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PREFACE

" Ac Haribhadra! has written several works on - Yoga, viz. (1) Yoga-
bindu, (2)&ogadt§tisamuccaya, (3) Yogasataka and (4) Yogaviméika.
The first two are his major works. This volume contains the Sanskrit
text of the Yogabindu, printed in both the scrlpts Nigari and Roman.
Dr. K. K. Dixit has translated the text into English, adding explana-
tory notes at various places. Needless to say‘that the translation will
be useful to the students of Yoga. In the Introduction Dr. Dixit has
given the substance and nature of the text, For all this we are very
thankful to him. In printing the text of the Yogabindu we have
" utilized Suali’s edition ( published by Jaina Dharma Prasaraka Sabha,
Bhavanagar 1911).and the edition of Jama Grantha Prakashaka Sabha
( Abmedabad, 1940-). We acknowledge our mdebtedness to these two

~ Sabhas, Our thanks are also die to Pt. A. P. Shah who has helped us
‘ m.porrectmg the proofs.

L. D. Institute of Indology,‘ ) » ‘ Nagin ]. Shah
Ahmedabad. .- . T
15-11-68. o . : : Acting Dlre_ctor.
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1." For the life, ‘date and works of Ac. Haribhadra readers are ‘requésted to .refer to:
- (1) *Samadaréi Ac. Hanbhadra. Pt. Sukhlalji; . (2) *Sri Hanbhadrasﬁn Prof,
T HIR. Kapadia; (3)° Preface to Yogasataka (L. D, Series No. 4.)
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INTRODUCTION

The Yogabindu is one of the four works that Acarya Haribhadra
wrote on 1oga — the other three being the Vogavim$ika, the Vogasataka
(alo‘ng with an auto-commentary) and the Yogadrstisamuccaya (along
with an auto-commentary). However, for a proper appreciation of this
set of Haribhadrian writings it is necessary for us to be clear in our
mind as to what the author undertands by the word yoga. In a mnutshell
Harzbhadra maintained that yoge is what leads omne to moksa while as
a ]qn;a he was convinced that it is right faith, right knowledge and
right conduct that lead one to moksa. Naturally, therefore, what Hari-
bhadra calls ‘a treatment of the problems of yoga’ is in fact ‘a treatment
of -the problems of right faith, right knowledge and right conduct’. Now
a rather ticklish question arises at once.In the equation just formulated
‘faith’ stands for ‘faith in the traditional tenets of a theological sect’ and
‘we ought to ask as to what is meant by ‘right faith'. An average Jaina
would say that ‘right faith’ means ‘faith in the traditional tenets of the
Jaina sect’—just as an average Buddhist would say that it means ‘faith
in the traditional tenets of the Buddhist sect’ and an average Vedicist
that it means ‘faith in the traditional teneis of the Vedicist sect’. A
conspicuous featuse of Haribhadra’s writings on yoga is that he here
makes most serious ~ and sincere— efforts to avoid giving to our question
the answer we have attributed to an aversge Jaina. How far these efforts

* succeed is worth examining.

Haribhadra notes that the votaries of different theological sects
might possibly hold dlvergent views on three questlon viz.

(i) What deities are to be worshipped ?
(ii) What metaphysical positions are to be adopted ?
(iii) What type of social conduct is to be regarded as noble?

And he feels that it should be possible for these votaries to give an
unanimous answer to each of these questions, a feeling born of his convie-
tion that people ought to worship all the deities without distinction, that
they ought to insist on the acceptance of just those metaphysical positions
which reader tenable the doctrine of moksa and that they ought to acclaim
just those acts on a man’s part which make for a happy and
harmonious social life. It should not be difficult to see that this convic-
tion of .Haribhadra betrays his understanding of what constitutes the
content of right faith, right knowledge and right conduct. For he can
well come out with suggestion that ‘right faith’ means faith in the equal
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efficacy of the deities worshipped by different theological sects, ‘right
knowledge’ knowledge of those metaphysical positions which render ten-
able the doctrine of moksz and ‘right conduct’ conduct which makes for
2 happy and barmonious social life. At any rate, it is a detajled elabora-
tion of this threefold suggestion that seemes to exhaust the subject-
matter of the Yogabindu. Let us take up the three aspects of the sugges-
tion one by one.

(i) The Problem of Deity-Worship : That deity-worship is a highly
desirable performance Haribhadra just takes for granted, but he does
seel: to dispel doubt that might arise in one’s mind owing to the fact
that different circles propagate different concepts of the deity to be
worshipped. Thus at one place he — quoting with approval the declaration
of one Kzlatita ~ arguss that since a common feature of all deities is their
suprenie capacity to grant favour to their respective devotees and since
it is impossible for man to form a precise and unmistaken concept of the
secondary feantures of a deity rpeople should not guarrel as to which
deity { rather than any other) deserves to be worshipped; the idea is
that whatever deity ope chooses to worship ought to be in a position to
grant the {avour sought. With somewhat similar i¢eas in mind it is
elzewhare recommended that one should worship all the deitjes without
distinction - just as the lady, who knew that some one of the yonder
iying herbs was going to metamorphose his husband—turned-buill but who
was in the dark as to swhich this herb was, fed him with all those herbs
and thus got him restored to the human form. It is as a result of this
hasic attitude of his that Haribhadra’s mention — repeatedly made ~ of
deity-worship as a desirable performance ceases to sound sectarian.

(i) The Problem of Metaphysical Knowledge : Another problem that -
eonstantly exercised Haribhadra’s mind was that of the difference obtain.
ing among the various theological sects on the questions of metaphysies.
However, in this counection he found it jmpossible not to criticize
rertpin positions and defend cerlnin others—~even if here {oo he took core
to print out that this criticism ond this defence had become necessary
bacaunee ol the need o tender tenable the unanimonsly upheld doctrine
of moknr, Thus hare anud there in the present text we find criticized the
Addvaita Vedinta doctrine that the only existing realify is one soul, the
Sankbyn Jdoctring that coul is an absolutely immutable verity and that
frabpli ~ the inauimote priniciple responsible for a soul’s bondage - is
commaon o all canls, the Buddhist doctrine that soul is nothing over
end stove the feries of momeniary comfeicusness-stules, the doctrine
{ not ottributed 1o any one particntlsr school ) that things are not possessed
of the inherent capueily Yo behave i the muanner they do; conirasted
e thess ol s the Joinn doctrine~coupht to be defended ~ pecording to
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“which souls as well as matter—partizles are real, are many, are chara-

‘cterized by permanence-cum-change, are ( in each single case ) possessed
. of an inherent éapacity to behave in the manner they do. Furthermore,
criticism has been levelled against the Buddbist and Sankhya denial of
the possibility — granted by the. Jaina - of a soul attaining omniscience at
the time of moksa (and for a certain period just preceding the attain-
ment of moksa ). Haribhadra thought'that the metaphysical positions thus
endorsed by him consitute the minimum necessary for rendering tenable
the doctrine of moksa (and thence for explaining the possibility of a desi-
rable type of conduct on man’s part ). In view of Huribhadra’s thoroughly
nion-sectarian outlook on the question of deity-worship his present
attitude. cannot be dubbed sectarian, but certainly it stands in need of a
critical scrutiny on merits alone. And having undertaken such a scrutiny
one might possibly be justified in disagreeing with Haribhadra on this
. point or that.

(iii) The Problem of Noble Social Conduct : Haribhadra earnestly em-
"phasizes the -desirability of wakefulness on one's part towards one's
social responsibilities. Thus he enumerates a man’s obligations in
relation to his elders, his family~members who are dependent on
him, the poor and helpless in general, the human beings in general
By way of making a summary characterization of noble conduct Hari-
bhadra loves to call it ‘conduct exhibiting self-restrain ($antatd) and
high-mindedness (udallala)’ - an expession where ¢ self-restrain’ stands
for the negative aspect of noble conduct and ‘high-mindedness’ for its
positive aspect. 'And he more than once endorses the Buddhist formula
according to which noble conduct has got four aspects, viz. (i) friendli-
ness (mailri) towards all beings, (ii) compassion (karuna) towards those
in misery, (iii) joy (mudita) at the performance of those superior to
oneself, and (iv) apathy (upeksa) towards those incapable of being corrected.
It can easily be seen that in taking up these positions Haribhadra
expects ~and rightly ~support from all men of goodwill belonging to what-
ever theological camp. As a matter of fact, on these questions Hari-
bhadra §an possibly get support even from such men of good.will as
belong to no theological camp whatsoever, However, we should never
forget that Haribhadra himself was convinced that a man belonging to no
theological camp cannot be a man of good-will. For he makes ‘non-
antipathy towards moksa, an indispensable condition of one's being a man
of good-will while in ancient and medieval India one could not perhaps
be a believer in the doctrine of moksa without joining one of the theo-
logical orders of those days. This also explains why Haribhadra takes
it for grant'ed that_deity-worshipis a highly desirable performance while
coming out oply against the mutual quarrels of the deity worshippers.
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In fairness let it however be admitted that Haribhadra is emphatic
enough in denouuncing that type of deity-worship which is accompanied
by little spiritual enlightenment ; that is to say, on Haribhadra’s own
showing spiritual enlightenment turns out to be a more desirable trait
of character than a merely mechanical habit of worshipping the deity.

But in the context of Haribhadra's writings on »0ga what should be
the meaning of ‘spiritual enlightenment’? To put the reply rather crudely,
we can say that spiritual enligh'epsment consists in looking at matters
after the manner of Haribhadra. Really speaking, yoga is mnothing but
Haribhadra's favourite and rather technical word for his own typical way
of viewing tbings~ which ‘s why at the end of his present text Haribhadra
expresses a wish that those who study it might become ‘yoga-eyed. As
a corollary, ‘the practice of yoga’is Haribhadra's phrase for ‘putting into
practice the basic outlook propsgated by himself (i.e; by Haribhadra).
What this outlook is we have briefly considered just before while taking
note of Haribhadra's understanding of the problem of deity worship, the
problem of metaphysical knowledge and the problem of noble social
conduct. By way of supplementing that account we might mention
that Haribhadra has underlaken a classification of the yoga-practices
and a gradation of those practising yoga. Thus he speaks of the
five species of yvga, viz. adhyalma, bhavana, dhyana, samalé and ovrilisamksaya,
and of the three types of yogins, viz. apunarbandhaka, samyagdssti and caritrin.
Then we are told that the practice of the two species adiyalma and
bhavana is ‘practically genuine’ on the part of an apunarbandhaka
(also of a sampagdrsii — as the commentator goes on to add) and
‘ really genuine’ om the part of a cerilrin; similarly; the practice
of the three species dhyana, samala and vrilisamksaya is genuine on
the part of a caritrin. { and not at all possible on the part of an
apunarbandhaka or a samyagdrsti). All this amotunts to saying that the
practice of »0ga really becomes possible only after one has attaind caritrin.
hood while apunarbandhaka-hood and samyagdrsti-hood are respectively
the elementary and the advanced sub-stages of the stage preparatory to
yoga-practice.

Now the concepts of apunarbandhaka, sampagdrsti and caritrin have
beent borrowed by Haribhadra from the Jaina tradition which tells us
that a man becomes apunarbandhaka some time. when he is experiencing
the latter half of the last pudgalavaria ( or pudgala-paravaria ), sampagdysii
when he attains the Fourth gunasthdana and caritrin when he attains the
Tifth gunasthana, { A pudgalavarta stands for that period of time during
which 2 soul, as a result undergoing births after births, manages to take
up for body-formation etc. each and every matter-particle existing there
in the npiverse {and that each and every soul has been managing to do
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.s0 again and again since a beginningless time ~ i.e. has been experiencing
‘one pudgaldvaria after another since a beginningless time - is a Juina tenet)
— so that the last.pudgalavaria being experienced by a soul is that pudga-
lavarta by the end of which this soul will attain moksa. And gunasthana
is the generalpame for those fourteen. stages into which the Jaina tradi-
tion divides a man’s (rather a being’s) spiritual progerss; in this graduated
series en apunarbandhaka occupies the uppermost level of the First gunasthana,
a samyagdrsti the Fows th gunasthana( the conceptsSecond gunasthana and Third
gunasthana being too techiical to be taken into consideration by us here), a
carilrin the gunasthanas Fifth or.wards.] For all practical purposes, what
the Jaina tradition means by ‘the begiuning of the acquisition of
carifra’ is what Haribhadra means by ‘the beginning of a genuine
practice of yoga® - an egquation which is an obvious corollary of
- Haribhadra’s thesis that a genuine practice of J0g2 becomes possible
-only ‘after ome has attaiped :caritrin-hood. What seems to be new
is Haribhadra's classification of yoga into the five species adlyatma, bhavana,
dhyana, samald and vrltisamksaya, But since these species of yoga are in
fact five more . Of Jess advanced ingredijents —to be more precise, five
mcre'151ng1y niore advanced ingredients — of yoga—~practice and since the
Haribhadrian concept of yoga-pratictice is the same as the traditional
concept ‘acquisition of cdritra’ ( both standing for ‘spiritual enlighten-
ment accompanied by a corresponding practice’) the Haribhadrian concept
of“'yoga-species ought to be essentially’similar to the traditional concept
of the ingredients of caritra; (an illuminating —~ though brief - endeavour
in the direction of demonstrating this has been made by VaSovijaya in
_ the Dvatriméaddvatritmiika verses 18, 27-32 which constitute his conclud-
ing remarks to his account of the five yoga-species posited by Haribha-
dra). Bi’o'adly speaking, the ingredients of yoga-practice as concejved by
Haribhadra are either religious or ethical in cxharacter, a situation which
it is natural to expect in veiw of his general notion of an ideal humasan
personality. For Haribhadra lays almost as much emphasis on the need for
proper treligious observances as he does on the need for a noble social
conduct. What he significantly adds is that neither is possible in the
absence of an adequate spiritual enlightenment. That in turn is because
Haribhadra feels thgt'proper religious observances mean . non-sectarian
religious observances while non-sectarianism is made possible by spiritual
. enlightenment; similarly, he feels that noble social conduct means social
conduct characterized ‘by self-restrain and high- mmdedness, both of which®
are made p0551ble by Splntual enhghtenment

A prominent feature of Harlbhadms argumentation is his consi-
derably regardful attitude towards the, non-Jaina experts who. have
wrxtten on the- problem he considers to be the provmce of yoga, that is,
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on the problem of right faith, right knowledge and right comduct. In
many cases these experts have been explicitly referred to as yogins just
with a view to impressing upon the reader that they are respectable
personages even though Haribhadra bappens to be taking exception to
their views on this question or that. All thisis in tune with Haribhadra’s
general endeavour to foster a spirit of non-sectarianism in the mind of
those grappling with the intricacies of religious, philosophical and ethical
matters. However, there ought to be no denying that a difference of
approach strikes the mind of a reader who makes a comparative study
of the Yogabindu and the Yogadrstisamucceya-the two major Haribha-
drian writings on y0ga ( both in Sanskrit - unlike the two minor ones
that are in Prakrit). For in the former the author shows much less
hesitation than in the latter to espouse positions that are typically Jaina
and this too in a terminology that is typically Jaina; perhaps as a
corollary, in the former the non-Jaina positions have been criticized
much more frequently than in the latter. The fact has been made the
basis for inferring that the Yogabindu was written earlier than the
Yogadrstisamuceaya. The inference is in all probability valid, but the
comparatively deeper tinge of sectarianism colouring the Vogabindu
material is not an unmixed evil. For it is the Yogabindu manner - rather
than the Yogadrstisamuccya manner - of putting things that diréct]y
helps us in picturing to ourselves how a most liberal possible interpreta-
tion can be put on the traditional Jzina position on the questions of
religion, philosophy and ethics.

