,
madhupratika] because like an individual particle of honey
each of them is tasteful.*

He [now] mentions the conquering of the organ.t
FATRI-FARIIGRITET GIAALGA 8ITGASTN Ko )

Aph.  50. Omniscience and Supremacy over all existence
arise merely [in the ascetic] who has the discriminative know-
ledge of the element of purity and soul.

[In the ascetic] who has practised asceticism with regard to
the clear modification of the pure clement [~i, e. with regard
to internal organ, antahkarana] arises the knowledge of the
difference between the quality of purity [sattwa] and soul
[purushal, in the shape of inertness of the notion in regard to
the qualities existing as agents, [or in other words, by which
knowledge the conceit that,  the qualities are agents is rend-
ered inert]. From the influence of this fknowledge] arises in

. the ascetic, situated in the sclfsame position, meditation—or
recagnition—viz, “ Supremacy over all existence” and “Omni-
science.”}
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“Supremacy over all existence” means, overcoming like a
master all entities, which are modifications of the qualities
[guna] = “Omniscicnce” means, the distinctive knowledge of
them [i. e. of entities] as they are in themselves, which exist in
the modes as subsided [Santa] emerged [udita] and not yet
pamed—[avyapadeshya|—viz, the things past, present and
future. Inthe state of perfect consciousness of having overcome
[them] the perfection which in this system is [technically] call-
ed vishok4, or free from sorrow, takes place.*

He [now] states another ground—or position in order : —+
aguTaEiy FgATEy Faegg | 4 1l

Aph. 51. From an indiffsrence even to this [perfection]
through the destruction of the germ of permcmusness results
isolation,

When an indifference even to this perfection [which is called]
vishokd—or free from sorrow, results in the ascetic; then through
that [indifference] on the absolute destruction—eradication of
ignorance which is the germ of the evils—or perniciousness—i.e.
desire &c. [—desire and aversion &c.]—isolation—absolute
cessation of pain—that is, permanence of soul in its own state—
takes place in_consequence of the conclusion of the supremacy
of the qualities [guna].}

[Next] He states an expedient for firmness in this meditation.§
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.

Aph. 52. [The ascetic ought] not to form association and
exhibit wonderment at the invitation of the tutelary deities, for
evil would again ensue,

There are four [classes of ] ascetics viz., (1) he who has per-
formed the practice and in whom the light [that consists of the
pure element] has just entered; (2) he who possesses know-
ledge that holds to the truth; (3) he who has conquered the
elements and senses ; (4) he who has transcended the objects
of meditation. This—the fourth one, in whom has sprung up
the seven-fold perfect knowledge, up to the ground of the limit
and is realising [or has the immediate cognition of ] the last
stage, which is technically called, madhumati or honeyed, is
invited by tutelary deities [Indra &c.] : that is, they allure him
with celestial nymphs and elixirs or ambrosia and the like,
He, upon this invitation should neither form association nor
exhibit amazement. By association he falls again into the
enjoyment of objects; and by wonderment thinking that he
has accomplished his objects does not persevere in meditation.
. Therefore he should avoid association and wonderment.*

He states another expedient in regard to this resultant dis-
criminative knowledge.t

qUGeRTAT: GEIEIARIRISTAY | 4% |

Aph. 53. Knowledge springing from discrimination results
from asceticism performed with regard to the relation between
moments and to their order.
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“ By moments” is. meant the ultimate division of time, which
cannot be sub-divided into other periods. “ Order” means
modification of such moments of time as prior and posterior.
From asceticism [performed] with regard thereto [i. e. with
regard to both—the moments and their order] the above dis-
criminative knowledge results.*

The meaning is this, when perception even of an exctedingly
subtile order of moments has taken place in the ascetic, who
has performed asceticism in regard to the order that this mo-
ment is posterior to that, and that moment is prior to this;
then he perceives other subtile things also, i. e., the great
principle, &c.t

With the purpose of citing [another] discrimination of this
restraint he states.}

FTequE SIS geadreaa: qraara: | 48 1)

Aph. 54. Therefrom results discernment of two similar things,
as there is non-discrimination by class, characteristic and place

The causes of distinction of things are “class” [Jati)
“ characteristic” {lakshana) and “ position” [desha]. In some
cases the cause of distinction is “class;” for instance, This is an
ox, and This is a buffalo. The cause of discrimination of two
things of the same class, is “ characteristic ;” for example, This
[cow] is of variegated colour, and thatisred. And the causc of
discrimination of two thingsnot differentiated by class and posses-
sing similar characteristics is the place seen, as in the case of two
emblic myrobalans of equal size, situated in two different places.§
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But distinction cannot be- made in each case as of two
:atoms existing in the same place. When {in the ascetic]
who has practised restraint for a discrimination in regard te
such objects, knowledge of distinction arises, then from the
practice of that, subtile principles are distinctively kmown,
What is meantis this: where it is impossible to know difference
by any other means, there, discernment of distinction certainly
takes place by -asceticism.*

In orderto explain the signification {sanjna’] cbject [vishaya]
and natare or characteristic {swabhava] of the above-described
knowledge, springing from discrimination, he states.}

A gahNd gInReIARAsIR RaETsmEag 1| 44 R

Aph. 55. The knowledge :springing from discrimimation is
[called] saving fknowledge], has-all things and the entire nature
-of-all things for its objects, and is non-successive.

‘The knowledge arisenin its final stage, from the efficacy of
the asceticism described above [Aph. 58.] is by [its] significant
mame called saving [(knowledge] for it delivers ascetics from the
unfathomable sea of transmigratory existemce. He states its
object. It has all things for its object that is, all principles
[tattwa] i. =. the great principle &c., .are its objects. Its
“ Nature” [swabhédva] is that it has all nature [or all states]
of things for its object ; that is, all principles existing in any
mode, i. e., in all different forms, gross, natural and subtile &c., in
all states, in-all modifications, are its objects. He states another
characteristic of it, that it is non-successive, that is, there is no
order [priority and posteriority]in perceving without exception
all entities modified in wvarious states or forms: therefore it is
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called orderless [akrama), It contemplates simultaneocusly. alb
nature as if it were an emblic myrobalau-fruitin the hand.*

What resvlts from this saving [kﬁowledge’s téraka]? To.
this be replies :—t
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Aph. 56. Va equalization of clearness of the pure quality-
[i. e. understanding} and soul, Isolation takes place:

On the quality of clearness of the pure quality [viz,the under--
standing—the modifications of the pure quality]' and soul: the-
eharactexistics of which have beeu. described before, Isolation
takes place. By “clearness” of the pure quality [i. e. thinking
principle; buddhisattwa] is meant its resolution into. its. cause,.
_by removal of the conceit [ar notion] of being the agent of
universe ; and the “clearness ” of soul is non-existence of ex-
perience [‘-whfcl'r is} attributed to it. 'Thus, when “ clearness ”
of these two {i.e. of the principle of understanding and soulj
has.equally taken place; then: Isolation—perfect ewancipation—
ensues:}
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Now [the fourth book, which is called] Kaivalya Pada—book
of Isolation—is commenced for the purpose of establishing, by
consistent reason, the nature of Isolation, by means of expel-
ling mistakes arisen from contrary determination. And there
by mentioning various causes as birth &c., of the fore-mention-
ed perfections, he informs us that the meditation should,
therefore be performed ;and he states its subservience to Iso-
lation.*

SeqtgEa: gays g 0oy

Aph. 1. Perfections are produced by birth, herbs [of mysteri-
ous virtue,] incantations, penances and meditations.

Some “ Perfections ” [Siddhi, supcrnatural powers] are caused
by birth alone ; such as the motion of birds in the air and the
like ; or the knowledge &c., of Kapila and other saints, |or
minuteness &c., of deities that were invested with themn in their
birth]. “Perfections” produced by herbs consist of elixirs and
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the like, that is, supernatural herbs in Pdtdla—the regions
under the earth, [this perfection is obtained by persons who
possess knowledge of these supernatural herbs or medicines].
“ Perfections™ produced by Incantations are well known [that
is this perfection may be obtained by any one, who knows and
repeats incantations]. Perfections produced by “ Penances”
are those obtained by Vishwémitra and others, [mendicants
and performers of penances]. “ Perfections ” caused by “ medi-
tations ” are such as have been described before.*

The [real] cause of perfections is meditation alone performed
in the other births; Incantations and the rest are merely
media or mediate causes [or occasional causes]. But then [it
may be asked] how the meditation of other [former] births can
be the cause [of perfection, for] in the case of Nandiswara and
others the result is seen in this birth alone ? To this he replies.t

AR GFAGUG 1| R

Aph. 2. The change into another class is from the supply
of natures.

The change of class &e., of Nandishwara and others in this
present life, was from the ‘Supply of Natures.” That is, the
natures of former births alone supply the modifications in this
birth—viz.,, they [the former natures] cause changes of those
[modifications] by changing them into different classes, &c.}
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[The meaning is this that the fact of chauge of class &ec., .as:
is seen in the case of Nandishwara &c., whe was berm a
Brahman, and by worship of Siva was changed into a dety in
that very life, can be accounted for by Nature—or medifica-
tions ef Nature—i. e. in the case of Nandishwara the body andf
organs of sense belenging to him as a man and a Brahman
were modified inte the bedy and organs of sense of a deity,
by supply ef econstitnent particles of thé body aund organs of
sense belonging to & deity].

But [even] then [it may be objected] merits: and demerits-
are observed to be in process of being realised in this life : how
then can it be maintained that the supply of natures is the.
cause ? To this he replies . — '

B NHRTAtAT oy ada: dadhad ) 3 1k

Aph. 3. The occasional is the non-efficient cause of natures ::
thereby there is removal of obscurations, as in the ease of a
husbandman [who removes the impediments to the irrigation of
his fields]. '

“Occasional’—merit &c., is. the non-efficient cause of the-
modifications of natures into other things, for a cause is not set
in motion by an effect. Then where [it may be asked] is
operation of the merits &c.? o this be replies >—*

Thereby is the removal of obscurations “as in the case of &
~husbandman.”  “ Thereby” from the merits &c., which are
realised, takes place “ Removal” or destruction of whatever is

“ obscarant—the obstacles—i. e., of works &c., because it is
contradictory. On the removal of that obstacle, the natures:
themselves become efficient of the desired effect.  He gives an
example, like a husbandman, i. e, as a farmer or husbanman
desiring to conduct water from one field to another merely re-
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moves the impediments or obstacles [in the way] of the water
which being removed the water itself assumes the modification
of profluence, but there is no exertion made by him of advance
of water. Similarly is it to be understood of merit and
demerit.*

When an ascetic assumes mnmerous bodies simultaneously,
then from whence are so many minds [which are necessary for
80 many bodies] preduced? To this he replies.t

TratoRs=Raama 1 8
Aph. 4. The minds in the productions [ensue] from mere

egoism.

The minds in the productions [that is, in the bodies which
he produces for himself] of an ascetic created by himself, ensue
as sparks arise simultaneously as modifications from fire, at
his will from egoism alone, which is the genmeral and original
cause {of mind].}

But [it may be objected] as there may be different purposes
of so many, [different] minds, how can they produce one effect ?
To this he replies.§

RN GATFHSIARFATRTL N & N

Aph. 5. In different activities of [those] numerous [mlnds]
one mind [of the ascetic] is the moving cause.
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The “ Moving cause "—1i. e. that which actuates the different
activities— various operations of those [different] minds, as a
ruler, is the one mind of the ascetic and not a ditferent element.*

The meaning is that as the mind like a ruler directs at will
the sight, the hand &ec., [i. e. other organs of sense and action]
in his [the ascetic s] own body, so in like manner it does in
regard to other bodies [i. e. with regard to the internal and ex-
ternal organs of sense belonging to other bodies].f

He [now] states the distinction of the mind produced by
meditation from the minds produced by birth &c., [birth
medicine, incantations and  penances].}

ax SqrEagaamaq 1l § |I

Aph. 6. Among these [minds produced by birth &c.], that
which springs from meditation is without substratum.

