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PREFACE.

Tar following pages are prepared with the view of replacing
Govindadeva §Astri’s translation of the Yoga-Sutra published by
the Theosophical Society. Owing to the too literal method
followed by the translator that book is of little use to the gm_mml
student. The American revision of it is no improvement, 1nas-
much as it is not based on accurate study of the original, Dr.
Rajendraldl Mitra's scholarly translation pubished in the Calcutta
Asiatic Society’s Series is a literal rendering of Bhoja ; and is open,
more or less, to the objection of not being useful to the general
reader. With the view, therefore, of preparing a clear explanation
of the Yoga-Sutrassuited to the wants of the general reader, without
omitting whatever is critical in the several commentaries, I have
prepared the following. Ihave given a literal translation of
the Sutras adding explanatory notes drawn from various sources,
I have taken care to avoid the subtle discussions in which
Vijninabhiksu's Yoga-Virtike abounds, but at the same time
I have tried my best to put in as simple a form as 1 can, the
results of some of the important issues raised by that accurate
scholar. My notes are based on the Bhdsya ascribed to Vyisa,
the commentaries of Vichaspatimisra, Bhoja, and Réimananda-
Saraswati, and the Yoga- Virtika of Vijninabhiksu. I have derived
no mean help from Dr. Rajendralila’s and Govindadeva S’istri’s
translations, as also from the Marithi translation of Raiminanda-
Saraswati's Maniprabhi by the learned S'istri Rajiraima Bodas
of Elphinstone College, Bombay. My best thanks are due
to these scholars. There are a few points where I have thought
it necessary to differ from one or other of these ; and the careful
reader will be able to note and judge the improvement as he reads.
The Yoga is more a practical than a theoretical science. I cannot
pretend to decide upon the merit of any particular rendering on
the strength of practical experience, I have, however, compared
all the versions available and have decided in favour of one or the
other. My best gnides in this matter have been Vyasa, Riméinanda-
Saraswati and Vijnanabhiksu,
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"There are two opinions a8 to the authorship of the Sutras. In
fact PATANJALI is not the author, but the compiler of the philo-
gophy in the set of Suiras before us, Several scholars are of
opinion that this Patanjali is not the same as the author of
the Vydkarana-Mahibhdsya ; while others take the contrary opinion
The date and a few facts of the life of Patanjali, the Bhdsyakira,
are pretty certainly known ; as to the other Patanjali, if there be
one, we are yet in the dark. I have nothing new to add to what
has already been achieved by eminent scholars in this direction ;
and I would refer curious students to their writings on this head.

NADIAD, } M. N. DVIVEDIL
Oth June 1890,
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INTRODUCTION.

A system of ethies not based on rational demonstration of
the universe is of no practical value. It is only a system of the
ethics of individual opinions and individual econvenience,
It has no solidity and therefore no strength. The aim of human
existence is happiness, progress, and all ethics teach men how
to attain the one and achieve the other. The question, however,
remains what is happiness,and whatis progress? Theseareissues
not yet solved in any satisfactory manner by the known
systems of ethics. The reason is not far to seek. The modern
tendency is to separate ethics from physics or rational demon-
stration of the universe, and thus make it a seience resting on
nothing but the irregular whims and caprices of individuals
and nations.

In India ethies has ever been associated with religion.
Religion has ever been an attempt to solve the mystery of
nature, to understand the phenomena of nature, and to realise
the place of man in nature. Every religion has its philosophical
as well as ethical aspect, and the latter without the former
has, here at least, no meaning. If every religion has its
physical and ethical side, it has its psychological side as well.
There 1s no possibility of establishing a relation between physics
and ethics but throngh psychology. Psychology enlarges the
conclusions of physics and confirms the ideal of morality.

If man wants at all to understand his place in nature, and
to be happy and progressing, he must aim at that physical,
psychological and moral development which can enable him to
pry into the depths of nature. He must observe, think, and
act ; he must live, love, and progress. His development must
be simultaneons on all the three planes. The law of corres-
pondence rules supreme in nature ; and the physical corresponds
as much to the mental, as both in their turn correspond to the
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moral. Unless man arrives at this stage of corresponding and
simultaneous development on all the three planes, he is not able
to understand the meaning and importance of his existence,
or existence in general ; nor even to grasp the idea of happiness
or progress. To that man of high aim whose body, mind and
soul act in correspondence, the higher, nay even all, secrets of
nature become revealed. He feels within himself, as every-
where, that universal Life wherein there is no distinetion,
no sense of separateness, but, therefore, all bliss, unity, and
peace.

This peace is the peace of spiritual bliss (Moksz). The
course of nature never ceases, action always compels even the
peaceful 7o act; but the individual being already lost in the
Individual, the All, there 1s nothing unpleasant to disturb.
The peace of spiritual development is indescribable, and so
are 1ts powers indescribably vast. Asyou go on forgetting
yourself, just in the same proportion do spiritnal peace and
spiritnal powers flow in towards you. Take the ordinary illus-
tration of sleep or hypnotism or mesmerism. Dreams, often
real dreams, clairvoyance, and a number of similar phenomena
are possible simply because the organism is free from indivi-
duality and is, for the time, attuned to the strings of the
Individnal. But these states lead, on account of the absence
of positive spirituality, to the evils of irresponsible medium-
ship. The rule, however, is clear that extinction of individuality
is the only way to real progress and peace. When one consci-
ously suppresses individuality by proper physical, mental,
moral, and spiritnal development, he becomes part and parcel
of the immutable course of nature, and never sutlers.

All philosophy has this four-fold development and spiri-
tual peace in view. In India there have been six snch schools
of thought. Each starts with a more or less rational demons-
tration of the universe, and ends with a sublime code of ethics.
There are first the atomic (Vaisesika) and the dialectic (Nyaya)
schools, seeking mental peace in devotion to the ruler of the
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universe. Then there are the materialistic (Sank/ya) and the
practical (Yoga) schools, teaching mental peace by proper
analysis and practical training. Lastly, there are the orthodox
(Mimdnsd) and theunitarian (Advaite)schools, placing spiritual
bliss in strict observance of Vedic injunctions and in realising
the unity of the Cosmos.* It will thus be seen that the
Yoga is a complement of the Sanklya, and that therefore a
clear idea of the latter is indispensable to a proper under-
standing of the former.

The Sinkhya is an enumeration (sdnkhyd) or analysis
of the universe. It starts with the proposition that the world
is full of miseries of three kinds, physical (adhibhautika), super-
natural (@adhidaivika), and corporeal (adhyatmika); and that
theseare the results of the properties of matter (prakrti) and not
of its inseparable correlate intelligence of consciousness
(purusa). The inseparable prarti and puruse are enough in
themselves toaccount for the whole of the phenomena of the uni-
verse, and the idea of a Creator is looked upon by the Sankhyas
as a mere redundant phantom of philosophy. Purusas are each
a centre of simple consciousness, being ever unchangeable
and unique. Prakrtiis that substratum wherein the three pro-
perties, passivity(satfva), energy or activity (rajas), and grossness
(famas), exist in a state of equilibrium. Energy moves the other
two and evolution begins. From the first differentiation of
prakrti proceedsmakat or the germ of individuality which gives
birth to Akankare or individuality proper. Akankdra from its
passive and gross sides produces, under the influence of energy,
the eleven organs of action and perception, internal and external, t
and the five states (fanmitras)} preceding material formation.
From the tanmitras are evolved the five definite materinl

* For particulars about these six, see introduction (Sec, IL.)
of my Rajayoga (second edition), and my “ Monism or Advaitism 7
(Sec. 11.)

t The five jndnendriyas + the five Karmendriyas + the manas,

1 Bupa, rasa, gandha, sparsa, sabda,
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elements, dkdsa, vayu, tejas, jala, préked, the five states of
matter properly speaking, which enter into the formation of
things. These are the twenty-four forms of prakrti which,
with the puruda, make up the twenty-five elements into which
the sankhya resolves the whole of the universe.

All pain is the result of rajes; all grossness, ignorance,
darkness, of famas; all pleasure, passivity, knowledge, peace,
of sattva. The mind is a result of rajas, and it is saffra alone
which by its light illumines it and enables it, at times, to
catch glimpses of the blissful purusa ever near to sattea. This
point will be amply cleared in the yoga-sutras; and the dis-
tinction between, and the necessity of, mind, saffra, and
purusa, will also be explained (see. 1V.). The point here is to
show what is meant by the spiritnal peace aimed at by the
Sankhya. All experience consists of mental representation,
the sattra being clouded, obscured, or entirely covered over,
by the nature or property of the representation. This is the
root of evil. The act of the mind cognising objects, or techni-
cally speaking, taking the shape of objects presented to it, is
called vréti or transformation. It is the ert#i which, being
coloured by the presentation, imparts the same colour by re-
presentation to saffva, and causes evil, misery, ignorance, and
the like. All objects are made of the three gunas; and when
the vrtti sees everywhere nothing but sattra, to the exclusion
of the other two, presentation and representation become
purely sattvika, and the internal saftra of the cogniser realises
itself everywhere and in every thirg, In the clear mirror of
sattva is reflected the bright and blissful image of the ever=
present purusa who is beyond change, and supreme bliss
follows. This state is called sattvapatti or mokéa ov kaivalya.
For every puruta who has thus realised himself, prakrt:
has ceased to exist; in other words, has ceased to cause
disturbance and misery. The course of nature never COOses,
but one who receives knowledge remains happy throughout,
by understanding the Truth. The Sinkhya tries to arrive
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at this result by a strict mode of life accompanied with an-
alysis and contemplation.

This state of peace, besides being conducive to eternal
calm and happiness, is most favourable to the apprehension
of the truths of nature. That intuitive knowledge which is
called Tarakae, a word mistranslated or rather misunderstood
as a particular star by Dr, Rajendraldla and others, puts the
student in possession of almost every kind of knowledge
he applies himself to. It is indeed this fact on which the so-
called powers of yoga are based.

The yoga subscribes to the S@nkhye theory in tofo. The
yoga, however, appears to hold that puruie by himself cannot
easily acquire that sattvika development which leads to know-
ledge and bliss. A particular kind of lspare or supreme God
is therefore added for purposes of contemplation, ete., to the
twenty-five categories of the s@nkiye. This circumstance has
obtained for yoga the name of Sesvarasinkhya, as Sankhye
proper is called Nirisvarasanklya. The second and really
important improvement on the Sankhya consists in the highly
practical character of the rules laid down for acquiring eternal
bliss and knowledge. The end proposed by yoga 1s semadhi
leading to kaivalya. Yoga and Samadii are convertible terms,
for both mean orttinirodha or suspension of the transformations
of the thinking principle. Samad/ki is of two kinds, savikalpa
and nirvikalpa, called samprajnite and asamprajnite in the
text, The first, generally speaking, is that wherein the mind
is at rest only for the time, the second is that wherein, through
supreme universal non-attachment, it is centred in Sattea,
and realises Saftve everywhere, for all time. The mind being,
as it were, annihilated, puruse alone shines in native bliss.
This is Kaivalya. Prakrti has played itself out for that
individual puruia.

This is the end in view. This, in fact, is the meaning of
happiness and progress, the end and aim of all science and
philosophy. This conclusion 1s deduced as a direct corollary
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from the theory of evolution set forth at the beginning. The
intermediate stages relate to the ethics preseribed in confor-
mity with these. The stages for reaching this state are eight
in number. Yama, niyama, dsana, prindyima, pratyihira,
dharand, dhyina and samadhi. These are fully described in
the text and the appendix. The first two are rules aiming
at simultaneous physical, intellectual, and moral elevation,
leading to spiritual peace. The next two or three are practices
preparing the mind for steady concentration on, and continued
application to, any thought or object. The last three are
continuations, varying in degree, of the same process, and
ending with samddhi, i.e., nirvikalpa-samadhi, which is
kaivalya.

It may be arguned all this is exclusive mental or moral
development ; but it should not be forgotten how intimately
the mind and the body are connected with each other. Mental
peace acts on the body and keeps it sound, as soundness of
body strengthens the mind. Even in yoge there are two
opinions on this subject. It is held that the breath ( prdna)
in the body is a part of the universal breath (prdane), and
that health of mind and body, accompanied by spiritnal bliss
and knowledge, will ensue on controlling the individnal (pinda
or pyasti) breath in such a manner as to attune it to the
cosmic (brakmanda or samasty) breath. This principle in its
enunciation is perfectly correct ; but there are some who hold
that this can be accomplished by regulating the breath
(prandydma, pratyikara, ete.), becaunse vriti always follows
prana. These are called hatha-yogins, becanse they aim only
at that union of ke (prane) and the (apdana) which leads to
samddfii. Their methods are therefore more physical than
mental., There are, however, others who hold the contrary
opinion, and address themselves principally to the work of
vrttinirodha, firmly believing that prana follows eréfi.  This
is raja-yoga (direct union with the Illustrious-soul or Brakma)
the essence of the teachings of the unitary Vedanta. The
veddntic rajayoga is the real tdraka-jnina, and indeed the
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word rdjayoge is a synonym of samédhi. The end proposed
in hatha- as well as rdja-yoge is the same, but the methods
differ. Vedantic rajayoga aims at safted patti and vrttiniro-
dha, but it aims at something beyond. It aims at that unity
wherein every sense of separateness, impliedly present, insome
form, in erttinirodha and sattvdpatti, is merged in the abso-
lute bliss of One consciousness. The present age of physical
science and corresponding mental development notaccompanied
by the necessary moral elevation can hardly appreciate the
capabilities of Yoga, but the power of the mind and the will is
a fact beyond dispute. Every act has its special condition,
every rule its peculiar antecedents. Given the condition,
the mind or rather the will can do anything, can call some-
thing out of nothing. Nothing is a misleading word, for
nothing comes out of nothing ; the Yoga believes that prakrit:
or matter is all full of life and it pervades everything and
obeys the directions of a well-trained will. If we bear these
considerations in mind, the principles of Rija- Yoga will appear
more correct and more in accordance with natural truth than
those of Hatha-Yoga.* The Sutras of Patanjali also lean
more to the former than to the latter.

Two other kinds of yoga are often mentioned, but they are
more or less included in the above. The first is manfra-yoga
which consists in mentally repeating certain formule with
intent contemplation of their meaning. This process is useful
in every act of latha- as well as rdaja-yoga. The second is
laya~-yoga which consists in intently contemplating any external
object or, more properly, the internal ndda (sound) heard on
closing the ears. This may be carried to the extent of samad/sz.
Care, however, should be taken in all yoga-practices not to fall
into the negative condition of passive mediumship, nor to lose
the point in contemplation. This laya-yoge also is useful in
all Hatha- and Raja-practices.

* For detailed particulars of Réjayoga the student may be
referred to the second edition of my book of that name.
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The Yoga-sutras are conveniently divided into four sections.
The first. deals with the meaning of samad/hi and yoga. The
second points ount those preliminary qualifications, both
positive as well as negative, which a student must acquire.
The third treats of samdidki,its stages, and the powers consequent
upon its acquisition. The fourth clearly explains the aim
of the philosophy, #iz, kaivalya. The student will be able to

co through the following pages with some interest after these
preliminary remarks.




THE ¥Y0GA-SUTRA.

A A B i At A

SECTION L

I. Now, an exposition of Yoga (is to be made).

The word ‘now’ indicates that a new topic commences
at this point, and that the pupil is to attend to what follows.
The Sanskrta equivalent ofit serves, by its mere repetition,
for a benediction. This work is called an exposition, in as
much as Patanjali is not the anthor of this system. He 1s
only a compiler or explainer of the doctrine tanght and
practised of old by Hiranyagarbha and others. What is Yoga ?

II. Yoga is the suppression of the transformations
of the thinking principle.

The word Yoge has often been rendered by meditation or
concentration, which both are not sufficient to convey the
full import of the term. In order to explain the meaning it
is necessary to understand what is the thinking principle, and
what are its transformations. ¢The thinking principle’ is a
comprehensive expression equal to the Sunskrte word Antal-
karane which is divided® into four parts: manas (mind), the

* This division is after the Veddnta School and not the Sinkhya
of which the Yoga is a complement, but all the same, it will do
for all practical purposes.
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principle which cognises generally ; Chitta (individnalising), the
idea which fixes itselfnpon apointand makes the object its own
by making it an individual ; Akankdre (egoism), the persnasion
which conneets the individual with the self ;and Buddhi (reason),
the light that determines one way or other. Knowledge or
perception is a kind of transformation (parindma) of the
thinking prineiple into anything whichis the subject of external
or internal presentation, through one or other of these four.
All knowledge is of the kind of transformations of the think-
ing principle. Even the Will which is the very first essential of
Yoge is a kind of snch transformation. Yogais a complete
sappression of the tendeney of the thinking prineiple to trans-
form itself into ohbjects, thonghts, &e. 1t is possible that
there shonld be degrees among these transformations, and
the higher ones may assist to check the lower ones; but Yoge
is acquired only when there is complete cessation of the one
or the other, as will be seen later on. It should distinctly
be borne in mind that the thinking principle isnot the A’tman,
the Puruéa, who is the souree of all conscionsness and know-
ledge. The suppression of the transformations of the think-
ing prinicple does not, therefore, mean that the Yogiz is en-
joined to become nil which certainly is impossible. This
difficulty is touched upon in the next sutra. The thinking
principle has three properties, Swtfra (passivity), Rajas (vest-
lessness) and Tamas (grossness). When the action of the last two
is checked, the mind “stands steady like the jet of a lamp
in a place protected from the smallest breeze.”* It is such a
condition of the internal sense that is most desirable as easily
capable of being nsed for purposes of ste&d}' concentration,
and absorbing application, as also for receiving the highest

* Bhagvad-@iti, ch. VI,
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possible knowledge by free communion with nature, as Véchas-
patimisra puts it.

III. Then the seer abides in himself.

Then, 7. e., at the time of Yoge. For if Yoga means complete
suspension of the transformations of the thinking prineiple,
what is it that the soul, here called the seer, perceives ? That
which takes different forms is not the real seer, it is only ortti
or khyati, whereas that which stands nnchanged throngh the
series of transformations which it witnesses, is the proper
ultimate seer—the soul, Purusa. So even seems therule of the
Sankhya. Darsana (consciousness) is ever one. When all the
Vrttis or transformations of the thinking principle are suppress-
ed, there remains only the never-changing eternal seer, Purufa,
in perfect sattoa, being the only perceiver. The ultimate fact
of conscionsness is itself and nothing else. This unalloyed bliss
isthe proper state of the highest Yoga (called Nirdijasambdhi).
All misery arises from allowing the thinking principle to
cover, or take the place of, this immutable source of bliss
and knowledge, and then assume as many forms as objects
presented to it, either within or withont. This very point is
carried further in the next Sutra.

IV. But otherwise (hej becomes assimilated with
transformations.

Otherwise, 7. e., when Yoga is not acquired or reached. The
thinking principle transforms itself into objective and sub-
jective phenomena, and the immutable seer is for the time
obscured by it, or, which is the same thing, is assimilated into
it. It is only when the state of Yoge is reached that the
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conscionsness becomes quite pure and ready to receive all
knowledge, and all impressions, from any sonrce whatever.
If this state is to be acquired by suppressing the transforma-
tions of the thinking principle, it is necessary to understand
what these transformations are.