As may be seem from a cursory glance at the Table of Contents,
the material presented in the Yogabindu can be divided into five sections
(to be further sub-divided), viz.

~I Introductory

II On Apunarbandhaka

III On Samyagdrsti

IV On Caritrin

V Miscellaneous.

However, a closer perusal will reveal that, generally speaking, the
first four of these sections are as much of a miscellaneous character as
undoubtedly is the fifth, (as a matter of fact, there is little harm in - and
some justification for — regarding the section V as buta part of the section
IV). That the introductory section should exhibit such a character was
not quite unexpected but the same cannot be said of the sections dealing
with the Apunarbandhal’a Samyagdrsti, and Carilrin - the three types of yoga-
seekers posited by Haribhadra. Thus in the section on Apunarbandhaka
Haribhadra has found occasion to say things about the Samyagdrsti — even
if in this case there is also some excuse for his procedure. For Han-
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bhadra is here taking exception to. Gopendras view that even an
Apunarbandhaka is in a position to undertake the yoga-practice of a gen-
uine type, a view contrasted to his own according to which one must be at
least a Samyagdrsti in order to genuimely practise yoga; { according to
another and a better corroborated version of Haribhadra's view one must
be at ‘}eastAa Caritrin in order to genuinely practise yoga , but let us
not raise that difficulty just now ). However, having set forth the two
rival views Haribhadra goes on to offer a long account of what he consiners
to be three concomitants of yoga, an account which is of general interest,
that is to say, an account which has nothing to do with an Apunarban.
.dhaka (or even with a Sampagdrsti) in particular. Similarly, in the section
on Samypagdrsti considerable space has been devoted to the problen of an
inherent nature being responSIble for the mutual differences among -
splritual aspirants, the problem of divine favour, the problem of fate

" versus perseverance, that js to say, to the problems that are of a most

general interest. Lastly, it is in the section on Carilrin that the five
species of yoga are distinctly defined and the benefits derivable from them
enumerated; again, it is here that we are informed as to what types of
agents.are authorized to practice a particular type of »0ga and to what
extent. Howiﬁer, there is some excuse also for this procedure on Hari-
bhadra's part. For in this part of his discussion Haribhadra has come
out with the suggestion that a Carifrin alone is entitled to practise
Jyoga in its various species, so that as a sort of corollary it becomes
incumbent on him to offer a description of the various species of yoga
and to give the reader an idea of the extent to which the various types
of agents other than-a: Catitrin Tall short of practising these various yoga.
species; ( here also let” us overlook the dlﬁiculty that Haribhadra's
present p051tion comes in conflict with his earlier upheld view that
even a Samyagdrsti ~ thougt not an Apunarbandhaka~is capable of genuinely
_practising yoga ). But when all is said and done, one cannot help feeling
that it would have been better if Haribhadra transferred his treatment of
the problem in question to o section where those of n general nature
are disposed- of ; ( otherwise, the section V itself — which deals with
certian general problems pertaining to y0ga — can well be transferred to
the section IV)! »

For the rest, the Table of Contents should enable one to form a fairly
clear idea of the questions that Hanbhadra has raised and sought to
answer in his present text.

In preparing the accompanying English translation help has chiefly
—almost exclusively — come form two sources, viz. (i). the commentary

- 1 Another alternative will be to make the Miscellaneous section begin with definition
ctc, of the five specics of yoga — that is, to make the section on Caritrin contain just the six
verses that set forth the nature oi‘ a Critrin,
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by an anonymous author and (ii) certain dvalrimsikas—to be precise,
the dratriam$ikas 10th, 12th—18th, 19th (in part) which are all based on’
the Vogabindu material — of Yasovijaya’s Dvatrimsaddvatrirthéika. At some
places it seemed that the commentator has misunderstood the text, but on
consulting Ya$ovijaya it was found that he too has followed the commen-
tator. Yasovijaya’s authority as a logician being what it is we then deecided
to follow the commentator unless there was a most compelling reason to
dissent. As for the reading of the text the edition of Sualj (published by the
Jaina Dharma Prasaraka Sabba, Bhavanager, 1911 } has been made use of.
In about 35 cases ( some of them being obvious cases of misprint ) the
reading has been changed. For these cases a comparison has been made with
the corresponding reading adopted in the edition published by the Jaina
Grantha Prakashaka Sabha, Ahmedabad (1940). While noting these read-
ings Susgli’s edition has been referred toas A, the Ahmedabad edtion ac B.
However, in Suali’s edition two vérses have been numbered 352 ~so that
from the verse 352 onwards our numbering of verses does not tally with
that of this edition. In relatively few verses have explanatory notes been
added ; hence whenever they occur they are explicitly marked as such
under the title ‘Note’. As for the proposed sections, sub-sections ete.,

they are mentioned by their respective serial numbers alone; for their
respective captions the Table of Contents will have to be consulted.

Ahmedabad . —XK. K, Dijxit
12th March, 1967 ’









. "SECTION |
INTRODUCTORY

(1) Benedictory Verse:

sarssarafas g Airrakaa |
g waenty gafess wgEad 1L

natva’dyantavinirmuktam Sivam yogindravanditam |
yogabindum pravaksyami tattvasiddhyai mahodayam [/1]]

’

Having bowed to the Beneficent One, who is free from a beginning
and an end and is venerated by the chief among the yogins, I proceed on
to narrate the treatize that is called Vogabindu ( or the treatize -that
~ sets forth a constituent element—literally, a drop~of »0gaz) and is conducive

to moksa, this narration being undertaken with a view to seeking enlight-
enment as to the true nature of things.

(2) The Essential Unity of All Yoga-paths:
wau. ArEmeeatte aE@a: |
AT OF WE FeAeEdRa: g9 IR

sarvesam yogasastranam avirodhena tallvatal |/
sannilya sthapakam caiva madhyasthams tadvidah prati //2]]

. It (ie. this Yogabindu ) is not in essential conflict with any of the
yoga-.te:':ts (belonging to the different schools of thought), and basing
itself on a sound logic it establishes the mnon-conflicting character of

these texts for the sake of those who are an impartial authority on the
.subject. :

ARG AN Fd T g w0 |
ATHTIER, TIRY gRANSY & sror 1R

moksahetur yato yogo bhidyate na tatak kvacit |
sadhyabhedat tathabhave tuktibhedo na karanam /]3|
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Since yoga is instrumexftnl in bringing about moksa two sets of yoga- .:
teachings cannot differ from one another because the two do not have
mutually different aims in view ( moksa being their common aim); and
when that is the case (i.e. when two sets of yoga-teachings have got an
identical aim in view) the two do not become different merely on account
of their mutually different manners of expression.

MNeRgeiared firg 739 D |
grauikdgd wa @fggseiEie de

moksahetutvam evasya kintu yatnena dhidhanaih /
sadgocaradisamsuddham mrgyam svahitakanksibhih [14]]

The intelligent men desirous of their own welfare should endeavour to
find out just how a particular set of yoga-teachings, as a result of
possessing a proper object etc.and hence being pure, is instrumental in
bringing about moksa,

Mg @ad 9 %9 9 AR 39 |
q ANEAIST FFACATEETIANT: al]

gocaras ca svaripam ca phalam ca yadi yujyate |
asya yogas foto’yamm yan mukhyasabdarthayogatah [/5/]
In case a particular set of yoga-teachings has got a proper object, a

proper natuie and a proper result it ought to be designated ‘a set of

yoga-teachings’, for in that case it is strictly worthy of the designation.

AT aamﬁmq dard aRFNa: |
g UF g% UQ 9 e qdreadrn IS

atma tadanyasamyogal samsari tadviyogatalh [
sa eva mukia elau ca tatsvabhavyat tayos tatha [/6/]

A soul as a result of getting connected with something other than
itself experiences worldly existence while as a result of getting disconn-
ected from this something it experiences moksa; and the worldly exist-
ence and moksa take place because it is the very nature of the connec-
tion and dis-connection in question to bring about those two respectively.

FIJISTATIS A Erarmﬁram l
ol a4 @ 9d T FEFHITE ol

anyato’nugraho’ py alra tatsvabhaoyanibandhanah |
ato’nyatha tv adal sarvam na mukhyam upapadyatc |7/

And even the act of a soul receiving favour from somebody else
takes place because it is the very nature of this soul to receive this
favour; for otherwise all that (i.e. phenomena like a soul receiving favour
from somebody else ) cannot be spoken of in a literal sense of the words
employed. ' ‘ '
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¥agearl AT, wEIsSHETERA: |
g g% qg Bed FeeE fEolel

. kevalasyatmano nyayat sada’tmatvavisesatal |

samsar: mukta ity etad dvitayain kalpanaiva hi 18]/

.

if a soul be the only existing entity logic will demand that this soul
a]ways retains an absolutely identical nature, viz. soul ness—; this in turn
will entail the corollary that the idea of a soul experiencing worldly
existence and so.also the idea of it experiencing moksa are sheer fancies,

s a9 g T 1
YEATE! TR qgeadgrg 1SN

kajicanatvavifese’ pi yatha satkaficanasya na [
Suddhyasuddli yte Sabdat tadvad atrapy asaméayam [/9//

In the case of super-fine gold (i.e.. of gold with absolutely no admix-
ture of impurity) a]l talk of purity and impurity is a sheer jumble of
words in spite of the fact that it too is gold (like ordinary gold in whose
case it is meaningful to talk of purity and impurity }; a similar thing
can doubtless be said about the present case {ie.about the case of a soul
conceived in the form of an only existing entity )

AemEoTE Samsi @ ged |

/1 9 quEf@d EdSARAr] 1 ol
FaqARIaET FUqiseragr g |
FftasrearEaly fF ammsad 1320

. yogyaiam antarenas_ya sam_yogo pi na yujyate |
sa ca tatlativam ity evam tatsampogo’py anadiman /110])
-, yogyatayas tathalvena virodho'syanyatha punal /
atitakalasadharmyat kintv ajiato’yam idrsak //11]]

A soul gettlng connected with something other than itself { to be
precise ‘a soul getting connected with Karmas’ ) 1s inconceivable unless
this soul possesses the capacity for such a connection, a capacity which,
moreover, is a part of the very nature of this soul. And inasmuch as
the capacity in question is beginningless the connection in question too
should be beginningless, for if one does not grant that one will come in
conflict with a universally maintained position (i.e. with the position
that the worldly existeuce of each and every soul is beginningless ).
The phenomenon under consideration (i. e. the phenomenon of a soul
getting connected with Karmas) is akin to past time (inasmuch as this
time is of the form of a beginningless series of moments even if each of
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these moments has a beginning and an end ). Of coutse, we maintajn this
position (as to the beginningless character of the process of a soul getting
connected with Karmas) because it is upheld by the scriptures.

Note: Haribhadra is going to say a lot about a soul falling in
bondage as a result of its connection with a foregin element. By ‘ foreign
element ' he will usually mean Karmas ( more correctly, Karmans ) which
the Jaina tradition—and it alone—posits in the form of physical entities
attracted by a soul as a result of its good and bad deeds and remaining
attached to this soul till it has reaped the appropriate consequences of these
deeds. Sometimes, however, this ‘ foreign element ’ will stand just for
the ¢ physical apparatus consisting of body and monas’ with the help of
which 2 soul undergoes the experiences it does; this latter usage is
alone current in those of the non—Jaina iraditions which posit a foreign
element by way of explaining the bondage of a soul.

FPRIsHgIEEgNd’ @ g |
Y FEMFSIAT E GAEAERE (LR

anugraho’fyy anugrahyayogyatapeksa eva fu [
nanuh kadacid alma syad devalanugrahad api [112[f

The granting of favour too depends on the capacity of the party
sought to be favoured. E.g.a physical atom cannot turn into a soul even
through a deity’s grant of favour.

FA0N i & F TEEARDaTE |
ArFaqisfaaasa Srefgad 77 123
A G AR 15 |
TR o FaaeRaEa: g8l

karmano yogyatayam hi karta tadyyapadesabhak |
nanyath@’tiprasaigena lokasiddham idam nanu [/13/]
anyatha sarvam evaitad aupacaritam eva hi [

prapnoty asobhanam caitat tattvalas tadabhavatah [/14/]

An agent is so called never except when the object concerned (i. e.the
" object this agent directs his activity to) possesses a corresponding capacity,
for otherwise there will arise undesirable contingencies, What we afe
driving atis plain commonsense and if it is not granted all phenomena
of our everyday experience will turn out to be figurative something, a
contingency which is certainly undesirable inasmuch as what is merel;
figurative does not exist as a matter of fact.

1. A rcads Wﬁtnrar
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: - ' ©
SERIST T gr % THEAEF: |,
: ¢

TIAISIT: Fawdag sgaiyaq NRull-

" wpacaro’ pi ca prayo loke yan mukhyapuroakah |/

drslas talo’py adal sarvam ittham eva vpavasthitam [/15//

As a matter of fact, it is our common experience thata figurative

usage'usually‘ presupposes a corresponding literal usage. Hence too one ,
should admit\ the correctness of all that we are maintaining.

Rqd g B gedar wam |
o suafey g AWERT 9 1128 ]

aidamparya tu vijiieyarn sarvasyaivasya bhavatal [
evaht yyavasthite tattve yogamargasya sambhavah /116])

The genuine practice of y0ga becomes a possibilily only in case the
above is a true description of the existing state of affairs— this is the net
purport of the entire lot of thescs (on. worldly bondage and moksa ) we
propose to expound here,

gew: QafssEff w1w Agmma: |
sfar sl &9 s g W@ Qi
RUREERE SIS RURICITY A |

TRl FNSHFH T ausIwEEE g N e
purusah ksetravij jiianam iti nama yad atmanal [
avidya prakriih karma tadanyasya tu bhedatal [[17]/]
bhranti-pravrtti-bandhas tu sarmyogasyeti kirtitam |
$asta vandyo’vikari ca tath@’nugrahakasya tu []/18//

For we find that the d1ﬁ'erent schools of thought ascribe to soul the
names like puruga, ksetravit and Jhana while ascrlbxng to the entity which
stands alongside soul the names like avidya, prakrti and karma. Similarly,
a soul’s connection with the entity in question is given the names like
bhranti, pravriti and bandha while the agent who grants favour to a soul
is given the names like $asir, vandya and avikirin,.

Note: The commentator tells us’ that soul is given the name
prrusa by the Jainas and Vedantins, the. name kfefravit by the Sankhyas, the
name jfidna by the Buddhists; again, the element standing alongside soul
is given the name avidyd by the Vedantins and Buddhists, the name prakrti
by the Sankhyas, the name karma by the Jainas; similarly, a soul’s

~ connection with the foreign element in question is given the name bhranti
by the Vedantins and Buddhists, the name pravrtti by the Sankhyas,
. the name bandha by the Jainas; lastly , the zigent who grants favour to a
soul is given the name S$asir by the Jainas, the name vandya by the
Buddhlsts, the name avikarin by the Saivas and Bhagavatas.‘ . :
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wreaeaed fean aRurmfenEg: |

AfreEmgar arrRafatEedar a9 1330
sakalyasyasya vijieya paripakadibhavatal [
aucityabadhaya samyagyogasiddhis tatha tathi [/19//
When the several factors mentioned just before have functioned in
an appropriate fashion — e. g. when a soul's capacity to attain moksa has
'ripened—there takes place a proper realization of j0ga in a corresponding
fashion, a realization marked by a non-transgression of proprieties,

THEFd GG gamcadsHia | a5 397 |
JOAERITA g qEEAY qEE: el

ekanle sati ladyainas tatha'sati ca yad vrtha /
tattathayogyatayam tu ladbhavenaisa sarthakal [/20]/
In case a soul is existent in an absolute (i.e.changeless) fashion
and so also in case it is non-existent in an absolute fashion all eundeav-
our on its parts will be futile; onthe other hand, if it is possessed of a

capacity of this or that sort its endeavour will be fruitful as a result of
its assuming this or that form.