Among those five kinds of minds springing from birth &c.,
[i. e. birth, medicines, incantations, penances and meditation]
that which springs from meditation or reflection is without sub-

stratum—i. e. destitute of the basis of mental deposits of
works.§

He [now] states that as the mind of the ascetic is free from
afflictions and actions and is distinct, so his work also is like-
wise, distinct [from that of others].||

FATYETEF TRTARTATARSR 1] o )

* 3t %am:qirﬁﬁ% SAIATATARE TH QTP AT AR ICHA-
fasraeaa a fawa ass i

t smdt aTAmIR WAy oAt PesRvafTETE
T FIIFATAT W

1 semfraafaarEniamITer fader Sswoqarg |

§ wnast gaiest afeweacEg  SEERORAREY A ArTTEE-
grgareigaiend: o

\ quATRRl AfTAraT BAEERORd Aede @ sl
fazgafaarz u




BOOK 1V. 145

Aph. 7. The work of an ascetic is neither pvre nor dark,
and that of others is of three kinds.

[There are four kinds of works (1) pure, [shukla] (2) dark,
[krishna] ; (8) pure and dark [shukla-krishua]; (4) neither pure
nor dark [asukla-krishna). Work such as sacrifice &c., which
produces a good result is pure, that which produces an evil or
a bad result, such as the murder of a Brahman &c., is dark;
that which is the commixture of both is [called] pure-dark.*

Of these the pure [work] is of those persons who give alms
and perform penances and study the Veda; dark work is that
which belongs to infernal beings; the pure dark work is of
men. The work of ascetics is neither pure nor dark, for it does
not produce any result, in consequence of the renuuciation of
results of their practice.}

He [now] states the result of this work.}

JaEETHFOAAIINARRAEATL 1| < )

Aph. 8. Therefrom [results] manifestation of those mental
deposits alone which are conformable to its fructification.

There are two kinds of mental deposits of works, (1) those
which have their fruit in memory alone; (2) those which have for
their fruit, rank (in the scale of being] longevity and enjoy-
ment. Of these, [two kinds] those that have for their fruit,
rank, longevity and enjoyment, have been described before.§

But of those that have for their fruit, memory, manifestation
merely of those mental deposits takes place, which are adequate
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and agreeable to the fructification of the work—that is those
‘mental deposits-of work become manifest, which are adequate
and agreeable to this or that bedy {whether ‘of msan, deity or
:animal &c., originating iu this er that work). The meaning is
this, that by whatever work amy bedy such as [ofa deity &c.,]
had previously origiuated [in work] after .an interval of hun-
dreds f yearsin commencing the same kind of body again, the
mental deposits of works] having for their fruit memory alone,
re-appear in regard 'to new things-alone. The -obhers which are
ot agreeable thereto remain in subsidence. Ta this case the
mental deposits [impressions produced by -experience of hell
&ec.] become manifest™ '

Having raised a dewbtas to the possibifity of the causal re-
lation of these mental depesits or impressions {of mind], in
order to show its possibility he states.t

AR ETRETRAIAay RadERRRRETg | R Il

Aph. 9. There is an immediacy among ‘those [impressions]
though imtercepted by rank in the scale of being), place and
time, because the recollection:and the train of selfwreproductive
impression are identical [that is they are mot different].

Of the transmigrating souls wamdering in various births,
when ‘any one, having experienced some particular birth, after
an interval of thousamds of births, enters upon the same birth
again, then the impressions [of mind, vasana], which, depending
on the particular body &c.—the cause of manifestation, were
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manifested i that: fore-experienced. birth; and which disappear-
ed [for some- penod) fon want of that particular kind of cause
of manifestation, do appear again on finding the same kind of
the body &ec.,—tlie cause of [their] manifestation. Thus, even
on an interval of rank. [J4ti), place and. time,. there exists an
immediacy—non-interval ameng these-in accomplishing identi-
cal effects, vie., memory &c.,.because there is an. identity [that
is, there i8 no difterence} between a memory and. the train of
self-reproductive thought. Fer. example, from.the work [merit
and demerit] which. is performed,.the train of self:reproductive
property in the shape of impression takes place in the intel-
lectual principle. This is tha germination of the- fruit [of
works] that is, of. paradise and hell &c., or. the existence of the
works—sacrifice &c.in. a state of power.. The recollection of
the agent takes place fram the self-reproductive property of the
power of experienaing this or that: particular. enjoyment ; and
from the recollection. there is. the experience of pleasure and
pain, and from that experience spring up again. the self-re-
productive impression and recollection, &c. For. one whose
doctrine, memory and self:reproductive impression are different,
{things], the relation of cause and effect: is very difficult for
want of an immediacy.. But in our wiew, when the experience
itsclf becomes the self:raproductive impression and the self-re
productive impression changes into. memory,. then there is no
difficulty of causal relation, beeause only ane- intellect or mind
remains as a recollector.*

# gg ArArifg sSwat gaimEne M A A-gewaga-
SR Qe RfEfaTad a7 agqregmATat fAt aar-
WO AAFITGT TNGAT AT SRETTAT  AHCACAATEITS AHT 4T
FIPCHAr: JAETNATISTRICURSR. FRwar AR awroy-
JOATY AW ENTETHAR  FOEIA At Aeeedds g
FRAGEFIITFETA] | PG AAIAATTAR TS AGAET:
HeRI: AFATA W § SFAARGATEHANEAAT Hlort qrareia
FEETARTE | FF A PNAT N FAASTARAGERIT SO



148 THE YOGA APHORISMS,

Let there exist an immediacy and the causal relation among
the impressions [of mind] but when a perception takes place the
first time is it then caused by an impression or does it proceed
with a cause? To clear up this douht he states as follows :—

aramAIREmTNST Praarg 1 Yo N

~ Aph. 10, They have eternity because the benediction is
eternal.

“ They ” impressions “ have ” eternity—state of a thing not
having a beginning—, hence it means that they are without
a beginning because the benediction is eternal; that is, the
-benediction in the shape of the intense desire—i. e. special re-
solution, *“ May the causes of my pleasure exist always and
may there never be separation of us from them” which is the
cause of impressions, is eternal—i. e. has no beginning.t

The meaning is this,—that, when there is the proximity of
the cause [i. e. impression] who can oppose the realization of
the effects, that is of the perception and the. self-continuant
impressions? What is meant is this,—the intellect, modified
by ([various] perception and self-reproductive impression &ec.,
and having the attributes of comtraction and expansion, on

-~
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finding this or that cause of manifestation— i. e. the fructi-
fication [of works), is diversified by different effect.*

Having raised the doubt, since they [impressions] are in-
finite how is it possible to get rid of them, he declams the
means for their removal.}

RTRF NI WOQTARTAH agra: 11 3 |l

Aph. 11. As [they are] collected by cause, effect, substratum
and support [therefore] on non-existence of these, non-exis-
tence of the impressions takes place.

The cause of impressious is internal perception, and of this
i. e. of perception, desire &c. (i. e. desire, aversion &c.] and of
these [i. e. of desire &c.] 1gnorance this is the immediate and
mediate cause; the “ effect” is body &c. and memory &ec. “ sub-
stratum” is the intellectual priaciple [or mind]; and the; ¢ sup-
port” of impressions is the same as that of perception [i. e.
the object—the object perceived, that is whatever object being
present any impression is excited, that object is the sup-
port of that impression].}

Therefore, as all the impressions are collected by the cause,
effect, substratum and support, on non-existence of this cause
&c. that is, while these are rendered uscless like a burnt seed
by knowledge and asceticism, the impressions, for want of root,
do not spring up—i. e. do not produce [their] effect; this is
their non-existence.§
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It may be asked: Sinoe it is observed that the intellect is
in momentary transition, and a difference is proved, inasmuch
as the impressions are called into being not simultaneously,
according to the relation of cause and effect, how can there be
unity in the intellect ? In answer to this he states.*

JAAANTH €T ARG || LR ||

Aph. 12. That which is past and that which is to come
does exist in its proper nature, for the course of properties is
different.

Production of things not existing is not reasonable, because
their relation with existence is impossible, no relation of a hare’s
horn &o. [that is of anything chimerical and impossible] with
existence has been anywhere observed. In the case of a non-
entity, regarded as an effect, with what design do the causes
proceed to act ? No one exercises activity having observed a
non-existing object ; otherwise there would be a contradiction
also among existences [inasmuch as if the non-existent became
existent, the existent might become non-existent]; there is no
relation of a non-existence. Whatever has an existence of its
own proper nature, how can that assume & state of non-entity
—i. e. non-existence ? That is, it can never assume the contrary

shape.t

Therefore, as destruction of existences is impossible and
production of non-existences is not possible, the subject of the
attributes, though modified by different properties arranged ac-
cording to their three-fold nature, their three-fold time, stand-
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ing in their respective courses [of past, present and . future] do
not abandon their forms; but while standing in the present
course they aoquire only their perceptibility. The difference
of courses such as past and future &c., belongs exclusively to
the properties. And the relation of cause and effect is stated
in this series in the same manner only.*

Therefore it cannot be denied that one sole intellect con-
tinues as the subject of attributes until final emancipation.t

Of what kind are these subjects of attributes ?. To this he
replies :—}

§ sgwhggAr qonaT: I 33

Aph. 13, These individualised and subtile [objects] consist
of qualities. ‘

These same subjects of attributes consist of—i. e. are of the
nature of the qualities—that is, they are modified forms of the
qualities, purity, passion and darkness, existing in the different
forms of gross and subtile. For concomitance—attendance of
all individuals or entities differing as internal and external has
been seen with purity, passion and darkness, full of pleasure,
pain and indifference ; and what is seen as concomitant with
any thing, that is seen to be the modified form of that, just as
jars &c., which are concomitant with earth, are modified forms
of earth.§
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If these three qualities are the material causes of everything,
how is the expression “one subject of attributes” to be employ-
ed? Having raised this doubt he states : —*

qreondaeArEegaEg | ¢s |

Aph. 14. TUnity of thing results from unity of modi-
fication. _ '

Although there are three qualities, still unity—i. e. sameness
of thing is spoken of, for there is unity of their [the qualities’]
modification, characterised by the relation of secondary and
primary, viz, in some cases purity is secondary, in others pas-
sion and in others darkness. For instance in the example, this
is earth, this is air &ec., [earth is a modification of the quality of
darkness and the air is a modification of that of passion].+

It may be objected that the object may be called one or
many if it differs from the cognition, but when the cognition

itself, from the influence of impressions, existing in the relation
of cause and effect, appearsin different shapes, how then can it
be so called? To this he replies :—;}

FEgETy FRAREAAIEES: 9 un |l 3 |

Aph. 15. The course of these two [that is, the thing and the
ob]ect] is distinet, for there is a diversity of thoughts regard-
ing one thing.

“Of these two”—i. e. of the knowledge and thing “ The
course is distinct”—i. e. the path is different. Why ? Inas-
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much as there is a diversity of thoughts regarding one thing
—i. e. even in regard to the same thing that isbeing perceive
ed such as a woman &c., difference of thoughts in the shape
of pleasure, pain and indifference has been observed among
various observers. For instance, on seeing a lovely and beauti-
ful woman pleasure arises in an amorous person, aversion in
her rival, and disgust in an ascetic; and thus, since various
thoughts take place even in regard to onme thing, how ocan a
thing be an effect of the principle of thought? For were it
the effect of one thought, the thing would appear uniformly.*

Besides if a thing were an effect of mind then if that mind
were engrossed by another object, that thing would be nothing.
If it be replied, “ Be it 80,” we deny this; for then how could
this same thing be perceived by many others? Andas it is
perceived, therefore it is not an effect of the thinking principle.
If it be replied that that thing is created by many simul-
- taneously, then there should be a difference between a thing
that is created by many, and a thing which is created by one.
And if the difference is not admitted then there being differ-
ence of causes and non-existence of ditference of effect, the
universe would become causeless or uniform.t

‘What is to be stated is this, that even the cause being dif-
ferent, if the effect is not different, the universe created by
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many causes may be of one and the same form; or in conse-
quence of its not following the difference of causes it would be
independent and causeless. And if it is so [it may be asked]
why does the same object which consists of three qualities not
produce cognitions full of pleasury, pain and indifference in
one percipient ? We reply that this.is no valid objection. For
as the object consists of three qualities the mind likewise eon-
sists of three qualities, and the merits, demerits are its [the
mind’s] accessories in the production of an object [in different
shapes) from the manifestation of these [merits, demerits &o.]}
manifestation of mind takes place in sach and such a form.
Thus when the woman is in the presence of an amorons person,
his mind, auxiliary to which is merit, undergoing modification
through the predominance of purity, becomes full of pleasure.
The mental state of the rival alone likewise through the pre-
dominance of passion subsidiary to which are wealth and merit,
becomes full of pain. The mental state of the irate rival
through the predominance of darkness, accessory to which is
violent demerit, becomes full of dullness. Therefore the sensible
objeet is different from the sensation. Therefore there is thus
no identity between the sensation and its object. There is no
relation of cause and effect, inasmuch as there is a eontradiction.
For [were it not so] it would follow that even there being a
difference of cause there would be non-existence of difference
of effect. Thus it is established that the object is distinet from
the cognition.*
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If this, the sognition, being the illuminator is perceptive by
nature, and the objeet being liable to be illuminated is natu-
rally pereeptible, why then does not pereeption and recollec-
tien of all objects take place simultaneously? In order to
obviate this dificulty he states.*

SrebiniE SRl LR EIGEISE WIRE'

. Aph. 16. An objeet is known or unknown to the mind inss-
much as the tint of the ebjeet is required [to it].