V. The transformations are fivefold,and painful or
not-painful.

The transformations of the thinking prineiple, though in-
numerable in themselves, are, for the sake of clearness, classified
under five heads, which again are each subdivided into painful
and not-painful. The painful are to be mastered by the not-
painful, andthese, in their turn, by peravairagya, (absolute non-
attachment). These are enumerated in the following Sutra.

VI. (They are) Right knowledge, wrong knowledge,
fancy, sleep, and memory.

Right knowledge means such knowledge as is unquestion-
ably reliable and trne. Though the word Pramdne is often
used in the sense of instrument of knowledge, it refers here
rather to the result than to the act. Bach of these terms are
now defined.

VII. Right knowledge (is) direct cognition or in-
ference or testimony.

The Yoga is at one with the Sankhya in admitting only three
sources of right knowledge. The Nydya adds Upamdna (ana-
logy) to which the Mimansa, which is followed by the
Vedinta, adds Anupalabdhii (non-presence) and Arthdpatti
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(implication). Pratyakéa or direct cognition is that knowledge
which is produced by the direct contact of any of the senses with
the object of knowledge. Inference is knowledge produced by
a previous knowledge of the relation between a characteristic
mark and the possessor of that mark. Testimony is know-
ledge produced from snch words as are not untrustworthy on
acccount of being false. The highest testimony is the Veda
(A’gama), the word of the most reliable—Zswara. All this
knowledge is, as will be remembered, nothing more than
different modifications of the thinking principle. The Yoga
holds that all modifications having the form of a conviction are
reducible to one of these three conditions.

VIII. Wrong knowledge is false conception of a
thing whose real form does not correspond to that
conception.

An illnstration to the point will be mother-o’-pearl mistaken
for silver, or a post mistaken for a man. Doubt also may be
ncluded in the definition of this class of knowledge. This
kind of knowledge is of no use.

IX. Fancy is the notion called into being by mere
words, having nothing to answer to it in reality.

Vikalpa which ordinarily means dounbt or option, is here
meant to imply mere fancy. A notion which is nothing more
than mere words, which in fact has nothing corresponding to
1t in nature, is called fancy ; e. ¢., the horns of a hare, the
rising or setting of the sun, the thinking of the soul,* &e.

* The soul itself is nothing beyond thinking, i. e., consciousness,
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These illustrations clearly define Vikalpa to be something quite
different from Viparyaye (Aph. VIIL)

X. That transformation which has nothingness
for its basis is sleep.

That is to say, sleep is produced when all transformations of
the thinking principle are reduced to nothing. This dreamless
sleep is, then, as it were, a state of no-transformation; but if
shonld not be nnderstood that it is no transformation of the
thinking principle. If it were so, the remembrance in the form
‘Isleptsonnd’ would not follow on waking, for we never remem-
ber what we have not experienced. Again it is exactly becanse
that this state is a transformation that it differs from Semad/i
(concentration) which is pure cessation of all transformation.

XI. Memory is the not-allowing a thing cognised
to escape.

Knowledge produced by recollecting impressions of past
experience is memory. This is the definition of memory
generally adopted, and it appearsto go in with what is laid down
in the aphorism.

It may be remarked that of these five transformations of the
thinking principle, right knowledge, wrong knowledge, and
faney belong to the waking state. When any of these
become perceptible in sleep, it is dream. Sleep itself has no
cognition whatever. Memory, however, may be of any of the
five.

Having explained these transformations of the thinking
principle, the anthor next considers the means of suppressing

them.
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XTI. TIts suppresion is secured by application and
non-attachment,

Its, 7.e., of these transformations of the thinking principle.
Samadfi or complete suppression of the transformations of the
mind is secured only by sunstained application and non-
attachment. It has been thought proper to translate the word
Vairagya by non-attachment rather than by the word dis-
possession as is usnally done. That which attracts the mind
and makes it assume various forms as passions, emotions, sensa-
tions, &e., isnothing but rdge, attachment; and Vairagya, there-
fore, is more the absence of all attachment than the absence of
any single result of such attachment, as passion, &e.

XTIII. Application is the effort towards the state.

Sthite or state is that state in which the thinking principle,
as it were, stands, nnmoved and unmodified, like the jet
of a lamp in a place not exposed to the wind. The steady,
sustained effort to attain this S#héifi is called application.

XIV. It becomes a position of firmness, being
practised for a long time, without intermission, and
perfect devotion.

Application ripens into confirmed habit which is second
nature. The way to render such application second nature is
plain enongh. The point is that the mind comes at an advanced
stage to a position in which, though apparently performing
the ordinary functions of life, it is really at rest. This is the real
stateof Yoga or Samid/ii and not, asisasserted by some, the power
to recall the mind to itself at any given moment. Tt is said in
almost all works on ¥Yoge and Vedinta that veal concentration
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is that in which the mind, wherever it is directed, is ever at rest.*

To make this state second nature is the result of constant,
steady application.

XV. The consciousness of having mastered (every
desire) in the case of one who does not thirst for
objects perceptible or seriptural, is non-attachment.

Perpeceptible objects are objects of this world, or such as are
within mortal knowledge. Seriptural are those that are mainly
heard of in the scriptures and similar books. The former
word includes all temporal goods, the latter spiritnal, such as
secret powers, attainment of heaven, &e. Real non-attachment
means cessation of even the slightest desire for any of these
things. The value of virtue is generally the sacrifice made
for it, and the text,therefore, well remarks that non-attachment
must be of the form of a consciousness of having withstood
temptation ; for, otherwise, there would hardly be any dif-
ference between stolidity and sense. It is only when the
mind reaches this condition of freedom from attachment, that
trone knowledge begins to dawn upon it, as right reflection in a
mirror cleared of dirt. Non-attachment is indeed the pre-
liminary of real intuitional knowledge; and it is possible to
secare it by ¢ application.”

XVI. That is the highest, wherein, from being the
Purusa, there is entire cessation of any, the least, de-
gire for the Gunas.

The Gunas or properties of Prakrtiare well-known. That non-
attachment,in which there is entire absense of the conscionsness

* Vikyasudhid,
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of having arrived at the state of the highest knowledge, is the
greatest and best. The non-attachment deseribed in the pre-
vious aphorism is followed by the rise of conscious intui-
tional knowledge (Sattzaguna); but the one intended here is
not apart from what is called Kaivalya or final beatitude,
wherein all is Purusa, nothing exists besides Purusa, the
one life of all, ever unchangeable and purely blissful. This
kind of Vairdgya is called para or the highest as distinguish-
ed from the former which is only apare or lower.

XVII. Conscious is that which is attended by
argumentation, deliberation, joy, and the sense of being.

Here is deseribed the state called Samad/i or concentration,
the end and aim of Yoga. Itis of two kinds. The first 1s
that in which there is consciousness of the thinker and the
thonght being apart. The second which will be just
described takes no cognisance of such distinctions. Though
the mind is free from transformations, still it is conscious of
that which it identifies itself with, and hence this Samdadhi
is called conscions (Semprajnita) or with seed (Sabija).*
Samadhi is a kind of Bhdvand, i.e., pondering on, or,
becoming something.

The objects to meditate upon are none other than the 25 ex-
plained in the Sankkya, and God, added to them by this School.
Ofthese 25 categories or Tattvas, 24 are the products of Prakrti
senseless matter, the 25th being the only category with sense,
viz., Puruse or soul. When pondering is carried on with
reference to the five gross elements and the organs of external

* It is called Savikalpa also.
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perception, by way of ascertaining the relations of all these
and of the names to their real sense, it is Savitarke or argn-

mentative meditation. The same made the object of medi-
tation withont any argument as to their nature, relation, &e., is
called Nirvitarka or non-argnmentative meditation. When the
five Tanmatras, the subtile canse of the elements, and the
internal organ of perception, are made the objects of
meditation :in relation to space, time, &ec., it is Savickira or
deliberative meditation. The same thounght of without any
relation is Nirvicharasamadhi. These two, with their op-
posites, are called Grakya-samapatti, the cognition of things

cognisable.

When the quality of passivity (Satfra) is pondered upon, in
the internal organ of' perception, to the sunbordination of the
other two, restlessness (Rajes) and grossness (7Tamas), it is
Sanande or joyous meditation, for joy, the result of Sattva,
the cause that enables the senses to perform their functions, is
then experienced to its full. Thisis called Grakaena-Sama-
patti, the cognition of the instrument of cognition. Those
who stop at this stage and do not reach the Purusa
are called Videha, free from the bonds of matter. That
wherein pure Seffva (passivity) alone is pondered upon,
without the faintest colonr of the other two, is called
Sasmita, or meditation with the sense of being. Asmi
means | am, and Asmite is the sense of being. It is not
egoism (Akankara), for here there i1s only the conscious-
ness of being, independent of the form *Iam.” The sphere
of Ahankara is Sanand Samadhi, whereas this refers,
very nearly, to the Puruse throngh and of which all
subgists. This is called Grhitr-Samapatti, the cognition of
the knower. One who has reached this stage is called
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Prakrtilaya, i. e., one dissolved in Prakrti, one who has not
risen beyond it.*

In every act of pondering there is the knower, the known,
and the instruments, The fourth kind of Samadhi has reference
only to the knower (Grhitr); the third to the instruments
( Grahana, viz., the Indriyas) ; and the first and second to the
known, 7. e., ohjects (Grakya). The first relates to the Sthula-
bhutas and Indriyas;the second to the Tanmatras and Antak-
karana ; the third to Akankare ; and the fourth to Purusa.
To put it otherwise, meditation on some gross object as an
idol or the form of some god, &e., is the first ; meditation on
the subtile canse of the gross form is the second ; meditation
on the instruments of knowledge and the canse that moves
them is the third: and meditation of the cause of all canses,
the real substratum of all, is the last. The first consists of all
four: and the way to pass from the first to the second and
onward is by exeluding or ignoring such parts as are perfectly
fixed in the mind, and are not likely to recur and interrupt
further meditation.t

XVIII. The other is that which consists only of
Samskdras, being brought on by the practice of the
cause of complete suspension.

In interpreting this Swtra commentators are not at one. We
follow the Bhasya and Vachaspati, rejecting Bhoja. We have
the Maniprabha with ns. The other means the other kind of

* Vide the Maniprabhd, The meaning assigned to this word
by Bhoja conflicts with his own explanation of the same
nnder XVIII.

t For further elucidation »ide Madhusudana in his com-
mentary on the Bhagvad-Giti, chap. VI, verse 15.
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Samadhi—the Asamprajndte or unconscions. In this con-
centration which is the proper aim of Yoga there is no particular
consciousness of the knower or the known. It is brought about
by the practice of that Vairdgye which is called Para (vide
XVI), which is the canse of bringing the mind to a state of
complete rest—a state in which all transformations are sus-
pended or ended. The constant practice of this supreme non-
attachment frees the mind even from the impression left upon
it by the kind of Samad/i described in the previous section, and
fixes upon it its own stamp, and holds it in permanent equili-
brinm.  Samskire means impression, the mark left upon
something by another thing—a mark which can at any time be
called to life. Now, when supreme non-attachment sets its
mark upon the mind and obliterates all previons iImpressions,
it is plain that the mind having no other impression but that
of paravairagya to disturb it, if disturbance it can be called,
must, of necessity, remain in a state of perfect equilibrinm
bordering upon vacuity, and yet indescribably blissful. This
state is the state of perfect ‘suspension of transformations,’
(vide I1) which is real Yoge. This unconscions meditation,
i. €., meditation in which there is no definite consciousness, is
called Nirbija,void of seed,also.* Samprajnata-samedki, though
good for practice, is of no use; for real Yoga consits, not in that
kind of concentration, but in asamprajnata-samidii, as will

be seen.

XIX. Of those who are Videha and Prakrtidayae
the conerete universe i1s the cause.

Videha and Prakrtilaya are explained nnder XVII. Those

* Also Nirvikalpa.
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who have stopped only at that stage in progress are inferior
Yogins, and their Samddhi is only an inferior exercise ever
dependent on the existence of the world. They are not

cognisant of the ultimate reality, and are, therefore, immersed
in the phenomenal world in which they are born and re-born,
in one form or another, never mind even if after long intervals.
It is said in the Vayupurdna, “meditators on the Indriyas
remain (in heaven) for 10 Manvantaras ; on the Bhutas for a
hundred : on Akankira for a thousand ; on Buddii for ten
thonsand ; on Avyakta for a lakh ; but the limit of time in the
case of those who meditate on the Parapuruse cannot be
defined.” Their ken is bounded by the material world, and
this Samad}i is, therefore, not the last and best end ; though
it is useful as a means. Seekers after occult powers ought to
lay these wise words of the sage Patanjali close to their heart.
Proper Samad/i does not care for the state of the one or the
other.

XX. In others (it) is preceded by faith, energy,

memory, descrimination.

It, that is, Samadhi. Samadhi in the case of true YVogins is
preceded, not by the state of mere Videha or Prakrtilaya, but
by Faith, &e. Faith 1s the firm and pleasant conviction of the
mind asregards the efficacy of Yoga. True faith always leads to
energetic action, which again, by the potency of its vividness,
calls to mind all previons knowledge of the subject. This is
energy, which leads to proper discrimination of right and
wrong. Those who apply themselves to Yoge with faith, &e.,
reach the highest Samad/i throngh Samprajnate which leads
to Paravairdgya and then to Asemprajnita.
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XXI. (It is) nearest to those whose feeling is most
ardent,

It is diffienlt to render the word Sameega into English. It
18 not only feeling, but a resolute influence over the mind
which makes the whole soul one sentiment, and leads to
immediate action. Commentators render it by the word
Vairagya which is the most approximate approach to its true
gense. Those who feel ardently, . e., those whose Vairagya
is sufficiently keen, attain at once to the state of Asampraj-
ndta-Samadhi.

XXII. A further distinetion arises on account of
mild, moderate, and excessive.

Mild, moderate, and excessive refer to the means mentioned
under XVIII and XX. The means to attain the end must be
mild," moderate, or excessive, but the Tivrasamvega, ardent
feeling of non-attachment, should pervade them all. This
Sampega also may be threefold, as mild, moderate, or excessive.

Hence there would naturally be nine classes of Yogins ; for
each of the Yogins with mild, moderate, or excessive means

will again be of mild, moderate, or excessive feeling. The
resnlt, unconseious concentration, will be proportionate to the

degree of means and feeling.
XXIII. Or by devotion to fsvara.

The attainment of Parasamidhi, or unconscions concentra-
tion, is shown to be possible by another method. This is
snggested by the particle ‘or.” Zssara is a word derived
from the root 7 to rule and means the supreme ruler. The
nature of this Zézara will be explained in the next aphorism.
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Devotion means not only mental submission, but entire depen-
dence or self-abandonment. The point is this. The main
obstacle in the way of Samadhi is attachment (raga), which
canses transformations of the thinking principle. Now this
rdga avises only becanse we believe ourselves powerful to
secure good and escape evil. If this false belief be uhandﬂned;
pure non-attachment, the nearest way to Samadii, will be the
result. So long as this non-attachment can be brought about
by the methods indicated, well and good ; but when nothing
sncceeds, the way pointed out here will be found usefnl. One
shounld so abandon himself to the will of the supreme that he
must move about only to fulfil his benign wish, not to accom-
plish this or that result. He must bear all, good, bad, or
indifferent, simply as an act of His grace, in carrying which
out he pleases Him. The firm conviction that action is his
lot, independent, of the result whatever it be, is trne devotion
to Iszara, and the way to Paravairdgya, the door of Samdidki.

XXIV. [ILsvarae is a particular soul untouched by
affliction, works, fruition, and impressions.

It is well known that the Sankhya of which the Yoga is a
complement recognisesno fsvara, for Kapila definitely says that
his existence is “not proved.” Patanjali putsin an /lsvara
more for purposes of meditation and other snbordinate conveni-
ences than for any cardinal important purpose. His philosophy
derives the name of Seserasiankhye from this circumstance.
Isvara is neither a personal being nor yet quite impersonal
like the Vedantic Brahma. He is evidently a Puruée and a
particular Puruse inasmuch as he is unlike the known or
knowable Purusas. He is ever free, ever absolved, ever
omniscient. He is untonched, at any period of time, for
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otherwise even Muktas, those who are absolved, will be includ-
ed in the term, by afflictions, works, fronition, and impression.
They will all be defined later on, but it may here be
remarked that it 18 exactly these things which, according
to this philosophy, are the cause of this unhappy existence,
freedom from which is the aim of Yoga. [ivara, the final
resort of beings, must evidently be free from these.

XXV. In bhim is the highest limit of the seed of
omniseience.

As every quality is seen to attain its limit in no limit, so also
does omniscience, a quality of the Anfafikarane. He in whom
omniscience is developed to this point can be none other than
Isvara. This aphorism, though describing a particnlar quality
of the godhead, gives no clear proof for snch assumption; and
is thus not of much use in rendering Patanjal’s idea of God
quite definite. It would not perhaps be quite apart from his
view even if we held that this Zévare is the all-pervading spirit
manifest in nature.

XXVI. Being unconditioned by time he is the
greatest of the great.

This requires no explanation. Omniscience must be unde-
fined by time, and hence He whose knowledge and existence
are not limited is the greatest of all conceivable entities,
whether gods, worlds, or ereafions,

XXVII. His indicator is the “ word of glory.”

The “word of glory” is the Pranava which literally means
that which glorifies well. This is the mystic word OM, the
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very essence of all teaching. As to its proper meaning the
best concise explanation may be seen in the Mandukya-Upa-
nisad. All sacred books from the Veda to the Purdna teach
that this mystic syllable is the secret of secrets and the source
of all power. It is said to be the indicator of /szara not be-
canse like ordinary words it 1s conventionally used by men in
that sense, but because it itself is [svara, its very form has
that truth embodied in it, which is the essence of the universe
In its evolved, as well as involved, condition.

XXVIII. TIts constant repetition, and intent me
ditation on its meaning, (should be practised).

Japae means repetition, but it should be accompanied by pro -
permeditation on the meaning ofthe words or syllables repeated .
The best way of such repeating recommended by the 7Tantras
is Manasa, . e., mental, such that it never ceases even during
work, nay, even in sleep.

XXIX. Thence arises cognition of the subjective,
and absence of obstacles.

The proper end to which the said Japa is a means is none
other than Semad/i ; but the intermediate advantage of such
practice is also indicated. Pretyak means that which “ goes
against” the ordinary tendency of the senses, which is always
external. Chefana is none other than puruse, the intelligence
that is inseparable from nature. We call the being engrossed in
the pure form of this intelligent consciousness cognition of
the subjective ’ for want of a better expression. The meaning is
plain enongh, for it is implied that the senses cease to flow

outside, and tend to the real inward source of all action and
3
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intelligence. It need not be doubted how repetition of the
name of /svara leads to cognition of the subjective self for, in
reality, both are one by their similiarity of attributes, says the
Maniprabld. The next advantage is the absence of obstacles
The next sutre proceeds to define the obstacles.

