ACARYA HARIBHADRA'’S
COMPARATIVE STUDIES IN YOGA

Dr. N. M. Taria, M.A,, D. LirT.

Acérya Haribhadra is a Jaina author of the 8th Century A.D. He is
said to have composed fourteen hundred works, some of which are still
available. It can be said that he is one of those ancient authors who had
unique mastery of all the branches of Indian philosophy and
religion and at the same time were masters of clear and lucid style. A
student of comparative philosophy is struck with wonder and surprise to
find in his works a correct estimate and a fair criticism of the rival
systems of thought and a critical search for the unity underlying them. In
this paper I have made an attempt to summarize the contents of his works
on yoga and show the comprehensiveness of his vision and the depth of
his insight. .

Haribhadra made a very valuable contribution to the comparative
study of yoga. He composed a number of works on the subject. His
Yogabindu and Yogadrstisamuccaya are very valuable works. The Yoga-
viméikd and the Sodasakas also deserve notice. Upadhyadya YaSovijaya
revived the studies of Haribhadra. We shall therefore advert to his works
as well for the sake of a better understanding of Haribhadra’s works. We
shall begin with the Yogaviméika and the Sodasakas, and then come fo the
Yogabindu and the Yogadrstisamuccaya. We shall refer, where necessary,
to the other works of Haribhadra as well.

All spiritual and religious activities that lead towards final emancipa-
tion are considered by Haribhadra as yoga. But special importance should
be attached, he says in his Yogavimséikd, to these five kinds of activities:

(1) practice of proper posture (sthdna),

(2) correct utterance of sound (iirna),

(3) proper understanding of the meaning (artha),

(4) concentration of the image (alambana) of a Tirthankara in his full

glory and perfection, and '

(5) concentration on his abstract attributes (andlambana).

Of these five, the first two constitute the external spiritual activity
(karmayoga) and the rest the inward spiritual urge (jAidnayoga).!

1. YV, 1-2; SP, XI114; for silambana and nirdlambana yoga see SP, XIV.IL
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These activities can be properly practised only by those individuals who
have attained to the fifth or a still higher stage of spiritual development
{gunasthdna).?2 One reaches the consummation of these activities in the
following order. At the outset one develops an interest in these activities,
and comes to have a will (iccha) for practising them. Then he takes an
active part in them, and begins actual practice (pravrtti). Gradually he
becomes steadfast in them and achieves stability (stheirye). Finally he
gains mastery (siddhi) over the activities.® Each of the five activities is
mastered in this order. First of all one is to master the posture (sthdna),
then correct utterance (irna), then the meaning (artha). After that one
should practise concentration upon an image (dlambana), and finally one
should attempt at mastery over the concentration upon the abstract at-
tributes of an emancipated soul. This is a full course of yogic practice.
One may practise these spiritual activities either out of fancy (priti), or re-
verence (bhakti), or as an obligatory duty prescribed by scriptures (dgama
or vacana), or without any consideration (asanga).t When a spiritual acti-
vity is done out of fancy or reverence it leads to worldly and other worldly
prosperity (abhyudayae). And when it is done as a duty or without any
consideration whatsoever it leads to final emancipation.® Of the five-fold
activities mentioned above, the last two, viz.,, concentration of the mind
upon the image of a tirthankara, or upon the abstract attributes of him
are the most important. We shall therefore deal with them in some detail.

When one has practised posture (sthana), correct utterance (drna), and
the correct understanding of the meaning, one is qualified for concentra-
tion (dhyana). The beginner is to practise concentration on an image of a
‘tirthankara in his full glory and splendour. When one has perfected this
practice and has achieved steadfasiness, one begins the practice of con-
centration on the abstract attributes of a tirthankara. This concentration
is known as andlambana inasmuch as its object is not a concrete entity
perceptible by a sense-organ.® The soul at this stage concentrates upon the
abstract attributes which are not the objects of sensuous perception. By

2. - Vide author's Studies in Jaina Philosophy, pp. 268-80 for the conception  of
fourteen gunasthdnas.