An external object is known aud umknowa from the tint of
the objeat—i. e. from bestowing its shape upon the mind. The
meaning is that every thing when taking place requires an
apparatus [of conditions]. The cognition of blue &c., when
taking plaee requires a tint from the object derived through
the channel of the organs of sense as its aceessory cause; for
a different objeet eould mot be perceived because that has no
relation [with the kmowledge]. Thence the same object which
tinged the intellect with its colour—or bestowed its shape upon
it, is brought by the eognition into use {as known]; and the
object that has not given its shape is mot used as known. And
recolleotion takes place in regard to that object alone, which
has been previously perceived and regarding which an object
by resemblanee &c., exciting the self-reproductive thought be-
eomes the accessory cause of it (recollection). Thus peroep-
tion of all things does not take place simultaneously. There-
fore there isno eontradiction.}
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If, thus the percipient soul also does not perceive yellow at
the same time when it perceives blue, then incidentalness—i. e.
liability of becoming modified in perceiving the shape [of the
object] becomes necessary to the soulk inasmueh as it is a per-
cipient. To remove this doubt he states :—*
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Aph. 17. The modification of the mental states are always
known, because the presiding spirit is not modified.

These modifications of the thinking principle inthe shape of
changes and misconceptions are always—at all times known to
the governing principle—the soul conscious of the mental state,
beeause the soul whose essence is consciousness is not modified
—does not undergo & modification. For if the soul also be
modified then the modifications [or the mental states] being
occasional cannot pessibly be known at all times. What is
meant is this—what is knowable in the interior to the soul ex-
isting always as & ruling principle in the form of consciousness
is the clear Pure element, which also is constantly perma-
nent, and by whatever object it is tinged, that object is re-
flected in the intelligence. And when the shadowing of con-
sciousness takes place it is proved that the soul is always
percipient. Thus there cannot be doubt that the soul is mo-
diftable. But it may be objected that if the mind itself
from the prevalence of the Pure element is illuminant, and
illumination being illuminant of itself and of other objects.
illuminates itself as well as the objects, then the business [or
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the process] is accomplished by that alone, what need is there
of another percipient! To remove this doubt he states :—*

q g TwEg il (¢
Apk. 18, 1t is not self-illuminative inasmuch as it is cognisable.

If mind is not self-illuminative—the illuminator of objects,
in other words it is perceptible by the soul. If it be asked
why :-we reply that it is so because it is perceptible, and
that which is perceptible is cognisable by the pecipient as a
jar &. And the mind [or thinking principle] is perceptible
therefore it is not self-illuminative.t

But it may be objected that this argument is not attend-
ed by that which is to be proved, for it is not established
that the perception is cognisable. Moreover it is by means
of the consciousness of knowledge that activities of souls in
acquiring good and avoiding evils are observed. For instance
“I am angry” “I am afraid” and “I have a desire in re-
gard to this ohject” &o., do not take place with being known
to the understanding. To refute this, he states:—}
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Aph. 19. Attention to two [objects] cannot take place
simultaneously.

The cognition of an object is that which makes it eapable
of being regarded as suchand such; viz, that such and sach
an object is cause of pain or pleasure; and the perception of
understanding is the making possible the notion of “ego,” in
the form of pain a.nd pleasure—i. e. painful or happy. These
two kinds of prooess cannot take place sxmultaneously at the
time of the perception of any object, for there is a comtradio-
tion ; two oontradmtory Pprocesses bemg simultaneousky mpos-
mble Hence it is stated that as it is impossible to. perceive
both its own shape and an object at the same time, the
understanding is not self-illuminative. Moreover as the twe.
results of these two processes are not perceived; being directed
towards the external object and not existing im itself, the per-
ception of understanding [cognition] does not take place;
consequently the result existing in the object takes place but
not that which exists in itself [the soul.]*

But it may be said, Let the cognition not be self-pexceptive,
still it may be perceived by another cognition. He rejects this:-t
REIRE EISUITAE: GRagN |l o 0

Aph. 20. If one perception be cognisable by another then
there would be the further necessity of cognition of cogmition
and a confusion of recollection also would take place.
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If one notion be perceived by another [and not by itself ]
then this notion also being unable to illuminate another notion,
another cognitien must be assumed for the perception of that,
and another for the perception of that, and so on. Thus there
would be a regress adinfinitum [of notions], and an object
would not be perceived even in the whole life of a man. Aund
while the knowledge is uncertain the object cannot be known.
And confusion of recollections also would take place. Ona
notion taking place regarding a colour or taste, endless other
notions would take place in order to perceive this. And when
by the train of self-reproductive thought or mental impressions
many recollections may be produced simultaneously, then as
the notion of ohject is not terminated the perceptions and
recollection taking place simulianeously, and it being impossi-
ble to know regarding what object the recollection took place,
confusion of recollections would take place. And thus it would
not be known that this recollection is conversant above colour,
and this conversant about taste.*

Having raised the doubt that if the notion is not self-illumi-
mative, and it is not perceived by another notion, how then is
it that the processess in the form of “knowledge of an object”
are spoken of ? He states his own opinion :—t
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Aph. 21. The self-knowledge of cognition takes place when
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the intelligence (soul] which is non-transeunt acquires the
shape of understanding.

The soul as being the thinking principle is intelligence,
which is non-transeunt, that is, it has no transition or passing
into another place ; that is to say, it is not confounded with
any other thing. The qualities [Putity, Passion and Darkness]
in the modification characterised by the relation of secondary
and primary pass over into the primary quality—i. e. they
assume its proper nature as it were, or as the atomnsin a state
of transition give form to an object in the external world;
not so the power of intellection, for that always remains uni-
form, inasmuch as it exists in itself. Hence when understand-
ing in the vicinity of it [the soul] acquires the nature of intel-
ligence, then it becomes like intelligence. And when the
power of intelligence reflected upon the modification of under-
standing becomes undistinguishable from it—i. e. from the
modification of the understanding, then the self-knowledge of
understanding takes place.*

He now proceeds to state that the self-knowing understand-
ing by its power of perceiving ‘all objects is sufficient to ac-
complish-all purposes :—+

TPETAIEH fad aatdg | RN

Aph. 22. The thinking principle (i. e. intellect) tinged by

the knower and the knowable is the totality of objects.
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" The *knower” is the soul, tinged by it, means when t,he
understanding has assumed its (the soul’s) proper nature in
contiguity with it. “ Tinged by the knowable”—or the object
means, when it (the mind) has assumed the modification in
the shape of an object. Then that (the mind) itself becomes
competent to perceive all objects. As only pure crystals,
mirrors and the like are capable of receiving a reflection, so
also the “quality of purity” not over-powered by “ Passion” and
“ Darkness,” being the pure is capable to receive the reflection
of the intelligence [soul]; not so Passion and Darkness, for
they are impure. Then the pure quality of purity, wherem
the shapes of Passion and Darkness are subsided, being primary
or not associated, exists always modifying in one form like a
fixed apex of the lamp-flame, by its efficacy of receiving the
reflection of intelligence (soul) until the attainment of libera-
tion. As motion in iron is produced in the vicinity of a load-
stone, in the same manner the manifestable intelligence of the
quality of purity (understanding) is manifesaed in the proximity
of the soul in the shape of intelligence.*

Hence in this system of philosophy there are two powers of
intelligence, [1] the ever-rising, and [2] the manifestable.
The ever-rising power of intelligence is the soul. And the
manifestable power of intelligence is the “quality of Purity”
(understanding) i. e. the intelligence manifestable in the con-
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tiguity of the soul—are ever-rising power. Therefore the under-
standing alone, tinged by the knower and knowable—appearing
as object and subject—i. e. assuming the shape or nature of
both iutelligent and unintelligent, is called the totality of .
objects.

But it may be asked: The adumbration of a clear object of
finite extension has been seen in a pure thing, like the shadow
of the face in a looking glass: how does the adumbration of
perfectly pure and infinite soul take place in the impure qua-
lity of Purity—understanding ? To this it may be replied thus.
You say this not knowing the nature of adumbration. The
manifestation that takes place in the vicinity of the soul, of the
manifestable power of intelligence residing in the “quality of
Purity” is called adumbration ; and of whatever kind the power
of intelligence residing in the soul is, reflection of same takes
place upon it. As for what has been said: How is the per-
fectly pure soul reflected upon the impure “ quality of Purity ?”
this alsois inconsistent. For the sun &c. is seen to be reflected
in water &c. which is dificient in purity. And as for what has
been said that reflection of an infinite does not take place, this
too is inconsistent. For a reflection even of ether which is
infinite is seen in a mirror, &c.*

» A7 Afafad FMATe fAaauiaraer (S T8 aar gaes gl-
Oy FA-AAAGE SRR T TRTEATAGEA FIAfANTIATAGR |
IR FEAFTIAT AT | 33 g of-
Preagaaiaeos: TONe arfadsivats: 89 aRNEAgea are-
W 9 TSR aarad), RogaRTaEte:
RY: FYAfHS 8@ MAGHIHANA aqqAHIT-ahe | Weqquasy
ST fgeargy: aREwEAr agIEEE A

FTYRAUNTETWEY AR qAGRIF-AR ageqqaoag |

SIAEATCATRTTES 9 aAEwIf-agdara 1 @@sT T FEy-
TIUIRT: ARAEATITET | 99 ETARINATY | AT Tovarn-
WTAIRTSAg N frepTaaianaasw=ar J9Te] gag-a8u Sggey)
AGAITH | a%3 Faiaed U SFAIUNOEAIES SN Rade o



BOOK IV. 163

Thus there is no contradiction in the observation of ‘such
reflection. But then it may be objected that it has been
stated that the power of intelligence which is manifestable in
contiguity with the soul in the understanding—i. e. the modi-
fication of the “ quality of Purity,” reflected in the form of an
external object is called the soul’s experience in the shape of
pleasure or pain. This also is unreasonable. " For how is that
understanding possible when nature is not modified, and to
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what purpose would such modification take place ? To this we
may reply: “Nature” has to provide fruition for the soul,
therefore inasmuch as she must afford the aim of the soul, her
modification is necessary. This is not right. For it is mnot
possible that she should compass the end of the soul. For
Nature’s determination to effect the end of the soul is called
the provision of the aim of the soul. How is such a resolution
compatible with an unintelligent “ nature,” and if there is a
resolution in nature, how then is she unintelligent? To this
it is replied : There are two innate powers in the two modi-
fications characterised by successiveness and regressiveness, the
same are called the fulfilment of the end of the soul : and these
modifications are easy for unintellignt nature also. Its [the
nature’s] successive modification is from understanding &c. up
to the gross elements, she being then dirccted outwards ; again
by means of subsiding into the respective courses, the modi-
fication which is called regressive modification recedes into
egotism. Hence the experience of the soul being completed,
and in consequence of the cessation of the two innate powers,
nature having realised her end undergoes no further modification.

The necessity of providing the end of the soul being as
afore-stated, there is no contradiction involved in the unintel-
ligence of nature. But it may be asked that if such a power
does naturally exist in nature, why do those seekers of it make
efforts to attain emancipation, and if the liberation is not aim-
ed at, then the system also which lays down precepts for it
must be declared useless. This is replied to thus: The eternal
relation of the soul and nature characterised as the relatiom
of experiencer and expericnced, being admitted, the fact of
the intelligence of nature follows, and then there being am
experience of pain in consequence of her supposing herself an
agent, the resolution: How shall absolute cessation of pain
take place in me? takes place;hence the system that lays
down precepts for the means of removing pain is required by
nature. Such an understanding ‘[the modified state of the
quality of purity] in the shape of active soul is the object of
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the instruction by this system. In other philosophical
systems also such a habit of nature has been made the sub-
ject [that is, has been described]. And this endeavouring to
attain emancipation, having found such an auxiliary as the
precepts of the system, realises the effect or result called
emancipation. All effects take their form [i. e. are produced]
on receiving their whole apparatus: The apparatus of this
effect called emancipation, which is producible merely by re-
gressive modification, has been proved to be the same [as
stated] for it cannot be produced in another way. Therefore
how can it take place without that? Consequently it is
established that the “ quality of purity” in the understanding
tinged by the object and in which the shadowing of the in-
telligence [soul] has taken place, carries on all processes of
the universe. Certain erroneous thinkers who suppose their
own mind self-conscious, and maintain that the whole universe
is pure mind, are hereby informed that the nature of the
mind issuch as we have described it.