XXX. Disease, Dullness, Doubt, Carelessness, Sloth,
Worldly-mindedness, False notion, Missing the point,
and Instability, are the causes of distracting the mind
and they are the obstacles,

Disease, Dullness, Dounbt, Carelessness, Sloth, are all plain
enough. Worldly-mindedness is meant for that tendency of
the mind which nnceasingly yearns after one or other kind of
momentary enjoyment ; False notion is the being misled into
believing some state other than the one desired, to be the desir-
ed one. Missing the point i1s going astray from the real point
viz., Samaddhi. Instability is that fickleness of the mind which
does not allow it to remain inthe condition of Samad/i even after
it has reached it. These are the things which distract the
mind and prevent it from being brought to a point ; they are
therefore called obstacles in the way of Samadhi. These are
never experienced by those who follow the method laid down
in XXVIII.

XXXI. Pain, Despair, Nervousness, Inspiration,
Expiration, are the accompaniments of the causes of
distraction.

That is to say, these follow in the train of the obstacles
enumerated in XXX. They are indicators of the state of
the mind. Pain, despair, nervousnesg, are plain enongh. So
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too are inspiration and expiration. But it is implied that when
the mind is distracted inspiration and expiration are not in
their normal condition. Abnormal state of breathing, as also
any of the states described aspain, &ec., are, therefore, a sure in-
dication of distraction. The most proper state of the breath,
indicative of entire calmness or real Samdadhi, is complete sus-
pension accompanied with serene calmness of the mind.

XXXII. To prevent these (there should be) intense
application to any one thing.

The mind must somehow be made steady. To this end
Samprajnata-Samadfi, conscions meditation, must always and
at every moment be practised. It may be practised by intense
application to any one thing as shown under XVII. The
Bhasya here goes at great length to establish the unity of
mental conscionsness as against those Nihilists (Bauddhas)
who maintain that all our knowledge is nothing but a bundle of
varylng momentary consciousnesses, so to speak, but the discns-
sion 18 of no real importance to the subject in hand.

XXXIIL.  The mind (becomes) cheeful by the prac-
tice of sympathy, compassion, complacency, and indif-
ference, respectively, towards happiness, misery,
virtue, and vice.

Hereisindicated the best and easy way of keeping the mind in
that condition of evenness which is most favourable to Samddki.
Sympathy here refers to that identity of feeling with the object
of the emotion which one experiences on seeing happiness or
misery. If we see one happy our feeling also must be identical :
this is sympathy. Compassion is the same feeling for misery
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of whatever kind ; but it should be borne in mind that mere
passive sentiment is not what is meant. It inplies as much
action on the part of him who feels the emotion as lies in his
power. Complacency is joy at the sight of virtue and the sacri-
fices incidental to its practice. As to vice and folly which un-
fortunately enter by far too largely in the composition of ““the
~world” the least that one should do is entire indifference. If he
- can help to cure the one and remove the other it is sacrifice
of a superior kind ; but for one whose end and aim is nothing |
but Samad}i, indifference is the best attitude to maintain.

XXXIV. Or by the expiration and retention of
the breath.

This aphorism suggests another method of steadying the
mind. Patanjali takes it for granted that the reader is
acqainted with what is called Prandydma, a word sometimes
used collectively for the inhaling, retention, and exhaling, of
the breath, and sometimes for each of these severally. It means
“restraining the breath.” Even the order is not certain. Some
would take it in the order of exhaling, inhaling, and retaining;
others of inhaling, retaining, and exhaling. Patanjali refers
only to exhaling and retention, but as retention is not sup-
posed to be possible without inhaling, several commentators
have thought it necessary to understand the order as exhaling,
inhaling, and retention, followed again by exhaling, &e. The
Maniprabha, however, snggests that the breath may be sent out
and the retention would then consist in merely not allowing
any new air to enter the nostrils. For a clear analysis of this
very extensive and important subject the student ought to
consult the [Hathapradipiki or any similar work.—( Vide Ap-

pendix.)
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XXXV. Or engrossing cognition of any sensuous
enjoyment, brought about, is the cause of steadying
the mind.

Another mode of steadying the mind in the case of those
who cannot do so but throngh some kind of sensnal pleasure
is fixing the attention on one of the five senses of smell,
taste, colour, touch, and sound. These are respectively pro-
duced by concentrating on the tip of the nose, the tip of the
tongue, the forepart of the palate, the middle of the tongue,
and the roof of the tongne. The sensation produced in each
case 1s not merely a passing flash of pleasurable feeling, but
a kind of complete absorption in the particular enjoyment
totally meditated npon. It shonld never be forgotten that this
1s only a means to the end.

XXXVI Or that sorrowless condition of the mind,
full of light (would conduce to Samddhi.)

The light here referred to is the light of pure Sattza. When
the mind 1s deeply absorbed in that quality, then, indeed, does
this condition of light which is free from all pain follow.
Vachaspatimi’sra remarks that in the heart there is a lotns-like
form having eight petals and with its face turned downward.
One should raise this up by Rechaka (exhalation of the breath)
and then meditate upon it, locating therein the fonr parts of
the praneva, viz., @, u,m, and the point, in their several
meanings. When the mind thus meditating falls in the
way of the Susumnda, it sees a perfect calm light like that of the
moon or the sun, resembling the calm ocean of milk. Thig is
the Jyotis, light, which is the sure sign of complete Sattva
Some such practice is here meant.
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XXXVIL Orthe mind intent upon those free from
attachment, &c., (will lead to the end.)

Vitardigas, those free from attachment, the result of Rajas
(restlessness) and Tamas (grossness), and the cause of all woe,
are things or persons full of Saffre (passivity ) alone. Such
persons are great Mahitmés like Krisnadvaipayana, 8uka,
danaka, and others. Rdma, S‘va, Krsna, Christ, Buddha, or
even any imaginary entity answering to the requisite quality
will do, according to ones predilection. The point is that the
absorption of the mind in another mind ever steady and

blissful will produce a correspouding effect and lead to
Samadhi.

XXXVIIL.  Or- depending on the experience of
dream and sleep (will lead to the result).

The Yoga does not regard sleep as mere blank:; and hence
the recommendation to concentrate the mind onithe condition
of deep sleep. Dream is that condition of the mind wherein
it alone is active to the exclusion of the external senses.
Even this condition is a fit object to concentrate npon for the
end in view. It will be useful in training the imagination,
which is the first step towards Samdad/i.

XXXIX. Or by meditating according to one's
predilection.

Having snggested so many methods of steadying the mind,
Patanjali gives the principle underlying all of them in one word.
It is only necessary to habitnate the mind to remain absorbed
in, or to call to life, any thing for, and at a given time; it 1s a

matter of indifference what the thing is and hew the habit is
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acquired. The careful reader will, however, easily see from the
foregoing methods that objects of sense, and things that easily

excite, or are in any way connected with bad associations and
influences, are not recommended as fit objects to concentrate

npon.

XI.. His mastery extends from the finest atom to
infinity.

The test of proper concentration having been acquired is
mastery commencing from over the smallest of atoms to the
most inconceivable magnitnde—infinity. One who is able to
identify his mind with the object meditatedupon, in fact to lose
himself in the object, can accomplish this.

XLI. Inthecaseofone the transformations of whose
mind have been annihilated, there is entire identity
with, and complete absorption in, the cogniser, the
cognition, and the cognised, like a transparent jewel.

The way in which the mind of a real Yogin acquires mastery
over nature is here described. When the mind 1s bronght to a
point by the suspension of its transforming tendencies, it is as
colonrless as a piece of pure rock-crystal, and just becomes what
it stands npon. This is explained by saying that there is com-
pleteidentity with,and absorption in, theobject thonght of. The
mind in fact loses itself in the object meditated upon, and that
object is the only thing which is seen in its place, as in the
case of the crystal placed upon any colonr. All things in the
universe can be classed under three heads in relation to the
cognising mind, viz., things cognised, the instrument of cogni-
tion, and the cogniser. The mind becomes any of these as it



24

meditates npon them. It may be marked that the order of the
three is not properly given in the text. The explanation thus
given must enable one to understand how a Yogin can by mere
act of concentration accomplish anything.

XLII. The argumentative condition ( of the con-
centrated mind) is that which is mixed with thoughts
of word, meaning, and understanding.

Having finished the deseription of conscious Samadii, the
anthor again reverts to the subject of its divisions. He divides
this kind of Semddhi into two kinds : Sthule or gross, i. e.,
relating to the Bhutas ; and Sukéma or subtile, i. e., relating
to the Tanmitras and Indriyas (vide XVII). This and the
following Sutra refer to the Sthule or gross division of
Samprajnata-Samadhi. Every thing has a name which bears
some meaning, and the relation of the object and its name
is nnderstood in some way. When the mind apprehends a
word and meditates npon its meaning and form, as also upon
the nnderstanding of either, and thus loses itself in the thing, in
the manner described in XLI, it is called Savitarka-Samadii.

XLIII. Non-argumentative is that in which the
meaning.alone is present, as if quite unlike itself, on
memory being dissolved.

The meaning i8 that when everything begides the perfect idea
of the object meditated upon is forgotten it is Nireitarka-
Samddhi. When the mind is not conscions of name, form,
meaning, or relation ; when, in fact, the object has, as it were,
destroyed itself by its real nature, as understood through
name, &e., being absent, there follows complete absorption in
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some one idea which prevails. This is brought about by
a suppression of the faculty of memory which generally
associates ideas to their names, &c. This state is complete
non-argumentative Samadhi.

XLIV. By these, the deliberative and non-delibera-
tive having reference to the subtile elements are also
explained.

Just as the two kinds of argnmentative concentration refers
to the gross elements, so the two kinds of deliberative concen-
tration refers to the subtile elements. These include the other
two : s@nanda and sasmiti.

XLV. The province of the subtile ends with the
indissoluble.

The indissoluble is Alinga, that which cannot be resolved
into anything else, says the Bhasya. The Sankhya-classifi-
cation of elements may be divided from the stand-point of
the resolvability of one into the other into four groups:
aross ( 7. e., the Bhutas ), subtile (7. e., the Tanmatras and
Indriyas), intelhigent (i. e., makat), and the indissoluble (7. e.,
Pradhana ). It should be remarked that as we go higher
we ascend in subtility or indissolubility. Though there is the
Purusa more subtile than Pradiana, still,as it is not its cause,
Pradhana is the final point in the series of groups resolvable
into one another. One who has mastered the said four stages of
concentration obtains mastery over Pradhina, and his power
therefore extends up'to that which is the very essence of
Nature. The four stages here discussed onght to be under-

stood as inclnding the two other Samprajnéta-Samidhis, viz.,
4
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Sananda and Sasmita, for they have reference to the same
group of objects and elements. Fach of these also may be
divided into Sevikalpa and Nirvikelpa and the kinds of con-
scious Samadhi may therefore be considered eight in all.

XLVI. These constitute seeded-meditation.

The meaning is plain. Inasmuch as there is conciousness
in this kind of Samddhi it is called seeded, for there is the seed
which, on waking, may grow into various distractions from
the condition of Samadhi.

XLVIL The purity of the non-deliberative being
reached, internal contentment follows.

The last stage of samadfi developes a sense of complete in-
tellectunality, or complete absorption in the sonl. Thisleads to per-
manent joy and contentment. This is called Adhyatmaprasida.
The qualities of rejas and famas being entirely annihilated,
so to speak, and satfva alone remaining, there follows perfect
light and purity which is the result of the predominance
of sattva. Suspension of transformation leads to the condi-
tion of pure saffra, wherein alone it is possible to experience
the bliss consequent upon true recognition of the purusa.
The puruss which is all bliss, all knowledge, and ever free,
is then seen and experienced in his true character. This 1a

prasddae, the joyous, contented state of the mind.

XLVIIL. The intellect is there truth-bearing.

All that interferes with a true intuitive recognition of
nature, being removed, truth, as it were, flows in towards the
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point which is thus prepared jto receive it. The intellect
receives real knowledge by mere intuition in this condition.

XLIX. Its subject is different from that of revela-
tion and inference, for it refers to particulars.

The instraments of knowledge, as it will be remembered, are
three, viz., direct cognition, inference, testimony (7.c., revelation,
the highest testimony). The knowledge which arises in this
condition is of the first order, and superior to that which arises
from the other two. Revelation and inference deal only with
generalisations, and the latter is still further limited by refer-
ring only to what is actually accessible to the senses. Knowledge
that intnitively springs up in the state of Nirvicharasamadhi
refers tothe minutest particulars and is independent of timeand
place. It is evident that this kind of knowledge, though be-
longing to the class of pratyaksa (direct cognition), is yet
different from it, inasmuch as it refers not to the general
marks (Jati) through which objects are generally cognised,
but to the particnlar objects possessing the mark. The
knowledge which is here implied is independent of connotation
and denotation, and i therefore superior to all. That it is strict-
ly true and always free from error requires nomentioning.

L. The impression thereof stands in the way of
other impressions.

The impression on the mind produced by this Samad/i prevents
other impressions from gaining ground on it, and we know that
the last truth impressed on the mind isnone other than blissfal
cognition of the Purusa. The mind ceases to transform itself
into any thing besides thisimpression. The one great advantage
of this Samdd/i is that the mind becomes free from all
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fonlness and becomes so pure as to take to nothing but this
Samdd/ii.

LI The prevention of that even, leads to the pre-
vention of all, and thus to meditation without seed.

This has been partially explained under XVIII. The last
impression which Sabijasomadhi leaves must be obliterated by
that kind of meditation which results from Paravairigya,
gupreme non-attachment, and is of the form of * not-thig,
not-that,”! &e¢. The mind thus having nothing to rest upon
exhausts itself to death, and Puruse alone shinew in perfect
bliss and peace.




THE YOGA-SUTRA.
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SECTION IL

I. Preliminary Yogo ( consists of ) mortification,
study, and resignation to Lfvara.

The first section deals with Samdd/h: and its character ; the
present one is meant for those who have not been able to
accomplish that, or are not in that condition. As this
section deals, therefore, with rules for the guidance of such
students, it is aptly called Kriyayoga or preliminary ¥oga.*
By mortification is meant all those fasts, penances, obser-
vances, &c., which are laid down in the Diarma-sastras.
Study means the repetition of the praneve or any holy
mantrein themanner described before (XXVIIL., Sect. L.), or
the constant close reading of religious books bearing on them.
Resignation to Zsvare has been fully deseribed before (XXIII.,
Sect. I.) These then constitute the whole of the preliminary
side of Yoga, and are sufficient, if carefully and sincerely
practised, to lead to Sumddhi.

II. ( They are practised ) for acquiring habitual
Samddhz, and for attenuating distractions.

The usefulness of preliminary Yoga is here described. It
leads the mind into & constant habit of Swmddhi, by first

* The expression practical Yoga is obviously misleading, and is
therefore rejected.
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attennating those causes which distract the mind and then by
completely destroying them.

III.  The distractions are five, iz, Ignorance,”the
Sense of being, Desire, Aversion, and Attachment.

These will be defined.

IV. Ignorance is the source of those that follow,
whether they be in the dormant, attenuated, over-
powered, or expanded condition.

Though the canses of distraction are five in number, they
all arise from ignorance which, therefore, is the real great
distraction. All distraction is misery. Distractions, i.e., their
canses, are here shown to be of four kinds. They may be
dormant, that is, not developed for want of proper conditions,
as in the case of those who ave described as Videla and
Prakrtilaye (XIX., Sect. I). It is for this [reason that they
are not really mukte, absolved. Attennated as in the case
of those devoted to preliminary ¥Yoga. The force of the
canses of distraction iz reduced to itz lowest minimum, and
hence they disturb them but seldom. Overpowered and
expanded are in the case of those who are in the ordinary
course of life. These are only relative terms, for the distrac-
tions are overpowered, 7. e., held in suspension, for a time, when
a contrary impulse is expanded, and zice versa. An example
in point is that of a man who loves an object with which he
loses his temper for a moment. The loveis at first expanded
and becomes overpowered when anger takes its place. Over
and above these fonr conditions of the canses of distraction, a
fifth must be taken notice of, though, being the same as
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Samadhi, it need not constitute itself into a separate class.
Those whose distractions are reduced to zero, are those
who are in Samddhi; and it should not be forgotten that
this is the real condition to which these distractions must
be reduced before aspiring to Samédhi. Preliminary Yoga
will be & help of no mean importance.

V. Ignorance is taking the non-eternal, impure,
evil,and non-dtmd, to be eternal, pure, good, and dtmd.

The shortest explanation of ignorance is taking a thing
for what it iz not. It should, however, be remarked that
it does not imply mere privation of knowledge as the
word Awidya may suggest. It is a positive mental state
which induces the result of taking a thing for what it is not.
It ig neither one of the instrnments of knowledge (pramane),
nor an absence of them, but a something apart from them all.
When there is no avidya, the instruments of knowledge, the
thing to be cognised, and all similar distractions, are reduced
to nanght, and one sole unity, all knowledge and bliss, is the
result. Hence it is easy to see that ignorance is neither one
of the instruments of knowledge nor apart from them, but it is
in fact that thing by which the original unit appears threefold,
as the cogniser, the cognised, and the instrument of cognition.

VI. The Sense of being is the blending together of
the power that knows with the instruments thereof.

It 18 well known that the ultimate sonrce of knowledge, the

real seer, i3 the purufe within. When the instraoments
through which the purusa sees, such as the mind or the
senses throngh which the mind works, are identified with
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the purusa, and all is seen as if blended in o ne, this process
is called the Sense of being. When by the force of ignorance
the internal “1,” as it were, becomes assimilated with external
objects, there arises this feeling, the canse of all pain and
distraction. The full import will be clear under aphorisms

XVIL—XXIIL

VII. That which dwells on pleasure is Desire.
VITL. That which dwells on pain is Aversion.

The meaning of these two aphorisms is plain.

IX. The strong desire for life, seen even in the
learned, and ever sustained by its own force, is
Attachment.

Desire for life ig indeed the cause of attachment of every
description, and the real canse at the bottom of every
misery of which the world is full. It iz a feeling from
which none is free, from the lowest worm to the highest
sage; nay even so-called inanimate nature 1s not free from
it. It is not produced in beings, by education or example,
but is purely innate ; and the very child is as much full of
it as the man bending down with age. Hence it is
inferred that every being brings this feeling with it at birth
from the experiences of its previous life, of which this feeling
is thus an indirect proof, and thus the enrrent of this ‘desire
for life > begins only in eternity. It is, therefore, well said
that it is ever sustained by its own force. The desire for life
is the caunse of fear, in thousand forms, and is well typified by
popular mystical writers by the dreadful ¢ Dweller-on-the-
Threshold,” the enemy of all who aspire after secret

knowledge.
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The five distractions are called by other names also.
[gnorance (awidya) is called darkness (famas), being the
cognition of soul in those that are not-soul, viz., the five
Tanmatras, Mahat, Ahankara, and Avyakta. The second,
egoism (asmita), is called delusion (moha), being the identi-
fying of the Yogin's self with the form he takes by the seeret
powers (siddhis) acquired, such as atomic, ethereal, &e. The
third, desire (riga), is called greatdelusion (makamoka), heing
the losing oneself in the pleasures of the higher objects for
the finest sensual pleasures, through sound, taste, &e. The
fourth, aversion (deesa), is called obscuration (¢#amisra), being
great disgust felt for the obsenrations in the way of com-
plete enjoyment of 7safse, mastery over all. The last, attach-
ment (abhinivesa), is called blindfoldedness (andhatamisra),
being the fear that the powers acquired will be lost.
This deseription is briefly inserted in this place only to show
that even after the greatest occult powers are acquired, the
five distractions do not quite leave the Yogin, and he is there-

fore as far away from real molksa as he ever was.