3. YV, 4. »

4. YV, 18; SP, X.I.

5. SP, X.9.

6. The word aendlaumbana does not mean ‘devoid of any dlambana (object)’ but

only ‘devoid of a concrete @lumbana’. The prefix a(n) here means ‘abstract’
or ‘subtle’ (saksma). Cf. shksmo ’tindriyavisayatvad anilambano nama
yogah—Yasovijaya’s Tikd on YV, 19; also ¢f. $P, XIV .1,
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this time the soul has reached the seventh stage of spiritual development
(gunasthdna). The concentration is, however, only in its primary stage
even in the seventh gunasthdana. The soul develops an irresistible urge for
the realization of the transcendental self and reaches the eighth stage of
spiritnal development on the ladder of annihilation (ksapekasreni).” The
concentration becomes more steadfast at this stage. The soul has now
achieved full detachment from the world, and earnestly proceeds onward
to the realization of the truth. It now does not rest until it
has reached the consummation. The soul is then in the ninth
gunasthdana and is pressing forward to the twelfth on the ladder of
annihilation. It has now revealed its full capacity (sdmarthyayoga)® for
spiritual development and is bound to reach the twelfth stage and attain
the knowledge of the transcendental self. In this state the soul attains
concentration on the abstract attributes. Of course, it has not realized
those attributes. But it has an ardent spiritual urge for the realization of
them. This is andlambana yoga? The soul is detached from the world
and is on the verge of realizing the self. It has not yet realized the self,
but is only striving for it. And so it is not concentrated on any object
whatsoever at this stage. This is the reason why the concentration is
without any object.l® The soul is here compared with an archer, the ladder
of annihilation with the bow, the realization of the self with the target
and the corcentration with the arrow. The analambana yoga lasts until
the arrow is shot. The arrow is sure to pierce the target. The soul
immediately attains realization of the self as the consummation of the
concentration.’! The soul, as we have stated, concentrates upon the ab-
stract formless (ariipin) attributes of the transcendental self in the
andalambana dhydna. The distinction therefore between the sdlambana
and the andlambana yoga is this that in the former one concentrates upon
an object having from (riipin) while in the latter on a formless object

7. For the conception of ksapakasrepi, see author’s Studies in Jaina Philosophy,
p. 275.
8. It is a technical term for the meaning whereof vide infra, p. 137.
9. Cf. simarthyayogato ya tatra didrkse 'ty asangaSaktyadhya
s ’nilambana-yogah proktas taddarSanarm y&vat.—SP, XV.8.
10. Cf. tatrapratisthito 'yarh yatah pravritas ca tattivatas tatra
.......... tend malambano gitah—SP, XV.9,
11. Cf. drag asmat taddarSanam isupata-jfidta-méatrate jileyam
etac ca kevalarh taj jidnarh yat tat pararh jyotih—SP, XV. 10.
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(ardpin) .2? YaSovijaya, following Haribhadra, says that this andlambana
yoga resembles the samprajiidta samadhi of another (that is, Patafijali’s)
system.’® The consummation of this andlambana concentration is omni-
science which, according to Yasovijaya, resembles the state of asamprajiiata
samddhi of Patafijali’s system. There is no activity of the mind and the
sense-organs when omniscience is achieved, and so there is annihilation
of all the transformations of the mind (aSesavrttinirodha). And so it is not
improper to compare the state of omniscience with the asamprajfidta
samadhi of the Sankhya-Yoga.'* There is, however, another higher stags
of this samddhi. The soul attains that stage in the fourteen gunasthdnal®
where, all activities, gross and subtle, are totally stopped. The soul is now
devoid of all vibrations caused by its association with matter. It has now
annihilated all the residual karmans and immediately attains final
emancipation. This stage of concentration, says Yasovijaya, resembles
the dharmamegha of Patafijali’s system, to amrtatman of yet another
system, to bhavasatru of a third system, to $ivodaya of yet another, to
sattvananda of yet others, and to para of a still another school.1®

The above study is mainly based on the Yogaviméika. Now we come
to the Sodasakas. There are some primary defects of the mind which are
to be removed before practising the yogic processes. The minds of the
uninitiated (prthagjanacitta) are vitiated by these defects. Hari-
bhadra enumerates them as eight viz. inertia (kheda), anxiety (udvega),
unsteadiness (ksepa), distraction (utthdna), lapse of memory (bhrdinti),
attraction for something else (anyamud), mental disturbance (ruk), and
attachment (dsanga).!” The mind of a yogin should always be free from
these defects. It should be calm and quiet ($anta), noble and great (uddtta).
It should be free from all impurities and intent on the well-being of others
(pardrthaniyata) .*® Such minds are capable of concentration of the highest

12. Cf. riapi-dravyavisayam dhyanarm s@lambanam aripivigayam ca nira-
lambanam iti—Yasovijaya’s Tikd on ¥V, i9.

13. esa eva samprajfidtah saméadhis tirthantariyair giyate—Ibid. YV, 20.