3 geIEIEE geanaen m\
g’ wERdf gearpeEasl & N

daivarm purusakara$ ca tulyav etad api sphutam [,
yujyale evam eveli vaksyamy tirdhvam ado’pi ki [/21]/
On our reasoning alone is it obviously proper to say that fate and
perseverance are equally powerful ( elements in the make-up of a man's
worldly careet ); this topic too we are going to take up subsequently.

DFAERENTT FNW Avaai A9 |
SEAEETRRG g | T feRwar IRR

lokasastravirodhena yddyogo yogyatam vrajet |
Sraddha malrazl.agany'as tu hanta nesto vzpascztam 11221/

That yoga (i. e. yoga teaching) is alone capable of really serving its
purpose which does not go counter eijther to the testimony of everyday
experience orto that of scriptures; this verily is why a yoga that has

' to be accepted on sheer faith is not to the liking of the intelligent persons.

FaEed witfeesdaim & |
TReElE qEREEd Balon 1R3

vacanad asya samsiddhir etad apy evam eva ki /
drstestabadhitam tasmad efan mrgyanm hitaisina //23//

1, Both A and B read a'@%
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Fven the statement that yoga is to be known through an authori-
tative utterance ( alone) makes sense just on - our reasoning; hence one
.desirous of welfare should look for such an authoritiative utterance
( pertaining to y0ga) as does not go against either what you happen to
see or what you have happened to mfer.

Note : The commentator expains that the act of uttering is possible
only on the part of an agent who is capable of undergoing change and
not on the part of one who is absolutely changeless; hence the claim
made here (in the first half of the verse).

Tt g aaISTENaRa |
AEsFETEE F38 reEgIsE IR

. drstabadhaiva yatrasti tato’drstapravartanam |
asacchraddhabhibhutanam kevalam bﬁdlz_yasz‘icakam [124]!
'I‘hose who, with a view to attaining supra-sensuous results,act on’
the authority of such scriptures as are contradicted by the everyday

experience itself do nothing but provide a proof of being deluded and of
being afflicted by an undesirable type of faith.

SEARUITGATA AgHISAT 7 qreare |
Teseesfy gwr e ggfacad @ g o lIRAl

pratyaksenanumanena yadukto’rthe na badhyate |
drste’dysie’ pi yukta syat pravritis tata eva tu [/25])

~ If basing oneself on the seriptures whose teaching is not contradicted by
perception or inference one acts not only with a view to attaining the observ-
able results but even with a view to attaining the supra-sensuous ones one
will be adopting a course that is proper.

AN AT AL g WA A Ea |
JEIITS §ead GaRargHFEE [IR&|

ato’nyatha pravritau tu syat sadhutvadyaniicitam /
vastutatlvasya hantaivath sarvam evasamaiijasam [[26]/

But if oneacts in a contrary fashion ‘there will be no knowing whe-
ther what one takes to be the true mature of things is or is not their
true nature; and in that case all one’s actions ( whether worldly or
otherwise } will become a confounded lot.

AIEUIGIENTT FegaTasaten | ‘
a9 qfeRRslt ardl awsmakai: 1l

tqddz.gt&dyam)siz’rezza vastulaitvavyapeksaya |
fatha tathoktibhede’ pi sadhvi tattvavyavasthitih [/27 ]/



10 YOGABINDU

Thus as a result of attributing to things a behaviour that is in
conformity to the findings of observation etc. it has been possible to
arrive at a correct assessment of the nature of things even if this asse.
ssment is often differently worded by different circles.

ey 4: WiginAg: g d19%: |
feanfeiag, @@ awdeanHa 1R

amukhyavisayo yah syad uktibhedah sa badhakah |
himsahimsadivad yadva taltvabhedagyapasrayah [{28f/

A difference of wording (and the consequent difference of views )
that pertains to secondary matters (i. e. matters secondary from the point
of view of Jyoga practice) will prove an obstacle (in the path of yoga);
stich, for example, is the case with the difference of wording pertaining
to ( the elaborate treatment of ) the question of killing versus non-killing
or with that pertaining to ( the elaborate treatment of ) metaphysical
questions.

ged g 99 Fa aus: g GheEen |
feafelaey auamm@r agr 12l

mukhye tu tatra naivasau badhakal syad vipascitam |
himsadiviratav arthe yama-vralagato yatha [/29/]

On the other hand, a difference of wording that pertains to essential
matters (i.e. matters essential from the point of view of joga.practice)
never proves an obstacle (in the path of yoga) for the wise men; e.g.
desistence from killing etc. is designated yama by one cet of thinkers
and orata by another.

Note: To be explicit, in the sense indicated the word yama is
current among the Sankhyas, the word vrala among the Jainas.

(3) The Several Classifications of yoga:

gEIEgTe  wEiegraaEa: |
FRANAGER AFishissiaa 113 o)
mukhyatattvanuvedhena spastalinganvitas tatakh |
yuktyagamanusarena yogamargo’bhidhiyate [130/}
Hence we now proceed to offer —in conformity to logic as well as the
seriptures— such an account of the joga path as concerns itself with

essential matters (i.e. matters essential from the point of view of Joga
practice ) and refers to features that are pretty obvious,

1. Both A and B read mo
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el WEA e gaal iy |
M0 A1 A T A 7N N3 )

- adhyatmam bhavana dhyanam samata vrltisamksayal |
moksena yojanad yoga esa Srestho yathottaram [{31[f
Adlyyﬁ(ma,' bhavana, dhyana, and vrttisaiks aya are ( the several species of)
oga inasmuch as they connect one with moksa (ie. lead one to maksa);
and in this list a later occurring member is superior to au earlier occurt-
ing one.

Note : A literal meaning of the word yoga is connection.
qifaRISAIRTHRITE GG |

aradisarEaEi T sifa: 13
tattviko’tativikas cayam sanubandhas tatha parak |
sdsravo'ndsravas celi samjiiabhedena Kirtitak [/32]]

Using other sets of terminologies »0¢2 may be divided into the types
‘genuine’ and ‘not genuine,’ into the types ‘continuous’ and ‘not continuous’;

into the types ‘accompanied by defilement’ and ‘not accompanied by
defilement’,

IRAHT HF UF 5T SIFTUIAT |

- ARE: WIgEaRg SSTEEN AT 113 R

| AR QARSI 0 |
 oFRTAgEEAT g0 war admiEan ugel

taltvike bhula eva syad ‘ anyo lokavyapeksaya |

" acchinnaly sanubandhas tu cchedavan aparo matah |[33])
sasravo dirghasamsaras lato'nyo’ndsraval paral |
avasthabhedavisayah samjia eta yathoditah [/34]f

Here ‘ génuine 'yoga is yoga that is actually present there while * not
genuine ' yoga is a mere show of »0ga made in order to please the
common-folk, Again, ‘continuous’ yoga is yoga that proceeds in an uninter-
rupted fashion while ‘ discontinuous "yoga is yoga that is marked by interrup-
tions, Similarly, ¢ yoga accompanied by defilement’ is yoga to be practis-
ed in course of long period of wordly existence while f yoga not accome
panied by defilement’ is yoga of a contrary description (i.e.yga to be
practised in the course of a brief period of worldy existence ) and is of
the supreme type. These different designations refer to the different

- states (i.e. grades) of yoga and they describe these states quite appropri-
.ately. : -

1. A reads yrgareTay,
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. oo N
TeU g9 99 IGrYEATARAN |
el NeFT TIRTEEHar: 13l
scardparm sambhavarn caiva vaksyamy Grdhvam anukramat |
amisam yogabhedanam samyaksastranusaratah [{35]]

The nature of these various types of jyoga and the manner in which
they are generated will be subsequently described by me in due order
in conformity to the authentic scriptursl texts.

(4) The Greatness of Yoga :

Tl g g9 JRNTEEIE=Td |
A
@I 9TESIEAT gar, 12 &1
idanim tu samdsena yogamahatmyam ucyale |
puravasevakramas caiva pravriiyangataya satam [ 36 |/
For the present I just ©briefly describe the greatness of yoga;
besides, I describe the course of preliminary performances technically

called pirvasev@ insofar as it leads the mnoble souls to undertake the
practice of yoga,

ANT: F2Ie: H937 ARTAHO: 9 |

A g g A g @ 13l

yogah kalpataruh Srestho yogas cintamanih parah |

yogah pradhanain dharmanam yogah siddheh svayamgrahah [/ 37 ||
Yoga is 2kin to the type of kalpalaru tree, yoga is akin to the best type of

cintamani jewel, yoga is chief among the virtuous performances, yoga is
. the very attainment of supreme success (j.e. of moksa).

Note : The Kalpataru tree and the cintamani jewel are both mytho-

logical entities supposed to fulfil all desires whatsoever of those who
have access to them.

9T W STUTREREIST SO 9 |

. . <
] TSIFAISY gengagegea: 13l
talhd ca janmabijagnir jaraso’pi jara para |
dubkhanam rajayaksma’yam mriyor mylyur udahytam [/ 88 |/
Again, they say that it acts like fire in relation to the seed of

rebirth, like fatal old age in relation to old age, like phthisis in relation
to miseries, like death in relation to death.

FodrmEta At weRarEt gy |

Nmadizs FY aaRzzmavaf 1]
kupthibkavanti tikspani manmatkastrani sarvatha |
Jyogavarmivrle citle lapaichidrakarany api }1:39 }/
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The sharp weapons of the god of cupidity - weapons that manage to
pierce through penance (i.e. through a mind shielded by mere penance )
-~ get utterly blunted when struck against a mind that is protected by the
- armour of yoga. '

Note : As contrasted to yogé penance stands for sheer self-torture
‘unaccompanied by spiritual enlightenment; it is supposed that even such
a self-torture yeilds certain rather lower type of beneficial results.

eI R |
W amgEETaAEaE: 19 ol

ak.garadva]a}n apy etac cbriyamﬁrgaﬁz vidhanatah |
gitam papaksayayoccair yogasiddhair mahatmabhik || 40 |/

The greaf souls who were adept in the practice of yoga have declared that
even a mere listening— properly undertaken —of the two syllables ( viz. yo
and ga ) constituting the word »9ga is highly capable of putting an end
to sins. : ' ‘

afgey qur Y9 a5 gEiEwE: |
ArATaEEs e gl

malinasya yatha hemno vahneh Suddhir niyogatah /
yogagne$ cetasas ladvad avidyamalinatmanak [/ 41 [/
Just as an impure piece of gold isinvariably purified by fire so also

is a mind which nescience has rendered impure (invariably purified)
by the fire of yoga.

G o e wqrﬁ%ae’rsﬁz & ml
mnmﬁw gz RRESE el

amutra samSayapannacetaso’pt hy ato dhruvam |
satsvapnapralyayadibhyak samSayo vinivartate || 42 ]

The experience of auspicious dreams and the like taking place on
account of it (i.e. of yaga) certainly dispel doubt even from that mind
Which is otherwise skeptical about the existence of the world beyond.

SESAEAITT FragrEarsiy & |
FEEAT YEERaqEREEd: 193l

$raddhalelan niyﬁgcna bahkyayogavato’pi hi/
$uklasvapna bhavantistadevatadarianadayal /] 43 |/
Even one who observes just the externals of y0ga comes to have, nees.

ssarily and owing to the accompanying faith of his, the dreams of an
auspicious type where one sees one’s favourite deity ete.



14 YOGABINDU

Note : Since y0ga must necessarily be accompanied by some amount
of spiritual enlightenment what is called °the observance of mere
externals of yoga’ really means such ethico-religious performance as is
accompanied by an extremely elementary spiritual enlightenment, That
a practiser of yoga comes to acquire miraculous capacities is just common-
sense with Haribhadra.

31, e, T, ang gepaedr g AfE: |

a1 T qusAta 2, geRigaa e el

devan gurtin doijan sadhin satkarmastha hi yoginah |
prayah svapne prapalyanti hrstan sannodandparin || 44 /]

With the yogins whose deeds are pure it is usual that they see in’
dreams deities, the elders, the Brahmins, the saints in pleased mood
and as offering a noble injunction.

Agsf = a1 aqy agrdRgsEd |
IMFRIRIRT gq NIgEaT: Ul
nodan@’ pi ca sa yato yatharthaivopajayate |
tathakaladibhedena hanta nopaplavas tatah || 45])

And since this injunction verily proves true when the relevant condi-
tions of time etc. are fulfilled it (i.e. the dream-experience in question )
is not a case of mental derangemetit. ’

WHEEANTY geranIsiisTan |
frsemsEnma gnfesl@d aur lesy

svapnamantraprayogac ca satyasvapno’bhijayate |
vidyajjane’viganena suprasiddham idaim tatha [{46]/
That also as a result of employing dream-incantations (i.e. incanta-
tions bearing on dreams) does one manage to have true dreams is a fact
quite well known to the learned circle and never disputed by them.

Note: The idea is that true dreams should all the more be possible
as a result of yoge which has the additional virtue of being accompanied
by spiritual enlightenment.

9 a9 yEuEEFET I g9 |
e TR FERETEE vl

na hy etad bhutamatratvanimitiam sangatam vacah /
ayoginah samadhyaksam yan natvamvidhagocaram []47(]

That all this (i.e. the set of phenomena under description) is Gue -
:0 purely physical causes is not a tenable statement; for the perception of
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a non- yogm never has for its object the phenomena of the type under
description.

Note : The idea is that if these miraculous phenomena are due to
" purely physical causes they should be possxble on the part of a Jyogin
as well as 2 non.yogin,

TOEE 9 T ATEIEF |
AAgTeERy: @i Mg IRE T el

. pralapamatram vaco yad apratyaksapurvakam |
yathehapsarasah svarge mokse cananda uttamak [[48]//

And a statement that {s not based on perception is a sheer gossip,
_ just like the saying of certain people (who do not believe in supra-senseous
"perception ) that there are nymphsin the heaven or that there 'is an
experience of supreme bliss at the time of moksa,

Note : The commentator says that the people here had in mind by
the author are the MimZamsakas. That may be so, for the Mimarmsakas
did actually repudiate the possibility of all supra-sensuous perception
whatsoever. However, in the next verse these people are said to grant
the possibility that a yogin might have supra-sensuous perception of the
relevant phenomena ( though not of those like soul, karmas, the connec-
tion of soul with the karmas, and so on and so forth); it is difficult to
believe that this concession can be made by the Mimamsakas whose
repudiation of supra-sensuous perception is wholesale and unconditional.

AR I gHey qargaMTaa: |
AT Fwisy ad @iT Fear e sl

Jyogino yat samadhyaksai tatas ced uktanibcayak [
atmader api yukto’yam tata cveli cintyalam []49//

One might say that the matters in question can be decided on
the basis of the testimony of yogic perception; but then the same testi-
mony should decide even those matters which pertain to soul etec.—
this too has'to be pondered over.

FNTA & sgepiavdiancTe |
FerdeRd = amsaift @ @ juell

ayogino ki pratyaksagocarafitam apy alam /
vifanaly elad evanr ca badh@irapi na vidyate 1150/

That it (ie. yogic perception) well tukes cognizance of even such
things as are beyond the perception of non-yogin is a fact; and then
there should be no difficulty even in the present case (i.e.in conceiving
eveny soul etc. as amenable to yogic perception ).
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ATy Teg MiEgaEg: |
g =gl 9 & g9 9 gea 14l

almady afindriyain vastu yogipratyoksabhavatah /
paroksam api canyesam na hi yukiya na yujyate [/51/]

It is not logically untenable to posit ~on the testimony of yogic per-
ception — the existence of supra-sensuous entities like soul etc. even when
these entities are not amenable to non-yogin’s perception.