But it may be questioned. If all purposes are accomplish-
ed by the mind thus described, why then should an ex-
periencer be acknowledged? With reference to this doubt he
declares as follows —*

JEER@gIIEAIETAY QU gewRIEEg 1330

Aph. 23. Though variegated by innumerable impressions
(mental deposits) it exists for the sake of another, because it
operates in association.

It—the mind—or understanding, though variegated—assum-
ing various forms by innumerable mental impressions, exists
for the sake of another—that is, it accomplishes the aim of
another—i. e. of the governing principle, which aim is characte-
rised as experiencer, experience, and emancipation. If we be
asked why, we reply that it is because it operates in performing
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the aim in association—conjointly—i. e. together with another ;
whatever performs operations in association with another is
observed to exist for the sake of another as a seat, or bed; and
the qualities of purity, Passion and Darkness assuming modifica-
tion in the shape of understanding operate in association ; hence
they exist for the sake of another. And that other is the soul.*

He now proceeds to ascertain what isolation i. e. the aim of
the system, is, by the ten following aphorisms.+

RAE A sTantaAaEgR: 1 e |l
Aph. 24. The cessation of the (false) notion regarding the
soul takes place in him who knows the difference.

Thus the difference between soul and mind being proved,
whoever observes their peculiarity, that the one is different
from the other, the idea of such a one knowing the proper na-
ture of the mind, as to the understanding being tne soul, ceases.
That is to say, the false notion that the mind itself is the
knower and experiencer is removed.}

What happens when this has taken place? To this he
replies :—§
g1 R Fasaqra feag || R4 |l

Aph. 25. Then the mind becomes deflected towards dis-
crimination and bowed down towards [or by] Isolation.
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The mind of the ascetic which was inclined towards Ignor-
ance, and directed towards, i. e. bowed down towards, objects,
and had the experience of objects for its fruit, is now turned
towards discrimination, i. e. comes into the right path and is
dmrected inwards “ Isolation”—i. e. has Isolation for its result,
or is passessed of the germ of Isolation.*

Now by describing the causes of the impediments, which
occur to the mind flowing in [the path of] discrimination, he
mentions the means of abandoning those [obstacles] :—+

afsaRy qEaaTnor geRiea: 1l k¢
Aph. 26. In the intervals thereof other thoughts arise
from the self-continuant impressions.

Different thoughts characterised by non-abstraction, which
arise in the intervals in the vacuities in the mind of the as-
cetic abiding in meditation, spring up in the shape of “I”
“ mine” &c. from the former impressions of the mind produced
by the perceptiohs of non-abstraction, though now extenuated.}

Therefore such thoughts must be abandoned by ecxtirpating
their causes. This is what is to be stated.

He now states that the methods of abandoning these are as
they have been described before :§
gyl FIEgEY | R |l
Aph. 27. The means of the avoidance of these are explained
to be as in the case of the affiictions.
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The abandonment of the train of the self-reproductive
thoughts must be made in the same manner as the methods
described before for the avoidance of afflictions, ignorance &c.
That is, as they [the afflictions] being consumed in the fire of
knowledge do not acquire germination again in the soil of the
mind, like burnt seeds, so also the train of the self-productive
thoughts [does not continue.]*

He mentions the method of that kind by which, when medi-
tation has been consolidated by the non-production of other
thoughts, any particular kind of ascetic attains excellence in
meditation.}

JEEA(A SSAHIGE qaa1 Fmearadwiay: aumre: | ¢

Aph. 28. If the ascetic is not desirous of fruit [or is not
inert] even when the perfect knowledge has been attained,
[then] the meditation, [technically called] Dharma-Megha, cloud
of virtue, takes place from the entire discriminative knowledge.

“Perfect knowledge” means, knowing the nature differing
from each other of all elements in whatever order they exist;
even, when this knowledge has taken place if the ascetic has
not the desire for the fruit, or is not inactive, then, by means
of the discriminative knowledge being entirely consolidated on
non-production of other thoughts, the meditation, that is called
“ Dharma-Megha” cloud of virtue is attained. It is called the
cloud of virtue, because it irrigates or waters the highest virtue,
which is called “ ashukla-krisha” neither white nor black, and
is the provider of the chief aim of the soul.}
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What result,s from that ?To this he replies.*

aq: ggwetgie | k0
Aph. 29. Therefrom takes place removal of the a.mlct.lons
and works.
“ Therefrom” from thé meditation called “Dharma-Megha,”
springs up the removal of the afflictions, from Ignorance up to
_the tenacity [of mundane existence] and of the works of three
‘kinds, differing as white &c. [i. e., white, black, and neither
- white nor black] by means of the extirpation of their respective
antecedent causes from the arising of the knowledge.}

What takes place after these have been removed ? To this it
is replied —}
AT AR RTETTEE-aERgasTy || 3o |
Aph. 30. Then from infiniteness of the knowledge free from
the impurity of all its obscurations, the knowable appears small.

“Then” after the removal of the afflictions and works. The
'knowable becomes small, <. e. the object of little estimation or
calculation, because knowledge, freed from these, that is void of
the obscurations, 4. e. afflictions {Ignorance &c.] which obscure
the mind, becomes infinite, unlimited, like the sky when the
clouds have departed. That is the ascetic knows all that is
knowable without any trouble.§

He states what takes place after this :—||
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Aph. 31. Thereupon takes place the termination of the suc-
cession of the ayodification of the qualities which have done
what was to be-done [orwhich have realised their end.]

“ Thereupon” after this takes place the termination, <.e.
complete cessation, . e. non-prodluction of the succession, to be
described hereafter, of modificstion, in -succession and regres-
sion up to the attainment of -the:aim ofithe soul, characterised
by their relation of existing [qualities].as primary and second-
ary, of the quafities, ¢. e. “ Purity” “ Passion” and “Darkness”
which have done what was to be dene, 4. e. which have effected
the soul’s aim, characterised as experience and emancipation.®

He now defines the order above mentioned.+
qoisaaR R & 03U

Aph. 32. The order is counterpart of the moment, percepti-
ble in the latter end of the modification. .
- “Moment” isa very small portion of time; the ceunterpart

«of that, megns, perceptible in the latter end of the modification
{of time, or moment] differing from one [preceding] moment.
That is whatever is perceived by calculative cognition after the
moments have been perceived, the same thing is called the
order of moments. It cannet be perceived if:the moments are
not perceived.}

He now states the general nature of “Iselation”—the result.§
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Aph. 33. The re-absorption of those [qualities] void of the
aim of the soul, or the abiding of the power of intelligence in
its own nature, is Isolation.

The re-absorption is.the regressive modification. of the qua-
lities which have consummated: the ends of the soul characteris-
ed as fruition and:emancipation. On the consummation thereof
there 8- non-production. of modification ; in ether words, the
state of the intellectual faculty, on the-cessation of identity [with
ebjects,] abiding in its.own: proper nature, is called “Isolation "}
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APPENDIX.

e OO PP O Ocs

General extracts, selected from various books, are appended
to this treatise, with the object of showing how all Eastern
and other thinkers agree on those vital questions of Life and
Death, which have perplexed the greatest minds of Europe
and America. When we find that “Dactors disagree” in the
West, we turn with relief to the philesophical beliefs which
originated in this country and were unanimously adopted by
the sages of China, Persia, Arabia, Egypt, Greece, &c. &c.
These beliefs, though supplanted more or less by the material-
istic dogmas of Europe, have still lived through all changes,
and we trust the time is come to bring them forth more vivid-
ly than ever before the public. It may be said, passingly, that
the Himalayan Brothers, the “ Adepts”, have proved an wun-
recognised but all important factor in any real spiritual pro-
gress both in India and elsewhere. It is a hopeful sign of
the times that the utility of the systems of philosophy, in-
amgurated by Patanjali, Kapila, Maha Muni Shankardchirya
and other philosophers of the East, are more and more acknow-
ledged, and taken advantage of by people to whom Western
thought has ceased to be all in all ; and it may fairly be infer-
red that India will once more assume the leading position in
the world of Metaphysical truth, ‘and achieve a spiritual
rénaissance of the world. :

(Ewxtracts from tke Vishnu Smriti,). Chap. XCVIL,

1 Sitting with the feet stretched out and crossed so as to
touch the thighs, with the right hand (stretched out
-and) resting upon the left, with the tongue fixed in the
palate and without bringing the one row of teeth in
contact with the other; with thé eyes directed to the
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tip of the nose, and without glancing at any of the

(four) quarters of the sky, free from fear, and with com-
posure, let him meditate upon (Purusha), who is separate
from the twenty-four entities.®

2 He who is eternal, beyond the cognisance of the senses,
destitute of qualities, not concerned with sound, tangi-
bility, form, savour or odour, knowing everything;. of
immense size.

8 He who pervades everything, and whe is devoid of form.

4 Whose hands, and feet are everywhere, whose eyes, head,
and face are everywhere, and whois. able to. apprehend
everything with all the semses.

5 Thus let him: meditate.

6 If he remains absorbed in such meditation for a year,
he eobtains the accomplishment of Yoga (concen-
tration of the thought and union with the Supreme).

7 Ifheis unable to fix his mind upon. the being desti-
tute of form, he must meditate successively on. earth,

* The twenty-four (it should be twenty-five) entities are- stated in the-
Sankhya to consist of the root-principle (Mulaprakriti), the seven pro-
ductions evolved frem it (Vikritayah), the-sixteen productions evolved from
these, and Purusha (the soul), who is neither producer nor preduced.

(1) The first. ** root-principle” is composed of the-three qualities in equi-
poirue: sattwa, rijasa, and tamas. The most accurate rendering of these
terms is * pure, unimpassioned virtue”, * passion”, and, * depravity inclin
ing to evil”. .

(2) The * great entity” (Mahat) is the cause of apprehension.

(8) The «¢ gelf-consciousness” (Ahank4ra) is the cause of referring all ob-
jects to self.

(4) The “subtile elementary particles” (tanmétrds) ave identical with
sound, tangibility, form, tasteand odour.

(5) The eleven senses, i. e., the organs of perception and action: the nosee,
eye, skin, tongue and ear, are the five organs of perception; hand, feet,
arms, parts of gemeration, and tongue, are- the five organs of actien; and
the mind.

(6) The five grosser elements (ether, air, fire, water; and earth) are pro-
ductions (from the former entities). .

Purusha, who is neither producer nor produced, is the twenty-fifth eatity.
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water, fire, air, ether, mind, intellect, self, the indistinct
(avyakta), and Purusha: having fully apprehended one,
he must dismiss it from his thoughts and fix his mind
upon the next one in order.

In this way let him arrive at meditation upon Purusha.
If unable to follow this method also, he must meditate
on Purusha shining like a lamp in his heart, as ina
lotus turned upside down.

If he cannot do that either, he must meditate upon
Bhagwai Vasudeva (Vishnu), who is adorned with a
diadem, with ear-rings, and with bracelets, who has the
(mystic mark) Shrivatsa, and a garland of wood-flowers
on his breast, whose aspect is pleasing, who has four
arms, who holds the shell, the discus, the mace, and
the lotus-flower, and whose feet are supported (and
worshipped) by the earth.

‘Whatever he meditates upon, that is obtained by a man
(in future-existence) : such is the mysterious power of
meditation.

Therefore must he dismiss every thing perishable from
his thoughts and meditate upon what is imperishable
only.

There is nothing imperishable except Purusha.

Having become united with him (through constant
meditation), he obtains final liberation.

Because the Great Lord pervades the whole universe
(pura), as he is lying there (shete), therefore is he de-
nominated Purusha by those who reflect upon the real
nature (of the Supreme spirit).