14. Cf, kevalajfidne Sesavrttyadi-nirodhal labdhatma-svabhdavasya manasa-
vijfidnavaikalyad asamprajhatatvasiddhih-—Ibid.

15. ayarn cd ’samprajiidta-samddhir dvidha—sayogikevalibhivi ayogikevalibhavi
ca. &dyo manovritindm vikalpajfianariipdnam atyantocchedat sampadyate,
antya$ ca parispandarupanam—Ibid.

16. ayarh ca dharmamegha iti Patafijalair giyate, amrtitme tyanyaih, bhavasatrur
ityaparaih, $ivodaya ityanyail, sattvinanda ityekaih, para§ ce = ’tyaparaih—
—Ibid. See YBi, 422, *

17. SP, XIV. 2-3.

18. SP, X1V, 1-2.
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order, and are known as pravrttacakra!® (engaged in yogic practices day and
night).  Gradually by practising the concentration of mind the soul
realizes itself. This self-realization is known as ‘supreme bliss’ (paramad-
nanda) and freedom from nescience in the Vedénta; it is known as freedom
from the specific qualities (in the Nydya-Vaisegika system); it is the
extinguished lamp (vidhmdatadipa) of the Buddhists; it is extinction of
animality (pasutvavigama), end of suffering (duhkhdnta), and detachment
from the elements (bhitavigama).?® Haribhadra thus tries to show the un-
animity of the conceptions of final self-realization of all the systems of
thought. He then asks the enquirers to keep their minds open and
investigate the truth with perfect detachment and freedom from
prejudices. For this purpose he enumerates eight virtues which are neces-
sary for the pursuit of truth. They are : freedom from prejudice (advésa),
inquisitiveness (jijiidsa), love for listening (Susrusd), attentive hearing
(8ravana), comprehension (bodha), critical evaluation (mimamsd), clear
conviction (parisuddhd pratipatti), and earnest practice (pravrtti) for
self-realization.?!

Now we come to the Yogabindu. The object and purpose of yoga is
the realization of truth. And as there is no controversy about this object
and purpose of yoga there should be none regarding the nature of yoge
as well?2 The worldly existence is a fact accepted by all. And freedom
from it is the summum bonum of every spiritual system. The problem
before us is only the means to that end. Haribhadra says that the same
principle is expressed by different terms in different systems. Thus the
selfsame principle of consciousness is known as puruse in the Veddnta as
well as the Jaina system, as ksetravit in the Sankhya system, as jidna in
the Buddhist school. Similarly the fundamental ground of worldly exist-
ence is known as avidyd in the Vedanta and the Buddhist system, prakrti
in the Sankhya school, and karman in the Jaina system. Moreover, the
relation between matter and spirit is known as bhrdnti in the Vedanta
and the Buddhist system, pravrtti in the Sadnkhya school, and bandha in
the Jaina system.2? There is thus fundamental unity among all the