Frmrag AN @ 95 a5 9 SR |
TN sefEs T o axaar@ad 1wl
WmaamEE = aur sEaEeEr | ,
JEUET OnEg gl FwEdaa a3l
afd: g1 gy ARl FiEar |
ARFAT Tod ¥ THEIFATI, I el

kificanyad yogatah sthairyam dhairyam Sraddha ca jayate |
mailri janaprivatvam ca pratibham laltvabhisanam //52//
vinivritagrahatoam ca tatha dvandvasahisnuia [

tadabhavas ca lakhas ca bahyanam kalasangatah []53(/
dhrtih Esama sadacaro yogavrddhih Subhodaya /

adeyata gurutvarm ca $amasavkhyam anuitamam [[54]]

To say nothing more, on account of ¥0g2 one fiinds oneself in poss-
ession of firmness, patience, faith, friendliness (for all being), popularity
(in the eyes of the worthy ones), intuitive awareness of the nature of
things, freedom from obsessions, a2 capacity to stand the twin misfortune ‘
(in the form of a separation from the desired omnes and a company of the
undesired ones), an absence of the twin misfortune in question, the
favourable external circumstances availed of at an opportune time, content-
ment, forbearance, gentlemanly conduct, an augmentation cf yoga~ con-
tentment etc. that are conducxve to one’s welfare, honour received from
others, and the supreine bliss of calmness.

TS AEamaITaT Taq |
T ARG,  GIGFAGEE, ]

avidvadanganasiddham idanim api drSyate |
etat prayas ladanyat fu subahv agamabhasitam ]/55)
" Even to this day most of these things are 'a matter of common
experience with all people—from the learned ones down to the womenfolk;

in addition, a good number of other thmgs of the same gort have been -
set forth in the spmtual fexts.
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9 gz EETETRaEd |
 qeaEETR afeamRe: Nagl

na caitad biz'ﬁlasaiwha'larnﬁ!rﬁd evofapadyate |
tadanyabhedakabliaoe ladvaicityyaprasiddhitaly [156]f

Aﬂ this ( that is bemg said gabout the greatness of yoga ) would have
made no sense if reality were a conglomeration of but physical entities,
for the difference in question (ie. the difference between the yogin's
experience and the non-yogin's) remains unaccounted for unless something
else (i.c. something non-physical ) is posited as a diﬁ'erenfiating factor.

R JUET FEEITT T |
fRemefaRitor axiaieaad =9 lyoll

R: WrERdTTs, RRAISIET: |
BT TR 99, Hacll

bralmacaryena lapasd sadvedadhyayanena ca |
vidy@mantraviscsena satlirthasevanena ca [[57]]

pilrok samyag’ z"t[aslhiznaa' glanabhaisajyadanatal /
devaditodhanac caiva bhavej jatismaray puman [/58(]

A man succeeds in recallmg his past life through the instrumentality
of a practice of sex—control, a performanace of penance, s study of the aus-
picious Vedic (i.e. scriptural) texts, resort to appropriate magics and inca-

ntations, o journey to the auspicious pilgrimage.centres, o dutiful offering
of services to one’s parents, a donation of medicines to those down

with ailments, a tidying up of the dejties{i.e. the places of deity-worship )
and the like.

et aamﬁaamq%st‘q &
WAER, ANFEE, A agaaafy lusll -

ata eva na sarvesam clad agamane’pi hi / !
paralokad yathaikasmat sthanat tanubhytam iti [/59//

" That-is why not all of those who come from another world (i.e.
who take a new birth after having completed the course of a past 1ife)
manage to recall their past life - just as not all persons recall the: eyquts
of the place from whlch they all happen to be coming, “

T UMl YagrATEIEaNE: |
BATAGAAISRA @R B 1gell -

na cailesam api hy etad 1m7r£ﬂdagrabajogaiaﬁ / ]
sarvesam anubliutarthasmaranay syad visesatak [/60//
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Even in the case of those latter persosns (i.e. of persons coming from "
the same place ) it might happen that on account of delusion or of

possession by a ghost each and every one of them fails to recall the
details of the events earlier experienced by him ( at the place in question).

A g adat eanRatRT |
TR, SaEugH saaRaa 12

samanyena {u sarvesam stanavrtlyadicihnitam |
abhyasatisayat svapnavrititulyarn vyavasthitam [[61]]
So far as a general ( as contrasted to detailed ) recall of a past life
js concerned it manifests itself in the case of each and every person in
the from of his motion ( when he-is a just-born babe ) towards the

mother’s breast and of similar acts; these acts take place on account of .
a past performance repeated great many times justas dream-experiences do.

e afaeqarara, Rz |
soasfy sfag fer genggan Gesgar el

svapne orttis tathabhyasad visistasmrtivarjita /
jagrato’pi kvacit siddha suksmabuddhya nirupyatam [/62]]

‘Even 'in the case of a dream-experience it sometimes happens that

.we do not have-a clear memory of this experience at a later time, this

absence of memory being due to the { weak ) nature of repetition concer-

.ned jnay, even -in waking state such ideas sometimes occur to us (‘as
~are not followed by a clear memory of themselves at a later time). All

‘these matters should be- carefully pondered over.
737 F HEIEA Ud &g A |
A gaiTRaeAR R | fzgm: 183
$riyante ca mahatmana ete driyanta ity api |
kvacit samvadinas fasmad almader hanta niscayak [/63/]

Agsain, we hear of and at places directly come across — such noble souls
-as provide us with corroborative evidence ( on the question of the recall of
.past life ); on the basis of that evidence (too) we ought to become certain
as to the existence of soul etc, '

T A gEuigedin 1A fEeaa |
#EY APatEEy ArTaeEEh Sfaq g el

‘evarn ca tattvasarmsiddher yoga eva nibandhanam /
ato yanniicilaiveyam nanyatas to 1dys7 kvacit [{64/ /
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Thus Joga is the sole instrument of realizing the nature of things
(like soul ete.); for a necessary definte realization of . this. nature of
-things takes place through Jyoga and through nothmg else.

AT g, FAaRaIEEY |
YerrEar gar 1A A ATRIHIO u&ml

ato’alraiva mahan yatnas taltattattva prasiddhaye /
preksavata sada karyo vadagranthas tv akaranam [[/65//

Hence with a view to realizing the true nature. of these things and
those an intelligent man should always make great efforts i in. this very
direction (i.e. in the direction of practising J0ga) for’ in th;s conpection
the polemical texts are certainly of no use whatsoever.

3% 1 AMARHENREEA: |
wENfRa@=TeElewd a9 1ge
“rzize uftarike g RReaiar |
gard 59 UREIE fodierag @ ge|”

 uktam ca )'égamafgajﬁqis la[:anirdhﬁla}ialrﬁagailx /
bhaviyogihitayoccair mokadipasamarn vacak []66]/

“ vadams ca pratioddams ca vadanto nilcilass tatha |
o taltvantam naiva gacchanli .slapllakavad gatau [[67]]"

Those who are well conversant with the path of y0ga and have washed:
off their sins with the help of penance have emphatically- utteted- the!
following words for the benefit of future yogins , words that ure like:

a lamp for dispelling (the darkness of ) ignorance: “Those who: advance
" well~devised arguments and counter-arguments ( against each:-other ) do
not succeed in realizing the ultimate nature of. thmga, their behaviour
resembling that of the animal who is - yoked" to the oil- preSSer and is

making rounds after rounds ( without forming any ‘notion of ‘thé exact
distance it has travelled ).”

(5) Adhyatma as the Chlef Meauns .of Attaming Yoga.:

RIS A g i |

T TR a5 e S el

ad/zyalma'm atra parama updyalh parikirtitak [ ;
gatau sanmargagamanarn yathaiva hy apramadinah.]|68]] .

The best way of-doing (4. e. of realizing the true néiuré of thlngs )is*
adh_yalma-—-)ust as the best way -of undertakmg a Journey is to follow the"-
_ path without showmg any sign of neghgence - o : ST Tha



20 - YOGABINDU

gFAISA AREIFRARAAg ATy |
TAgY gaeFy 39 S 5Eaa LSRN

muktva’to vadasanghaitam adhyalmam anucintyatam |
navidhiite tamaskandhe jiizye jiianam pravartate [/69]]

Hence taking leave of polemical skirmishes one should constantly think
of adhyalma; for you cannot know a knowable unless. the concentrated
~ layers of darkness ( dominating the scene) are first cleared off.

AEATETE, FAATEerred qug & 1
Agreniefa g agaEed v g ool

sadupayad yathaivaplir upeyasya tathaiva hi /
netarasmad iti prajnak sadupayaparo bhavet [/70//

By employing improper means one does not achieve omne’s aim so
well as one by employing proper ones; the intelligent man should there-
for see to it that he always takes recourse to proper meauns,

TR AT GafAar g3 |
T Fradistis weTt grg A o’

sadupaya’ ca nadhyatmad anyah sandarsito budhaik |
durgpam kintv ado’ piha bhavabdhau susthu dehinam [[71]/

Now the wise men have demonstrated that the proper means in our
case (i. e, the proper means for realizing the true nature of things) is -
hothing else than adhyatma; but in the ocean of worldly existence - even
this adhyaima is pretty difficult for people to acquire.

(6) The Possibility of Attaining Adhyatma only in the Last Pudgula- 4
L. .t vartas

mﬁ gEEd Aqt & g*tmcﬁ l
FrmtEe = geidazaEad, ozl

carame pudgalavarte yato yah Suklapaksikal |
bhinnagranthis cariiri ca tasyaivaitad udahriam []72f/

For we are told that edhydtma can be acquired only by a person
who is experiencing the bnght (i.e. later) half of the last pudgala@varia
and who is a bhinnagranthi as well as a caritrin (i.e. Caritrin),

Note : As we shall learn later on, a Samyagdrsti is a bhinnagranthi
but not a Caritrin while an Apunarbandhaka is neither z bhinnagranthi nor a
Caritrin—so that Haribhadra is here saying that the practice of adhyalma
is possible neither on the part of an Apunarbandhaka nor on that of
Samyagdrsti but only on that of a Caritrin,
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SRS EFA R R q4r |
AT ardsEae sigiag el

pradirghabligvasadbhavan malinyatisayat tatha /
atatlvabhinivesac ca nanyesv anyasya jatucit |/73]]

A person who is not experiencing the la_ter half of the last pud-
galavarla and who does not satisfy the above description (i.e. who isnot
a bhinnagranthi as well as a Caritrin) canno'.aquire adfy@ima because he
has yet to undergo an extremely long course of worldly existence, beca-
use the defilement vitiating his nature is rather massive, because he is
firmly stuck to x{*rong notions as to the nature of things.

miRRe daT A |

. Q@M qUEd] SIEREFaTeadr war ool
AUy G aEarEAEaa: |
arar giRA gangsar Bamsaarg heull

anddir esa sarisaro nandgalisamasrayal |

pudgalanan paravaria atranantds tatha gatah /j74/]
sarvesam cva sallvanam tatsvabhavyaniyogalal |
“nanyatha satwid elesam siksmabuddhya vibhavyatam [|75//

In the case of each and every soul the course of worldly existence
has been begiuningless—a - course’ during which there has taken place
birth in the form of numerous species—and here there have occurred an
infinite number of pudgalavatras; now all this has been due to the very

nature of the soul concerned. If that be not so (i.e. if what happens to
- a'soul does not do so due to its very nature) phenomenon of a soul
experiencing prdgalavatras remains unaccounted for. This matter has to
be pondered over attentively.

rea® 1 Femd FAEIEE waq |

gAgRRARE O HEfR Ruaq lesll
yadrechikam na yat karyam kadacy jayate kvacit [
satlva-pudgalayogas ca tatha Laryam it sthitam ||76]]

1

An effect cannot come into existence accidentally while the connection
of a soul with matter is an effect; from this follows our thesis ( viz.
that the course of worldly existence undergone by a soul is due to its

. very nature).

EEe e RIEIE aewmozrr’% a3 |
9 sheRgd T @y & araar heoll

citrasyasya tathablave tatsvabhayyad rie parat |
na. kabcid dhetur evatn ca lad eva i tathesyatam [77]]
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The form of a soul’s connection with matter differs from case to case,
and since of this difference there seems to be no other cause except the
nature of the soul concerned let this nature be granted to be the actual
such cause.

FAETIIIREEE B A Iy |
JEFREERETE-A ageaTanigarg. llwcll,

svabhavavﬁdﬁpaltif ced atra ko dosa ucyatam [
ladanyavadabhavas cen na tadanyanapohanat [|78]]

It might be objected that our position amounts to embracing the.
doctrine of svabhava ( i.e. the doctrine which explains all phenomena as
being due to the very nature of these things and those). But we ask as
to what is wrong with that doctrine, It might be replied that an accep-
tance of this doctrine weans a denial of causality to every other factor
(i.e. every factor other than the ‘nature’ of things). To this we reply
that the denial in question isnot intended by us.

Frefcaraaaate 1 garatn |

A SATGFAT 9 | IFAT 9 ZIAA |lo’]
kaladisaciva$ cayam ista eva mahatmabhil |
sarvatra vydpakalvena na ca yukiya na yujyale [[79]]

For as accompanied by time etc. this (i.e. the ‘nature’ of things).
has actually been admitted by the learned ones to be a universal causal
factor ; and there is nothing illogical about such an admission.

qarAioTTg g FAdaEdsi 7 |
T @R FRT qeeaAEzd F99 llco ll

tathatmaparinamat tu karmabandhas talo’pi ca [
tatha dubkhadi kalena tatsvabhavad tle katham [[80//

A particular type of modification (i.e. experience) undergone by.a
soul causes the corresponding type of karmic bondage which in its turn
produces pain ete, (in this soul) when the appropriate time arrives;
now how. can all this come about except due to the nature of the soul

in question ? . ;
T FTRAER e T |
afpfacFiq=ra GaEeETE: el
vrtha kaladivada$ cen na tadl;zjaja blzﬁéala(z /
akificitkaram etac cen na svabhavopayogatah [[81//

It might be objected that on our thesis it will be futile to posit
*ime etc. as causal factors (in the production of an effect); to this we
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-reply. that the seed, {ie. the capacity ) of them (ie. of time ete:) too is

‘present here, Then it might be objected that the seed in question will
be serving no useful purpose; to this we reply that it W111 be assisting the
‘nature ' in question.

qMEAT: FAEEE ITATERSH |
searERfy 34 sreriA R el

samagryah karyahetulvarm tadanyabhavato’pi hi |
tadabhavad iti jiicyarn kaladinam niyogatal //82]/

An effect is said to be the product of an aggregate (called ‘ causal
~ aggregate ' precisely on the ground that this effect fails to come into
éxistence when this aggragate lacks even a factor other than the cause
prpper(to say nothing of the case when it lacks the cause proper itself);
in the case under consideration time etec. likewise prove to be the in-
dxspensable members of the concerned causal aggregate,

TAEIFIS Agd] H9SEA ﬁz&ﬁm&l
g sersery aeqwad & el

‘elac cdnyatra mahala p}apaﬁcena nirupitam |
neha pratanyale’lyantam leiatas tuktam eva hi [183]]

We have ‘elsewhere considered this question in great details and
(that is why) we remain from dilating upon it Just now; as for a brief
- presentation of our case that has already been made.