In the first part and the latter part of the night must
a man bent on contemplation constantly aad with fixed
attention meditate upon Purusha Vishnu, who is desti-
tute of (the three) qualities (Sattva, rajas, tamas) and
the twenty-five entities.
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I7 He (or it) is composed of the entities, beyond the cogni-

sance of the senses, distinct from. all the (other)

" entities, free from attachment (to ‘the.producer, &c.)
supporting every thing, devoid of qualities :and: yet en-
joying (or witnessing the effect of) qualities,

18 It exists without and within created beings (enjoyed
and ag enjoyer), and in the shape both of inmoveable
things (such as trees and stones) and of moveable things
(such as water or fire). it is uudmpmgmsha.ble on account
of its subtility; it is out of reach (imperceptible), and

* yet is found in the heart.

19 It is not distinct from creation, and yet distinct from it
in outward appearance ; it annihilates and produces by
turns (the world), which consists of everybhmg that has
been, that will be, and that is.

20 It is termed the light of the sidereal bodies, and enemy
of darkness (ignorance), it is knowledge, it should be
known, it may be understood (by meditation), it dwells
in every man’s heart.

21 Thus the ‘field, knowledge (or medlta,tlon) and what
should be known, have been concisely declared; that
faithful adherent of mine, who makes himself acquainted
therewith, becomes united to me in Spirit.

e

Buddhist Scriptures from the Chinese philosophy of the
Tvan-Tas School by Mr. Samuel Beal.)

The sytem of Chi-kai was founded on the principles advocat-
éd in the Tchong-Lun." (Prényamfils Shéstra Tika) written by
Nagarjuna, which rejects all antitheses, and endeavours to find
the central tr.th or central method in the conciliation of anti-
nomies. The true method is found neither in book-learning
nor external practice, nor ecstatic contemplation, neither in
the exercise of Reason, nor the reveries of fancy ; but -there is
a middle condition, a system which includes all and rejects
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none, to which all others gravitate, and in which alonc the soul
can be satisfied. The term “Chi-kwan” by which the Tien
Tai system is generally known, has been sometimes translated
by the words “ fixed contemplation;” but, as we shall find from
the work itself the true meaning of the phrase is “knowledge
and meditation,” implying that both the onc and the other are
necessary for arriving at perfection. This idea is also plainly
referred to in the Dhammapada (372), “ Without knowledge
“there is no meditation, without meditation there is no know-
“ledge; he who has knowledge and meditation is mnear
“Nirvina” (vidle Max Muller'’s version of Buddha Ghosha’s
Parables, CL.X).

With reference to the phrase “ Chi-kwan”, the perface to
the work, viz, the “Siau-chi-kwan” written by Chi-kai in the
Siu-shan Temple in the Tian-tai hills, and reprinted from the
Canon in A. C. 1798, states that it means precisely the same
as “ten-hwui” (absolute wisdom), or tsih-chau (passive«
splendour, a common phrase for the supreme condition of
“Nirvdna”, a condition which admits of effulgency united
with passivity), or as “mingtsing” (brightness and rest).
[From this we gather that “Chi-kwan’ denotes that condi-
tion of being, which admits of a union of knowledge and
meditative repose.]

*hi-kai begins his work with the following well known Gratha.

“ Serupulously avoiding all wicked actions,
Reverently performing all virtuous ones,
Purifying this intention from all selfish desire;
Is the doctrine of all the Buddhas”.

(He then proceeds)—* Although a man may earnestly desirs
to enter the path to “Nirvana”, and studiously pursue the
directions of the various discourses (Shastras) on the subject, he
may nevertheless miss altogether attaining his desired aim.
Now the two laws contained in the idea of “Chi-kwan” are
simply these : that which is spoken of as “ Chi” (fixity) is the
first mode (or gate to Nirvana), and comsists in overcoming all

W
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the emtanglements of mind ; that which is called “ Kwan”
(meditation) is the Rest which follows or accompanies the
:separation of mind from all external influences. Once “fixed,”
a man will tenderly foster the good principles of knowledge
(heart-knewledge). Possessed of true meditation, 2 man has
gained the mysterious art of liberating his spiritual nature (his
#soul). The first is the excellent cause of absolute mental
repose, whilst the second is the fruitful result of Supreme
Wisdom. A man perfect in Wisdom and in meditation, he
is throughly provided by his own advantage to advantage the
world. Hence, the Lotus of the Law says :—* Buddha, self-
established as the great vehicle, was thus himself an attainable
Law (for others), himself adorned with the might of meditation
and wisdom, by these was enabled to save mankind.

So these two powers are like the two wheels of a chariot, or
the two wings of a bird ; a man who practises himself in both,
forthwith destroys the power of error; hence the Sutra says:—
“Jf.a man with a one-sided aim acquire merit by meditation, and
do not learn wisdom, he is called ‘foolish’; and if he learn
wisdom without practising meditation, he is called ¢ deluded’.”
And another Sutra says:—“ A Shravaka, because he has great
power of sslf-composure, does not necessarily arrive at (see) the
Nature of Buddha; nor does Shi-chu Bodhisatwa, although
by the power of wisdom he may arrive at (or see) the Nature
of Buddha necessarily understand the Nature of all the Budha
Tathagatas”. But whoever has completely mastered both the
practice of meditation aud the acquirement of wisdom, that
man has accomplished his great aim, and shall certainiy arrive
at Nirvana.

Now, for the purpose of assisting those who wish to practise
these two principles (“Chi-kwan”), we have put together the
following brief sections :— ,

I Aceomplishment of external means. These are five. (1)
Observing the Precepts (i. e., the ten commandments,) purely
and perfectly : there are three classes of persons who keep the

Precepts, who are not the same,
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() If a man, before becoming a disciple of Buddha, has not
been guilty of the five sins, murder, adultery, theft, slander-
(falsehood of any sort), drunkenness, and, after meeting with: -
a Teacher, has adopted the five additional Rules and taken.
refuge in Buddla, the Law, and the Church; if sucha. man:
having left his house and received ordination, persuade others,.
te-follow his example, and himself live blamelessly in his pro-
fession, this man belongs to the superior class of those who ob-
serve the: Precepts. Such a- man, engaging: in the practice
of ‘“chi-kwan”, will arrive at the condition- of Buddha as.
easily as a pure garment is dyed by the dyer.

(b) The second class. of persons are those-who having receiv-
ed ordination, continue inv their duty as to ehief matters, but
yet offend: in some minor peints, and se- have occasion constant--
ly to practise the rules of penance ; these are like cloth. covered:
with defilement, which-must be washed before it is dyed..

(¢) The third class of persons are tbose who, after ordina-
tion; have tramsgressed’ wilfully. Under the Little- Vehicle
there was no room for such personsto repent ; but, under the
system of the (freat Vehicle; they may recover themselves.

Those, who, having sinned thus, seek for. Recovery by. Re-
pentance, must observe the following rules :—

(2) They must revive their faithin rewards andspunishments..

(b) They must emcourage im-themselves a feeling of deep
shame for their sin.

(c) They must Be filled withi = sense of reverence and fear.

(d) They must desire to destroy ooccasions of sins; or, as.
the Law says, “shape their conduct according to.
Religion™..

(e) They must confess their sins without reserve..

¢f) They must cut off all sinful inclinations (or heart-lean-- -
ings to sin).

(g) They must excite in themselves a jealously for
Religion (the Law, or desire to protect the Law).
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(h) They must promote in themselves a desire to see all
men arrive at salvation.

(i) They must constantly invoke “all the Buddhas”.

(j) They must consider the deadness” (unproductiveness)
of the nature of sin.

If & man is able to observe these ten Rules, and at the same
time attend scrupulously to the external duties of Religion—
suoh as adorning the altar, cleaning his person, and clothed in
pure garments, scattering flowers and burning incense in honor
of the three gems, as the Law directs—thus doing, for a week,
for three weeks, for a month, three months, tilla whole year be
past—finding then that he has thoroughly repented of his
orime, and that the hold of evil is utterly destroyed in him,
then he is Flixed (i. e. restored to purity). But by what marks
may he know that the power of evil is destroyed? If the
disciple, at the time when he has thus repented with all his
heart, realise the vanity (light profit) of earthly engagements,
(of body and heart), obtain propitious dreams, and moreover
experience (observe) the various indications of inward spiritual
tokens, and awake to asense of the development of virtuous
principles and, ashe sits in contemplation, peroeive his body
to be as a cloud or a shadow, and thus gradually attain to the
limits of the dhyanas, and if again he thoroughly understand
the character of the enlightened condition of mind which
exhibits itself by immediate recognition of sacred truth, so that
on opening the Scriptures their true meaning at once flashes
into the heart, and in consequence of this condition he enjoys
true Peace, by such proofs as these he may assuredly know
that the root of his sin, which led to transgression and spiritual
deadness is utterly destroyed. From this time forth, resolute-
ly holding to the Laws of purity called Sila (perfect compliance
with all the rules of the Vinaya), he may then practise the way
of Samadhi, (i. e, prepare himself for arriving at spiritual
perfection), as the torn and dirty robe, when mended and wash-
ed, is again fit for use. ' .
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But, if a man has broken the great commandments, and so
fear prevents him from arriving at “ fixed contemplation” (com-
plete abstraction of mind), and he does not follow the direc-
tions ot the Sacred Books in framing his religious life; yet if
he be only sensible of a profound reverence in the presence of
the three Gems, (the Tri-ratna—DBuddha, the Law, the Church),
scarch out and bring to light his former sins, cut off the secret
springs of it that entwine his heart, and, as he sits in reflection
continually, realize the nature of sin as being empty (vain or
dead), and so concentrate his thoughts on the Buddhas of the
ten religions, (i. e., “ all the Buddhas,” or the “ Supreme”), and
when he breaks off from his meditations, immediately resorts
with perfect intention to the burniug of incense, and bodily
worship, and with contrite heart recite the precepts and intone
the sacred Books of the Great conveyance, and so the obstacles
that prevented his religious advancement,and the causes of his
grievous sin, be gradually overcome and destroyed, because of
this, arriving at purity, the power of contemplation will expand
and increase. Hence the Sutra called the Miau-shing-teng
(Surangumsa Samadhi) says: “If a man, because he has trans-
gressed the greater commandments, be filled with fear, and
desiring to destroy the power of sin, seek to do so by the prac-
tice of intense thought, which, after all, being imperfect, is in-
effectual to the desired end, such a man ought to take up his
abode in a desert spot (live in a pansal,) and, holding his mind
in check, continne to sit and recite the Scriptures of the Great
Vehicle, till he find the entire weight of sin removed and des-
troyed, and the various powers of abstract contemplation, self-
originated, come into his possession.”

II. The second external means relates to clothing and food.
Now, with respect to the first, there are three rules. (1) That
which relates to the one garment worn by the great teachers of
the Snowy Mountains (the school of the Haimavatas ?), barely
sufficient to cover the body, (who) by excluding themselves
from the society of men, aimed to perfect themselves in the
virtue of endurance (patience, kskanti). (2) That which 1elates
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to Kasyaps, or the school of Kasyapiyas, which is the same as:
that of the Aryastha viras, from whom the Haimavatas pro-
ceeded), who always observed the Dhuta rules about dress,
which require that enly such garments shall be used as are
made from cleth defiled in various ways, and of these only
three of a prescribed lemngth. (3) That which relates to those
who live in very eold eountries, and whe arve of imperfect
powers of enduranee—to these Tathagata allowed other gar-
ments besides the three, and other things in striet moderation.

‘With respect to food there are four rules. (1) That which
relates to the great professors of the higher order, who live:
in mountain depths remote from men, and feed on vegetables.
and fruits according to their season. (2) That which relates
to those who continually observe the Dhuté rulesin reference
to the food they have begged. (8) The food allowed to an
Aranyaka (hermit) to be ‘received from his Danapati (patron).
(4) The pure food allowed to the priesthood when living in
community.

II1. The third external means relates tothe possession of a
pure place of abode. With refernce to the word “ hien”
as signifying a place of abode, (pansala ?), it is a place where
no business is transacted, and where there are no contentions
or disputes ; so it is called a peaceable place; there are three
descriptions of such places, (1) in some deep mountain ravine,.
remote from human intercourse; (2) in some forest resort,
(Aranya) where the Dhuta rules may be followed ; this place
must be at least three or four i (half a mile or more) from a
village, so as to be removed from any sound of worldly business
or contention ; (3) in a spot at a distance from a place where:
laymen live, in the midst of a quiet Sangharama; all these:
places are called peaceable and calm abodes.