19. For the technical meaning of the term see YDS, 210.
20. SP, XVI. 1-4.
21. §P, XVI 14.

22. Cf. moksahetur yato yogo bhidyate na talah kvacit
! sadhyabhedat tathabhave tu ‘ktibhedo na kérapam.--YBi, 3.

23. YBi, 17-18 with Svopajfiavrtti.
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apparently conflicting systems of thought. There ought to be no real con-
troversy among them about the fundamental things. Truth is truth. It
is our different ways of looking at it that are responsible for the building
up of different systems. Haribhadra does not favour cheap and superflu-
ous compromise, but only tries to show the fundamental unity of ail
thought. Every earnest student of philosophy has his own way of looking
at the truth. And the result is the origination of different systems. Hari-
bhadra asks us to see unity in difference. For a spiritual aspirant it is neces-
sary to avoid conflict and strive for a comprehensive understanding. About
the course of self-realization there is absolutely no controversy among the
otherwise mutually conflicting systems. Haribhadra lays down these five
steps as a complete course of yoga: adhydtma or contemplation of truth
accompanied by moral conduct, bhidvand or repeated practice in the con-
templation accompanied by the steadfastness of the mind, dhydna or con-
centration of the mind, samatda or equanimity, and vrttisamksaya or the
annihilation of all the influences of karman.2* But one is not capable of this
yoga until and unless one has worked out the requisite purification of the
self. The soul naturally moves towards emancipation. It is because of
this inherent capacity that the soul comes face to face with the Gordian
knot (granthi)?s of passions and cuts it asunder. The worldly existence of a
soul falls into two periods viz. dark (krsna), and white (sukla). The soul in
the period preceding the cutting of the knot is known as belonging to the
dark period (krsnapdksika), and it is known as belonging to the white period
(Suklapdksika), when it has cut asunder the knot. The length of the white
pericd is very small in comparison with the length of the dark period.?®
Only a soul belonging to the white period and following the moral conduct
is capable ef the first stage called adhydtma.*® From the viewpoint of the
stages of spiritual development, only the souls in the fifth or some higher
stage are capable of it. But the problem is why should a soul cross into
the white period at all? Or, why should not all the souls do so? Haribhadra
says that it is all due to the inherent nature of things.?® He also refers to

24. YBi, 31.

25. For the conception of granthi, vide author’s Studies in Jaina Philosophy, p. 270.

268. The length of the white period is only less than even one pudgalapardvarta
while the length of the dark period covers an infinite number of such
pudgalapamvartas A pudgalapardvarta is the time required by a soul to absorb
as karman at least once all the atoms of the universe and release them after
they have come to fruition.

97. YBi, 72,

28. Cf. YBi, 7.
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the view of an exponent of the Sankhya system, named Gopendra, who
holds that the purusa, the principle of consciousness, does not even enquire
about the path of realization unless and until the prakrti has turned her
face from him.2® It is the nature of the spirit to get disentangled from
matter. But this disentanglement is possible only when its conditions are
fulfilled. However pious and virtuous and spiritually advanced one may
appear to be, one is not capable of yoga unless one has cut the knot and
attained the requisite purification of the soul. After such state has been
achieved the soul is fit for the preliminary preparation (pirvasevd) for
yoga. This preliminary preparation consists in the worship of the pre-
ceptor and the gods, good conduct, austerity, and absence of hatred for
the final emancipation.?® The soul now attains right attitude and becomes
a bodhisattva3r All the characteristics of a bodhisattva are present in
such soul. Thus the soul henceforth does no more fall to the depth where-
in heretofore it had been. A bodhisattva does not commit an evil act
from the depth of his heart, but if he does so at all he does only physically.
There is no more spiritual degeneration.’? The soul which has cut the
knot fulfils this characteristic. It now takes interest exclusively in the
well-being of others, acquires wisdom, treads upon the right path, becomes
noble, and appreciates merits.?® It has now attained enlightenment (bodhi).
But if the conception of a bodhisattva is narrowed down and made to
include only those rare souls who are destined to redeem the world from
sin and suffering, Haribhadra says that the Jaina conception of a tirthan-
kara fulfils that ideal.?* There are some souls who are naturally inclined
towards universal well-being and are destined to be tirthankaras (founders
of religion). Such souls are bodhisattvas in the true sense of the term.

In this connection, Haribhadra distinguishes three categories of souls
destined to be emancipated. The first category comprises such souls who,
as soon as they experience the first dawn of enlightenment on the annihila-
tion of the knot, make determination to redeem the world of its suffering
by means of the enlightenment and work strenuously in accordance with

29. Ibid., 100-101.
30: pirvasevd tu tantrajfiair gurudevadipitjanam
sadfcaras tapo muktyadvesas ce ha prakirtitah-—YBi, 109.