Faus st TEGAISET |
. AATATHEEAT AT e i

RS AT |
- Hi'miamrtﬁgﬂ T ngareE lesll

krtam_atra prasangena prakrlam prastumo’dhung |
nadh_yatma_yagablzedalvad avartesy aparesy api [184]]

tivrapﬁpabhzblmtatvaj Jha nalocanavayzlab /
sadvarimavataranly esu na sativa gahanandlzaval 1185]]

) Enough of digression, let us NOW, Tesume our proper topic. In the
pudgalavartas earlier than the last one people lacking knowledge that is
to act as eyes— like ‘blind persons trapped in a dense forest— fail to get at
the proper path ; this ‘happens on account of these people not being in
possession of adlyalmayoga and their being under the sway of terrible sins.



24 YOGABINDU

(7) Forther Account of the Last Pudgalavarta (incidentally of the
¢ Welcomer of the Worldly Existence’) ;

yEqates: aafrdsy g giaan |
FRgdzaishy Pgéi%qf%ﬁma’ﬂ‘ legll

bhavabhinandinah pra)zzs trisaijia eva dubkhiah |
kecid dharmakyto’pi Syur lokapaktikriadaral [[86]]

At that time (i.e. in the pudgalavarias earlier than the last one)
people are ‘welcomers of the worldly existence’, are usually under the
sway of the three defects of character technically called Saiynd, are a
miserable lot; and even though some of them undertake religious
observances they do so with sole regard for lokapakti (to be defined in
v. 88).

Note; The Safijiias are enumerated as four (sometimes also as ten),
viz. anxiety for food (@hara-saiijiia), fear (bhaya-siijiia), attachment for worldly
possessions (parigraha-sanjia), sex-passion (maithuna-saiijiia). The commentator
says that the last of these is here kept out of purview by the author
because in certain cases of the type of persons under description it

might be present in an unmanifested form.

gfr FRR{ESA qmd waEE =6 |
AJ wFIRET ARESREEaE el

ksudro labharatir dino malsari bhayavan Sathah |

ajiio bhavabhinandi syan nisphalarambhasangatah [{87}/

As for the ‘welcomer of the worldly existence’ he is petty, profit-
hungry, miserable, jealous, fear-stricken, cunning, ignorant, and busy
doing futile things.

SRR AT |
raa aferar gisy SiwulEeTEar licell

lokaradhanahetor 3@ malinenantaratmana |
krivate satkriya s@’tra lokapaktir udahrta 11881

-

By lokapakii we mean these observances which are in fact befitting
of the noble persons but which have been undertaken by someone just
with a view to pleasing the commonfolk and with an unclean mind.

WAttt Swawar yitenafy |
A dRTEiEed R BE ekl

bhavabhinandino lokapakiya dharmakriyam api |
mahato hinadystyoccair durntam tadvido viduls [}89//
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Now even the religious ohservances of a ‘welcomer of the worldly
exlistence’, inasmuch as they are of the nature of lokapakti and hence.
involve an attitude of meanness in relation to a thing inherently sublime
(i.e. in relation to religion), are conducive to extremely better conse-
quences—this is. the view of those who are an expert on the matter,

quid Srwoln: g FEAOIT AGEA: |
9z4 g gasT: qOrEmIREESY 1R o)l

dharmartham lokapaktih syat kalyanangam mahamaleh |
tadartham tu punar dharmalh papayalpadhivam alam [/90]]

So far as a wise ‘man is concerned even his lokapakli (i.e. his
attc’mpt'to please the commonfolk), inasmuch as it is undertaken for the
sake of religion,' is something conducive to welfare; so far as fools are
concerned even their religious observances, inasmtuch as they are

undertaken for the sake of lokapakti, are conducive to a great sin.

Note: Let it be noted that in this verse the word lokapakii is given
only a part of the meaning sscribed to it in the verse 88.

raafwaa mgzanﬂﬂaé’r T |
bR @ #Esy dearsT gacadr 1R L

lokapaktimatal prahur anabhogavato varam |
dharmakriva na mahato hinat@tra yalas iatha [/91]]

The religious observance of an unsophisticated man but one used
to lokapakti is deemed better (than that of a cunning man used tolokapakti),
for in his case there does not take place (as it does in that of the
cunning man in question) ‘degradatiqn of a sublime thiug (like religion).

a9 g gadsisas e war |
TITATRRPASEREERAT Far 1RR |

tallvena tu punar néik?z’jiy alra- dharmakriya mata |
tal pravrattyadivaigun yal lobhakrodhakriya yatha /(92

Really speaking, however, neither of the two types of réligious
observance just spoken of is a genunine such observance; for both lack
the vecessary accessories like pravriti etc. (that go with a igenuine
rehgxous observance),just as an act of greed or an act of angerilacks them.

Note: The commentator tells us that pravrlli etc. mean four things,
viz. pravrlii, vighnajaya, siddhi, viniyoga. These are conceived as the various
factors comprlsmg spiritual enlightenment and (together with a Aifth

" factor called pranidhana) they have been defined by Yadovijaya in his
Dvalnmsaddvammszka 10.10-15.
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FATGRATGTAAR 4 Zoad |
FARIGqEQHsd aoFaE @@ 133l

tasmad acaramavarlesy adhyatmam naiva yujyate |
kayasthitataror yadvat tajjanmasv amaram sukham [{93/]

Hence in a pudgalavarta earlier than the last one it is impossible for one
to acquire adhyalma, just as it is impossible to acquire divine pleasure
on the part of a soul which is leading the life of a plant and is destined
to lead the same type of life for a good number of births to come.

Note; Plants are considered to be one among the meanest types
of body that a soul can acquire; the utterly inanimate entities like earth,
water, fire and air are supposed to be still meaner types.

FegEl 9 samt wgEEE D oadr |
A FNFEAT AFFgT Dagaa: l1kell

taijasanam ca jivanam bhavyanam api no tada |
atha caritram ily cvam nanyadd yogasambhaval [/94]]

Just as all seli-controlled conduct is impossible on the part of a soul
which, though entitled to attain moksa (in the long rum), is yet leading
the life of fire (or of air), so also is y0ga impossible on the part of a soul
which is undergoing a pudgalavarta earlier than the last one.

Note; Carifra jis a highly technical word but it can roughly be
translated as ‘self-controlled conduct’.

That certain souls (called abkavya—as confrasted to bhavya) are destined
never to attain moksa is a Jaina tenet. It is the commentator’s sugpestion
that the author here intends to mention fire as well as air.

URN F wE@l e @ oaor |

q&r gaifgar: g, aEarnsi e 1’4l
trnadinam ca bhavanam yogyanam api no yatbﬁ/

tada ghriadibhavah syat tadvad yogo'pi nanyadal]95/]

Just as grass ete., which are such entities as are doubtless capable
of turning into clarified butter etc. in the long run, do not actually do
so as long as they remain grass etc., so also is the acquisition of _yoga
impossible on the part of asoul as long as it undergoes pudgalavarla
earlier than the last one,

1 A reads a'}mi'
24 el oGshy
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SECSHECEREECICEEIGEEEEE

. e . )
gFeFl WEGA Aamgdnad |1*E]
navanitaditalpas tatladblavelra nibandhanamf
pudgalanam pardvartas caramo nydyasangatam/]96]}

Logically speaking, what raw butter is in relation to the preparalion
of clarified butter the last fwdgalararta is in relation to the acquisition
of Jyoga (that is, the last pudgalavaria gcts as the proximatc cause in the
‘acquisition of yoga just as raw butter acts as the proximate cause in the
preparation of clarified butter).

oy wdE FfEer qRfaEsly ar o
QIssTArFgngT wa waritaagaEa: kvl

ata eveha nirdisl@ phreaseva’pl ya paraihf
s@’sannanyagala manye bhavabhisvangabkavatah)]97]]

That is why what othets {i.e the other experts on jogae) have called
‘preliminary performance’ (i. e. the preliminary steps in the acquisition of
Joga) is in my opinion something that takes place (not in the last pudgaldvarta
but} in one of the pudgaldoarfas jmmediately preceding the Iast one; for
the performauce in question is accompanied by an attachment for the
worldly existence.

Note: As we shall immediately see, Haribhadra himself speaks of a
type of plirvasevd that characterizes his Apunarbandhaka who must necessarily
be a man experiencizg the last pudgalacarta, This means that Haribhadra
1is here arguing not that all piirvasevd {akes place in a pudgalavaria earlier

than the last one but only that piiraserd as conceived by certain experts
on yoga does so.

AgAIFERNA] afear, |
AT g ger qeat gReRS g o Nkeh -

apunarbandhakadinam bhavabdhau calitatmanam|
ntsau lathavidha yukia vaksyamo yuktim atra tuf/98/]

As we shalll logically demonstrate later on, not of such a type can
be that ‘preliminary performance’ which is undertakep by the Apunarband.
haka etc.—-—whq are souls that have developed disgust in relation to the
ocean of worldly existence,

gfvmdiad gaear gean Bae a |
ARIZAGA ggaint AgrEETE 1%
tmuktimargaparam yukiya yujyate vimalath manahf
‘sadbuddhyasannabhavena yad amisair mahatmanam||99]/
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For it is logically tenable to maintain that the blameless mind of
these great souls is thoroughly devoted to the path of moksa and that
on account of their standing close to (i.e. standing on the verge of
nttaining) right understanding.

qm SRl Sy AWwREad: |
driagfeRe gg musfid g=: ool

tatha canvair api hy elad yogamargakrtasramail [
sangitamuktibhedena yad gaupendram idam vacah [[100f]
The same declaration has been made-—though in a different language—
by others too who have diligently pursued the path of Joga; the
following, for example, is what Gopendara says.

o . S
Ygfgariamaa 9Fd 9999 ©
. et of ~ -~ o
a gatEdniskatEasid g3qd 1o
“anivrtiadhikarayam prakyiau sarvathaiva hi /
na purmsas tattavamarge’smiit jijiasa’ pi pravarlate §/101}]
“So long as prakrti has pot in the least desisted from dominating
a soul this soul does not develop even a curiosity to know the path
of truly graspipg the nature of things (i.e. the path of yoga),
Note: Prakrti is the physical factor posited by the Sankhya School
in the form of what causes a soul’s bondage—just as pudgala isthe factor
similarly posited by the Jaina

s~ ¢
ZEQmiaERT auserd BoeE: |
feedred FyrmeEaiErE: (103U
ksetrarogabhibhutasya yath@'lyantam viparyayahf
tadvad evdsya vijneyas tadavartaniyogatah:[]102]]

Just as a man suffering from some basic bodily malady has a
thoroughly mistaken view of the things of everyday experience so also
does the soul in question have—on account of praksti operating in an
tinabated fashion——a thoroughly mistaken view of the essential nature of
things.

Fenaramit o wRug gul FEdd |
o TEraEE FEel BEg 1 e
Jiyhasayam api hy alra kascit sargo nivarlate/
naksinapapa ckantad apnoii kusalam dhivam/[103//
Even 2 mere curiosity to know it (i.e. to know the path of joga)
peans some diminution of the prakrli’s Gomination of the soul concerned;
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iNTRbbﬁcTORi’z | 2
for a soul whose sins have not been destroyed in the least never acquires’
- an understanding that is supremely beneficial.

qataeT FeAwEEE g R |
A=y gq7 9% galEediEd 498 %oy "

- talas tadalve kalyanam ayatyam tu vifesatah/
manltrady api sad@ caru sarvavasthahitai matam/{104/("

The acquisition of a supremely beneficial urderstanding is conducive
to welfare at that very moment and even more so at a later time; for
even in the case of the ever-auspicious spells etc. we find that they
bring benefit to their possessor under all conditions (i.e. at the time of
thei; use as also at other times).”

EEEIREIC ST amaﬁa‘ma
avzr% gRaar IR AR 1204l

ubhayos tatsvabhavatvat tadavartaniyogatah/
yujyate sarvam evailan nanyatheli manisinal {/105/

All this (that has been said by Gopendra) makes sense never except

in case it is granted that both prakrti and soul possess the respective

- inherent capacities to behave in the manner they do at the time of the
last pudgalavarta—this is the declaraction of wise men.

sardag. RfEmEr TR wy |
ZgNECRA 9 grEfasad 1o &l

atrapy etad vicitrayah prakrier yujyate param|
ittham @vartabhedena yadi samyag niriipyate/[106]/
And even such a behaviour (i.e. a behaviour due to their respective

inherent capacities) at the time of the last pudgalavaria is possible only
in case a variegated character is attributed to prakrii—this conclusion

follows when matters are properly pondered over,
S DEIC MIE I ECA B b1 o

THET Gaagdl gREIgE @ar (12 owl]

anyathaikasvabhavatvad adhikaranivrititah/
ekasya sarvatadbhavo balad apadyate sada [[107]]

For otherwise one will be maintaining that prakrli always behave in
one and the same fashion and in that case one will be compelled to
grant that the prakrti’s refrainment from dominating one soul means itg

* refralument from dominating all souls whatsoever. -
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954 U3 a1 & 897 gaEsEn |
FaTfewauia oF gfe: gamEar Lo <l

tulya eca tatha sargah sarvesam samprasajyate]
brakmadislambaparyanta evarm mullih sasadhanal{108]]

Moreover, in that case there will arise the contingency of granting
that the enfire creation from the Brahman’s region down to the nether-
most ome is the same for all creatures (i.e. this creation affects all
creatures in the same fashion) and thet moksz along with the meansfor
realizing it is likewise the same for them all {i e. all creatures-will attoin
moksa identically and through identical means).

(8) The ‘Preliminary Performance’:

A § SERERAIETEAE, |
GEAREAT gFEBEEEE FiEar 1204l

purvaser lu lanlrajuiair gurudevadipijanam!
saddcaras tapo mukiyadvesas ca prakirtitaff109]!

In this connection the experts on scriptural matters have declared
the following to be the constituent elements of ‘preliminary performance’:—

(i) worship of the elders, deities etc., (ii) gentlemanly conduct, (iii)
penance, (iv) non-antipathy towards moksa.

(8-1) Worship of the Elders, Deities, etc.

AT TET FRMETT ued saeadn |

7E7 AR TEET gdi & 112Qel
mata pita kalacarya elesam jiialayas tathal

orddha dharmopadestaro guruvargah satam matah/]110])

By ‘elders’ the cultured people understand the following group cf

personages: mother, father, the teacher of an art, the relatnes of these
mother etc,, the aged ones, the preachers of religion.

wq I FEg B saabmar |
AATEAS TR TININEET g 12920
AFAMIEANE g7 F:mm |
amAZET AR AE0AE0 Atag 1L
AT ¥ FgrlE qaal fga |
WEECRIO] T FRO &9 @ear ¢3RN
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TR geframl aRwy faveq |
Merda fad 39 mgdatadiem nggen

aRTEERIEE Y A | |
CEERIERIC e CHE R U RE )

pijanam cdsya vijiieyam trisandhyam namanakriya/
lasyanavasare’fy uccai$ celasy aropitasya tu [{111]]
abhyuithanadiyogas ca tadante nibhrtasanam/

namagrahas ca nasthane navarnasravanam kvaczt//]]?//
saranam ca yathasakli vastradinam nivedanam/
paralokakriyanain ca karapam lena sarvadal{113]/

lydgas ca tadaniglanam tadislesu pravartanam|

aucityena- tv idam jieyan prakur dharmadyapidayaf]114]]
tadasanadyabhoga$ ca firthe tadvittayojanam/
tadbimbanyasasamskara Trdhvadehakriva paraf/115/f

And by ‘worship of the elders’ is to be understood the act of bowing
to these elders thrice a day—i.e. in the morning, noon and evening-—and
if that is perchance not possible bowing to them after duly calling them

"to mind (111). Again, this worship comprises that act of rising up etc.
done in the honour of these elders, to sit silently (i.e. without being
vocél) in their presence, not to utter their name at an improper place,
.never to listen to the things said against them (112), to offer them—

. according to oue’s capacity—the best sort of clothes etc., always to enable

them to undertake auspicious performances that would yield them result
. in the world beyondi(ll3), to give up practices that are not to their
. liking and - to undertake those that. are—though these two attitudes
should be kept within the the bounds of propriety by not letting them
comé in conflict with the demands of religion ete. (114), not to use their
seating material ete,, to dedicate their valuables to some pilgrimage—centre
(like temple etc), to set up their portraits and furnish them to the
accompaniment of due ceremonies (or to furnish to the accompaniment of
.due ceremonies the portraits of deities set up by them), to perform their
funerary rites most appropriately (1 e. most reverentially) (115).