X. These, the subtile ones, must be suppressed by
a contrary course.

Having described the nature of distractions, the author
points out the way to suppress them. They are divided into
two kinds, subtile and gross. The first are those which exist
in a dormant condition in the form of impressions, whereas the
second are those that appear in coneretely affecting the mind.
The firstcan be completely suppressed only by gaining mastery
over the whole of their support, viz., the thinking prineiple; and
the way pointed out in the text suggests that course. The

subtile distractions must be suppressed by a course contrary to
)
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their existence, and this course, in the case of their seed-like
existence, 1s none other than the merging of the mind in the
pure sense of being, in Prakrti, the root of all.

XI. Their transtormations are to be suppressed by
meditation.

The other kind of distractions, ¢iz.. the gross ones are seen
by their results, #iz., the transformations of the thinking
principle.  These are to be suppressed by meditation as
described in Sect. I: or by the means deseribed at the beginning
of this Section.

XII. The impressions of works have their root in
distractions, and are experienced in the seen or the
unseen.

Having deseribed the distractions and the way of suppress-
ing them, it is proposed to show why they are called dis-
tractions. They are called distractions, the cause of misery,
for all kermas arise from them, and lead to happiness or
misery. Karme or work, rather causes which govern the
position of beings, begin in no beginning, and are continued by
what are called impressions left by previous farwmas, which
impressions become ripe for fruition, either good or bad, when
it is their time. The results of karma are experienced either
in the seen, 7. e., in this very existence, or in the unseen, 7. e.,
in some other incarnation,in proportion to the effort put forth.
It should. however, be borne in mind that in the case of those
whose distractions are completely suppressed or destroyed the
latter alternative does not hold trne; for Aarmas have their
root in distractions which being nowhere, farmas also be-
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come powerless for fruition. All Aarmas do not produce
their results at once, nor does one Aarma succeed another, hut
the mysterious law works in some inscrutable manner, and
such parts of the aggragate asare ripe for fruition, produce
results under proper circumstances. The division of karuiies
into sanchita, prarabdha, kriyamdana, atter the Adeaite philoso-
phy, is most important to explain, even approximately, the

operations of this mysteriouns law of laws.*

XIII. The root being there, their truition (consists
in) class, life, and experience.

The root means the root in the form of distractions.
It 1t is there the result of farma is sure to follow.
Their, 7.e., of karmas. - The result or fruition of farmae consists
i one of three things, or all of them, or any two of them, iz,
class, life, experience.  The word class does not convey the
whole import of the word Jati which refers to rank, class, hirth,
or what are called orders and genera as well.  The meaning,
however, is plain enongh.  The being placed in one particnlar
position is the result of larma. So is also the leneth or
shortness of life : and so also the pleasantness or otherwise
of the experiences of a life-time.  Henee the results of Aarma

are threefold.

XIV. They have pleasure or pain for thier fruit
according as their cause is virtue or vice.

They, /. e., the three : class, life, and experience.  The mean-

Ing 1s plain.

* Vide my “ Monism or Advaitism ? "—Section Karma.
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XYV. To the enlightened all ismisery, on account of
consequences, anxiety, and impressions; as also on
account of the opposition of the action of qualities.

Tothe enlightened, 7. e., to one who has made some progress
in Yoga, and has thereby acquired that keen intuition which
is able to distingnish at once between the eternal and the
illusive. A/, 7.e., every nameable thing, concrete or abstract, is
not only full of misery, but is misery itself. Just as the eyeball
cannot bear the touch of the finest thread of wool. which other
parts of the body ecan hardly even feel, so even does one of
refined intellect bear his connection with mundane things.
It is to him all pain and misery, though the coarser part
of humanity should take no notice of its character whatever.
Four reasons are given to show how everything is full of
misery. The first is consequences. Even when a thing, good,
bad, or indifferent, is being experienced, that very experience
creates o desire for more, and leads, on its non-fulfilment
which is often most possible, to uneasiness, disappointment,
and misery. The second is anxiety. The anxiety for retain-
ing the objects of our love and pleasure, and for protecting them
from interference, is infinitely great. The third is impression.
Every experience leaves animpression which, thongh feeble and
latent for the time, is sure, at its proper time, to awaken in full
force and create a desire for enjoyment which, fulfilled or
nnfulfilled, is sure to lead to misery in the manner deseribed
above. Over and above these three, the one important cause isthe
natural opposition which exists between the individual actions
of each of the three qualities. The result of passivity is
pleasnre and happiness, that of restlessness is disgust and
misery, that of grossness is delusion. There is hardly any one
thing which 1s not made up of these three qualities, as obviously
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there is nothing whieh is free from being the source of plea-
sure, pain, delusion, &ec., at the same time, to different parties;
and by turns, even to the same. Thus the enlightened must look
upon everything as full of misery and free himself from contact.

XVI. That misery which is not yet come is to be
warded off.

To be warded off 1s not an apt rendering of the sanskria—
fieya, which means both to be warded off, as well as possible to
be warded off. That which is capable of heing prevented, and
should therefore be prevented is misery which has not yet
come. And this for the very good reason that what is being
experienced cannot be the subject of consideration, nor even
that which is already past. As in therapeutics, the disease,
its nature, convalescence, and its nature, are the four things
to be mainly considered, so even here the thing to be warded
off, the nature thereof, absolution, and its nature, including
the means, are to be carefully investigated. In this order,

therefore, the inquiry begins with this aphorism.

XVIIL The cause of that which is to be warded off
is the junction of the seer and the sight.

The seer 18 purusa, and sight is all that is seen through it, as
also the instrument through which it is seen, #iz., buddhi, the
result of sattea. Buddhi orintellect is very near purusa and is
active on that his, though not exactly by him. The falsely
uniting the one with the other by the impression that
they are one and the same is the union implied in the apho-
IEl'ism. It is the cause of all misery. The argnment may be
axtended from buddhi to the senses, and thence to the objects
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cognised, and prakréi the root of all.  The meaning may be
easily understood when it is said that the junetion of the seer
and sight is the canse of all misery. All bliss is of and in
the Purusa, the seer, which is ever pure and free; and misery
arises from confounding the pwruse with objects which are

[Iut-;,r}i‘f.i"!ﬂ;'m.

XVIIL.  The sight consists of the elements and the
organs, 1s of the nature of illumination, action, and
position, and is of use so far as experience and absolu-

tion are concerned.

[t should be clearly borne in mind that the Sankhya-theory
of the universe is perfectly evolutional in its character, and
that. therefore, evervthing is a direct or indirvect form of the
original prakrti, which again is nothing different from *that
wherein the three qualities ave in a state of equilibrinm “—
Trigunasamyarastha. The three Gunas, Sattea, Rajos and
Tamas, have illumination, action, and mere position or the
enduring or vegetating in a state of non-illamination, as their
respeetive effects.  These three being the source of everything
we see, the whole nniverse can be nothing more nor less than
a mere modification of them, and shonld exist in one or other of
the three conditions,  Henee the aphorism correctly observes
that sight is of the nature of illumination, action, and position.
The Sankhya-order of evolution is well-known, and, therefore,
the aphorism at once says that sight consists of, 7. e., exists
in the form of, the five gross elements together with the
tanmatras » and the eleven organs—internal and external, to-
wether with buddhi and  ahankare.  All this evolution of the

primordial substance, in its many forms, and threefold condi-
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tions, is nseful in helping us on to final absolution, by full ex-
perience of the pleasures and pains attendant on being en-
tangled in it. It should ;be noted that He, that is, the real
knower, 1s not in or of all this, and therefore it is he who
realises himself, after proper knowledge. All this panorama
of prakrti is for the puruse, and therefore is but a means
to the end. For puwruse having been vealised the action of
prafrti at once ceases.  Thus evolution is in a sense for Him,

as the sankyas emphatically hold.

XIX. The stages of the Gunas are the defined
the undefined, the dissoluble, and the indissoluble.

The meaning will be plain if this aphorism is read in con-
nection with aphorism: XLV., Sect. I. The four stages are
there described as the gross, the subtile, the intelligent, and
the indissoluble,

XX. The seer is pure gnosis, and though pure

(appears to) sec through intellect.

The seer, 7. e., the puriusa, is all gnosis, knowlege, or that
which is the indescribable canse and essence of consciousness,
He is not subject to the process of evolution and never mixes
himself in the evolving side of nature,—its inseparable half,
prafrti. It is therefore pure. But, all the same, the work
of seeing, understanding, goes on notwithstanding, and an ex-
planation is made by saying that though ever pure it appears
tocognise through the intellect which by its very vieinity takes
the spark of life and performs all actions connected with

& . F . - r iy -
cognition. Through intellect, the purusa appears as if seeing
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though really he never sees or does anything besides, It is
ever nnique, and all bliss.

XXI. The being of the sight is for him.

The word dtmi used in the original where the aphorism
runs  “ the afmd of the sight is for Him,” has been made by
some a ground for useless mystification, notwithstanding the
clear explanation of almost all commentators that it means
searupa or (its) proper nature. The word ‘being’ expresses
almost the whole of the idea. That the sight, . e., prakrti and
its forms appear to be, become presented as existing, is not
on account of any purpose or cause inherent in it, but for
the purpose of showingitself, as it were, to him, . e., the purusa
or soul, who, thoungh ever in it, is not of it, nor the cause of
putting 1t in action. That this actionof prasrt/ ison account of
and for purusa is beantifully described by a number of illustra-
tions in works of Sdnkhye philosophy. As milk which is not
sentient flows of itself,in a sense by and necessarily for the calf,
so indeed does prakrti work by and for the pwrusa—the seer,
ever free and all bliss. If the puruse were not, the being
of prakrt: could never have been. The utility of prakrti to
the purusa is already tonched npon in aphorism XVIILI.

XXII. It, though destroyed in the case of him
whose purpose has been fulfilled, is yet not destroyed
for it 18 common to others besides him.

The argument of the preceding aphorism is now carried to
its logical issne. The Sankhya-theory holds that though
prakrti or dead nature is only one, the inseparable purusas,
of and for which it exists, are many. Hence it is obvious
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that though the action of prakrti should cease to affect
such of the pwrusas as have bheen able to realise them-
selves, the effects of its action on the rvest of the purusas
must continue all the same. It, in the aphorism, means the
sight, that is, prakrti. This aphorism is intended as an
answer to the objection that the absolution of one soul will
imply the absolution of all, and hence an entire annihilation

of prakrti or nature which is eternal and indestructible.

XXIIL  Junction is the cause of the self-recognition
of its, as well as its lord’s, power.

The junction of the seer and sight which is indicated as the
thing to be warded off in aphorism XVII, is now clearly
defined. It is evident from XXI. and XXII. that purusa, the
seer, and prakrti, the sight, are in inseparable nnion from time
withont beginning. It is this junction that, while it is the
canse of all experience, pleasurable or otherwise, is, at the same
time, the cause of leading the purusa to realise itself, 7. e., to
mokéa. The very same thing is said in the sufre after its
own peculiar phraseology. The power of it, 7. e., the sight or
prakrti, is that it appears, thongh dead, to exist, and produce
experience (bhoga)of varied character. The power of its lord,
i. ., the seer or purusa, throngh and of and for whom is its
existence, consists in pure g¢gnosis and bliss. That praksti
shonld exist and purusa should know itself, or in other words,
that experience and absolution should arise, is dependent on
the nnion of the two, commencing, it should be added, in time
withont beginning. He who understands the nature of this
union and thus realises his (puruée’s) true nature is absolved.
Hence this junction which leads to wrong knowledge, is put

down as an evil to be warded off.

6
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XXIV. Its cause is ignorance.

[ts, 7. e., of the junction of the seer and the sight. [gnorance
is defined under V.,

XXV. The break of the junction, through the
dispersion of ignorance, is the (thing) to be warded off;
it is the Kuivalya of the Seer.

The break of the juuction cannot be a physical break as is
plain from XXIII. When ignorance is destroyed by right
knowledge, proper diserimination will be the result. This discri-
mination consists in nnderstanding everything in its proper
light ; in seeing that the gunas have nothing whatever to
do with the purusa, the seer, who is ever free and all bliss. It
is only by the force of this junction that the ever-absolved soul
belierves himself bound and miserable, and therefore, the canse
of this junction being dissolved by proper knowledge, the
soul must necessarily realise himself. The ever-ubsolved and
blissful nature of the soul is called Aairalyo—Isolation—a
state not limited by any conditions. This is Mokse, absolution

of the last and hichest degree.

XXVI. The means of dissolving is continuous dis-
crimination.

Diserimination is already defined above nnder the preceding
aphorism ; and it might be added that when true diserimina-
tion is arvived at, the senses all bend inward and see nothing
but the internal sonl, the real essence of all.  Diserimination
will be of no use if one receives glimpses of it now and theu,
but it must become o formed and continuons, [iving, habit,
without admitting of intermission even for a twinkling of the
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eye. This practice of discrimination is the means of dissolv-
ing ignorance, the cause of the junction leading to varied
experience.

XXVIL. The enlightenment which is the last
stage, is sevenfold in his case.

In his case, 7. e., in the case of one in whom the enlighten-
ment described in XXV has taken place. Such enlighten-
ment is indeed the last stage of Voga, for it is the condition of
proper samadhi or vritinirodha. The seven stages are arranged
in the order of the proximity of each to the desired end whie I
is the last stage. These are divided into groups of four and
three, the first relating to the objective and the second to the
subjeetive. (1) I have known all that was to be known, and
nothing further remains to know. (2) I have freed myself
from all bonds of every description. (3) By attaining to
Kaivalya, | have attained everything and nothing more re-
mains. (4) I have done the whole of my duty. (5) My mind ig
at rest. (6) The gunas have all dropped away, even like stones
from the mountain-top, never to rise np again. (7) Being
void of the gunas 1 am what 1 am,” ever free and all Dbliss.
These are the seven stages, which are described in varions
ways with some slight variation of wording by different com-
mentators. The import, however, is as plain as can be ; for each
of these stages has the entire cessation of each of the seven
states of the mind respectively—#iz. (1) desire for knowledge:
(2) desire for freedom: (3) desire for bliss ; (4) desive to do ones
duty : (5) sorrow, (6) fear; (7) dounbt.

XXVIIL. From the practice of the accessories of
Yoga (arises) enlightenment, by the destruction of im-
purity, (leading to) discrimination.

This aphorism points ont the way to the enlightenment
leading to diserimination, by the destruetion of impurity, 7. e..
causes of distraction.
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XXIX. Forbearance, observance, posture, regula-
tion of breath, abstraction, contemplation, absorption,
trance, are the eight accessories of yoga.

These will be explained, and their division into extrinsic and
intrinsic will also be shown. The ennmeration is made in

the order of importance and suceession.

XXX. Forbearance consists in abstaining from
killing, falsehood, theft, incontinence, and greediness.

Forbearance means such control over mind, body, and
speech, as would prevent the student from falling into any of
the five errors pointed out. The first and most important of
these is killing. It is difficult to give the whole import of the
word Azmsa in one word, and I have translated it by killing
for want of a better term. It means the wishing evil to any
being by word, act, or thought, and abstinence from this
kind of killing is the only thing strongly required. It
obviously implies abstinence from animal food inasmuch as
it is never procurable without direct or indirect Aémsa of some
kind. |The avoidance of animal food from another point of |

|| view is also strongly to be recommended, as it always leads to |
| the growth of animality to the complete obscuration and even .i

\'annihilation of intunition and spirvituality. It is to secure this
condition of being ever with nature and never against it, or in
other words being in love with nature, that all other restrie-
tions are preseribed. The next requirement is abstaining
from falsehood, that is, from telling what we do not know or
believe to be the exact state of things. Theft, the third thing to
be avoided, includes, besides actnal illegal appropriation, even

the thonght for any such gain. So also does incontinence, the

e i—
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fourth danger in the path of success, include, besides physical
enjoyment, even talking to, looking at, or thinking of the I". \\
other sex, with lustful intention. The last is gr t‘fﬂ_l_l_l_e_ﬁ which
consists not only in coveting more than necessary, but also
in keeping in possession anything beyond the very necessaries
of life. Several practitioners are known to carry this re-
quirement to the extent of even not accepting anything what-
ever from others.

XXXI. These, not qualified by eclass, place, time,
or utility, are called great vows, being universal.

Several persons begin the practice of Forbearance, but in a
limited sense: as when they resolve that they will not kill the
cow or the man, or willabstain from telling lies on certain days
and at certain places, or will never do snch and snch prohibited
acts but in pursnance of utility, 7. e., when the ends justify the
means. All such qualified vows are not good, for those

only are veally great good vows which are observed

b

S

universally without any consideration of class, time, place,
r Ilt-llltj..

XXXII.  Observances consist in purity, con-
tentment, mortification, study, and resignation to
Isvara.

The duties hitherto deseribed are necative or of the kind
of omission; those enjoined here are positive or of commission.
NS P s : - . .
Purity is both bodily and mental, which latter consists in
1}_11_1151_3351*_1 love ?.1[1{[ Ll’{l‘l&l]IIlllt‘V Lﬂntultmvnt is the being

satisfiel with ones lot. The other three are described at the
beginuing of this section.
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XXXIIL.  The constant pondering upon the oppo-
sites (is necessary) when (these) are obstructed by

inadequate thoughts.

The Bhojarrtti is not clear on this aphorism. The inter-
pretation is therefore given after the Bhdasya and the Waniprao-
bha.  Whenever any or all of the ten duties indicated under
yama (Forbearance) and wiyama (Observance) are not fully
sustained on account of other inadequate thoughts, the bhest
way to escape from these thounghts is to think upon their
opposites, For example, when abstinence from killing is
disturbed by a desive to kill, the way to eliminate the distnrbing
element is by thinking upon its opposite, #i2.. the quality of
love which one who is devoted to yoge must possess, and
which, if' given up, will only lead to endless misery. Similarly
for each of the rest.  The rule here briefly indicated is of the

oreatest practical nse to beeinners.
L [

XXXIV. Inadequate thoughts are killing, &e;
whether done, caused to be done, or approved of ;
whether arising from covetousness, anger, or delusion ;
whether slight, middling, or great ;—(always) resulting
in endless and innumerable misery and ignorance.
Hence the (necessity of) pondering upon the opposites.

This aphorism amplifies the reasons for the preceding,
Inadequate thoughts are, as already said, killing, &e., meaning
the ten opposites of the ten things enjoined. Each of these is
shown to be of 27 kinds, by showing its nature, canse, and
degree, though it is possible, by multiplying the subdivision,
to carry it on ad infinitwm. And in common practice we daily
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observe how. in thonsand ways and one, each of these evils
works its way. The main object of the division is, however,
to show that all acts, whether direct or indirect, whether
from self-love or mere vengeance, whether appreciable or
inappreciable, are all inadequate, and have nothing but
endless misery and ignorance as their fruit. Thinking upon
these consequences is also a kind of thinking upon the
opposite and should be practised. The chief end of such
thonght onght to be the confirmation of the habit of the
opposite of these inadequate thoughts, »iz., abstinence from

killing, &e.

XXXV. Abstinence from killing being confirmed,
there is suspension of antipathy in the presence of
him (who has acquired the virtue).