IV. The fourth external means relates to freedomr from all
worldly concerns and influences. There are four things to be
avoided under this head. (1) To desist from all share in ruling
or governing a people, 80 as not to incur any responsibility
connceted with the mode of discharging the trust, (2) To de-
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sist from all worldly friendships, and all social or family con-
nections. (3) Not to follow any trade or art, whether of medi-
cine, sorcery or other persuasion. (4) To desist fram all pro-
fessional engagements connected with worldly learning, dis-
cussion, instruction, and so on.

V. The fifth external means relates to the” promotion of all
virtuous knowledge, of which there are three divisions. (1)
Taking care of all religious books. (2) Endeavouring to pro-
mote agreement amongst religions persons, so that there shall
be no division or confusion. (3) Eundeavouring to transmit and
inculcate, by every expedient of mind and action, the true prin-
ciples of virtuous knowledge.

We have thus briefly glanced at, the five sorts of preparatory
observances requisite for the final acquisition of Chi-Kwan.

2. ON CHIDING THE EVIL DESIRES.

These evil desires are five : every one who enters on the prac-
tice of meditation with a view to perfect himself in the system
called “Chi-Kwan,” must overcome these desires. They are
commonly known in the world as the lust after beauty, sound,
smell, taste and touch ; by the delusive influences of these pas-
sions men (different worldly teachers) foster in themselves the
growh of concupiscence (T°N), but if they are able to under-
stand thoroughly the folly (sin) of such indulgences, so as not
to permit their existence in their own case, this is called “Chid-
ing the evil desires.” '

The first effort is to be made against the lust after beauty ;
that is to say, the beautiful form of man or woman : the paint-
ed eyes, the graceful neck, the bright-red lips, the pearl-white
teeth ; and also the various attractive colors of worldly treasures,
such as blue and yellow, red and white &c., all which are the
causes of besotment, and by producing a frenzy of love result in
every kind of evil ¥, So it was Bimbasara Raja who was born
in his enemy’s country as a mistress in the harem of Avambra
on account of his lustful propensities; so also Udayana Raja,
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besotted by lust, cut off the hands and feet of the five hundred
Rishis, and thus incurred every kind of retributive punishment.

The second effort is to be made against the lust of sound,
in which isincluded the love of music, whether of the lute or
guitar, or the musical Bamboo pipes, or of golden instruments
(gongs or cymbals) or of the musical stone, and of the voice
of singing men or singing women ; all these are calculated to
produce a clouded and besotted mind in the case of those who
hear them, and so result in an evil Karma. Thusit was the
five hundred Rishis who dwelt in the Snowy mountains, by
listening to the singing of the Gandharva Nymphs, lost their
power of meuntal abstraction, and their hearts became becloud-
ed and confused. Thus, and in other ways we may know the
evil consequences of fondness for “Sound”.

The third effort is to be made against fondness for perfumes
such as the perfumed persons of men or women, or the smell
of food, or the seasonings of food; in short, every kind of
pleasant aroma which foolish men delighting in, forthwith are
entangledin the trammels of lust. Thus it was that Bhikshu
dwelling beside the Lotus-tank, perceiving the delicious scent
of the flowers, his heart was filled with lust, and so he fell in
love with the Spirit of the Tank, (the Naiad), and incurred
the gravest guilt (caused a great scandal). Is it right, then, to
be careless about this matter, when by it such consequences
may ensue ? Surcly this consideration should cause those who
are indiffcrent (asleep) to rouse themselves. By these and
other considerations we may learn the evil consequences of
fondness for perfumes.

The fourth effort is to be made against the lust of taste,
that is to say, the taste of bitter, sour, sweet, salt, fresh and
so on; all species of highly flavoured and tasty meats and
drinks ; fondness for such things will cause the mind to become
cloudy and impure, and so create every kind of evil Karma,
like the Sramanera, (novice), who was so infatuated with the
love of cream, that at the end of his life he was born again as
one of the small insects that live in cream, By these and
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other considerations we may learn the evil consequences of
fondness for delicate or tasty food.

The fifth effort is to be made against the love of touch
that is to say, the soft or silky feel of a person’s body ; or love
of anything warm in cold weather, or any thing cold in warm
weather; in short, all those pleasant sensations arising from
contact which overcome the judgment of foolish and ignorant
men, and raise up within them, as a result, a Karma opposed
to religion, as in the case of the Rishi Yih-Koh (Ekashringa),
who, by the power of this lust, lost his spiritual capabilities,
and became the courtezan Ganika (Ki-King). By this and
other considerations we may learn the ‘evil consequences
resulting from this love of touch. :

These oonsiderations respecting the forbidden desires are
taken from the discourses of the Great-conveyance (Maha
yana) School; and in these also we find the following —
~ Alas! for the miseries which all creaturés endure constantly,

from these five desires! And still they seek after their indul-

gence, and are never satisfied! These five desires conduce to
 our continuance in misery, as fuel, which revives and supporta
fire. These five desires can bring no satisfaction, as a dog
gnawing a rotten bone; they produce quarrels and' fights, as
birds contending for a bit of flesh; they burn, as the flame of a
torch when the wind is contrary burns the hand; they are
poisonous, s the poison of snakes; their benefit is no more
than that of a dream; they last but for a moment, as the spark
from the flint, and are utterly vain | —The wise' man, again, .
considers them as hateful robbers, which hold .in their bonds
the foolish men of the world till they die, and after death,
entail on them endless miseries; these lusts are shared in com-
mon with the beasts; by their indulgence we are brought into
the condition of abject slavery; these miserable lusts immerse
us in the filth of the three worlds,’ I, then, preparing the
exercise of dhyana, (veligious abstraction) should drive away,
these hindrances, as robbers. are driven away and expelled ac-
cording to the Gathas in the Dhyana Sutra,

X
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* We are still tangled in the coil of Life and Death,

Because we still indulge our taste for sinful pleasure;

We treasure up for ourselves vengeance when we die;

Vain as these pleasures are, they entail nothing but sorrow,”&c.

8. CASTING AWAY HINDRANCES.,

The hindrances here spoken of are five; viz, covetousness,
anger, sloth, restlessness and unbelief. In the previous section
we spoke of desire for external gratifications, the object being
in one of the five categories of sense. But now we are speaking
in brief, of the desires which are originated in the mind itself,
viz, when engaged in the practice of religious duties; (1) A
covetous desire; for instance, after complete wisdom; the
thoughts abeut this will so intertwine as to becloud and
impede the virtuous intentions (heart) and result in the pro-
duction of an imperfoct wisdom. For consider! if the animal
desires, strengthening in the heart are able (as it were) to
consume the body, how much more will not the fire, which
the heart itself produces by its desires, burn up every virtu-
ous principle? The man whe emcourages this eovetous dis-
position banishes reason, and drives it away; he makes the
foundatien of misery ever broader and broader; the heart that
entertains it can never approach the border of wisdom, as it
is said in the following Gathas which relate to the subject ;

“The man who has entered on the path of Reason,
ashamed and wearied (ef sin)

Who has taken the alms-bowl, able to confer happmess
on ali creatures,

How can such a one again become subject to covetous
desires,

Or be soiled and besotted by the five passions?

Haying once let go the indulgence of such things,
He discards them, nor ever looks back.

The man who returns to the gratification of these
desires,
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Is like a fool returning to his vomit ;

For these desires, whilst the search lasts, are bitter, .
And when gratified bring distraction and fear,

And when not obtained result in disappointment and

There is no foundation for any happiness in them,
Such is the misery of these Desires !

But when a man has been able to give them all up,
Having gained the joys of deep mental abstraction,
There is no room left for any further delusion”,

" Then the second hindrance to be cast away is “anger” : this is
indeed the origin of all religious failure; the cause ofa man’s
falling into every evil way of existence. It is the enemy of all
peace, and the great robber of the virtuous heart; the fruitful
source of the gravest sins of the mouth. For t.hus it is the
dxsclple, when, sitting in the very act of religious oontzmpl&-
tion, thinking on such and such a man, considers thus in his
mind: “that man is a continual nuisance to me and to my
friends ; he seems to court my enmity ;* and then he considers
about past circumstances, and future ones, and so Be is filled
with vexation, and this generates anger, and this produces
hatred and this results in a determination to retaliate; thus it
is anger beclouds the heart, and so it is. called a “ hindrance,”
and should be cast away at once; and so. Sakra Devana in a.
verse puts this question to Buddha :—

“ What is. it destroys tranquillity and: joy &

What is it destroys all contentment.? -

‘What is the root of bitterness (poison),

Which destroys every virtuous principle ?”
To which Buddha replied in the following verse :—

“ Destroy anger, there will be Rest and joy ;.

Destroy anger, there will be’contentment

Anger is the root of bitterness (poison) ;

Anger destroys every virtuous principle”..

Thus we may gather just this, that we ought to. cultivate &

loving and patient disposition, and by destroying: and forsake
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ing every remnant {of anger), induce a perfect tranquillity of
mind, o

_ The third hindrance is slothful indolence. The darkness
that dwells within the heart is called sloth, and the heaviness,
which pervades every part of the corporeal system, inviting to
sleep and laziness, this is called indolence ; and hence the name
slothful indolence. It is this disposition that prevents all
present or future attainment of solid ha.ppmess, and stands
opposed both to the happmess of heaven and the attainment
of Nirvéna, so great is the ‘destructive power of this wicked
pnnc1ple So'thdt whilst the other hindrances cause one to
lose ground; this indolerice ‘'makes one like & ‘dead person un-
&ble to hold any ground; and for this reason it is difficult to
extirpate ‘and destroy—as’ Buddha, when enlargmg on this
very subject in the preseﬁcé of the dehxsatwas, saysin verse :—

. “Rise from qhy bed ! embraee not, the stinking corpse
. ofsleep!
Suppose the arrows of gnevous disease penetrated thy
- body, .
“ And the whole collection of miseries consequent there-
- on; could there then be peaceful Rest ?” &c.

Thus, by vafious ‘arguments, he chides the hindrance of

" klothfulness, and warns us, by shortening our hours of rest, to

get rid of the cloudy inflierices that darken the mind, and, if

necessary, to devote ourselves, more and more to the practice

of fixed contemplation, in order to curb and destroy the incli-
nation to indolence.

The fourth hindrance to be cast, away s restlessness and
vexation, This restlessnéss is threefold : @ Restlessness
of body ; when one cannot be still i any position, but there is
a constant inclination to get about something else, either to
walk about, or to sit, or to change position. (2) Restlessness
of the vocal organs, as when one is always humming or singing,
or chattermg or arguing. (3) Restlessness of mind, as when
one is always thinking how to excel in worldly knowledge.
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This is the “love of change” of which we speak, destructive
of all true religion ; for if the mind of the religious person
cannot be firmly fixed in contemplation, when governed by the
ordinary rules used by men for this purpose, how much less
when this restlessness is allowed to dissipate its strength P
It is like trying to hook a mad elephant, or to restrain a camel
without catching him by the nose as the Gatha says ;—

“You have shaved your head and assumed the soiled
garments (of a priest ;)

You have taken the earthen alms-dish, and gone beg-
- ging your daily food.

What pleasure, then, can there be now in indulging
yourself in restlessness ?

For if you let loose and indulgesuch feelings as these
you lose all profit in Rielgion.

Surely, then, to lose all profit in religion, and at the same
time all worldly pleasures, such & condition is a sad one!and
that which causes it should be, once for all, cast away. But
what is the vexation of which we spoke? This vexation fills
up the measure of the “ Hindrance” of Restlessness. How is
it, then? At the time when this restlessness is indulged, the
influences of religion are no.longer felt, and therefore when
the man afterwards desires to practice fixed contemplation, he
finds himself overpowered by vexation on account of his for-
mer conduct, and so sorrow obscures the mind; hence this
name of “obscuration”, or “hindrance”. Now this vexation
or sorrow, causéd by transgression, is of two kinds: (1) The
sorrow which we have just mentioned. (2) Sorrow for some
grievous sin, the recollection of which causes continual remorse,
the arrow of which sticks fast in the soul, and ‘cannot be re-
moved. As the Gatha says:

“ Doing what we ought not to do,

Not doing what we ought to do, -

" 'The fire of regretful sorrow which (now) burns,
In after ages (leads to ruin) and misery,
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But if a man is able to repent of his sin,

And to complete his repentance, - there is no more grief.

In this way heart is restored to peace;

But repentance not fulfilled, there is the constant re-
collection of sin,

Whether of omission or commission, .