T AT W9 as: wWhkd A |
gl o 3 ArrmEaiae 12280
HERNor. gauafgieada ar |
afgot A wEd Q@ wgrm 1122\91!
b A reads Rl
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puspai$ ca baling caiva vastraih stotrais ca Sobhanail/
devanah pijanam jheyam Sauca-Sraddhasamanvitam /l] 161
avisesena sarvesam adhimuktivasena va/

grhinam mananiyd yat sarce devi mahalmanam //117]/

The worship of deities must be performed to the asccompaniment ‘
of a feeling of purity and faith and by means of flowers, offerings of -
the form of edibles—cooked and otherwise, clothes, beautiful hymns of
praise—this worship being offered either by Jjust nct differentiating
among the deities (this at the elementary level) or by, having a firm
faith in them (this at the advanced level). Certainly, the large-hearted
householders should venerate all the deities (without distinction).

T 39, Tt S% 39 gwrten |

e frear gairafmfa 8.2

sarvan devan namasyanti naikam devarn samE:%rz'Ic‘z[z/

Jitendriya jitakrodha durgany atitaranti te [[{118]] .
The people who bow to all the deities without confining themselves

to some one of them have their sense-organs and their anger under.
control and they succeed in overcoming the likely calamities.

FriEstE=m W gal 99 |
Tragrsarelaty: e FRRmEEEeE 1L LRl
carisamjivaricaranyaya esa satam matah/
nanyath@’trestasiddhil syad visesenadikarmanam]f119]/
The noble ones thus follow wwhat may be ecalled the 'principie of
feeding the life-restoring (here form-restoring) herb from among those
that might happen to come in sight’; for in this connection no other

course of action is going to serve the purpose — particularly in the case
of thoss who are novice in these matters.

Note : The principle in question involves reference to the story of
the lady who fed her hasband— turned~bull with all those herbs ‘that -
came in her sight—for even if she knew that some of those herbs was
going to restore her husband to the human form she did not know as
to which that herb was.

PenEENREEE, s daiem 1
- . .
TEAN qEIl R agrssa@: QR ol
gunadhilyaparijianad visese'py elad isyate/
adresena tadanyesam vrttadhikye {atha’’tmanah//120]]

Even when a man definitely knows that some one particular deity
is possessed of superior qualities—or even when he has himself attaiped’ -
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‘a mode ‘of conduct that necess1tate= no reliance on a delty-1t is desirable

lthat he should develop no feelmg of antxpathy towards the deities other
than his favourite one, ’

‘qﬁ Qe =7 T ﬁﬁxaﬁﬁqm
SRl 4 fed @ aq. nmu

patre dinadivarge ca danam vidhivad isyate/
posyavargavirodhena na viruddhar svatas ca yat [[121]]-

It is desirable that one should duly oﬂ‘ér charity to the deserving
ones and to the poor ete,, a charity that does not go against the interests
of one's dependénts; moreover, what -is donated should tot be such sas
" goes against the (spiritual) interests of either party.

e fofga: wmmeg fRwa: |
E Y
wfagrafElET e ¥ wsa 12330
quta.rl/z& linginah palram apacds lu visesatahl
 svasiddhantavirodhena varlante ye sadaiva hil[122]]

The persons deservitg charity are ‘those who observe ethical vows—
hApartlcularly those among them who do not do their own cooking; and

-an additional necessary qualification of these persons is that they never
_ violate the teaching of-their respective scrlptures

Eﬂmwr ¥ g sarfmear faaa: |
frem Fraratasr el & des: | 2R3

d‘inﬁndhqkrpar_zﬂ ye tu yyadhigrasta visesatah/
nihsvah kriyantaraSakta etadvargo hi milakahf/123//

'Another set of persons who deserve ‘charity compriSes those with

“lost working capacity, the blind, those automatically rousing compassion,
" the " diseased—they. in particular, the moneyless, and those without
‘another source of livelihood.

g JgIFWA ARG |
AGUILAGT g dxag [AEEEmag 1330
dattarn yad upakaraya dvayor apy upajayate]
nalurapalhyatulyam tu tad elad vidkivan matam/[124]]
] ‘ By a duly Ao.ffered-cha‘rity is meant such a one as proves beneficial
- ’to both the parties concerned; in any case, it should not prove to be

" 'of the nature of an edible which, when consumed by a suffering persons,
" goes to aggravate hig ailment,



34 YOGABINDU

wneifeed ¥ o qifEsaEed |

ST T 1 weaiRagan 13
dharmasyadipadan danatn danam daridryaniiar.am/
Jjanapriyakaram danam daram Lirlyadicerdlanamf{125]/

Charity comes first in the (traditional Jaina) catalogue of religious
observances, charity eliminates (the donee's) poverty, charity is the cause
of (the donor’s) popularity, charify augments {the donor’s) fame etc.

(8-ii) Gentlemanly Conduct:

AFIERAIEE QArgEImET |
Fazar galged sgEw: awilda: QAN
¢ .
e Fegdam afiEeze 919y |
=Y * .~
ATESAFT qzq Glig T9ar 1130l
geaE Faaitaniadas a4 |
st 3k Feanigmesy 1R
a
AN 7 IakFar €an |
¢
geiEEE WA gaEEd GEsEy 13RI
s
AFEgIReT |aFFEarea |
Crlw - Y D~
gafafEd afa’ moh FoEmatE (g3l
lokapavadabhirutvarn dinabhyuddharanadaraly |
kriajrata sudaksinyam sadacarah prokirtilal 17126/
sarvalra nind@sasniyago varnavada$ ca sadhusu |
Gpady adainyam atyantam tadvat sampadi namrala [{127]]
prastave mitabhasitvam avisamvadanam tatha [
praiipannakriya celi kuladharmanupalanam [/128/]
asadvyayaparilyagah sthane caitathriva sada [
pradhanakarye nirbandhah pramadasya. vivarjanam [[129//
lokacaranuorttis ca sarvatraucityapalanam |
pravritir garhite neti pranaik kanthagatair api [{130//

By ‘gentlemanly conduct’ are to be understood a fear of popular
disapproval, an enthusiasm for helping the needy, gratefulness, a noble
type of readiness to be of use to others (126), an utter refrajnment
from talking:ill of others, a- praiseful. attitude towards .the noble ones,
-complete absence of demoralization while in misery and, likewise,
" “humility ‘while in prosperity (127), to speak only at an opportune

“moment and not much, not to contradict (in prastice) one's own utterances,

-} Areads °FfESRMY
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" an implementation of the vows taken, an observance of the religious
. practices traditional with one’s family (128), not to spend money on
things that are unworthy and always to spend it on those that' are
- prop:er; to persevere in activities that are of a primary~type (i. e. are
- -specially fruitful), to give up lethargy (129), to follow the popular
.customs, 'co',maintain pfopriétigs in. everything that one does, not to
- indulge in reprehensible acts even on the point of death (130).
~ (8-iii) Penance: ‘ :

ansfy = Faals w9 qruargaq |
q%9 FERMET T8 g 9eggad 1R R

tapo’pi ca yathaSakii karlavyam papatapanam |
tac ca candrayanamn kycchram mylyughnain papasidanam [1131/]

One must also perform penances to the best of one’s capacities,
‘pruances that burn down sins; these penances are of the types technically-
called -candrayana, kycchra, mriyughna and papasidana.

% 933 wE I N T gl
9T AmEEE@e grEEm @ 1g30

ckatkamn vérdl}ajlcd grasam Sukle kyrsne ca hLapayet. |
" bhurjita namavasyayam esa candrayano vidlil [[132/]

To- increase diet by morsel a day in the bright half of the month,

. “to reduce it by one morsel a day in the dark half, and not to eat

anything on the day of no-moon—this is the method of performing
©_ the cinl{rb}a{ld type of penance.

FRAARART  FoggHATHT |
wr=gRiiegy & | amaret w1213

sanlapanadibhedena kycchram ukiam anekadha |
akycchrad atikycchresu: hanta santaranarm param []133/] .

The type of penance called £rcchra has been said to be of various
sub-types like sani@pana etc. and this is the best means of surmounting——
without. any difficulty—the contingencies that are most- exacting.

Note: The commentator tells us that the three sub-types of krechra gre
santapana.-kycchra,” pada-kycchra and  sampiirna-kyecchra; he -also describes
" them' all, ’

- wrarefEgdgs g oadean |
| ggEaedid ofigd Fema ngzen

masoparasam ity ahur mylyughnam tu  tapodhonah |
myiyuiijayajapopelan pariSuddham vidhanatalt J[134)f
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Those who have performed penance in plenty (and hence are an
authority on the subject) apply epithet mriyughna to that fasting for a
month which is accompanied by the muttering of ‘the chant called
mriyuiijaya (lit, death-conquering) and is pure on account of the due
procedure having been followed.

qIEERTE  GaITIrENEAT |

Fmmessard meanaffEates’ 1zl

papasidanam apy evamn latlatpapadyapeksaya [

citramantrajapaprayain  pratyapattivisodhitam /{135

The same is the case with the type of penance called papasidana (i.e.

it too is pure on account of the due procedure having been followed)
a type which is characterized by a frequent muttering of the various -
chants corresponding to the various sins sought to be expiated and is‘

rendered pute by an abhorrence of the things occasioning sin.
(8-iv) Non-Antipathy towards Moksa:

FrerEngar g Rndlnaedratsar |
waifimfearral dssEfEga: 13380

kytsnakarmaksayan muktir bhogasankle$avarjita [
bhavabhinandinam asyam dveso’ jiiananibandhanah 1]136/]
Moksa is attained when karmas are destroyed in their entirety and
it is free from the affliction of the form of (attachment for) sensuous

enjoyment; however, the ‘welcomers of the worldly existence’ develop B
antipathy towards it out of ignorance,

A9 T A AEGNA: |
ey & gEEmdaaean |3r g 1Rl

Sriiyante caitad alapa loke iavad asobhanah |
Sastreso api hi mudhanam aSrotavyak sada satam [[137]]
In our daily experience as also in the Scriptural texts we come
across nasty statements to this effect (i. e. statements expressing the

- speaker’s’ antipathy towards moksa) made by foolish persons, the
statements never to be paid heed by noble souls.

A TRE O ArgaatEiEEa |
4 Wi N FwtRl daw 133

vararm vrndavane ramye kros{utvam abhivarichitam |
na tv evavisqyo moksah I.adaczd api gautama 11138/

1A mds of‘q—%ﬁ;{m
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"'{E.g. Someone hqs s:ud )

e Gautama! I.will rather like to be (born as) a jackal at Vrndavana
v but will never choose moksa that is devoid of sll sensuous enjoyment.”
"' Note: This sounds like a Vaisnava’'s rejoinder to the Naiyayika, but
it is diiﬁcult‘ to see how a Vaisnava can be charged with harbouring
1ant1pathy towards moksa, The conmentator says that the verse reproduces
~ Galava’s statement addressed to one of his disciples, but it is difficult to
idenhfy thlS Galava and his disciple Gautama,

- wErETETERd 2 enq?f l
AFEAOET] 99 gAr gameEsT: 1123l

. mahamokabhibhtanam evaim dvesa tra jayate [
.akalyanavatam pumsam tatha sathsdravardhanal [/139//

It is in this fashion that the wretched persons under the sway of
utler delusion - come to harbour antipathy towards muk;a an antipathy
A that goes to prolong their worldly existence.

Afa Jawd ax s wn AR
R qar Fearnniaa 1geoll

. nasti yesam .ayam tatra te'pi -dhanyah prakirtital |
bhavabijaparityagat tatha kalyanabhajinak [[140/]

Even those’ persons have been characterized as fortunate who are
Just free from this autipathy towards moksa (to say nothing of those who
'are possessed .of an-attachment for moksa), persons whose lot is thus
'.auspxcxous gg,agcount of their giving up the’ seedx of worldy existence,

- gegrfezE A ghewd: §EIEd: |
. LN } N » ’
aedr 33’ Tl 9 Akl mEad WQelll
szyjﬁargﬁdii'ca Jo mukter upayal samudahytak |
malan@ yaiva tatrapi na ces;aisaﬁz pravartate 11141}/

. Even that soon” (i. e even as they come to develop a niere non-anti-
~ pathy toWards moksa) these persons utterly refrain from undertaking such
’ actlvmes as prove to be (a cause of ) the annihilation of right:iunder-

standing etc. “thh have been declared to be the means of attaining

: mokga
Note By r.ght understanding etc. are to be meant rlght understand-
ing, rnight faith and right conduct—which the ]ama tradition recogunizes
as three indispensable means of attaining moksa. In this verse even the
commentator reads malangyaivg for maland yaiva; on his reading the

1 B:Oth A-and B read q‘{;;ﬂaq
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tranclation should replace ‘these persons utterly refrain.........right under- :
standing ete.’ by ‘these persous utterly refrain from directing’ their )
anlivities towards the annibilaticn of right understanding ete.” _ o

QAT aNaed FEgmAga_ |
qeAErEAdisy Az add & 199l
svaradhanad yathaitasya phalam uktam anutlaram [
malanayas tv anartho’pi mahan eva tathaiva hi [[142[]

Just as a proper acquisition of right understanding ete. is regarded
as conducive to the supreme benefit (i.e. to moksa) an annihilatijon of
the same is to be regarded as conducive to a terrible disaster.

sggMiemE, ardl fRurarg affa =7 |

gy FAISrd AAsl ademaia 11 23l
ultunigarokana! palo visannat iy plir eva ca /

anarthaya yatha’(yantam malana’ pi tatheksyatam [[143//

Just as one’s falling down from.a great height one has climbed or
one's filling the belly with poison-tainted food 1leads to terrible

consequences, so is the case with one’s annihilating right understanding
etc.

q3 wg 9 TEEEARTEErT: |
AAEZAISER: WA I AGRAR: [1QeL

dla eva. ca Sastragni-vyaladurgrahasannibhaf |
sramanyadurgraho’svantah Sastra uklo mahatmabhih [/144/]

Hence it is that the great souls have declared in the scriptural texts
that an improper recoursz to the life of an ascetic ends in. misery—just
Tike an improper handling of a weapon, of fire, of a serpant.