31. YBi, 270,
32. Cf. Ibid., 271,
33. Cf. Ibid, 272.
34. Ibid., 274.
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the determination. These souls are destined to become tirthankaras.3® The
second category comprises those souls who are intent upon the well-being
of only a limited circle of relatives by means of the enlightenment. These
souls become ganadharas (literally the possessors of the gana ‘group’ of
virtues of transcendant intuition, knowledge, and the like), that is, the
chief disciples of the tirthankaras.®® The third category comprises those
souls who strive for the well-being of themselves with little care for others.
These souls are destined to become ordinary kevalins (mundakevalin) .37
Let us revert to the topic of preliminary preparation for yoga. After
such preparation the soul becomes fit for the first stage of yoga called
adhydtma. The soul now observes the five vows and meditates upon the
truth. It now cultivates universal friendship, appreciates merits of others,
develops sympathy for the suffering, and remains indifferent to the wick-
ed. By these practices the soul overcomes the karmans, reveals its
spiritual energy, improves its power of self-concentration, and becomes
wise:®® It then becomes fit for the second stage called bhdwand. This
stage is the consummation of the first. The soul now maintains steady
progress. Its power of concentration increases. It now desists from bad
habits and develops good ones3® The third stage is dhyana.*® Then we
come to the fourth stage of equanimity (samata). Here the soul makes
correct estimate of the nature and value of things, and consequently loses
attachment for them. The soul is now disillusioned and does not attach
any importance fo the supernormal powers that it might have acquired
by means of the yoga.** Then it reaches the fifth stage called annihilation
of the residual karmans (vrttisamksaya). It now gradually destroys the
accumulated karmans once for ever. On the annihilation of the obscuring
icarmans, the soul attains omniscience. Then in due time it attains final
emancipation.®? This is in brief the plan of the Yogabindu.®®
Next we come to Haribhadra’s famous work Yogadrstisamuccaya. The
35. Ibid., 284-8.
36. Ibid., 289.
37. Ibid., 290.
38. Ibiu., 358-9.
39. Ibid., 360-1.
40. For the conception of dhydna, vide author’s Studies in Jaina Philosophy,
pp. 281-93. ) E
41. Ibid., 364-5.
42, Ibid., 366-7.
43. Upadhyava Yasovijaya has followed this plan in his Dvdatriméikds No. 12 to 18

as contained in the Dvwdtrimsad-dvdtriméikd published by Shri Jaina-Dharma
Prasdraka Sabha, Bhavanagar,
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author here distinguishes eight stages of yogic development. The work
records quite a movel plan of classification of yogic stages. The most
important feature of spiritual development is acquisition of samyagdrsti
(love of truth). The soul undergoes gradual purification and along with
the purification its drsti (love of truth) becomes progressively steady and
reaches consummation in the realization of the truth. This gradual
development of the drsti has been classified into eight stages, viz., mitrd,
tara, bala, dipra, sthird, kdntd, prabhd, and pard. Before coming to the
description of these drstis we shall refer in brief to the threefold yoga with
the description of which the Yogadrstisamuccaya opens.

A qualified yogic practitioner passes through a number of stages
before he reaches the consummation of the practice. Sometimes even in
spite of his knowledge and will he falters in his practice on account of
spiritual inertia (pramdada). The faltering practice is called icchdyoga.t*
The practice of one who has revealed spiritual energy and does never falter
in his yogic practices, strictly follows the scriptural injunctions, and has
developed penetrating insight, is called $dstrayoga.*> The practice of one
who has fully mastered the scriptural injunctions and has developed the
power to transcend them is called sdmarthyayoga.t® This latter yoga,
again, is of two kinds viz. (1) that which is accompanied by the dissociation
of all the acquired virtues (dharmasamnydsa), and (2) that which effects
the stoppage of all activity (yoga-samnydsa).*” The first kind occurs at the
time when the soul undergoes the process of apiirva-karana*® for the se-
cond time in the ninth stage of spiritual development while the second
occurs in the last stage of spiritual development immediately after which
the soul attains final emancipation.*® These, viz., icchdyoga, $dstrayoga, and
samarthyayoga, are the three broad divisions of all the possible stages of
yoga. The eight drstis which we shall now describe are only the elabora-
tion of these three.®

Drsti means attitude towards truth. This attitude is wrong and per-
verse so long as the soul has not cut the knot and attained purification. The

44, YDS, 3.

45. Ibid., 4.

46. Ibid., 5.

47. Ibid., 9.

48, For the conception of apiirvakarana see author’s Studies in Jaina Philosophy,
pp. 271-2.