The abstinence here implied 1s not the merely negative
state of not-killing, but the positive feeling of universal love
as explained under XXX. When one has acquired this con-
firmed habit of the mind, even natural antipathy is held in
abevance in his presence: needless to add that no one harms
or injures him. All beings, men, animals, birds,—approach
him without fear and mix with him without reserve.

XXXVI. Veracity being confirmed, there is the
result of the fruits of acts (in him who has acquired
the virtue.)

When entire and unswerving truthfulness is fully establish-
ed, all thoughts and words become immediately effective.
What others get hy acts such as great sacrifices, &ec., he oets
by mere thonght or word.
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XXXVIL  Abstinence from theft being confirmed,
all jewels approach (him who has acquired the virtue).

When one has given up self-love and thereby the desire for
misappropriation, he stumbles at every step on wealth,
without actually secking for it.

XXXVIII. Vigour is obtained on the confirmation
of continence.

It 1s a well-known physiological law that the semen has great
connection with the intellect, and we might add the spiritnality
of men. The abstaining from waste of this important element
of being, gives power, the real oceult power, such as is desired.
No Yoga is ever reported successful without the observance of
this rule as an essential preliminary. |

XXXIX. Abstinence from greediness being con-

firmed there arises knowledge of the how and where-
fore of existence.

When desire is destroyed, when in fact even the last and
subtle but unconguerable desire for life too is given up, there
arises knowledge of the why and wherefore of existence.

XL. From purity (arises) disgust for one’s own
body, and non-intercourse with others.

The purity here referred to is physical or external;: mental
or internal will be dealt with in the following aphorism. One
who has understood purity naturally looks with disgust upon
his physical body which is full of impurities, and hence feels
no strong desire to associate with others.
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XLI. Moreover, (there arise) clear passivity,
pleasantness of mind, fixity of attention, subjuga-
tion of the senses, and fitness for communion
with soul.

The results here enumerated are the consequences of mental

mritv. The meanine is plain enough.

XLII. Superlative happiness (arises) from content- |
ment.

XLIIT. (There arise) from mortification, atter the
destruction of impurities, occult powers in the body
and the senses.

It 1s well-known that the inner sense becomes developed in
proportion to the mortification of the flesh; and wvarious
methods, more or less severe, are practised in all religions. The
ocenlt powers of the body and the senses here referred to con-
sist i1 what are generally known as second sight, levitation, &e.
These, though the beginning and sign of real power ( Yogabala).

are not the troe end.

XLIV. By study (is produced) communion with
the desired deity.

The constant, silent, and devoted repetition of certain for-
mulae 1s said to be efficacious in establishing a sort of medinm-
istic commnnication with the higher elementals of nature ;

as also in developing the inner vision of the student.

7
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XLV. From resignation to Ifvara (follows) the
accomplishment of Samddhi.

The meaning is sufficiently plain, if we bear in mind the
full import of the phrase ‘resignation to lévaira.’

XLVI Posture is that which is steady and easy.

Having described Yemaand Niyama, the first two accessories
of Yoga, it is proposed to describe the third, A'sana or posture.
Though numerouns variations of the mode of keeping the body
in position at the time of performing Yoge are given in
different books, the general and most convenient definition of
posture is that it should be perfectly steady and should cause
no painful sensation, never mind what shape it takes. (For
farther particulars see Appendix.)

XLVIL. By mild effort and meditaticn on the
endless.

This aphorism must be read as a part of the preceding.
Posture is that which is steady and easy, being so made, by
mild effort and meditation on the endless. All violent effort n
assuming any particular posture leads to pain and therefore
nunsteadiness. By slow and mild effort any kind of posture
will be acquired as a habit, and it will be easy to assume that
posture at a moment’s thought, as also to remain in it for a
long period of time. After any posture is assumed, 1t is wood
to sever our thought entirely from the posture and fix it
upon the infinite, say @kdse or léeara or, as some copies have
it, the Ananta, meaning, the great serpent that is believed
to uphold the earth, &e. These conditions will render the
posture entirely painless.
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XLVIIL Then no assaults from the pairs of oppo-
sites.

The pairs of opposites-are heat and cold, pleasure and pain,
love aud sorrow, &c., constituting the whole of our worldly ex-
perience.  When one proper posture is fully mastered, effects
of the ‘pairs of opposites " arenot at all felt.  Itis necessary to
obtain such mastery over any one posture hefore proceeding

further.

XLIX. This being (accomplished), prdndydma
(follows), —the cutting off of the course of inspiration
and expiration (of the breath).

Having deseribed the fourth accessory of Yoga, it is proposed
to deseribe here the nature of the fifth which is prandayama
or eontrol of the breath. It consits of suspending the natural

course of the breath, viz., expiration and inspiration.

L. (It is) external, internal, or steady; regulated
by place, time, and number ; and is long or short.

Pranayama is of four kinds,  Three of these are described

here, and the fourth is described in the following aphorism.

When the breath is expired, or held ont as it is technically =

called, it is rechaka, the fivst prandyiama, . When it is
drawn in, it is the second, called puraka. And when it is
sugpended. all at onece, it is the third, called Avmblake. Each
of these is regulated by place, time &c. By place is meant
the inside or outside of the body, and the particular
length® of the breath in the act. Time is the time of the

* Length as given in hooks on svara where the length of the
breath is said to vary in accordance with the l}revaili?'lg tattva
It is calenlated that the breath is respectively 12,16,4,8, and 0,
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duration of each of these, which is generally counted by what
18 called smdtra, a measure almost answering to our second;
but any convenient measure will serve. When all three
kinds of pranayamae are combined in one single act, the time
varies as 1, 4, 2, for puraka, kumbhaka and rechaka, vespectively.
Number refers to the number of times the prandydma is
done. Works on Yoge say that the number should slowly and
slowly be carried to so far as eighty, every time one sits for
the practice. There are other works which say that the number
must be sufficient to enable the student to mark the first
udghata and follow it afterwards. Udghata appears to mean
the rising of the breath from the navel, and its striking at
the roof of the palate. Prandyama has as its chief object the
mixing of prane, the upper breath, and apane the lower breath,
and raising them upwards, by degrees and stages, till they
subside in the head. This practice awakens a peculiar force
which is dormant about the navel. and is called Kundaling.
[t is this force which is the souree of all ocenlt powers.  The
general practice is to begin with rechake followed by puraka by
the same nostril. and kumblaka followed by rechaka at the
nppusitv nostril, whenee the course is begun over again with
pureka and onward.  This is called one prandydma. (For
further particulars see Appendix.) [tis leng or short according

to the period for which it is practised.

LLI. The fourth is that which has reference to the

internal and external subject.

The steady kind of prandyama called  fumbhalke is o stop-
ping of the iuspiration and expiration of the breath withont

finger-breadths long, according as the tattve is prthvi, apas, tejas,
payu or akisa. This, again, externally as well as internally.
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reference to its internal or external position. Hence it is
remarked nuder aphorism L., that it is practised only till the
first udghite is marked. When this state is reached the
prandy@ma that is practised is the fourth. It considers the
pesition of the breath in the various padmas®, and carries i,
slowly and slowly. stage by stage, to the last padma where com-
plete samadhi ensues. Externally it takesinto consideration the
length of the breath in accordance with the fattra. &c. Parti-
cular ocenlt powers develop themselves at each stage of pro-
aress. The conditions of time, &c.. given in aphorism L., are

applicable to this also.
LII. Thence is destroyed the covering of light.

By light is here meant the light of entire passivity which is
identical with that of the soul, ever blisstul and free. The
covering consist of the phenomenon which is a result of Zarma.
By the practice of prandyaina this eovering is removed and
the real nature of the sonl is realised for onee, and for ever.

LITT. The mind becomes fit for absorption.

The mind then becomes fit for being guite absorbed in the
subject thought of (/. e., dharand). It is pranayame which

leads the way to this stage, before describing which the author

* The padinas are supposed to be plexuses formed by nerves and
ganglia at different places in the body. They are generally believed
to be 7 in number, and arc ealled ddkdra (at the annus), adhisthina
(between the navel and the penis), manipura (at the navel), andhata
(at the heart), »isuddhi (inthe throat), djind (between the eyebrows)
and sahasrdra (in the pineal gland [ 7 ] ). A full description of the
processes regulating the relation and management of the prdna
in reference to these wonld require a small volume to itself.
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proceeds to describe the immediately next, viz., pratyabara
or abstraction.

LIV. Abstraction is, as it were, the imitating by
the senses, the thinking principle, by withdrawing
themselves from their objects.

Abstraction consists in the senses becoming entirely assimi-
lated to or controlled by the mind. They must be drawn
away from their objects and fixed upon the mind, and assimilat-
ed to it, so that by preventing the transformations of the think-
ing principle, the senses also will follow it and be immediately
controlled. Not only this but they will be ever ready to con-
tribute collectively towards the absorbing meditation of any
given thing at any moment, and even always.

LV. Then follows the greatest mastery over the
senses.

The kind of mastery described is hinted at under aphorism
LIV. The advantages resulting from this powerto a Yogin

are too plain to require description.




THE“Y06GA=-SUTRA.

o ol R

SECTION TII.

I. Contemplation is the fixing of the mind on

something.

Having described the means of purifying the inner self and
of avoiding distractions, the author proceeds to point out the
proper way to the final end, Samddhi. Dharant or contempla-
tion is the fixing of the mind on something, external or inter-
.nal. If internal, it may be one of the plexuses described in the
last section, or the tip of the tongue, or the nose, or any con-
venient spot; if external, it may be any suitable image of the
deity, or a picture, or any similar object. Of course it is
necessary to bear in mind that any such thing contemplated
npon externally or internally should be strictly associated with
nothing but holiness and purity. The mind should be able to
picture to itself the object even in its absence in all vividness
and at an instant’s notice.

II. The unity of the mind with it is absorption.

Absorption or dhydina 1s the entire fixing of the mind on
the object thought of, to the extent of making it one with it.
In fact the mind should, at the time, be conscious only of
itselt and the objeet.

ITI. The same, when conscious only of the object,
as if unconscious of itself, is trance.

Absorption carried to the extent of forgetting the act, and
of becoming the thing thought of, is trance or Samddhi. 1t
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would at once be seen that Semadhi implies two distinet states
of conscionsness unified in one. The first, which is trance pro-
per, is the forgetting of all idea of the act, and the second, the
more important factor, i1s the becoming the object thought
uapon. Mere passive trance is a dangerous practice, as it leads
to the madness of irresponsible mediumship. It is therefore
necessary to lay stress upon the second part of the connotation
of the term Samadhi. The three stages, contemplation, absorp-
tion, and trance, are, in fact, stages of contemplation, for the
thing thought upon, the thinker, and the instrnment, to-
gether with other things which are attempted to be execluded
are all present in the first; all except the lastare present in the
second, and nothing but the thing is present in the third.
Trance, however, is not complete Yoga, for it is only Savikalpe
or conscions-Samadhi, having something to rest upon.

IV. The three together constitute Samyame.

Samyamae is a technical name for the three inseparable pro-
cesses taken collectively. When the three are successively
practised with respect to one and the same object, at any one
time, it is called Samyama. Samyama is the way to several
oceult powers, as also to Nireikalpa (or nnconscions) Samadhi
the Yoga proper, as will just be described. :

V. By mastering its (results) lucidity of the in-
tellect.

The meaning is sufficiently obvious.
VI. 1t is used by stages.

It, that is, Semyama is to be used by stages. Omne cannot
pass all at onee to the highest kind of Swmyama, any more
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than one can think of something without first knowing it.
It is suggested, for example, that when Samyamae is practised
with respect to, say, a mental image the process will tend
from contemplating upon the gross to the subtile. The image
may be thought of in all parts; then withont the decorations ;
then without limbs; then without any special identity:and lastly
as not apart from *“ self. 7 The stages here referred to apply
generally to a distinction of the kind just shown: but as
applied to Semddhi they may mean even the stages shown in
aphorisms XXVIIL. (Section I1.) orin XVIL (Section L.).

VII. The three are more intimate than the others.

The other tive accessories of Yoga, described in section 11,
are comparatively foreign to the subject of Yoga proper. For
they are only the preliminaries to Yoge which really consists in
the three acts described here. Hence these three are more
intimate than the others, and are bronght out for separate de-
seription in a separate section. The first five accessories are
called the external means of Yoga, for they are unseful only in
obviating distractions. These three are called internal inas-

much as they arve the Yoga proper.
VIII. Even it is foreign to the unconscious.

Unconsclous or asamprajndta-samadhi is the final end. or
Yoga: and looking to that, this Semyamae also is foreign, as
being merely prepa ratory. In samyama there is something to
depend upon and hence it is foreign to real samadli wherein
there is nothing to depend npon.

IX. Intercepted tra nsformation is the transforma-

tion of the mind into the moment of interception ;—
8
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the impressions of distraction and interception going
out, and rising up, respectively.

It ig very difficult to put this and the following four or
five aphoriams into proper English. The point raised for
solution is this. [t is the nature of the mind which consist<
of the three GGunas, to keep up transforming itself, without
intermisgion, and when we say that Semyama is foreign to
unconscious-Samadhi, the question naturally suggests itself.
what the mind transforms itself into,. in that state? The
short, simple answer is that the mind transforms itself into
Nirodha which I have translated by the word interception,
meaning the interception of'all transformations, or thought, or
distractions. The distractions here implied are not the ordi-
nary distractions described in the preceding sections, but the
distraction which is still there, in the form of Samprajnate or
concious-Samadhi, the result of Sumyame. As compared with
the highest or unconscious-Samad/i, conscious-Samdadhi is a
distraction no doubt, for there s vet something which the
mind entirely transforms itself’ into. The moment the mind
begins to pass from the one state into the other, two distinet
processes begin, ¢iz., the slow but sure going out of the
impressions that distract, and the equally gradunal but certain
rise of the impressions that intercept. When the intercepting
impressions gain complete supremacy, the moment of inter-
ception is achieved, and the mind transforms itselt’ into this
intercepting moment, so to speak. Lt is in the interval of this
change that the mind may drop and fall into what is called
laya or a state of passive dullness leading to all the miseries
of irresponsible medinmship. Hence this passage from the
conscious to the so-called unconscious is a very difficult

and critical process.  This samadhi is called Nivodhaparingmo
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or the transformation of the mind into interceptions. It
is called Mharmaparindgme or the transformation of the thing’s

property as will be seen in aphorism XILL

X. Its flow becomes steady by impressions.

The intercepting impressious must rise so often as to become
a habit; for then alone will their flow become deep and
steady, and lead to the highest Soumad/i. The mind 18 as 1t
were quite annihilated for no transformation exists, The per-

manence of this state is all that 18 desired.

XI. Trance-transformation is the setting and ris-

ing of distractions and concentration respectively.

The words Asaya and udaya in the original refer to setting
and rizing, and no more, as will be explained in aph. XIV. The
arguments started under aph. [X arve here carried turther. The
explanation here refers to the time when nuconscious-
Semeadhi 15 accomplished. By distraetions is here meant that
distraction of the mind which draws it off from unconscious-
Samidfhi, which ix the meaning of the word concentration here.
Interceptions, being repeated, gain a certain firmness and ripen
into unconscions-Swmidhi.  Hence when this stage is reached
the mere negative condition become as it were positive, and
there arises concentration on nothing, to use a paradoxical
phrase. The mowent when the mind arrives at this stage in

its trausformations is called laksopaparindma as will be seen

in aph. XIIL

XIL Then again the repressed and the revived
are equally (present in) consciousness :—this is that
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condition of the mind which is transformation into
unity.

This aphorism explaing the condition of the mind at the
moment of complete unconscious-Samadhi. The mind is con-
scions of nothing except the respective repression and revival
(see aph. XIV.) of certain impressions, #iz., distractions and
interceptions both welded in one act of supreme conscionsness,
This is called  _Avasthaparinama or transformation as to
condition as will be just seen. The mind has its property
first transformed. Then this property is joind to a certain
moment. of time, when the first transformation becomes
perfectly ripe and indicates the real condition of the mind.
Then it is easy to see that transformation though essentially

one is, for the sake of explanation and analysis, deseribed as
threefold.

XIII. By this the three, property-, character-, and
condition-transformations are explained.

The theory of the transformation of the mind is extended to
all objects. for there is nothing which i not compounded of one
or more or all of the three gunas which are ever in a state of
transtormation. When the very property of a thing is alter-
ed it is called property-transtormation or dharmaparin@ma.
When afterwards the thing with its altered property becomes
manifest in relation to some time, past, present. or future, it
18 called its (rather its property’s) character-transformation
or laksanaparindima, for without the limitation of time it is
difticult to characterise or define the nature of any conceivable
entity. When after this the particular property thus defined
ripens into maturity or decay, it is called 1ts condinion-trans-
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formation or evasthaparindme. Thus the whole universe con-
sists of nothing but certain objects, and their properties which
latter by their transformations produce all variety. Thus this
philosophy puts forth an explanation of the phenomenal uni-
verse, in consonance with the doetrines of the Sankhya; and
Vijnanabhiksu remarks that the Veddnta-theory of Maya is not
quite discordant to this. It remains to explain what the ob-

ject or the substratum—cdkarmi—is, and to this we now proceed.

XIV. The substratum is thatwhich is correlated to
properties, tranquil, active, or indeseribable.

The doctrine £z wikilo nikil jit is carvied out to its full ex-
tent by this school and therefore it is held that anything can
never manifest itself in any other thing unless it previously exist-
ed there. This manifestation has reference only to the properties
of things, and it cannot be said what will come out of what.
In fact everything is producible from everything for every
thing potentially exists in the root of all, 7.e., prakrti. All this,
however, takes place in relation to the form in which a thing
manifests itself, and this form is none other than the unique
combination of the three original properties. The properties
can never exist but in relation to some Hllhb}t,l‘:].[tllll which, in
its tiurn.can never beecome coenisable but ’fhl'nl[gh the il'l‘i}]_![‘]‘:l_’.iﬂb'_
The properties which have once manifested themselves and
passed into oblivion are called tranquil, for they have played
their part and are still there to become actively manifest
some other day. Those that are seen at any moment are called
active: whereas others not yet manifest ave consigned to the
realm or possibility of the indescribable. In other words, these
possible manifestations are as yet latent. After this expla-

nation it is easy to see that the object or the substratum (of



62

properties) is that which is correlated to the propertiesin one
or other of the three states.

XV. The cause in the mutability of forms is the
change of order.

From the preceding explanation itis clear that whatever
form anything mainfests itself as the phenomena is nothing
more than a mere succession of properties in one or other of the
conditions described in aph. XIII. The universe with all its
phenomena is nothing more than an incessant and immediate
succession of states of properties. This need not imply
the Buddhist or rather Mddhyamike doctrine of Ksands or
moments. which looks upon everything as made of nothing
but an unbroken series of moments presented to consciousness ;
for here 1t is the properties alone which follow one upon the

other in succesgion, the thing itself remaining unaltered.

XVI. The knowledge of past and future, by
Samyama on the three transformations.

The transtormations are those described in aph. XIII. By
performing Samyania on them, the past and foture of their

substratum is at once revealed to the mind.

XVII. The word, its sense, and krowledge, are con-
fused with one another on account of their being
-mutually mistaken for one another; hence by Samyama
on the proper provinee of each, (arises) the comprehen-
sion of (the meaning of) sounds uttered by any being.