And this is just the condition of the Fool,

Not repenting with all his heart,

Not doing what he is able to do.

He completes the sum of his evil deeds,

And he cannot but do that which he ought not.”

The fifth hindrance to be réjected is the cloud of unbelief.
This unbelief obscuring the mind, there can be no hearty faith
in any religious duty, and there being no faith, then there is
no advantage to be got by any religious profession (Law of
Buddha). We may compare the case of such a man to that
of a person without hands in the middle of a Treasure
mountain ;—having no hands, what use to him are -the
treasures? Such is the character of this unbelief. There are
three kinds of unbeliefs—(1) That sort of doubt about oneself
which leadsa man to think thus: “ All my faculties are dark,
and dull ; the pollution of sin in my case is very great; I am
unlike any one else”. Thinking thus about himself, 8 man in
the end will be unable to attain perfection. If he desires to
prepare himself for this perfection, he must not undervalue his
own condition ; for whilst sojourning in the present world, it
is difficult to ascertain, what principles of virtue there may be
within the heart. (2) There is a second kind of unbelief, viz.,
that which relates to one’s Religious Teacher, as ifa man were
to say: “My teacher has no dignified ways with him, or pecu-
liar marks of excellency; he cannot, then, possess any great
religious endowments, how then can he instruct me”? Such
doubts as these will effectually prevent any advance in the
way of gandt (Samadhi); we should desire, therefore, to ex-

clude the idea, for as it is said in the Mahayana Shastra, “A
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stinking leather-purse may contain much gold; if, therefore,
we would have the gold we must not fling away the purse’.
The disciple should even argue even .thus: “My master,
although he is not perfectly pure, is yet able to promote in my
mind the love of Religion (Buddha)’. (3) There is a third
kind of unbelief which relates to the Law : for this is the argu-
ment, “that the mind of man, which is naturally so taken up with
worldly concerns, can never with faith and reverence undertake
religious duties; and that there can be no sincerity in such
profession. But what then ? (such a) doubt is the very principle
.of failure, as is said in the Gatha—

The man who, travelling along a precipitous road,

Doubts whether he can proceed or not,

Is like the man who, living in the midst of the realities

of life (religious virtues)

Doubts of their truth.

Because he doubts he cannot deligently inquire

After the true marks of - that which is.

‘This unbelief, born from folly,

Is the evil product of an evil heart,

For virtue and vice are true;

And so life and death and Nirvana are true

“There can be no doubt about these.

Cherishing the principles of unbelief,

The King of Death and the infernal lictors will bmd you,

As a Lion seizes the deer,

So that there can be no rescue,

There will be doubts as long as we reside in the world,

Yet, pursuing with joy the road of virtue,

'We ought, like the man who observes the rugged path

along the precipice,
Gladly and profitably to follow it.
Thus those who have faith will enter into all the profit of a

religious life ; whilst those who have no faith, even when
living in the profession of religion, will profit nothing. By all
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these oonsxderabmns, therefore, we should leam at once to cast
away the hmdrance of unbelief.

. But why should we reject only these, it may be asked, out of
- 80 many hindrances which exist? Because, we reply, in these®
five all others are included. The disciple, therefore, who gets
rid of these five is like the man who is suddenly freed from
the burden on his back, or a diseased man restored to health,
or a starving man brought toa place of abundant food or a
man who escapes unhurt from a band of robbers; so the man
freed from these hindrances finds his heart, restored to rest,
filled with calm and peace. Whereas the heart, enthralled by
these faults, is like the sun, or the moon obscured by clouds, or
when covered by the hand of the aygy, (Asurd) unable to shed

forth any light, or shine with any degree of brightness.
4. HARMONISING THE FACULTIES.

The disciple, when he first engages in the practice of reli-
gious contemplation,* desiring to prepare his life in agreement
with the lawsof all the Buddhas, must first arm himself with
a firm resolve to save all creatures, vowing that he will him-
self seek to obtain the wisdom of the Supreme Buddha. Firm
as adamant in this resolve, pressing forward with all courage
and determination, regardless of his own individual life, if he

thus goes on perfecting himself in Religion, and in the end not
turning back, then afterwards when sitting -in devout medita-
tion, keeping before his mind none but right reflections, he will
clearly apprehend the true condition of all phenomenal exis-
tence; without any distinct recognition of that which is called

¥ Jeu, 0T, Wg, N, AR, AT HH, HIdy 30, 7T, FAT.
" * The distinction between ¥4I (Dhyana) and@HTHT (Samadhi) is best
given in the words of Patanjali Reatra.mt of the body, retention of the
mind and meditation, which thence is excluslvely confined to one subject, is
1  (Dhyana) ; the idea of identification with the object of such medita-
tion, 80 -as if devoid of individual Nature is &It (Samtdh»” Vishnx
Puran, 668 n, :
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excellent (virtue) or the cortrary ; disregarding the knowledge
of all that which depends on the exercise of the senses ; perceiv~
ing that all things, in their nature imperfect, are mixed ‘up
with grief and vexation ; that the three worlds are the result
of birth and death ; and that all things in the three worlds do
but result from the Heart—his experience will be that which
is stated in the Dasabhumi Sutra. “The three worlds have no
other originator but the ‘one self (heart)—if & man knows
that this < self’ has no individual nature, then all phenomena
(Conditions) will appear to him unreal; and thus, his heart
being without any polluting influence {envelope) there will be
a clear end of all power possessed by Karma to reproduce in
his case ‘life or death’.”

Having arrived at this point, the disciple ought to advanoe
to the further practice of right preparation.

Now what do we mean by “ harmonizing the faculties P’ We
mean just what the potter does to the clay before he places it on
his wheel ; he cleanses it from all inpurities, and brings it to a
proper consistency ; or as the musician, who tunes the strings
of his lute to a proper concord :—so the disciple prepares his
heart. Now, for the purpose of thus harmonising his faculties
there are five duties requiring attention, which, properly
performed, will make the attainment of gurft (Samadhi) easy ;
but not observed, will cause many difficulties in the way of at-

. taining virtuous principles.

The first duty regards “ food ;” and with respect to this the
rule is that one’s individual desires should be regulated ac-
cording to reason: if a man overfill himself, then the vapours
quickly rise and the body swells, and the various pulsations, not
proceeding regularly, the mind becomes darkened and burthen-
ed, and there is no rest whilst sitting in reflection. If a man
eats too little, then the body becomes emaciated, the heart is in
suspense and the thoughts become feeble and disconnected. So
that in either case there is no way for the accomplishment of
“Bamadhi.”

Thus, for those who enter on the practice of Samddhi, atfen-
Y
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tion to food is the first, and most important requisite, as the
Suitra says:

The bodily functions being in healthy exercise, the Reason
(religious knowledge) advances, knowing how to practise
moderation in food and drink.

Occupying his solitary pansal, in uninterrupted contentment,
. His heart at rest and joyously persevering in the Reli-
gious life, ' »

« Suoh is the teaching of all the Buddhas (with respect to
their followers).” '

The second thing to be adjustedis “ sleep;” for sleep
is the delusive covering of ignorance, and cannot be tolerated.
Too much sleep prevents all right apprehension of the “Holy
‘Taw;” and, moreover, destroys all religious merit. It causes
the heart to become dark, and uproots every virtuous principle.
But by regulating-the hours of sleep, both the mind and the
animal nature are-purified and cleansed ; the memory becomes
distinct, and so:it is possible to compose the heart within the
sacred limits whieh make it possible to experience the enjoy-
ment of Samadhi. And soithe Sutra says: “By not yielding
to theinfluences of sloth, either ome night or twe (i.-e. at the
preseut or some future time) rejecting and ndt listening to its
bewitchments, the life is cleansed and there is nothing further
to attain.” Think, then, of the fire of destruction (death)
which will burn up the world and all in it, and so early every .
morning seek to-deliver yourself, and yield aiot to-sloth!

- The third, fourth and fifth adjustments relate severally to
the body,.the breath, and.the mind.

‘With respect-to the bedy : care must be’taken-that no violent
-exertion berused~previous to entering on’the exercise of “ medi-
tation,” lest the .breath should be agitated, and the mind in
.consequence -be unsettled ; composing the bedy to -a state-of
perfect quiet, first of. all, the mat must-be placed in a properly
.retired spot, where the disciple:may ¥emain quiet and free from
interruption for a considerable time. After this the legs must
«qe properly .arranged.; .if the mode called  pwan-kea,” be
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adopted, then the left leg is placed above the right and drawn
close into the body, so that the toes of the left foot be placed
evenly on the right thigh and those of right foot on the left
thigh. But if the “ts'iuen-kea” mode of sitting be preferred,..
then the right leg is uppermost.

Next, the clothes must be properly arranged and spread : out,'.
so that during the period of “meditation” they shall not fall.
off. Then the hands ought to be composed, i. e., the palm of
the left hand placed in the hollow of the right; corresponding-
to the position of the legs; then placing them, thus arranged-.
in close contact with the body, let'the heart be at rest!

The next requirement is to straiten the body.. Having first
of all stretched the joints seven.or eight times, so that, as the -
An-mo Law directs, the hands and ' féet may not become dead,.
let the 'spine be perfectly straight, neither.curved nor humped'
the head and neck.upright; the nose exactly plumb with the,.
navel, neither awry, nor slantingnor up nor down, but the-
whole face straight and perfectly fixed..

Next with regard ‘cleansing the mouth, the rules-about coarse -
and impure breathing are these : on.opening the mouth to dis--
perse the breath there should be no rough or sudden.exhala- -
tion, but gently and smoothly, and whilst the breath is passing
out consider that in different parts of the body there are pulsa-.
tions that admit of no exit (?); after dispersing the breath shut"
the mouth, then breathe gently in through the nose until three -
inspirations have been made, or if the breath be well . adjusted
then one inspiration is sufficient. Afterwards, the mouth being
closed, the teeth and lips scarcely separated, let the tongue re-
main- pressing on the. upper ledge of the teeth, then open the -
eyes just enough to perceive the exterior light.. Thus, retain--
ing the body in.an- upright sitting posture, the head and the-
four limbs immeovable and perfeotly fixed-—such are the rules.

” e

respecting the body on entering on “fixed contemplation”.

* The various rules respecting the postures of the It (Yogi) may be
consulted {59 QUIO (Vishnu.Puran,) 633, &c. And also Mr. Spier's Aa. -
ent India, pp. 430, 431.. ‘
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Next with respect to “breathing” .There are four kinds of
vespirgtion : 1st. Windy respiration ; 2nd, A gasping respira-
tion ; 3rd, Emotional breathing ; 4th. Pure respiration. The
first three modes are wnharmonised conditions; the last is
harmonjsed. What, then, is the condition denoted by “ windy
respiration’”. It is when, at the time of sitting down to engage
in, meditation, the breath passing in and; out of the nostrils may
be perceived by the noise it makes : this. is wind. Then what
is gasping ? It is when, sitting down to engage in “ medita-
tion”’, although there be no noise in breathing, yet the respira-
tion. i broken and, uneven, as though it came not through a
clear passage :. this is gasping. What, then, is emotional beath-
ing? Thisis when, sitting down to meditate, although there be
no noise, or- gasping, still the respiration is not equable or
smooth: this is emotional breathing. And lastly, what is
proper respiration 2 This is. when there is neither noise nor
gasping, nor uneven breathing, but the respiration is calm, and
regular, the sign of an equable and well balanced mind: this
is proper respiration. The first kind of respiration produces
confusion of mind ; the second produces an interrupted con-
dition, of thought ; the third tends. to. distress the mind ; the
last alone leeds to “fixity”. So that when sitting in medita-
tion, if any of the three former methods of hreathing be
detected, they are signs.of what is named ¢ want of harmony”
in the exercise (use) of religious duties. Moreover, with
respect to. the “ heart”’, we observe that if there be any anxiety
or distress of mind, this is. an impediment in the way of
Samadhi. If, then, we desire to “ harmonise” the heart, we
must observe three things. 1st. To put down, and destroy all
that distresses our peace of mind. 2nd. To have the substance,
of the body (limbs) freely and easily arranged. 3rd. To take
care that the breathing is gentle and smooth as through a hair
tube. Breathing in this way, all distress of mind must be over-
come, and, therefore the heart may be easily composed to “fixed
contemplation.”