49. Ibid., 10.

§0. Ibid, 13.
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perverse attitude is known as darsanemoha or mithydtva or avidyd. The
attitude of the soul which has not cut the knot is known as oghadrsti
(literally commonplace attitude). The opposite of this is yogadrsti or the
attitude of the spiritually advanced soul. It is also known as saddrsti, that
is, right attitude, The oghadrsti is held to be responsible for the origination
of the mutually conflicting systems of thought.’! The eight drstis that we
have enumerated above are yogadrstis and not oghadrstis. Of course, of
these eight-the first four belong to those who have not cut the Gordian
knot of passions. But even then they are not oghadrstis in view of the
fact that they are destined to lead to the yog'ad'_r.sti. It is only those souls
who are destined to cut the knot and attain final emancipation that are
capable of these drstis. The eight drstis have respectively been compared
to the sparks of straw-fire (trndagni), cowdung fire, wood fire, the light of a
lamp, the lustre of a gem, the light of a star, the light of the sun, and the
light of the moon.’? The first four drstis are unsteady and fallible. The
last four are steady and infallible.® The eight drstis respectively corres-
pond to the eight famous stages of yoga, viz.,, vows (yama), self-control
(niyama), posture (dsana), regulation of breath (pranayama), withdrawal
of the senses (pratydhdra), fixing of the mind (dhdrand), concentration
(dhyana), and samadhi (ecstasy) found in the system of Patafijali. They
are respectively free from inertia (kheda), anxiety (udvega), unsteadiness
(ksepa), distraction (utthdna), lapse of memory (bhranti), attraction for
something else (anyamud), mental disturbance (ruk), and attachment
{@sanga). They are respectively accompanied with freedom from preju-
dice (advesa), inquisitiveness (jijiiasad), love for listening (Suérisd),
attentive hearing ($ravana), comprehension (bodha), critical evaluation
(mimassa), clear conviction (pariduddhd pratipatti), and earnest prac-
tice (pravrtti) .5 This is about the general features of the drstis. Now let
us state in brief the specific characteristics of them one by one.

In the first drsti called mitrd the soul achieves very faint and indistinet
enlightenment. It here accumulates the seeds of yoga (yogabija) which
eventually fructify into emancipation.’ The soul is now attracted towards

51, Ibid.,, 14 with Svopajnavrtti........ etannibandhano ‘’yarn darS§anabheda ity
yogécaryah.

52. Ibid., 15.

53. Ibid., 19.

54, Ibid., 16 with Svopajfiavytti. Haribhadra here refers to the concensus of
opinions of a number of authors regarding the stages of yoga.

68, Ibid, 22,
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the founders of religion and worships them with reverence. It now earnest-
ly and sincerely does the service of his preceptors and other sincere
ascetics. The soul now develops fear for worldly existence. It now per-
forms great and noble deeds. It develops sympathy for the suffering
multitude. The soul is now free from the envy of the meritorious. It now
gets good opportunities for spiritual development. The soul is now just
in front of the knot (granthi) and is undergoing the process of yathd-
pravrttakarana.’®

Now we come to the second drsti known as tdrd. The enlightenment
becomes a bit distinet here, and the soul is capable of some sort of self-
restraint as well. It now attains some sort of steadiness in spiritual
activity, and becomes inquisitive about truth. It now develops steady
love for the discussions in yoga and has respect for the yogins. The soul
is now not so much desperate and does not indulge in evil activities so
frequently. It now aspires for spiritual progress and is conscious of its
shortcomings. The soul is now earnestly anxious to get rid of the worldly
existence.5?

Next we come to the djr,s'ti called bald. Here the enlightenment
becomes more distinct. There is now strong desire for hearing the truth.
The evil desire automatically disappears at this stage and the soul gains
control over posture.5®

In the fourth drsti called diprd@ one gets control over breath and is
free from the lapse of yoga. One has now heard about the truth but has
not developed the power of understanding its subtlety. The individual at
this stage regards his religion dearer than his life and is always ready to
give up his life in order to save his religion.’®

Real spiritual progress however has not set in as yet. The truth has not
dawned as yet. The soul is only trying to capture the image of the truth
instead of the truth itself. The truth has not yet been realized. The
above four drstis thus are not attended with the knowledge of the truth
(avedyasarvedyapada) .® It is only the next four drstis that are ‘attended
with the knowledge of the truth’ (vedyasarmvedyapada). The avedyasari-

56. Ibid., 22-40. ¥or the conception of yathdpravrttakarana, see author’s Studies in
Jaina Philosophy, pp. 269-271.

57. Ibid., 41-48,

58. Ibid., 49-50.

§9. Ibid., 57-8.