Every school of philosophy has its own theory about the
relation Dbetween word and meaning, but it would be
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sufficient here to observe that the Yoga-philosophy accepts
what is generally known as the Sphota-doctrine. Sphota 18
a something indescribable which eternally exists apart from
the letters forming any word, and is vet inseparably connected
with it, for it reveals® itself on the utterance of that word.
In like manner the meaning of a sentence is also recealed, so
to speak, from the collective sense of the words used.  So,
then. the eternal sense of a word is always different from the
letters making that word: and the knowledge which, in its
turn, is conveved to our mind is also equally apart from these
two. The sense of words is generally classified under four heads:
objects, properties, actions, and abstractions; and the im-
pression into which our mind transforms itself’ at the moment
of cognising is the knowledge produced. In ordinary inter-
course it o happens that the letters, the sense, and the know-
ledge. all are so confused together as not to be separable from
one another. Thus letters, . e., sounds being confused with
the sense and knowledge. convey no precise meaning if they
happen to be beyond our previons acquaintance. The fact,
however, is that every meaning is eternally existent, and is
as eternally connected with particular sounds,t and therefore
conveye or rereals the same sense wherever it is uttered.
Therefore by performing Samyama on the three separately, the
Yogin can comprehend the sense of all sounds nttered by any
sentient being in nature. Even so can the music of nature be
heard: and the joyous nade within be cognised and understood.

* Whence the name Sphota (that which is revealed).

f For letters are but the vehicles of the different sounds
arising from the 8 places within the body, ziz., the chest, the
larynx, the root of the tongue, the teeth, the lips, the palate, the
nose, and the head. Hence the divisions, &c., of letters,
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XVIII. By mental presentation of the impressions,
a knowledge of former class.

By performing Samyame which is the same thing as com-
plete mental presentation as described in the aphorism, on the
impressions inhering in the mind from time immemorial,
there arises knowledge of the class, &e., to which one belongd
in previous incarnations. These impressionsg are of two kinds,
the first prodocing simply a memory of previous experiences,
and the second leading to the conditions described in aph.
XIII. See. 11, As therefore the conditions of any being
at any moment are only a result of these latent impressions
fulfilling themselves, it is possible to nnderstand their connec-

tion with the past by Samyama, as described.

XIX. With reference to a sign, the knowledge of
the mind of others.

When the Yogin performs Samyama with reference to any
sign such as the complexion, the voice, or any such thing,
he at onee understands the state of the mind of which these
are the sure indices. Any body’s mind can thuns be easily

t-.nmpl'ﬂhi*luit'd by the Yogin.

XX. But not with its occupant, for that is not the
subject.

[t is said in the preceding aphorism that the state of the mind
of any being can be understood. 1t is now asserted that the
state of the mind may be understood, but not the thought which
ocenpies it, for there is no sign belonging to the object of that

thought brought directly under Swmyama. 1f, however, atter
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accertaining the state of the mind, the Yogin performs
Samyama on the subject occupying it, he will comprehend
that also.

XXI. By Samyaoma on the form of the body,
the power of comprehension being suspended, and the
connection between light and the eye being severed,
there follows disappearance of the body.

The theory is that when light, the property of satfva, ema-
nates from our body and becomes united with the organ of
sight which again is & reservoir of similar light, visual per-
ception follows. When, therefore, the Yogin performs Sam-
yama on the form of his body, ¢. e., the property that endows
visibility to his body, he disserves the connection between the
light from his body and the eye of the cogniser, and thus
follows the disappearance of his body. The Yogin in fact centres
all visibility in his thinking principle and prevents the per-
ception of his body. The same holds true of the other organs
of sense, and Lence of sounds, sensations, &e.*

XXII. Karmaisof two kinds: activeand dormant ;
by Samyama on them (results) knowledge of cessation ;
as also by portents.

That karma which produces its results speedily and is actun-
ally on the way to bear fruit is called active; whereas that
which is only in a latent condition of potency is called dor-
mant. By performing Samyama on these two classes of
karma, the Yogin knows the time of the cessation of his life,

* Some copies make this part of the commentary a separate

aphorism by itself,
9
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2. 6w death. He knows at once which Karma will produoee
what fruit and therefore at once sees the conditions of his
death.

The same knowledge arises also from portents, in the case
of a Yogin. Portents are corporeal, celestial, or physical. The
corporeal are such as the inandibility of the prane in the
stomach on closing the ears. The celestial are such as the sight
of things generally regarded invisible, as heaven, &c. The physi-
cal consist in seeing extraordinary or frightful beings, &e. These
and similar portents, such as dreams, the chance hearing of
particular words, &e., indicate, to use a common expression,
which way the wind blows. But none but Yegins can male
any use of such portents, for it is only they who can precisely
interpret them.

XXIII. In sympathy, &c., strength.

By performing samyima with reference to sympathy, &c., as
desceribed in aph. XXXIII, Sect. L., each of thefeeling becomes
so strong as to produce the desired result at any moment.
Sympathy, compassion, and complacency, are the three things
referred to here, for indifference does not require to be made
an object of Samyama. Whoever has performed the Samyama
here deseribed finds no difficnlty in enlisting the good will and
friendship of any one at any moment.

XXIV. In strength, that of the elephant, &e.

By performing Samyama on the powers of any animal, the

Yogin acquires those powers.

XXV. The knowledge of the subtile, the cbseure,
and the remote, by contemplation on the inner light.
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The inner light here referred to is already explained-in aph.
XXXVI, Seet. 1. It is the light of thequality of saéfea which is

clear and all-penetrating. When this is seen by the Yogin, he
may continue to contemplate, 7. e., perform Samyamea upon this
light with reference to anything he wants to know, and in his
internal conscionsness will be intuitively revealed the know-
ledge of subtile things such as the invisible atoms, obseure
things such as hidden treasuves and mines, and things which

are very inapproachably remote.

XXVIL By Samyamae on the sun, the knowledge
of space.

By space is here meant the space intercepted between the

sun and the earth.

XXVIIL In the moon, the knowledge of the starry
regions.

The commentaries say that Samyama on the moon is neces-
sary for a knowledge of the starry regions, for the stars are
obscured in the light of the sun.

XXVIIL. In the pole-star, knowledge of their

motions.

By Samyama on the pole-star is produced knowledge of the
relative motions and positions of stars and planets.

XXIX. In the navel-circle, the knowledge of the
arrangement of the body.

The chalras, circles, or plexunses, have heen described before,
ander the name of padma. The most important of these, so far
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as the ‘arrangement of the nerves of the body is concerned, is
the nabhi-chakra called manipura. It is the pivot of the whole
system. Hence Samyama on it leads to a knowledge of the
conditions of the body. From this aphorism the author begins
to describe the siddfhis connected with the internal body,
baving finished those connected with the external world.

XXX. In the pit of the throat, the cessation of
hunger and thirst.

The pit of the throat is the region about the pharynx where
the breath from the mouth and the nostrils meets. 1t is said
that contact of prane with this region produces hunger and
thirst, which, therefore, may be checked by performing samyama
on this part to neutralise the effects of the contact. It may
be remarked that the fifth chakra called visuddhi is situated
somewhere about the same region, and any one who is able to
concentrate his breathin that ehafreand upward easily acquires
freedom from hunger and thirst, besides other occult powers.

XXXI. In the Kurma-ndd:, steadiness.

Kurma-nadi is the nerve wherein the breath called Aurma*
resides ; and samyama on this leads to such a fixity of the hody
as to make it completely steady and immovable.

XXXII. In the light in the head, the sight of the
siddhas.

The light in the head is explained to be that collective flosw
of the light of sattra which is seen at the Brakmarandhra

* Just as the same breath is called prana, &c., according to the
place where it works, so the same is called Niga, Kurma, Krkala,
Devadatta and Dhananjaya according to the functions it performs.
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which is variously supposed to be somewhere near the
coronal artery, the pineal gland, or over the medula oblon-
gata. Just as the light of a lamp burning within the four
walls of a house presents a lnminous appearance at the key-
hole, so even does the light of saffva show itself at the
crown of the head. This light 1s very familiar to all acquaint-
ed even slightly with Foga-practices and is seen even by con-
centration on the space between the eyebrows. By Samayama
on this light the class of beings called sidd/ias—popularly known
in theosophic circles as Makitmas or high adepts—able to walk
through space unseen, are immediately brought to view, not-
withstanding obstacles of space and time.

XXXIII.  Oreverything from the result of pratibhd.

Pratibhi is that degree of intellect which developes itself
without any special cause, and which is capable of leading to
real knowledge. It corresponds to what is generally called
intuition. If the Yogin tries simply to develope this faculty in
himself by performing samyama on the intellect he becomes
able to accomplish all that is said before, only through the help
of pratibha. This sort of pratibhd is called taraka-jnana, the
knowledge that saves, t.e., leads to final absolution—mokéa.
Hence that yoga which entirely concerns itself with this
department of intellectual and spiritual development is often
called Tdraka-yoga or Rijayoge. 1t does not appear correct to
interpret this pratibki to mean the star Iucifer in accordance
with a doubtful expression of the Bidéya (viz., pratibham nama
tarakam) after its explanation by Vichaspatimiira which

agrees with the above. In the cultivation of intuition consists
the real power of yoga.

XXXIV. In the heart, knowledge of mind.
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By the heart is meant the chakra called andhata ; and
Samyama on this leads to knowledge of the mind, #iz., the
mind of others as well as ones own.

XXXV. Experience is the Indistinctness of the
mild conception of sattva and puruse which are
absolutely apart; this enjoyment being for another,
knowledge of puruie arises from samyama on himself.

It has often been remarked in the conrse of this book that
sattra, the sonrce of intelligence, is apart and distinet from
purusa, the ultimate essence of consciousness. The theory is
that purusa being reflected in clear saftva, enlivens it; and all
experience is assumed by the saftea so enlivened to be entirely
of its own act. This confused identification of the two, ever
distinet by nature, is the cause of all varied experiences. It is
plain that the experience which the saffra receives is of no use
to itself, it is all for the purusa; for all the action of prakrti,
the source of saffra and the inseparable correlative of purusa,
is for purusa. Hence the action of satfza is for another, and
not for itself. Its real function and purpose is to merge itself
in the purusa. It is therefore laid down that semyama on
himself, that is, on his own right nature and purpose, will lead

to a clear knowledge of purusa.

XXXVI. Thence is produced intuitional (cogni-
tion of) sound, touch, sight, taste, and smell.

The five sensations which constitute the whole of our sense-
knowledge, are cognised, after the knowledge described in the
preceding aphorism, is produced, simply by intuition 4. e., by
what is called pratibha or tarake-janana, independently of
the conditions of time and space. The reason for this is
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its results, as deseribed in aph. XXXIIL., on clear knowledge

of purusa.

XXXVTII. Theseareobstacles in the way of Samd-

dhi ; and are powers in moments of suspension.

These oceult powers deseribed hitherto, and to be described
hereafter, are positive obstacles in the way of samadhi, i.e.,
Yoga proper whose nature and import is explained in Sect. I.
They serve as obstacles because they become the cause of
distracting the mind by the various feelings they excite.
But they are not quite useless inasmuch as they are great
powers for good in moments when samadhi is suspended.

XXXVIIL. The mind enters another body, by
relaxation of the cause of bondage, and by knowledge
of the method of passing.

The boudage is the mind’s being bound to a particular
body. The cause of limiting the otherwise all-pervading
mind to a particular spot is larma or dharme and adharma,

T

?. ¢., goed or bad deeds. When by constant samyama on these,
the effect of the canseis neutralised and the bonds of confinement
loosened, then the mind is free to enter any dead or living
organism and perform its functions through it. But for this
purpose a knowledge of effecting this transfer is equally
necessary. By samyama on the nerves which are all constant-
ly pervaded by the mind, the knowledge of the Chittarakandd;,
the peculiar nerve which is the passage of the mind, is
revealed.

XXXIX. By mastery over wuddna, ascension, and
non-contact with water, mud, thorns, &e,
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The physical fanctions of the vitalair pervading the whole body
are known by different names as already hinted at in the first
note to aph. XXXI. The air intercepted between the tip of the
nose and the heart is called prdna, that between the heart and
the navel is called samdna, that from the navel to the fingers
of the feet is called apdna, that above the tip of the nose is
called uddna, and that which pervades the whole body is called
vydna. The respective functions are-vitalizing, digestion, re-
pulsion of exerements, raising up the sound, &e., and motion in
general. The udina has tendency to raise the body upwards
and carry it above water, thorns, &ec. Hence the necessity of
samyama on the wdana. Itis observed that this samyama
also enables the Yogin to die at will.

XL. ZEffulgence by mastery over Sumdna.

About the navel is the seat of the samdna where it performs
the function of digestion by keeping up the internal fire.
When samyama is performed on the samdna, this fire can be
seen about the whole body, which will on that account
appear effulgent. It is observed that this effulgence is most
perceptible about the head, between the eyebrows, and at the
navel. Itis said to be the basis of the magnetic aura of

living beings.

XILI. By Samyame on the relation between dkdsa
and the sense of hearing, (arises) supernatural audition.
Akéka (ether) is all-pervading, and is the cause of sound, it

being its special property. If samyama be peformed on akisa,
sound of whatever description, at any distance, will be easily

heard by the ear.

XLII. By Samyama on the relation between the
body and dkdsa, as also by being identified with light
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(things like) cotton, (there follows) passage through
space.

It is the dAdéa which is all-pervading and keeps things in
position; and samyama performed on the relation of dkdia
with the objects (the body in the present instance) posited
therein, will give the object thought of such lightness as to
enable it to soar through space, or pass with the rays of the
sun, or on water or the mere string of a spider’s web. This
result follows on account of the resistance of akdse being
subdued, and its all-pervading property being utilized. The
same result will follow by performing samyame on light things
like cotton and thereby rendering the body light to float freely
in the air,

XLIIT. The external, unthought-of, transformation
(of the mind) is the great incorporeal ; hence the des-
truction of the covering of illumination.

The great incorporeal is in Sanskrta called the Makavideha.
The meaning is briefly this. We always think in relation to
the ego within us, and therefore in relation to the body.
Even when we direct our mind somewhere out of the body, it 1s
still in relation with the thinking self. When this relation is
entirely severed and the mind exists as it were spontaneouly,
outside and independent of the body, the power that arises is
called Mahavideha. In this condition knowledge of any and
every deseription is within easy reach of the ascetic, for it then
comes to him withount effort, the covering of the three qnalities
which hinders intunitive sd#f»ike illnmination, being broken.
It is this state of the internal mind that is most favourable to

the Yogins passing from one corporeal shape into another, for
10
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it is nothing more than the vréti severed from the body that
travels from one place to another. Those familiar with the so-

called spirit-materializations will readily comprehend the some-
what obscure sense of this aphorism.

XLIV. Mastery over the elements, by Samyama

on the gross, the constant, the subtile, the all-pervading,
and the fruition-bearing (in them.)

Let it be remarked at the beginning that all the five elements
are each to be found in all the five conditions mentioned. In
other word, each and every element is made of these five states
and no more. A substance or element is not a something that
is the snbstratum of guality or action, as the Nyiye and Vai-
sesika will have it ; but it is merely an aggregate of certain
generic and specific properties. Every element has first its
gross phenomenal form ; then its constant invariable form, as
heat in the case of T%¢jas, viscidity in the case of Jala, &e.; then
its subtile form consisting of the tenmitras or subtle pro-
perties ; fourthly its all-pervading form as made up of one or
more of the three qualities—Sattva, Rajas, Tamas—which are
everywhere ; and lastly, its fruition-bearing form or the form
endowed to it for the end which it serves. Thus by performing
samyame on all these forms, in fact all that makes up the
element, the yogin acquires mastery over all elements and
becomes able to effect anything by the mere force of his will.

XLV. Then the attainment of animd and others,
as also of perfection of the body and the correspond-
ing non-obstruction of its functions.

Anima and others are the eight siddhisor high occtult powers.
They are anzma (the power to assimilate oneself with an atom,)



makima (the power to expand oneself into space), laghimi
(the power to be as licht as cotton or any similar thing),
garimi (the power to grow as heavy as any thing), prapti
(the power ofreaching anywhere,even to the moon), prdkimya
(the power of having all wishes of whatever description
realsied), isatra (the power to create), vasitva (the power to
command all). By carrying the samyama described in the
preceding aphorism to perfection, these powers become mani-
fest in the Yogin. Some say that the first five are developed
by samyama on the gross part of the elements, the sixth by
samyama on the constant form of the elements, and the rest
by samyama on the causes of the elements. The next deve-
lopment is in the body of the Yogin which is described in the
following aphorism ; and the corresponding non-obstruction of
its functions means the power whereby the form of the body,
or its motion, &c., are not affected or obstructed by the effects
or barriers of earth, water, fire, &c.

XLVI. Beauty, gracefulness, strength, adaman-
tine-hardness, constitute perfection of the body.

XLVIL. Mastery over the organs of sense by
samyama on the power of cognition, nature, egoism,all-
pervasiveness, and fruition-giving capacity (of them).

The five divisions of the constituents of the organs of sense
make up the whole of each and every sense and shonld be under-
stood in the same manner as the five forms alluded to under
aph. XLIV., in reference to the elements. The power of
cognition refers to the general nature of the senses to cognise:
their nature refers to the knowledge which each produces
about the subject of cognition ; egoism refers to the individual
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consciousness that is always present in all acts of sensing so
to speak; the other two are already explained. By mastering

thesefivethingsin respectto each andevery organ of sense there
arises complete mastery over them, the further result whereof
1s described in the following.

XLVIIL. Thence fleetness (as of ) mind, the being

unobstructed by instruments, and comnlete mastery
over the pradhdna.

The powers acquired from complete control over E_!le organs
of sense are describedin thisaphorism. The first consits in such
fleetness of the body as is possible only to the mind ; the second
inthe uninterrupted exercise of the senses without the co-ordinate
help of the body ; and the third in such mastery over the pre-
dhana—the root of all—as will enable the Yogin to command
or create anything at will. The sidd/zs or powers described from
aph. XLIV. to XLVIIL., are called madhupratikd, as sweet as
honey, for each of them is as sweet as all of them, like any part
or the whole of a comb of honey. Or the word madiu may
be taken to imply the rtambharaprajna, intuitive cognition ; and
that wherein is realised the cause of this intuitive cognition
may be called madhupratifa.

XLIX. In him who is fixed upon the distinctive
relation of sattva and purusa, (arise) mastery over all
things and the knowledge of all.

When the yogin frees himself from all other things and
rests in pure settva and the purusa reflected in it, he acquires
the powers named in the aphorism. This siddhi is called
Viéoki or ¢void of all sorrows,” inasmuch as the Yogin is
henceforward free from all distractions and all obstruections.
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L. By non-attachment even thereto, follows
Kaivalya, the seeds of bondage being destroyed.

When the yogin does not attach himself to these occult
powers, there is repeated in him the constant impression of
non-attachment (sairdgyasanskirasesa), which leads to the
highest end—#kaivalya, the state of oneness, being one and
alone, viz., the purusa. This arises on account of all the
causes of bondage beginning with asidya, &c., as described 1n

Sectoin 11, being completely and finally destroyed.

LI (There should be) entire destruction of pleasure
or pride in the invitations by the powers (of various
places), for there is possibility of a repetition of evil.