Lestly, with respect te “harmonising” the mental faculties,
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there are several schemes for doing this: on entering, being
fixed, and leaving the condition of absolute rest. On entering
Samé4dhi, all confused thoughts must be suppressed and har-
monised so that they cannot get the upper hand. And next;
there must be some fixed object for the eye to gaze on when the
mind is dead or fickle. Now, this deadness of mind consists in
a want of recollection and a general indisposition to exertion
in which case the disciple must compel his attention to a par-
ticular point, as at the end of thw mose, forcing his mind to
engage with determination on the influences which oceupy it (or
should direct it), and not wander away from them for a moment.
This is the way to overcome deadness,

And, now what is ficklcness er flightiness of mind ? It is
when at the time of sitting down to “meditate,’ the mind is
swayed to and fro, and the body ill at ease, influenced by ex-
terior circumstances of various descriptions: this is flightiness,
In such a case, the mind ought to be bound down to. repose in
the middle of the body, as it were in the navel, and all the
wandering thoughts be centred in one point; the mind will
then be easily composed and fixed. :

But beyond this, though there be no “ deadness,” ox “levity”
of heart, there may be a “ momentary excitement,” or a “ care-
less condition.” The first arises from some such cause as this.
‘Whilst engaged in contemplation, the mind suddenly fixes on
the idea that now because of such or such an effort “ Samsdhi’”
is coming on, and so there be a feeling of excitement or hys-
teria. Such a state of mind should be suppressed, and over-
come by reflecting that all the influences of the animal spirits
(or passion nature) all flow from the differences which exist in
the interior parts of our constitution. (?) If the heart is affected
with carelessness, resulting from an inward satisfaction on
account of progress, then the body will be ill-adjusted, the
mouth full of spittle, and, in consequence, a general bewilder-
ment will ensue—to remedy this the body must be gathered
up, and, by a sudden effort, the mind centred in the subject
that engages its attention,
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With regard to the Rules which relate to the government
of the mind when engaged in the actual enjoyment of Samadhi,
the only observation necessary is, to take ;care that neither
body, breath, nor mind. be allowed to relax from their state of
_ discipline, so as.to,nisk the interruption of the tranquillity en-
joyed.

On emerging from Sam4dhi;. a man ought first to scatter, or
dissipate the influences which bind his heart ; by opening his
mouth, and lettiug go his breath, and then loosen the hundred
secret springs (pulses or feelings) with him. After this, let
him gently move his brow and pass his hand over his head ;
then separating his feet, he may stretch them in any direction,
and afterwards rub the whole of his body with his hand. Then
he may open his eyes and go free.

Thus one should proceed on breaking the spell of “medita-
tion”—by attending to trifles all deviation from the right
standard is avoided. And so the Gatha says :—

“There are steps and grades in: advancing towards a con-

dition of rest,

Not disregarding slight indiscretions, but by exact attention,

Like a horse well broken in and trained, we stand still or

we go on as desired”.

The Lotus of the Good Law also says: ¢ All the Bodhi-
satwas of this great congregation have equally attained their
present condition by diligent conduct, earnest perseverance,
rightly entering on, engaging in. and quitting countless
myriads conditions of Samadhi, &e.

(Instruction of Buddha.)

Buddha said to Vatss, illustrious youth! diligently and
earnestly striving after the condition of Samata (Repose) and
that of Vipasina (clear sight), then you may advance: through
every stage of mental advancement, until you arrive at the con-.
dition of Buddha himself. Beal’s Buddhist- Scriptures,
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(Extracts from Dabistan.)

The Persian Mobed Khoda Jai, in the * cup of Rai Khusro” a
commentary on the textof the poem of the venerable Azar
Kaivan, thus relates : “ He who devotes himself to walking in
“the path of God, must be well skilled in the medical sciences,
“s80 that he may rectify whatever predominates or exceeds im
“ the bodily humours: in the next place, he must banish from
* his mind all articles of faith, systems, opinions, oceremonials,
“and be at peace with all : he is to seat himself in a small and
“dark cell, and gradually dimiaish the quantity of his food.”
The rules for the diminution of food are thus laid down in the
Sharistan of the holy doctor Ferzanah Bakram, the son of
Fuarbid: “From his usual food, the pious recluse is every day
“to subtract three direms, umtil he reduces it to ten direms
“weight : he is to sit in perfect solitude, and give himself wup
“to meditation”. Many of this (Sepasiyan) sect “ have brought
themselves to one direm weight of food: their principal devo-
tional practice turning on these five points: namely, fasting,
silence, waking, solitude, and meditation on God. Their
modes of invoking God are manifold, but the one most general-
ly adopted by them is that of the Muk Zhip: now im the
Asanan or Pehlevi Mak signifies “four”, and Zhtip a “blow” ;
this state of meditation is also called Char Sang, “the four
weights”, and Char Kub, “the four blows”. The next in im-
portance is the Siy4 Zhup, “the three weights” or “three blows.”
The sitting postures among these devotees are numerous ; but
the more approved and choice are limited to eightyfour; out
of these they have selected fourteen; from the fourteen they
have taken five; and out of the five two are chosen by way of
eminence : with respect to these positions, many have been
described by the Mobed Sarush in the Zerdusht Afshdr: of
these two, the choice position isthe following:—The devotee
sits on his hams, cross-legged, passing the out side of the right
foot over the left thigh, and that of the left foot over the right
thigh, ke then passes his hands behind his back, and holds in
his left hand the great toe of the right foot, and in the right
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hand the great toe of the left foot, fixing his eyes intently on
the point of the nose: this position they call Farnishin, « the
splendid seat”, but by the Hindu Jogies it is named the
Padmasan or “Lotus seat”. If he then repeat the Zekr-i.-
Mulyhub, he either lays hold of the great toes with his hands,
or if he prefer, removes his feet off the thighs, seating himself
in the ordinary position, which is quite sufficient—then, with
closed eyes, the hands placed on the thighs, the armpits open,
the back erect, the head thrown forward, and fetching up from
the navel with all his force the word N7st, he raises his head
up : next, in reciting the word Husti, he inclines the head to-
wards the right breast : on reciting the word Mdgar, he holds
the head erect ; after which he utters Yesdan, bowing the head
to the left breast, the seat of the heart. The devotee makes
no pause between the words thus recited ; nay, if possible, he
utters several formularies in one breath, gradually increasing
their number. The words of the formulary (Nis¢ husti Magar
Yezdan) “there is no existence save God” are thus set forth.
“ Nothing exists but God;” or, “ There is no God, but God;"
or, “There is no adoration except for what is adorable;” or this»
“ He to whom worship is due is pure and necessarily existent ;”
or, “ He who is without equal, form, color, or model.” * * .
In the inward meditation, the worshipper regards three objects
as present: “God, the heart and the spirit of his Teacher;”
whilst he revolves in his heart the purport of this formula.ry:
There is nothing in existence but *“God” but if he proceeds to
the suppression of breath, which is “called the knowledge of
Dam and Sémrad,” or the science of breath, and imagination,
he closes not the eyes, but directs them to the tip of the nose_

as we have before explained under the first mode of sitting’

this institute has also been recorded in the Swrud-i-Mastan.

It is thus recorded in the Zerdusht Afshdr; the worshipper
having closed the right mostzil, enumerates the names of God
from one to sixteen times, and whilst counting draws his
breath upwards; after which he repeats it twenty-two times,.
and lets the breath escape out of the right nostril, and whilst;
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counting propells the breath aloft; thus passing from the six
Khéns, or stages to the seventh; until from the intensity of
imagination he arrives to a state in which he thinks that his
soul and breath bound like the jet of a fountain to the crown
of the head: they enumerate the seven stages, or the seven
degrees in this order : 1st, the position of sitting ; 2nd, the hips;
3rd, the navel; 4th, the pine-heart; 5th, the windpipe; 6th,
the space between the eyebrows; and 7th, the crown of the
head. As causing the breath to mount to the crown of the
head is a power peculiar to the most eminent persons; so, who-
ever can convey his breath and soul together to that part, be-
comes the Vicegerent of God. According to another institute,
the worshipper withdraws from all sensual pursuits, sits down
in retirement, giving up his heart to his original world on high,
and without moving the tongue, repeats in his heart, Yezdan !
Yezdan! or, God! God; which address to the Lord may be
made in any language, as Hindi, Arabic, etc.

Another rule is, the idea of the Instructor: the worshipper
imagines him to be present and is never separated from that
thought, until he attains to such a degree, that the image of
his spiritual guide is never absert from the mind’s eye, and he
then turns to contemplate his heart: Or he has a mirror before
his sight, and beholds his own form, until, from long practice,
it is never more separated from the heart, to which he then
directs himself: or he sits down to contemplate his heart, and
reflects on it as being in continual movement. In all these
cases, he regards the practices of the suppression of the breath
as profitable for the abstraction of thought: an object which
may also be effected without having recourse to it.

Another rule is, what they call Azdd Awd, or “the free
voice,” in Hindi, Anahid; and in Arabic, Sant Mutluk, or
“ the absolute sound.” Some of the followers of Mohammed
" relate, that it is recorded in the traditions that a revelation
came to the venerable prophet of Arabia resembling “ the tones
of a bell” which means the “Sant Mutluk” which Hafiz of

Shiraz expresses thus,
Z
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"« No person knows where my beloved dwells ;
“This much only is known, that the sound
of the bell ‘approaches.”

The mode of hearing it is after this manner: the devotees
direct the hearing and understanding to the brain, and whether
in the gloom of might, in the house,or in the desert hear this
voice, which they esteem s their Zikker, or “address to God.”

Then having opened the eyes-and looking between the eye-
brows, a form appears. -Seme of these who walk in the path of
religious poverty among the followers of Mohammed (On whom
be benedictions !) -asserts that the expression Kab Kausain,
“ I was near two bows’ length,” alludes to this vision. Finally,
if they prefer it having clesed the eyes for some time, they
reflect on the form which appeared o them on looking between
the eyebrows; after which they meditate on the heart; or with-
out contemplating the form, they commence by looking into
the heart ; :and closing both eyes.and ears, give themselves up
entirely to ‘meditation -on the heart abandoning the external for
the internal : whoever can thus contemplate obtains all that he
wants,

Finally the searcher after the Being who is without equal or
foran, without oolor or pattern, whom they know and compre-
hend in the Persian under the name of “ Isad,” in Arabic, by
the blessed name of “ Alak,” and in Hindi as “ Para Brahma
Nérdyana,” contemplates him without the intervention of Ara-
bic, Rersian, Hindi, or any other language, keeping the heart
in his presence, until he, being rescued from the shadows of
doubt, is identified with God. The venerable Mauldvi Jams
says on this head.

“ Thou art but an atom, He, the great Whole ;

But, if for a few days thou meditate with care
On the whole, thou becomest one with it.

(Vol. I, pp. 73 to 83.)
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Now the terms: Murauh khab, Murdop Khass, and Sdonds,.
are terms applied by the Sipasidn to the following mode of
sleeping : the devotee rests (having, thrown. his legs- beneath
him,) on his knees, pressing to-the ground beth.heels. as far as
the great toe :. and applying the extramities of the knees.to the
earth, he keeps his seat on the same; he is then. to. lie- on his
back, keeping the points of his fingers on. his. head ;: after- this
he is to look entirely between the eyebrews, and. earry. into
practice the Habs-i-dam, ox imprisonment of the breath. The:
Darvesh Subahani, one of the great Sufees, used to.say :.“ Such
was the sleep of the prophets.”” They also. say: “The: pro-
phets of old used to sleep on their backs, with their:faces
directed towards the Heavens :” which.is the same as the posi-
tion before described.

(Vol. I, p. T1L):.

Ashur Beg Karamanhi is also one of those who obtained the
gift of spiritual intelligence through Fur Zanak. Bahraww,. the
son of Farhad, notwithstanding the total. absence of regular
studies ; by the exertion of his innate gowers, lis; like the other
Yekanah Bin, ¢ Seers of one God,” attained cotnmunion:with
God. In the year of the Hijjra 1044 (A. D. 1636,). the author
conversed with him in:Kashmir, and inquired into- the nature
of his intercourse with Bahram, He- answered.:. “I went by
“way of experiment to Karzanah, and He tlius directed me:
“ whether alone or in a crowd,.in retirement or in public, every
“breathing which issues forthc must proceed: from the head ;
“and on this point there- must be no inattention. He also
“said : guard the internal breath:as long: as thou canst, direct-
“ing thy face to the pineformed heart, until the invocation be
“ performed by the heart in the stomach; also thy invocation
“ should be thus: God! God! Meditate