WAFEeId am e giia: |

FaisAT{Far dog FersEEEa: 1 el
graiveyakaptir afy evam natah Slaghyd sunititah |
vath@’myayarjita sampad vipakavirasalvatah [[145]

Hence on proper reflection even the attainment of the Graiveyaka
heaven (i.e. the heaven lower than the uppermost ome }~like the

" acquisition- of wealth through unjust means—thus appears to te some-

thing unworthy of praise, and that because its ultimate fruit is bitter
in taste.” '

Note: It is in Jaina mythology that the heaven Jower than {be

" uppermost one is given the name Graiveyaka; the uppermost heaven

a
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" -is “here given the ‘name Anuttara and is supposed to ke macce<sxble tfo
“those . not destined to attain mokfa.

o s A S | |
feaeg ag a3l armemoaiE: 13 28l

“anenapi mearena dvemblzava tra laltvalal |
hitas tu yat tad eie'pi latbakalyanabhagtnaiz J11461]

Even in this -manner (i.e. even in the manner of one who has
'tékéln an improper recourse to the life of an ascetic) what is really the
_henefiting -factor is the agent’s non-antipatby towards meksa, and it is
because of -this non-antipathy (and not because of the impropetly
- adopted life of an. ascetic) that even the agent in question succeeds in

reapmg the .auspicious Iruxts (like the attainment of the Graiveyaka
heaven) ’

A 7 garein% 2y gaiResEe |
9 w9 =16 gaka 9 agearaa: (12l

- ‘ yesam eva na muktyadau dveso gurvadipijanam |
ta eva caru Kurvanti nanye tadgurudosalal /1147//

. Those alone who harbour no antipathy towards moksa ete, are in a

:position to properly perform a worship of the elders etc.; the others

fail to -do so because they suffer from a great defect (in the form of
- antipathy towards moksa etc.)

,NOte: The commentator explain that ‘moksa ete” means moksa, the
means 'of . moksa, those advancing on the path of moksa.
Ffbanf €l R F 9 |
ﬁaargqqrs-eﬁ qreeaa faER, 199 ¢l

sacccstuam apl stokei gumdasavata na tat |
bhautahantur yathanyatra [Jadasj)ar:am.fedlmnam //]48//

“A slight good act on" the part of one who suffers from a great

- defect is nct in fact a good act; it is like a man’s scrupulously taking

care. not. to ~touch with feet (and thus making a show of regard for)
the ash clad ascetics whonr he has attacked thh weapons.

3 ﬁaaar%g QAT U1 SIIET: |
\fﬁmw’ ERIESICIEALIRITEISC IR AN

gurvadipiijanan neha tatha guna udahyiafy ]
muktyadvesad yatha gyantam mahapayanivptiitah /149//
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Worship of the elders ete. is to be considered not so much profitable |
as non-antipatby towards moksa, for the latter utterly eliminates 'thg )
great obstructive factor calied worldly ‘existence (while the former
eliminates the rather minor obstructive factors of that type). ‘

The Improper Ethico-Religious Performances (of Three Types) and the
Proper Ones {of Two Types):

FAHETIEE qASArAA: |
qrageeRagaad, T, FkEa: 3ol
bhavabhisvaigabhavena tatha’nabhogayogalal |
sadhvanusthanam evahur naitan bhedan vipaScitah [[/150]f

Several types of ethico-religious perfoimances (to be described just =
below) are treated by the wise men as not proper such performances, and
that because they are vitiated by an attachment for the worldly existence |
and by a lack of perseverance, )

TEIERSNT JAFEET S=97 |
JASAIFATATG ATATAR 2T 1124211
ihamutraphalapeksa bhavabhisvanga ucyate [
tatha’nadhyavasayas tu syad anabhoga ity api ]/151]/

By ‘attachment for the worldly existence’ is fo be meant 'a desire
for enjoyment here and hereafter—enjoyment for which the right has been
earned through one's own acts, by ‘lack of perseverance’ is to be meant
a failure to endeavour,

TEgTAGRIAAA1adg a5gad |
TH AT T FEACIAGE: |1 43

eladyuktam anusthanam anyavartesu taddhruvam |
carame 1o anyalha jheyam sahajalpamalalvatak 1/152/]

In the pudgalavartas earlier than the last one a man's ethico-religious .
performances are invariably accompanied by these (i.e. by ‘attachment for
the worldly existence’ and ‘lack of perseverance’); but otherwise is the .
case with the last pudgalavaria that is the time by ‘which the concerned
‘soul's nataral defilement (i.e. its capacity for attracting karmic matter) -
has been rendered meagre. ’ -

T 9P FoR Rl |
FEIqORA AR 797 19431

ckam eva hy anusthanam kartybhedena bhidyate |
~ sarujetarabledena bhojanadigatai yatka [[153/f
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~ The same ethico-religious performance is to be treated as belonging
to different types when the agents concerned happen to be different,
- just as the same food proves to ‘be of one type when consumed by a
healthy man and of another type when done by a diseased one.

5] Jag a4 NS FraFEIag e |
fmrFages Fansia DRGE Ngasl

ittham caitad yatah prokiarm samanyenaiva pancadha |
visadikam anuSthanam vicare’traiva yogibhih //]54//‘
Since that is the case the experts on Yoga have, while dealing with

‘the present, question, declared the ethico-religious perf‘orman‘ces to be of
five general types, viz.. visa ete. (to be described just below).

ft ndisgE FRQUET /A |
ﬁaﬁi‘amargwraqﬁearﬁﬁma' NQuull

vigam garo nanusthanam taddhetur amytain param |
gurvadzprgamuthanam apeksadividhanatalh ]]155]]

Thus a highly de51rable -ethjco-religious performance like worship
of the elders etc. is to be characterized as visa, gara, ananusthana, taddhetu
or amyla deﬁending on the accompanying (or absent—as the case may
be) desire for fruits and similar defects (e. g. a lack of perseverance).

fa geemeteng 3 aFFEROT |
AEQSFNGAST SLANEAT T471 114 &

visari labdlgvﬁa_’yaﬁek;ﬁta JAdam sacciltamaranat |
mahato'lparthandj jaeyam laghulvapadanat tatha |]156/]

The wvisa (lit. poison that kills-immediately) is so called .because it
kills the goodness of mind inasmuch as this mind stands in expectation
of some benefit in the form of supra-sensuous capacity or the like and
inasmuch as this mind thus reduces the staius of the performance in
question by seeking to derive a petty benefit out of something that is
inherently sublime (i.e. out of the performance in question).

Rreamien aTgaAibe: |
ugz, ARaEg srerad@mEE 13 sl
divyabhogabhilaséna garam ahur manisinal |
etad vihitamilyaiva: kalantaranipatanal []157}f
" The gara (lit. poison thét kills slowly) is so called by wise nien

because here too n similar thing happens (i.e. because here too the

Roodness of a mind is killed) as & result of the presence in.the mind
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concerned of a desire for divine enjoyment, a desire that causes fall of
this mind at a subsequent date (i.e. in some future birth),

FAEasagAgZIagsTa |
gy Fsafy gasag A 12adl

anabhogavatas cailad ananusthanam ucyate |
sampramugdhaim mano’syeli talas caitad yathoditam [{158]]

The an-anusthana (lit. non-performance) is so called bhecause here
the agent concerned is lacking in perseverance-—which means that his
mind has become utterly paralysed (as it were).

waEmied 3g: 49 AR B |
AZGITANTE FIRFEENE 18-

etadragad idam  hetul Srestho yogavido viduk |
sadanusthanabhavasya Subhabliavtmsayogatah [1159f/

The lad-hetu (lit. the cause of that) has been so called by the experts
on Yoga berause here the mind concerned is possessed of an attachment
for the act performed, an act which, on account of being accompanied
by the rudiments of an auspicious state of mind, will prove to be the
unfailing cause of an absolutely proper way of undertaking ethico-
religious performances.

rRatify agaiaerag: g |
. 0 .
FIERIAAET ZRYETET 110K ol
jinoditam iti tv dhur bhavasaram adah punal |
samvegagarbham atyantam amylath munipungacah [/160]]

The name amria (lit. nector) is attribiited by the great saints to an
‘ethico religious performance when it is dominated by an intense feeling
of faith and is replete with high fervour, it being undertaken under the
conviction ‘it is worth being undertaken because it has been enjoined

by the Jinas (i.e. by the great religious preachers who were above the
petty passions that afflict an ordinary man)’

w§ 9 FGAR TAsARY Raad |
JRETHI 9Uad Yeaariesiad 112 2

evam. ca kariybhedena carame’anyadySasn sthitam |
pudgalanam paravarle gurudevadipujanam //161)]
Thus worship of the elders, deities etc. assumes a different comple-
xion‘at the time of the last pudgalavaria, for here the agent concerned
is of g different type (from those available in the earlier pudgalavartas),
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a1 fifore: Falsd qasiea R |
garaTaIRR gratatyraarg 19 sﬁ(u

yato visistah kart@’'yan tadanyebhyo niyogatah |
tadyagapogyatabledad iti sampag vicintyatam [/162]] .

For- this agent (i.e. one experiencing the last pudgalavaria)
is mnecessarily distinct from others (i.e. from those experieficing a
pudgalavaria earlier than the last one ) on account of his specific capacity
for performing Yvga—this has to be properly pondered over.

SGIRG ATA FAHEA A
wEeeuned g ghee glfear 1R&3

* caturtham elat brayena Jheyam asya mahatmanah /
sahajalpamalatoar tu yukiir atra purodita |)163/]

Of this noble soul (i.e. of one experiencing the last’ pudgalavaria)
the ethico-religious performances usually belong to the fourth of the
above-described types (i.e.” to the (lad-hetu type ), and for this the
reason has already been stated, viz. that the concerned soul’s natural

defilement (i.e. its capa:ity to attract karmic matter ) has.been rendered
meagre, ‘ '

(10) The Worldly Bdndage Accounted For;

gest g A% ﬁanq wmraa‘naaw 1
A AsAIEasly aENat f@ar g @ N9 el

salajan tu malarm vidyat karmasambandhayogyatam |
atmano’nadimative’pi nayam endm, ving yalah //164//
By a soul's "natural defilement’ is to be undersiood its capacity to
 get karmas connected with itself; for unless this 'cgpacity is posited the

conpection in quesiton, even if conceived as beginningless, will remain
: unaccounted for.

,a:mrﬁ{mﬂfq aq awa AR | :
FragqrA=aeny méswﬁrmnar- N &all

anadimanam api hy esa bandhatvarn nativartate |

yogyatam antarenapi bhave'syatiprasangatn [{165])
Even if beginningless the connection in question is after all a
‘ co‘nnectian (i.e something brought about as a result of an activity on
the part of the parties concerned ); certainly, undesirable contingencies
are bound to-arise 1f it be maintained that the connection in question

comes into being w1thout there re51d1ng a corresponding cqpamty in the )
. parties concerued :
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THE FAM M, AEAIETEHE, RG]

evar canadiman muklo yogyatavikalo'pi hi [
badkyeta Farmana nyayat tadanyamuktacrndasat [[166/]
Then {i.e if the capacity for connection with karmas is not posited
in a Soul) logic will demand that the soul which is free sioce 2
beginningless time (i.e. soul in the form of God) should get karmas
connected with itself in spite cof its possessing no capacity to get them
so connected, just as the souls in bondage { which, on the opponent’s
logic, are devoid of the capacity to ‘get karmas conpecled with
themselves ) do.
Note: Iet it be remembered that the idexz of God conceived as zn
ever-libzrated soul is not endorsed by the Jaina traditinn itself.

Cr~ el
A AFHIEREFE =g 93979 ’CI%.-: a4q |
§9 qEVEAIsE | g 5 v fegar (125l

tadanyakarmavirahan na cet tadbandha isyate |
tulye tadyogyal@’bhdve na (n kim fena cinlyafam [/167]]

By way of reply the opponent might say that the ever-liberated
soul does not get karmas connected with itself because it was not
previously getting them so connected. But he should ponder over the fact
that such 2 defence will serve no purpose of his so long as tke capacity
to get karmas connected with itself is equally denied by him to the
ever-liberated soul on the one hand and 2 soul in bondage on the
other.

GEATGIIIRTST] Q@TATEFad A dar |
TEMIEHEt 91 ¥ Agaras <=3d 1128 ¢l

tasmad avasyam estaryd svabhaviky eca yogyala |
tasyaradimat sa ca malanan mala ucyate [§168)/

Hence a paturzl and beginningless capacity (to get karmas connected
with itself) must be attributed to a soul and it should be designated
‘defilement’ on the ground that it manages to defile (i.e, de capacitate)
this sounl,

ZEEdlsTiEEg AT a1 a4r |

zo7 Sl 3w gReEwEEREE: (2l

didrksa-bhavabijadisabdavacya tatha tatha [

ista canyair api Ly esa muktimargavalambibhik [/169/)
This very capacity has bcen posited—in various wars and under
the titles like ‘desire to see’, ‘seed of the worldly existerce’ ete.—alco:
by the other advocates of the path of moksa, '
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Noté; The commentator explains‘ that ‘desire to see' was a phrase
chafacteristlc of Sankhyas, ‘seed of the worldly existence’ that of the

Sauas he also gives the corresponding phra<es current among the
Vedantins and Buddhists.

(11) Spiritual Enlightenment as a Result of - the Gradual Reduction in
the Massiveness of Karmic Bondage:

wd FradlsAEn gy Al
fRaq wa ggevd wEmRRE gar 1ol

evam capagamo’py asy@h pratydvartam sunititah |
sthita eva tadalpatve bliavasuddhir api dhruva [1170]]
And thus it too perfectly stands to reason that this capacity should

get further and further redup(d‘in "each mnew pudgalavarta—also that a

soul should invariably barbour pure ideas when the capaecity in question
has become quite ‘mesgre.

. Ca
aq: guAgeeE dadg f§ Rfgam |
ffgmRda quardslt qw@@ 1wl
tatah Subham anusthanam sarvam eva hi dehinam |
viniorttagrahatvena tathabandhe'pi tattvatah []171)]

On account of this (meagreneés of the capacity in question) men's
entire course of ethico-religious performance definitely becomes pure
inasmuch as they are now free from all obsessions—this even as they
continue to attract karmic particles to get connected with their
respective souls. '

AT AR GEI ggEERE:
qAISaEaTEd YR TTATANET: (12 0|

. nala evﬁgiabas tasya pragvat sanklefahetaval /
tatha’ ntastattvasamsuddher udagrasubhabhavatal []172]]

It is 'precisely because of this (i.e. because of the freedom from all
obsessions ) that the atoms (i.e. the particles of karmic matter ) do not
éause this man as much disturbance (i.e. defilement of mind ) as they
did previously; that also happens because this man harbours extiemely
auspxcxous ideas on account of his mmd having become pure.

Qe TIHT SCAT gAAISH ’Fanﬂﬁm [
q W AW FEIEY Fq'moaarq 12 w3l

satsadhaka,gya carama samay@pi vibkisika | .
na khédaya yallza'{}antam tadvad elad vibhayyatam //]73//
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This phenomenon is to be understood on the analogy of an able
practiser of some auspicious cult who, when he is on the verge of
attaining final success, is not at all perturbed by the terrifying scenes
appearing even in his close vicinity.

fEguwaasa o afg G |
SgEaem Facad @Sl 2edsard Qwell
siddher asannabhavena yah pramnodo vijrmbhate [
celasy asya kutas tena Ehedo’pi labhate’ntaram [[174]]
On account of his proximity to final success the man in question

experiences an unigue thrill of joy; where then is the scope for
perturbance too to arise inm his mind?

q 9@ Agaisge @EgEtan 9 9 |
gfs: gasaliar GadiERIE ad: HQwall

na cdyam makalo’rthasya siddhir alyantiki na ca [
muktih punar dvayopela salpramodaspadam tatah [[175f]

The practiser of a cult seeks to. attain something which is neither
sublime nor permanent; moksa, on the other hand, is ‘characterized by
both these features (viz. sublimeness and permanence) and is therefore
the cause of a supreme type of bliss,

argeaT JgEEeN=EEEElaa I
qEidsh saRFraEaRRIsT 9 FIT N2vgll

asannd ceyam asyoccals caramavartino yaiaf [
blwyamso’mi vyyalikrantas tad eko’tra na kircana [/176]/

Since such moksa is extremely proximate to a man at the time of
the last pudgalavaria he does not mind undergoing one more pudgalavarta
(viz. the last one) after having undergone a huge number of them.