Yogins ave of four degrees. (1) Prathamkalpika or one
in the preliminary stage, (2) Madhupratika or one who has
reached the state of rtamblaraprajni or the power called
madhupratika, (3) Bhutendviyajayi, one who has obtained
mastery over the elements and the senses, in fact over every
thing, and (4) Atikrantabhavaniya, one who has attained
katvalya. When the Yogin passes from the first state and
enters the second, his danger begins. He is en rapport with
those regions that are not amenable to ordinary vision, and is
therefore open to danger from the beings of that realm,
good, bad, and indifferent. These are called Devas

places, 7. e., powers presiding over various places or forces, such as

powers of

residence in heaven, company of beautiful women, possession
of various elixirs, various events, &c. But besides mere tempt-
ations, either seen or unseen, there may be various other ways,
both physical as well as spiritual, in which the aspirant may be
worried, frightened, or anyhow thrown off his guard, and tempted
or ruined. The only remedy for all this mischief is supreme non-
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attachment which consists in not taking pleasure in the enjoy-
ment of the temptations, as well as in not taking pride in ones
power to call up such. A steady calmwill carry the Yogin safe
to the end. If this cannot be done, the very evils from which the
Yogin seeks release wounld harass him with redoubled strength.

LIL.  Diseriminative knowledge from Samyama on
moments and their order.

Ksana or moment is that infinitesimal portion of time which
cannot be further divided. By full contemplation of the
moments which make up time and the order in which they
follow one another, arises that knowledge which enables the
Yogin to discriminate everything, for there is nothing which

18 not related to time.

LIII. From it knowledge of similars, there being
non-diserimination by class, characteristie, or position.

Things are destinguished from one another by the class to
which they belong; or where they are of the same class by
the peculiar characteristics which they possess; or, when they
are of the same class and characteristic, by the position they
occupy in time or space. DBut where.all these fail and there
is no possibility of separating one thing from another, as in a
collection of atoms, it is the discriminative knowledge described

in the preceding aphorism that helps the Yogin.
LIV. The knowledge born of diserimination is

tdraka, relating to all objects, in every condition, and

simultaneous.

In aphorism XXXIIL of this section we have already de-

seribed the nature of tdraka-jnana—the knowledge that saves
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from the bonds of the world. The discriminative knowledge
described in aphorism LII. results into taraka, the knowledge
which is the end and aim of yoga. It relates to all objects from
the pradhiana to the bhutas, as also to all conditions of these
objects. Moreover it produces knowledge of all things simul-
taneously and is quite independent of the ordinary rules of
cognition. Hence it is the highest knowledge which can be
desired by the yogin, and it is a sure index of Kaivalya to be
deseribed in the following aphorism as its result.

LV. Kawalyo on the equality of purity between
purusa and sattve.

We know that puruse is all light, bliss, and ever free; and
also that saftva the cause of all knowledge and enlightenment

is the source of buddhi and akankira. When satfza, i. e., the
antahkarana, becomes so far pacified as to loseall conscious-
ness of action on its own part, then indeed is its purity said
to be equal to that of the purusa. Thus when satfra is, asit were,
annihilated to all purposes, there remains the puruéa ever free
and all bliss. This state is the state of kaivalya, the full
import of which word will form the subject of the following
Section.
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SECTION TIV.

I. The Siddhis are the result of birth, herbs
incantations, austerities, or Samddha.

The object of this Section is to give certain explanations
with a view to make clear the nature of Kuivalya, the final
absolution aimed at by the Yogin. It begins with explaining
how the Siddkis or occult powers are acquired. They are not,
as a matter of fact, acquired in one life and hence they may be
the result of the accnmulated effects of several existences.
This indirectly explains how any and every effort in the
direction of Yoga is never attempted in vain. The powers may
be incidental to birth, as the power of flying in birds, or they
may be produced by certain herbs and medicines, as the power
of living for eternity conferred by certain elixirs. They may
be the result of certain incantations or aunsterities, or above
all of the practice of Samidhi as described in the previous

pages,

II. The transformation into another kind (is) by
the flow of Prakrti.

The question is this. How is one body changed into an-
other of a different class even in the same existence? It is
replied that the flow of prakrti does it all. By the flow of
prakrti is meant that inscrutable action of matter which per-
forms all the work of transformation as seen in material
beinos. The very potencies (Sanskira) of matter do all, and
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by powerful application produce the necessary conditions for

their independent action.

III. The incidental cause is not the real eause in
the action of Pralyti; from thence is the removal of

obstacles, like a husbandman.

The incidental causes in the production of material results
are our virtuous and vicious actions (Dharmadharma). It may
be asked if prafrti does all by its action and produces trans-
formations equal to its previous sanskiras, where is the use of
individual good or bad actions? The performance of such
acts is not at all useful in setting up the action of prakrii;
but it only prepares the way for its free action by removing,
if good, the obstruction inits way. An illustration in point is
that of the husbandman who only removes the obstacles in
the way of the water which then passes of itself from one spot
to another.

IV. Created minds proceed from the sense of being
alone.

The question at issne follows directly from the foregoing
considerations. If performance of good acts removes all
obstacles and prepares the way for the free action of prakrti,
& Yogin whose vision reveals to him all he has still to go
through may wish, as it were, to multiply himself and thus
undergo at one and the same time the fruition of all that is to
happen. . In this case he will require as many minds as there
are bodies; and the question is whence do these come, it being
taken for granted that a Yogin can duplicate his gross body.
Such a Yogin has full command over Makattattva, the root of

all egoism and everything else which makes up “mind.” The
11
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sense of being or individuality is the result of Makat, and the
Yogin who has command over it is able to send forth as many
minds as he likes from this grand reservoir.

V. One mind is the cause of all the minds in their
various activities.

This aphorism is put in to explain how the identity of one
and the same individual is preserved in all the different bodies
with different minds.

VI. That which is bornof contemplation is free
from impressions.

The minds referred to in aphorism IV. may be of five kinds
according to the means resorted to after aphorism 1. If the
individual with so many duplicates of itself were to acquire
new impressions, the purpose of creating these minds will be
frustrated, for instead of exhausting all previous impressions
by simultaneous fruition new ones will be accumulated. Hence
it is pointed out that that which is produced by the fifth kind
of means (samadhi) is free from accumulating impressions.

VII. Actions are neither white nor black in the
case of Yogins; they are of three kinds, in the case of
others.

Actions are white, black, mixed, and indifferent. The first
are of gods, the second of wicked beings. The third of men and
the fourth of Yogins. In other words, Yogins acquire no im-
pressions by their acts, for they are perfect in non-attachment
and hence are ever free. This aphorism is only a corollary
of the preceding and explains the meaning with greater
clearness.
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VIII. From thence, there is development of those
impressions alone for which the conditions are favour-

able.

From thence, meaning, from the three kinds of Karma.
Every act leaves an impression ; and these are collected one
upon the other, and new ones added to them, as any of them
spends itself away by producing its proper result under
proper conditions. The point of the aphorism is to explain
how and in what order the various impressions manifest
themselves. It says that only those manifest themselves,
conditions for which are favourable. For example, if a being
who is a man becomes a man again, after passing through the
dog, the wolf and the ape, it is certain that such impressions
alone will manifest themselves in each and any of these
existences as are favoured by the conditions. The impressions
for which the conditions are not favourable will lie dormant
till their time.

IX. There is the relation of cause and effect even
(among them) though separated by class, space, time,
on account of the unity of memory and impressions.

The preceding considerations at oncesuggest a doubt asto the
continuity of the various z@sandsor impressions as canse and effoct.
It is asserted that though wvdsands of a particular kind be in-
terrupted for ages by circumstances of class, time and space not
permitting their manifestation, still they are sure to manifest
themselves when the proper conditions are secured. To take an
example, if one with human vdsands passes throngh a series
of incarnations other than human, and that too for an incon-
ceivable length of time, still the human #dsands which were
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dormant so long will manifest themselves when and where the
human conditions are again fulfilled. It may still be argued
how this can be? It isanswered, by the unity of impressions
and memory. Every act leaves some impression which produces
memory. Memory in its turn leads to action and fresh im-
pressions. If a child is led by instinct, for example, to act in
a particular way, that instinet is proof of a memory which
must be the resunlt of its corresponding and inseparable im-
pression left by some act in a previous incarnation, never
mind when and where.

X. Besides they are without beginning, on account
of the eternity of desire.

They, i. e., the vdsanas. This aphorism solves a difficulty.
If the continuity of zdsana be admitted, previous incarnation
must of necessity be regarded as a fact. And if previous in-
carnation is a fact, there must be a point where actual ex-
perience began, and produced the zdsanas. The fact, however,
is that #dsand has no beginning and no end, just like the uni-
verse which has no beginning and no end. Vasand is con-
comittant with desire or chitta, i. e., the mind, generally
speaking. Every being has the spontaneous wish ¢to be,’
and it is this instinetive function of the mind which makes
vasani inseparable from mind. The mind again is not atomie
as the Naiyayikas hold, but all-pervading like A/kd‘a (ether).*
Hence wasand is everywhere and manifests itself in acts,
through memory, wherever the necessary conditions are ful-
filled. In fact if there is no w@sand or desire there is no

~ * Hence the theory that the dkdfe retains attenuated impres-
sions of all our acts, mental or physical, which can at any time be
called to life, A'kidsa is, therefore, not merely ether, a form of
dead matter, but something more than that.
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world; »dsand is as it were a law of nature, the very reason
of being, and as such has no beginning like all other laws of
its kind.

XI. Being held together by cause, effect, substra-
tum, and support, it is destroyed by their destruction.

If wasana is eternal, how could it be destroyed? It is
replied that it is not eternal in the same sense in which the
soul (Purusa) is eternal; but only its current is eternal.
Hence on the destruction of the cause or causes which set
it a-going it is possible to destroy it too. Awidya or ignor-
ance is the cause which produces egoism, which in its
turn leads to good or bad actions. These produce the results
which leave certain impressions. Thus the circle of zdsand
never ends. The cause which produces vdsana is action, the
effects being class, age, and fruition. The substratum is the
thinking principle, the supports being the various objects
cognised. When proper Yogu-training and knowledge dE%tI‘D]"
these causes, their results, viz., vdsanas, are at once annihilated
and Kaivalya follows.

XII. Past and future exists in real nature, in
consequence of the difference in the conditions of the
properties.

The question is, how can zdsands which do exist somehow
be entirely annihilated? The indestructibility of matter would
not admit the assumption of such a position. The explana-
tion is sought for in the peculiar theory of this philosophy
which regards everything as having in it, by way of poten-
tiality (called éakti), the seeds of all its_forms or vdsands, past,
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present and future.® The mind experiences these according
as they become ripe for fruition; but the distinction laid
down is that froition consists in nothing more than the
manifestation of future properties. One who has got proper
illumination reduces even the future, besides the present,
to the past, and herein is contained the real import of the
oft-told doctrine that all acts of the enlightened are like the
sowing of seeds baked on fire. Hence when all vdsands
are reduced to the past, the mind is said to be entirely free—
in eternal Kaivalya—its own as well as the vasands’ existence
notwithstanding.

XIII. They are manifest or subtile being of the
nature of the Gunas.

It is just said that the past and the future exisit, in its
real nature. What this nature is, is shown in this aphorism.
They meaning the conditions of the properties are either
manifest, that is experienced in the present; or subtile,
that is yet to come. They are all, from Ma/lat down to any
individual object, of the nature of the Guaes. That is
to say they are mere transformatio_s of the three Guaes and
are nothing apart from them. Every object in whatever
condition is pleasant, painful, or indifferent, and this is nothing
but the result of its primal constitution. The Gunas keep up
transforming themselves every minute, and produce the
panorama of various phenomena. Itis well said “the form
of the Gunas is never visible, that which is so is but false show,
entirely worthless.”

o

* Hence it is laid down in Swutra XVI., Section III, that Sam-
yama on the three parindmas produces knowledge of the past,
present and the future.
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XIV. In consequence of the unity of transforma-
tion (results) the one-ness of things.

The question naturally arises, how any given thing which is
a mere transformation of the three Guaas is cognised as a
unique fact of mental perception, if each of the three Gugas,
which enter into its formation, have their peculiar transforma-
tions? The answer is that the Gunas do not act independently
of one another, any one of them necessarily subordinates the
other two. The transformation, then, becomes perfectly
coherent and is capable of being presented as one unique
‘object. This can be easily seen even in the categories of the
Sankhya. For example, Makat, which is one individual sub-
stance, so to speak, is nothing more than a transformation of
the three Gunas in which Sattra is subordinate. From Makat
arise Alankara, and the five Tanmatras according as Rajas or
Tamas 1s predominant. All the same, each of these trans-
formations is always known as one.

XV. Though things are similar, the cause of mind
and things is distinct in consequence of the difference
of minds.

The preceding considerations establish, in anindirect manner,
the existence of things as objects external to the mind.
The Vijnanavidi-Bauddhas who maintain that things are
but the reflections of our thinking principle, would object
to such a position. The objection could not bear examina-
tion; for the existence of things apart from the thinking
principle is certain. Though there is, indeed, complete simi-
larity among objects of the same class, still the way in which
the objects affect the mind, and the way in which the mind is
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affected by them, are entirely distinet. Hence objects exist
out of the thinking principle. Though objects are similar
they are not presented to different minds in the same light,
which shows that they are apart from the mind. Again we
often hear more than one person saying that he has seen the
same object as isseen by another. This wounld prove that
though the object is one, the cognisers are many. This cir-
cumstance proves the distinction of the object and the mind.
Again the seer and the sight, 7. e., the mind and the object,
or the instrument of knowledge and the object of knowledge,
cannot be one and the same, for then all distinctive knowledge
will be impcssible, which, however, is absurd. To attempt a
solution of this difficulty by saying that eternal zdsend of the
form of external objects is the cause of all our distinc-
tive knowledge is useless, for that which has already spent
itself cannot become the canse. Ience objective existence
must be granted as independent of the subject. Nor should
it be imagined how one substance (#iz., Prakrti) could produce
in this case all the multifarious differences of our experience,
for the three Gunas and their various combinations in different
degrees are enough to account for all that. In the case of
Yogins properly enlightened it is but proper that Knowledge
having produced in them supreme Vairdagya they do not care for

the Gunas which also assume a state of equilibrinm and pro-
duce no effect.

XVI. Nor are objects the result of a single mind;

(for) what should become of them when not cognised by
that mind.*

It may be granted that things do exist apart from the mind,
but it may still be argned that they do not exist independently

* This Sutra is not found in the text adopted by Bhoja.
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of the act of cognising. This aphorism 1s proposed to solve
this difficulty. Whence is the object. produced? If from the
cognising agent, it may further be asked whether it is one
mind that produces the object or many. If one, the existence
of an object thought of in a moment preceding the thought of
another object, cannot be possible. This, however, is not the
case, for even when my mind has ceased to think of an object
it is possible for the mind of my friend to think of the very
same object at any subsequent time; as also for me fo re-
cognise the self-same object when I should again recur to it.
It is impossible for objects to be the result of many minds
inasmuch as it is a rule with respect to all mental ereations, as
dreams, that they should be the result of asingle mind.
Hence objects cannot be said to be the result of the cognising
agent.

XVIL. In consequence of the necessity of being
tinged by them, things are known or unknown to the
mind. '

This philosophy holds that the mind is all-pervading.
When it is established that objects exist apart from the mind
it must follow from the nature of mind that it must be able to
cognise all things at all times. This, however, 1s not so. The
mind cognises objects only when it is tinged with their re-
flection, so to speak. DProperly speaking, the mind- takes the
form of the object it sees, and mental perception follows. It
will be seen further that knowledge arises when the mind
receives a double impression, thatis to say, when it is in-
fluenced by Puruse on the one hand, and by the object on the
other, but the explanation given here,is enough to show why

simultaneous perception of all possible things is not possible,
12
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the all-pervading character of the mind (and the senses)
notwithstanding.

XVIIL. The functions of the mind are always
known, on account of the constant nature of its lord,
the Puruda.

The preceding considerations about the theory of mental
cognition imply that the mind is subject to tranformation.
It would then follow that the soul (Puruia), the cause of all
knowledge, is also subject to such transformation. The real
point at issue is, that the idea of a Purusa as superior to the
mind 1s redundant, for the mind alone is sufficient for all
purposes. This is denied. It is exactly becanse Puruéa, the
lord, that is to say, the ever-present witness of the mind, 1s not
subject to such change, that the varions functions of the mind
are always known. The rule is that those things which as-
sume many forms are said to be subject to change with res-
pect to any other which is the unchanging witness of their
forms. The mind itself is unconscious, and the fact of its be-
ing ever conscious, whatever the form of its consciousness, is
evidence that there is a higher witness beyond itself. This is
the ever-immutable Purusa. If the Puruse were mutable,
the fact of nninterrupted consciousness will share the same fate
as all ordinary perceptions described in the preceding apho-
rism. DBut we are sure that consciousness is neither suspended
nor modified even for a second. Hence the existence of the
immutable Purusa,

XIX. Noris it self-illuminative, for it is a per-
ceptible.

Though the existence of Purusa apart from the mind is
established, still it may be possible to dispense with it
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altogether, if we assume the mind to be self-illuminative, in-
stead of non-intelligent. This the aphorism asserts cannot be.
The reason is that the mind is a perceptible. The rule about
the perceiver and the perceptible or the seer and the seen
laid down in the preceding aphorism may be called to
memory. The mind as being capable of presenting itself
in many forms, which are all cognised by the Purusa without
suffering any change, can never be the ultimate, that is, self-
illominative, perceiver.

XX. Moreover, it is impossible to cognise two
things at one and the same time.

The point is that the preceding considerations leave no
doubt as to the mind’s being not made up of mere moments
(Ksana) as the Bauddhas hold. This assumption, besides
being untenable, will not help at all in dispensing with the
existence of the Purusa. Ifit were so,it would be impossible for
any one to be conscious of both, the mind and the object, cog-
nised by it in any the same moment of time. For if the mind
were but & mere succession of momentary states, fewo different
cognitions cannot be the subject of any one momentary con-
sclousness. Acain if objects are the result of the mind, even
then such experience cannot follow: for the cognising mind is
not present at the moment when it becomes the object to be
cognised. Nor again could a belief in the separate existence
of objects solve the difficnlty. For in that instance the mind
will never be able to cognise objects on account of being never
identified with them, by its momentary nature. If the mind
were able to cognise even without relation, then it ought to be
assumed as all-knowing, which is absurd. Hence it is idle to.
maintain that the mind can by any subtlety of reasoning be

made to displace its ever-present cogniser the Puruia,
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XXL If cognition by another mind (be postulated)
there would be an infinity of cognisers, and confusion
of memory also.

The last resource to dispense with the existenee of the Puruia
1s to hold that every individual is possessed of many minds
which cognise one another. This, however, cannot be. If one
mind cognises another, that ought to be cognised by a third,
and the third by a fourth, and so on ad infinitum. This would
involve the argument of regressus ad infinitum.* Nor could the
number of minds be limited and the relation of cogniser and
cognised defined among them; for the necessity and number
of cognising minds can never be ascertained. There wonld
moreover be utter confusion of memory by assuming an in-
finity of minds. On the recolleetion of a set of cirenmstances
peculiar to one mind there wounld arise with it a train of con-
comittant circumstances extending into infinity and would
prevent all diseriminate memory of any act. Hencelt is use-
less to try to dispense with the existenee of the Puruse.