60. Ibid., §7.
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vedyapada is to be transcended by means of the companionship of the
virtuous and the study of the scriptures.®® One makes various conjectures
about truth until one sees it face to face. This leads to a number of
speculative systems based on fallacious logic (kutarka).’? Haribhadra, in
conformity with our ancient tradition asks us to realize the truth by means
of all these three organs, viz., the scripture, the logical argument, and the
practice of yoga. One must utilize the store of knowledge inherited from
one’s ancestors, one’s own logical understanding, and the vision gained by
spiritual discipline and culture for the ascertainment of truth.®® The truth
is one. It cannot be many. There is only the difference of terminology.%*
The state of final realization is known as saddsivae in one system, as para-
brahman in another, as siddhatman in the third, and as tathatd in yet
another system.®®* There can be no controversy when the truth has been
realized.% If it is a fact that those who have revealed the truth have
realized it, then there is no reason why there should be controversy among
them. The various revelations therefore are to be understood in their
relevant contexts. They can in no way be considered as false assertions.
The enlightened souls have revealed the truth in accordance with the
needs of the spiritual aspirants.8” The selfsame revelation appears as dif-
ferent to different persons.®® It is necessary to understand a revelation in
its proper context. One should cultivate faith in spiritual revelations. This
is most necessary for spiritual progress. This faith is wanting in all the
four drstis described above. It is only when the soul has properly cultivat-
ed this faith that it cuts the knot (granthi) and comes to possess the fifth
drsti known as sthird.

The soul has now cut the knot. The enlightenment has now dawned.
It is now infallible (nitya). The soul is now capable of subtle thinking and
sinless conduct. It now looks upon the worldly things as the toys made
of sand. The world now appears to be a worthless show.%?

Next we come to the sixth drsti known as kdntd. Here the individual
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develops personality and attracts others. He is now engrossed in spiritual
contemplation and has his mind firmly concentrated on the virtues. The
world now loses all attraction for him.?

The seventh drsti is known as prabhd. The soul has now developed
the capacity for self-concentration and is free from all mental disturbances.
It has now achieved peace of mind ($ama). The soul has now fully developed
the power of discrimination.™ It now practises spiritual discipline without
any ulterior motive (asanganusthdna). It is now in the seventh stage of
spiritual development and is preparing to rise up to the eighth stage on
the ladder of annihilation. The soul is now marching on the great path
(mahdpathaprayana) which leads to the place from which one does never
return (andgamipaddvaha). Haribhadra remarks that this drsti is known as
pra$antdvdhita in the Sankhya system, as visebhdga-pariksaya in the
Buddhist school, as $tvavartman in the Saiva system, and as dhruvddhvan
according to the Mahavratikas.™

We now come to the eighth drs¢i called pard. The soul is now com-
pletely free from all attachment to the world. It now achieves ecstasy
(samddhi), the consummation of dhydna. The activities of the soul in this
stage are iree from all transgressions of the vows, and as such are pure
and perfect. The soul now dissociates itself from all the acquired virtues
and has its purpose fulfilled.”® This occcurs in the ninth stage of spiritual
development. The soul then gradually attains omiscience on the annihila-
tion of all the obscuring karmans. Now the final emancipation is attained
by means of the last yoga known as ayoga.™

Haribhadra distinguishes four types of yogins, viz., gotrayogin, kulu-
yogin, pravrttacakrayogin, and nispannayogin. The yogins of the fourth
tvpe have already achieved their objective and so do not need any instruc-

tion in yoga. It is only the yogins of the second and the third type that
need instruction.”
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ABBREVIATIONS

SP = Sodaseka-prakarana of Haribhadra with YasSobhadra’s Tika.

YBi

YDS
YV

i

Jamnagar (v. s. 1992).

Yoga-bindu of Haribhadra, Jaina Grantha Prakisaka Sabha
Series No. 25. Ahmedabad, 1940.

Yoga-drsti-samuccaya (ed. Prof. L. Suali, Ahmedabad).
Yoga-virmsika of Haribhadra with YaSovijaya’s Vyikhya.
Agra, 1922.
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