XXII. When the never-changing soul takes its
form, then arises knowledge of its own cognition.

Having established that the soul exists apart from the mind,
it is proposed to explain how the mind cognises itself and
its environments. The soul (Purusa) is never subject to any
change, but it is reflected, so to speak, tn the mind, and takes,
as it were, through this reflection, the form of the thinking
principle.  Throngh the power of this reflection the mind is
enkindled into consciousness, and performs acts of cognition.
The reflection does not necessarilty mean an actual reflection,
but. the spontaneons magnet-like influence of the seul on the
mind. The sonl is, for convenienee of explanation. regarded
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as having two powers of intelligence :  the ever-present (NVit-
yodita) and the manifest (Abkivyangya). The former is ever
its own but it. the latter that is ecapable of influencing the
mind.

XXIII. The mind tinged by the seer and seen
has everything for its subject.

The preceding explanations being over, it 18 proposed to
explain the nature of mental perception; and fo explain along
with it how certain philosophers are led to regard objective
existence as merely a function of the mind. The mind is
modified in a double manner, and knowledge arises only when
this double modification is simultaneous. It is influenced, on
the one hand, by the soul and rendered capable of cognising;
and it is affected by objects presented to it on the other, that
is to say, it takes the form of the objects it sees. This double
modification has, as its result, the cognition of any particular
object or thought. Several philosophers consider too exclusively
one or other side of the mind and deceive themselves into the
belief, for example, that objects are nothing more than mere
mental creations. This explanation of the process of mental
cognition is intended to show how to suppress the various
transformations of the mind, and how, above all, to distin-
guish the eternal Purute from it, and devote omeself entirely
to him by entire attention to his influence.

XXIV. Though variegated by innumerable vdsands,
it acts for another, for 1t acts in association.

If the mind does all, the Puruta appears more as a redun-
dant philosophical idea than a clear necessity. It is replied
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that 1t is not so. The mind, though full of countless impres-
sions, is unable to act of itself, for it is only under proper
external circnmstances, called ¢ association ” in the aphorism,
that these impressions develope themselves into actuality.
Moreover, the action of the mind is always unconscious, and it
therefore ever subserves its supervisor, the Purufa, whose
existence is thus a direct necessity. The mind is only a store-
house of vdsands ; but it is nothing more, whence the place for
and necessity of the Puruta. The mind only acts for the
Purusw. What Patanjali calls mind throughout is called
Prakrti by Kapila; and it is remarkable what an important
part mind plays in this philosophy.

XXV. The cessation of the desire of knowing the
nature of the soul (takes place) in one who has master-
ed the difference.

Having finished all metaphysical discossions about the
nature of mind and soul, and having established their difference,
it is now proposed to explain the nature of final emancipa-
tion or Kaivalya. And first, the qualifications of one who
attains to it. One who has the desire to know what is the
soul and what the relation his mind and the universe bear to
her, is said to be desirous of Kaizalya. When such a person
clearly experiences the distinction between mind and soul,
and understands the powers and nature of either, the said
desire is extingnished within him. Kaivalya 1s, 1n fact, o state
in which there is entire cessation of all desire, and when the
nature of the essence of all conscionsness is known, there is no
room for any action of the mind, the source of phenomena.

This aphorism is interpreted in a different manner by B/oja.
He savs that one who has known clearly the difference be-
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tween mind and soul, loses that false knowledge whereby he
used to regard his mind as soul. 1 have followed the Man:-
prabhé of Raménanda-Sarswati in my explanations, for the
obvious reason that the intention of the aphorism is more
than a mere denial of the mind’s being taken for the soul.
This has indeed been effected by the preceding aphorisms,
and the point here seems to be to explain the result of that
conviction. To merely repeat an affirmation of this distinction
by way of the intended result, appears but a poor compensation
of Yoga-efforts, in comparison to the grandidea of the cessa-
tion of all desire, even the desire of knowing the soul.

XXVI. Then the mind is bent towards diserimi-
nation and is full of Kawalya.

The state of the mind of such a Yogin is now described. The
mind, before such knowledge, was bent towards worldly
objects, but now it is entirely bent on discriminative knowledge.
This knowledge is of the kind of clear cognition of the difference
between mind and soul. Not only this but the mind is entirely
full of the idea of kaivalya to the exclusion of other thoughts.

XXVIL. In the breaks, there are other thoughts
from impressions.

By breaks is here meant the suspension of the condition
of entire devotion to the idea of kaivalya, described in the
preceding aphorism. This is possible at the commencement.
Impressions mean previous impressions, impressions of various
previous incarnations.

XXVIII. Their destruction is after the manner of
destroying the distrdtions.

Distractions and the way to get over them are already des-
cribed.  The rest of the meaning is clear, :



18

XXIX. Even after illumination, there arises, in
one who works without attachment, the constant flow
of pure diserimination called “the cloud of merit”
which is the best samddhi.

The point of this aphorism is to show that even full diseri-
mination is not the desired end, and should be superseded by
supreme non-attachment which is the neavest road to samadhi,
the door of kaivalye. Illumination ( prasankhyine ) is the
light of knowledge resulting from constant discriminative
recognition of the twenty-six elements of this philosophy.
It is of the kind ‘described in aphorism XLIX. Sect. IIL
When after this illumination the Yogin works entirely without
attachment to any object or desire, he reaches the state of
supreme non-attachment wherein the light of the soul breaks
out in full. In fact all appears full of soul and there is nothing
to interrupt this blissful perception. This state 1s of the
highest merit which is compared to a cloud inasmuch as
it besprinkles the germs of samddhi into full bloom.

XXX. Then (follows) cessation of distractions and
action.

Then, that is, when samddhi is reached. The five kinds of
distractions are already described. The cessation of action
does not mean that all action of whatever kind is put a stop
to : but it is implied that Karma does not affect the Yogin, in-
asmuch as it is only like seeds sown after being baked on fire.

Y XXI. Then in consequence of the infinity of
knowledge free from all obscuration and impurity, the
knowable becomes small.

When the distractions are destroyed and when Aarma 1s
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rendered powerless for good or ill, there arises full knowledge
which is free from the obscuration caused by rajos and tamas,
and cleared of all impurities arising from the said distractions.
This knowledge is infinite. As compared to this infinity,
that which ordinary men regard as the knowable appears but
an insignificantly small thing. It is easy to know it at any
time ; though it is not possible that the desire to know a com-
paratively worthless thing should ever arise.

XXXII. Then the succession of the transforma-
tions of the gunas come to an end, they having ful-
filled their end.

‘When such knowledge arigses and supreme non-attachment
is at its height, there arises in the Yogir entire cessation of
the effects of the three gunas. The gunas work for the purusa.
The puruse having known himself, the gunas cease to act,
they having ful-filled their end. The whole universe is but a
succession of transformation upon transformation of the gunas.
These transformations take an inverse course and are merged
each into their higher souree till all is reduced to matter with
the three qualities (trigunatmakapradhana.) No fresh trans-
formations take place; and hence the succession of trans-
formations comes to an end, in the case of the puruse who has
understood Zaivalya.

XXXIIL.  Succession is that which is known by
moments, and is cognised at the last modification.

The preceding aphorism deals with successions of trans-
formations. It is proposed to explain what is succession.

Succession implies order in time and as such its form can be
13
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known only by a knowledge ofthe very infinitesimal particles of
time called moments ( kéana.) Again it can be known as a
definite thing only when a particular tsansformation or
modification takes a definite shape, that is to say, is at an
end. When the succession of modifications has ceased, there
1%, In fact, no limit either in time or in space to the knowledge
and existence of the Yogin.

XXXIV. The inverse resolution of the gunas void
of the motive to act for the purusa is kawalya; or it
15 the power of the soul centred in itself.

It 1s here proposed to define kaivalya the state to which the
Yogin has arrived after what is described in the preceding
aphorism is accomplished. It is defined in a twofold manner;
from the side of prakrti as also of purusa. The gunas always
act for the soul and their object being fulfilled on the soul
knowing himself, they cease to act. Their effects, the various
transformations, merge each in their higher source and nothing
remains for the purusa to cognise. This state of the purusa
i8 kaivalya or the state of single-ness. It does not mean that
the universe is reduced to nothing, for it continues to exist
for all those who have not acquired Anowledge. In the case
of one who has acquired knowledge, the visible universe, the
cause of distraction, the state of concentration, the supreme
idea of non-attachment, all with their impressions, merge into
the mind, which again merges into mere being, which resolves
itself in mahat, which finally loses itself in pradhina. This
kaivalya of the pradhdna is, by way of metaphor said to be
of the puruéa. Or kaivalya may be explained from the side
of the purusa. When the puruse has so far received due

illumination as to estrange itself from all relation with pra-
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dfdna and its tranformations it is said to be Awzivalya, alone,
orin a state of kaizalya. This is the power of the soul
centered in itself. Kaivalya, it will at once appear, is not any
state of negation or annihilation, as some are misled to think.
The soul in kaivalya has his sphere of action transferred to a
higher plane limited by a limitless horizon. This our limited
minds cannot hope to understand.







APPENDIX.

( Translation of Extracts from the Hathﬂpradipikﬁfj
( With brief explanations. )

“The Hatharidya* should be practised entirely in private
by the Yogin desivous of success ; it conduces to power when

thus practised, and becomes fruitless otherwise.”—I. 2

“The practitioner of Aatha should reside in & monastery or
place which may be entirely secluded ; sitnated in a country
ruled by a good king, inhabited by religions people, aftording
easy means of maintenance, and free from harassment ; which
again should be not larger in breadth and length than the
length of a bow ; and should be free from stones, fire and
water. The place for yoga is that which has a small door for
egress and ingress, which is otherwise without any loopholes,
and is free from crevices and holes, which is neither too high
nor too low, which is clean washed with cow-dung paste, which
is free from insects of all description, and which is pleasant

with gardens, wells, and similar envirenments.”—I. 12. 13.

“ Yoga neversucceeds when accompanied by excessive eating,
exhaustive ocenpation, too much talking, adhering to painful
vows, mixing in society, and fickleness of mind. It becomes
successful by energy, enterprise, perseverance, knowledge of
the tattva, resolution, and solitnde.”—I. 15. 16.

Yama and Niyama ave already described in the text of

Patanjali. The third stage is that of @sana. The dsanas or

* Ha means the moon and tha the 3111"1: both heiﬁg H}'.I;_l.llﬂlf-‘. for
the two breaths. Hathavidyi or Hathayoga is the science of
re mating the breath (prdna. )



1

postures are said to be eighty-four in number, and each has
its peculiar influence on the body and the mind. By vari-
ation of @sanas and kinds of prandyama, yogins get over almost
all kinds of diseases. Of all the different postures four are
sald to be the best.

“Sit with the body perfectly straight after placing the right
foot in the cavity between the left thigh and the calf, and the
left foot in the cavity between the right thigh aund the calf.
This is called svastikasana.”

“ Having pressed the perincenm with the end of the left foot
place the end of the right foot on the spot exactly above the
penis. Then fix the chin steadily on the heart and remaining
unmoved like a post, direct the eyes to the spot in the middle
of the brows. Thisis siddhasana. It is also called vajrasana,
muktisana, or guptisanae.”

“In all the 84 postures always practise the siddhasana, for
it is that which purifies all the seventy-two thousand nddis.”

“ Place the left foot on the right thigh, very near the joint,
and place the right foot similarly on the left thigh. Then
stretching the arms backward hold the thumb of the right foot
with the right hand, and that of the left with the left. Place
the chin on the heart and fix the eyes on the tip of the nose
sitting perfectly straight. This is the padmasana, the destro-
yer of all diseases.”

“ Place the right foot in an inverted position under the
right part of the perincenm and the left foot under the left

part, and hold both the feet by both the hands. This is bhadr-
asana.”—IL. 19-35-37-39-44.

Having mastered one of the postures the actnal practice of

yoga may commence. ™ One who abstains totally from sexual
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intercourse, keeps temperate habits, and remains free from
worldliness, becomes a Yogin after a full twelve-months’ prac-
tice. By temperance in eating is meant the eating only three-
fourths of what is actually required. The food also should
consist of substantial liguids and tasteful solids. Bitter, acid,
pungent, saltish, and hot things, as well as green vegetables,
oil, intoxicating drugs, animal food of every description,
curds, whey, ete. are to be strictly avoided. Wheat, rice
barley, milk, ghee, sugar, butter, sugar-candy, honey, dry
ginger, the five vegetables beginning with Patol, oats ( muga),
and natural waters, are most agreeable. In the beginning
avoid fire, woman, and exertion. Young, old, decrepit, or
sick, may all obtain success by steady practice. Success attends
practice, none succeeds who lacks in practice: mere reading of
yoga-books, or talking on the subject, cannever conduce to
guceess.”—I. H7. 58, H9. 61—65.

“ Having mastered some one posture, and observing the
rules of diet ete, the yogin may begin the study of regulating
the breath. Disturbance of mind follows disturbance of breath,
and the mind remains calm when the breath is calm : hence
in order to attain fixity of mind, the breath should be con-
trolled. So long as the nddis, the vehicles of prina, are ob-
structed by abnormal humours, there is no possibility of the
prana running in the middle course ( szsumnd, ) and of accom-
plishing the wwmani-mudrd. Hence prapdyama should be
practised, in the first instance, for the clearance of these hum-
ours. The prandydma for this purpose is as follows. Having
assumed the padmdsana posture, the yogin should inhale at
the left nostril, and having retained the breath for the time he
easily can, shonld let it off at the opposite nestril ; and repeat
the same process beginning with the nostril where he ex-



1y

hales. This will make one prindydma. These should be
practised four times in twenty-four hours, in the morning, at
noon, in the evening, at midnight; and should be slowly
carried to eighty each time. The process in its lowest stage
will produce perspiration, in its middle stage tremor, and in its
highest stage levitation. The student may rub his body with
the perspiration produced from the exertion; for this will
make his body strong and light. In the beginning of the
practice, milk and gkee are the best to live upon; the process
being mastered, no such rule is necessary. The breath should
be mastered slowly and by degrees, just as are tamed tigers
bears and other wild beasts, for otherwise the rash student is
sure to come to grief. Proper pranayama destroys all diseases,
improper one produces them. When the humours of the nadis
are cleared the body becomes lean and beautiful, and digestion
becomes keen, health ensues, the retention of the breath is
done without effort, and the nada within becomes aundible.”—
II. 1—20.

Those who cannot clear their body by this process have to
resort to other six processes of more or less difficulty. They
arve dhauti, basti, neti, trataka, nauli, kapdlabhdti. * When
the nidis are cleared the way of the Susumna is thrown open,
and the prana entering it, brings the mind to that steadiness
which is necessary for samadki. This state is called Unman:.
For reaching this state Yogins practise various kinds of
prapayame ov kumbhakes. They are 8 in number : surya-
bhedana, wjjiyi, sithiri, sitali, bhastrika, bhramari, murchhd,
plavini. In the beginning of puraka the mulabandlha should be
firmly fixed, and at the end of puraka the jalandhara. When
kumbhaka ends both should be given upand the uddiyana should
accompany recheka. The time for the three varies as the
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numbers 1, 4 and 2, which any advanced practitioner may
multiply to any extent. The first kind of pranayamea or
lumblalka i.e the suryabhedana is done as follows. Bearing
all the above instructions in mind, and having taken a
firm dsana, make purake at the right nostril, and having
made Aumblaka, make rechaka at the left. The student
should always be careful not to prolong Lumblhaka beyond
the point where a kind of tingling sensation is felt thronghout
the body and especially in the head and even in the nails of
the hand. Nor should he throw out the retained breath
(rechala ) in a hurried or forcible manner; the slower it is done
the better. This suryabledana clears the head, cures all
disorders arising from flatulence, worms &e, and opens the
way of the susummi. The others are done in various ways

and have various properties peculiar to each”—I1.45—50.

As helps to pranayama, and even as independent practices
leading to several important results and even to samadhi,
there are certain physico-mental postures which are called
mudras, They are ten in number: makimudra, mahibandha,
mahdvedha, khechari, uddiyina, wmulabandha, jalandhara,
viparitakarani, vajroli, saktichalana. Of these I shall describe
only three. * Uddiyana consists in drawing in the navel and
the parts above and below it. Mulabandha consists in
drawing in the parts of the anus, and in mentally exerting
as if to draw the apina upward towards the navel. The
galandhara consistsin pressing the chin to the heart.”-I11. 58-27
The ohject of these is clear enough. Prapayama has samadhi
as its aim, and this is not possible unless the power at the
navel called Aundali is awakened ; that is to say, is made
actively operative, and sent up the way of the swsumpa which
18 in the middle of the body between the sun-and moon-
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breaths.  When prana which is foreed down by puraka unites
with apana which is raised up by mulabandha, they nnite at the
navel and produce by kemblaka a pecnliar kind of heat which
sets the kundeli into action.  Jalandhara helps the process of
leumbhalka for other-wise the breath may force itself ont and
lead to rupture of some blood-vessel or even the heart. When
rechalka is being done, the wddiyana helps a complete clearance

of the stomach and sending up of the aroused fundali-power.

Praadyama is followed by pratyakira, dhirand, dhyéna,
samldhi. These are described by Patanjali. Several works
on yoga describe them differently to harmonise them with the
practice of hathayoya, and explain them as degrees of kumbhalka
varving according to the length of its duration. All this
practice 1s pronounced as distinetly nseless (vide Zatha-pradi-
pika ch. IV. 79 ) unless it leads tordjayoga or nireikalpa-sama-
dhi.  Samadhi is defined as the merging of the mind in the soul.
When the kundali is awakened and the sus’umna is free, there
arises the possibility of what is called chakradheda.®* When
the yogin becomes perfeet in this practice samdadhi becomes
easy. The highest samddhi however is that which follows
upon paracairagya and which is never interrupted. The yogin
realises himself everywhere and is never disturbed by any
thing, not even the temptation of supreme occult powers.

There is yet another hint given in the latha-pradipila on
the same subject. There is a laya-yoga also as there are the
{latha- Raja- and we may add mantra-wvogas. This laya-yoga
consists in fixing the attention on some internal object and
becoming absorbed in it to the extent of forgetting oneself
completely. The best method to begin with is absorption in

* Tor }}I}tlbulm"i on this sLll;jCLEEth my Hr'rjrz—yc;gm: second
edition,
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the sound (#4da) which is heard on eclosing the ears. This
sound when studied in this mauner with application will as-
sume various intonations and will be felt all through the body,
and will lead by intent meditation to semadki.

It will thus be seen that all kinds of Yege are nseful inlead-
ing to the end, Raja-Yoga. Unless they lead to this end they
are of no nse whatever and are more for burden than for use.
Hatha-and laya-practices, or even mantra-practices which con-
sist in repeating certain formulie in a fixed regular order with
intent mental application on their meaning, are all very use-
ful in leading to that point in rdje-yoge whence the way is
clear. The great difference between Hatha-and Raja-Yoga
lies in the fact that while the one believes that creti
(mind) follews prane (breath), the other believes that
prapa follows ertti. The latter is the more correct view
of the two, and experience proves the truth and utility of
practices which begin with training the mind and its action.
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