Q) [
AT T I ALRIEFTEET: |
gEarn EREasmangizEtian vl

ala eva ca yogajiair apunarbandhakadayal |
bhavasara vinirdistas lathapeksadivarjitah 11177/]

Hence it is that the experts on Yoga have characterized the
Apunarbandhakas ete. (i.e. the Apunarbandhakas, Samyagdrstis and
Caritrins—to be described subsequently) as possessors of an auspicious
mentzl make-up and as free from the (earlier mentioned) defects like
desire for fruits (i.e. ‘attachment for the worldiy etxstence) and others
(e.g. a lack of parseverance ).



SECTION 1I
- ON APUNARBANDHAKA

(1) His Nature;

wEREFadami afEmsa:
TR AGATHRT 7@ (19l

bhavabhinandidesanam pratipaksagunair yutah [
vardhamanagunaprayo apunarbandhako matah [/178//

The Apunarabandhaka is described as possessed of those meritorious
qualifies wnich stand in opposition to the defects of a ‘welcomer of
the worldly existence’; besides, he is described as one whose meritorious
qualities are in most-cases ever-increasing

FQY GEARIT TG e ANRar |
FEAOIIFNTT  [AEGIIRG: N0

asyaisa mulhyariips syat puirvaseva yathodita |
kalyanaSayayogena Sesasyafy upacaratal /11794
It is in his case that the ‘preliminary performance’ earlier spoken
of takes place in a literal sense of the phrase, for He is possessed of

an 'msplcwm mental make-up; in the case of the rest on the other
‘hand, it takes place rather figuratively.

e
FATHTEAT SEATE: ANVASIT maa: |
. - A ¢
ATEAISATE  FIGFATTAATAZ2E: [ ol
" krtad casya upanyasaly Sesupekso’pi karyatah /
nasanno’ py asya bahulyad anyathaitatpradarsakaeh | 11804/

We have mentioned - ‘preliminary performance’ even in the case of
certain ﬁon-Ap‘unarb:\ndhakas in view of the fact that in their casge
{even if itself figurative) it acts as a cause of the real ‘preliminary
performance -this way we have demonstrated that even that man who is

only’ on the verge of becomiung an Apunarbandhaka does not usually
behave in a much different f'lSthI] from an Apunarbandhaka,

| YESEE A e FEaR v |
. G3I PeeaERrAsl waam W<

suddhyal loke yatha rainarn jatyam kaficanam eva va |/
gunaik saiyujyale citrais tadvad @im@’pi driyatam /1181f]
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Just as in the course of purificztion (through appropriate processes)
a jewel or a piece of real gold goes on assuming newer and newer fine
properties, so also does a soul (in the course of purification through
ethico-religious practices).

TIFAT eq HaAl Auad |
ATREAFAET qARATTEEaIE 1 <Rl

tatprakrlyaiva Sesasya kecid enam pracaksale |
alocanadyabhavena tathanabhogasangatam [[182/]

Some authorities, however, maintain that in the case of a
non-Apunarbandhaka the preliminary performance is by nature

characterized by a particular type of ‘lack of perseverance’ caused by
an absence of reflection etc.

g5 Faedy dF welad a aq
SEENIR iU iei EEC e L FRAYY

yujyate cailad apy evaimr tivre malavise na yat |
tadavego bhavasangas lasyoccair vinivariate [[183]/

There is some sense even in the contention of these authorities;
for so long as the poison of defilement rages there (in a soul) in an
intense form the ‘attachment for worldly existence’--Which is comparable
to a fit caused by the poison in question-—-docs not get diminished
in the least.

Note: The idea is that the soul of a person who is not yet even an
Apunarbandhaka is so much poscessed of defilement that the person’s
attachment for the worldly existence is not diminished in the least—which
in turnh means that the person has not yet developed the feeling of
‘non-antipathy towards meksa’ that is an indispensable constituent of
‘preliminary performance’,

ASFWMAND qT: FEAONTEAT F Aq
qikem gzfasar a7 qEERa: Hicgh
sefiklesayogato bhityah kalyandngataya ca yat |
tattviki pralkrtir jiieya tadanya tupacaraial [[184]]
For that nature {of a man) which will lead to no further entangle-
ment in the spiritual disturbances and to an ever-increasing acquisition

of the spiritual benfits is to be treated as genuine {from the point of
view of ‘preliminary performance’), the rest.as not genuine.

Note: That is to say, being an Apunarbandhaka is the minimum spiritual
qualifieation of undertaking ‘preliminary performance’,
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wat By @Ry sAEER SEAd |
qomfesd g wradf@ Ram & 1Qesll

enam casritya Sastresu vyavaharah pmvértale/
tata$ cadhikytam vastu nanyatheti sthitam hy adah []185//

It is with this nature in mind that the scriptural tests speak of
‘preliminary performance’; hence it is obvious that the thing there spoken
of (viz. preliminary performance) js to be found mnowhere else
(i.e. nowhere except in an Apunarbandhaka--who is possessed of the
nature in question).

ATRE TEIEEETay |
FEEg e aagIeargE 1<l

Sanlodattatvam atraive suddhanusthanasadhanam |
siiksmabhavohasamyuktar tallvasarvedananugam 11186}/

In the case of an Apunarbandhaka alone (and not in that of a lesser
soul) the means of a pure type of ethico-religious performance is his
self-restrain and his high-mindedness, which two are accompanied by a
_subtle variety- of cogitation and a correct realization of ‘the nature
of things.

AFIRIM 9Fedg GUAEFD 7@ |

T NagEET fFest '3 g4 el
Santodattah prakriyeha Subhabhavasrayo matal |
dhanyo bhogasukhasyeva vittadhyo rupavan yuva [[187]]*
One who 1is self-restrained and high-minded is by nature fit to
develop an auspicious mental fmake-up, just as the fortunate one who

is rich, ‘handsome and young is (by nature) fit to enjoy sensuous
pleasures, '

AN T 447 4 NOgETIH_ |
SRR T Argee warad e <<l

anidrSasya ca yatha na bhogasukham uttamam |
asanlades tatha Suddham nanusthanarm kadacana |/188]/

‘ Just a$ one who is not rich ete. is deprived of the best enjoyment
of sensuous pleasures one who is not -self-restrained and high-minded
Invariably fails to undertake a pure type of ethico-religious performance,

frenfysered g satiaaty Raqg 1 -
- wgfarermikeaiid @ g a@a 1gequ

mithyavikalpartpam tu dvayor dvayam api sthitam | :
- svabuddhikalpanasilpinirmitai na tu taitvatal [}189]f o
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In the case of either the feeling that he is undergoing the experience
in question is not a genuine one but an erroneous mind-construct, a
workmanship of his own fertile brain.

Mrgnafeised gRamlaaadn; |
FRIMTATH F Fewd e 1 el

bhogangaSaktivaikalyain daridrayauvanasthayofi |
suriiparagasanke ca kuripasya svayositt [{190[]

The poor man lacks a mnecessary factor of sensuous enjoyment
(viz wealth), the man who is not young lacks the capacity for such
enjoyment; as for the ugly man, even if he is full of passion for the
beauty of his spouse he is skeptical about her love for himself.

Staag@Ey qor EeeraiEAd: |
AuaERETm=g 9 o MiE: ga@g 13’2

abhimanasukhabhave tatha klistantaratmanah /
apayasakiiyogac ca na hittham bhoginah sukham [1191]/

Thus_ a man suffering from the deficiencies in question does not
really enjoy sensuous pleasures, and that because his introspection
reveals to him no feeling of pleasure, because he experiences a positive
feeling of pain (in the form of dissatisfaction), because he is :likely to
find himself in unhappy situations.

FNSAT  FARRgAEagaqq |
AT T WEAR: FEITEERET 112 ]

ato'nyasya iu dhanyader idam atyantam uttamam /
yatha tathaiva santadelr Suddhanusthanam ity api [/192/]

On the other hand, the man of a contrary description-—earlier
spoken of as fortunate etc.— experiences in full the best enjoyment of
sensuous pleasures; in a like manner, the man who is self-restrained
etc. manages to undertake a pure type of ethico-religious performance-—
this is the position.

R WA ST AT |
gagaragrarT BRraakmeng 19130

krodhadyabadhitah Santa udaltas tn mahasayah |
subhanubandhipunyac ca visistamatisangatah [[193/]

A self-restrained man is ‘one whose mind is not vitiated by anger
etc,, 2 high-minded man is one +whose mental make-up is noble; the
man of these two descriptions is additionally possessed of a special
type of understanding as a result of his having perfoimed an
uninterrupted series of virtuous acts, ’
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(2) His Reﬂéction:

FEasAAT: WA wESTiRmE |

FrafaamE qar Gla g 13’8l

‘ ﬁlzal«;’:yam atal prayo bhavabijadigocaram |
- kantadigalageyadi tatha bhogiva sundaram [[194/]

" Hence this man frequently undertakes cogitation about the seed of
worldly existence and the like—just as the pleasure-seeker does about
the beautiful song etc. of . his beloved ete. [The following is how
he cogitates.] :

~

TFANCAN aArgay arq oI |
TN = AIgEEanNE: 1L’al

prakrter bhedayogena nasamo nama @imanah |
hetvabhedad idam caru nyayamudranusaratak [{195]]

“If prakrti (i.e. the physical element) is absolutely different (from
soul-—-the conscious element) a soul’s modification (i.e. assumption of
states) should not be different at different times; for now the cause of
this modification (viz. one and the same prakrii and one that is absolutely
different from the soul concerned) is identical in the case of each such
modification. This piece of reasoning is quite proper inasmuch as it
follows the canons of logic.

U§ 9 GacqalTISHARAT 947 q4r |
vy e anrenEaid 12381

cvari ca sarvas ladyogad ayam alma tatha tatha |
bhave bhaved aial sarvapraptir asyavirodkin //196]]

- In view of this difficulty ,the_prak,rti should be treated as somehow
- associated with (i. e.-somehow identical with) a .soul who wundergoes
diverse births on account of this (diversity of) association; thus we get
an account-—free from contradiction—--of how a soul becomes this and
that (under different conditions). °

‘gifefawaeg agr a TaRRa faear |
gz fu=t agdslt ammi@Eaga: 113 vl

samsiddhikamalad yadva na helor asti siddhaia |
tad bhinnam yad abhede'pi tatkaladivibhedatal [1197]]

Nor are we entitled to posit an external factor (likg God etc.)to account
for the diversity (among the states of a soul) which can well be treated

1 A reads g‘@‘ﬁg\qﬁ



52 . YOGABINDU

as being due to the matural difilement {of the soul concerned), for this.
defilement, even if somehow identical (in the case of each of the states
under consideration), is also different owing to the operation of the factors

like time etc.
A ; o

BTty 39 e awr @iFslu w=d |

arigRgral ¥R welEar n2acll

virodhiny api caivam syat tatha loke'pi drsyate

svaripetarahelubhyam bhedadeh phalacilrata //198/]

As 2 matter of fact, it (i.e. the assumption of various states by

a soul) will remain enigmatic that way (i.e. in case an external factor
like God is made solely responsible for it); for even in cur everyday

experience we find that the diversity of effects is due to the difference
etc. that pertain partly to thing’s own nature and partly to the extraneous

factors available to this thing.”
QEHETdEd A1A ATgATRo |
7~ - C\
wafEamEugissdn g7ag mEad 1%l
evam hapradhanasya prayo marganusarinak [
etadviyogavisayo’py esa samyak pravartate |[199]/
This man who thus has a predominantly cogitative bent of mind
and who usually pursues the right path (i.e. the path conducive to

moksa) undertakes—in a proper fashion—-cogitation also regarding the
dissociation of prakrii from soul,

(3) Gopendra Endorsing the Possibility of Genuine Yoga in an Apunarbandhaka:

TdequIned STGARE =HC |
QA @t FaEabEn afiZaq 2o ol
ezazhlak{a@ayul}la.gya prarambhad eva caparaib |

Joga uklo'sya vidvadbhir gopendrena yathoditam /1200

Of such a person all activities from the beginning onwards
(i.e. from the ‘preliminary performance’ onwards) have been designated
Yoga by certain experts (on Zoga), for example, the following is what " -
Gopendra says. ’

“ QAR AW ZgE A0 gigan: |
g Fealma o=a 3@ g3 16

Jojanad yoga ity uklo moksena munisaitamaih |
sa nivrltadhikarayam prakytan leiato dhruvak [7201)f
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“ The great sages havegiven the name Yoge to whatever connects
one with moksa, and Yoga thus understood must necessarily emerge in
some measure, however slight, as soon as prakrli ceases to dominate
the soul concerned.

YoTgATrAaTEaS I ag e |
aREGsgET gag gigdam u?oiu "

velavalanavan nadyas tadapuropasamhyteh |
pratisroto’ nugatvena pratyaham vyddhisamyutah [[202]]

This Yoga is daily augmeﬁted as a result of the concerned soul
sailing agaiﬁst the current (of sensuous enjoyment)-—just as a river
qeésés rising when the stormy flood affecting it has subsided (following
the co:nnientator, when the stormy ocean pours water inno it no more.”) .

(4) Haribhadra Denying the Possxblhty of Genuine Yoga Earlier than
Granthibheda;

ﬁram&f@ aq Ty Iﬁ?% [ ag:
q67 ToEd e A A i wEa lRo?dl

bhinnagranthes ‘tu yat prayo mokse cittam bhave tanuh |
tasya tatsarva eveha yogo yogo hi bhavatah [{203//

Of the man  technically called bhinnagranthi (lit. one who has untied
" the knot-—of ignorance of passion) the mind mostly remains concentrated
on moksz even if his body be in the world of everyday happenings;
hen:e in his casz all the life-operations have to be treated as Zoga in
a-real sense of the term.

Note: In the technical terminology of the Jaina tradition granthibheda—-
i'e. ‘the untying of the knot-~js the process that immediately results
in a man oceupying Fourth gunasthana—i.e. in his becoming a
.Samyagdrsti., This means that we are now being offered a description of
a Samyagdrsli--rather than that of an Apunarbandhake. In the present
verse Haribhadra is suggesting that a genuine performance of ZYoga ig
possible on the part of a Samyagdrsti (even if not on that of an
Apunarbandhaka), This seems to bz ia conflict with his subsequent statement
{cccurring in the verse 369—as understood by the commentator, of course)
that the practice.of ¥oga is just ‘practically genuine’ (not ‘really genuine Y
not ‘only on the part of an dpunarbandhaka but also on that of a Samyagdrsti,
( Even more clearly does it seem to be in conflict with. what has been
sald in the verse 72.) Really speaking, a Sampagdrsti has partial
similarities with an Apunarbandlzaka and the same with a Caritrin—go that
in the verse 369 (as also in- the verse 72) Hanbhndra is having in
mind the former similarities while in the present verse the latter ones,
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gl gaisagwmigeas w3 ggr fua |
qT: G9FFAsE 4T WEsE @I, URo 21l

naryd yatha'nyasakiayas fatra bhave sada sthite |
tadyogal papabandhai ca latha mokse’sya drsyalam [/204]]

Just as in the case of a woman who has fallen in love with anothe
person and so always thinks of him all activity ( whethzr it be undertake
by way of serving her husband or by way of serving her lover) is a
act of sin, so also is the case with a bhinnagrarthi whose all activit
( whether religious or secular) is an act conducive to moksa,

T ¥ afeida wad wEgand |
TqUnFEE a3 Md G srad (1ReAll

na ceha granthibhedena pasyato bhavam uttamam [
itarenakulasyapi latra citlam na jayate //205//

Since as a resuit of the untying of the kuot this man has bad
vision of the supreme verity (i.e. of moksa) it is impossible that hi

mind be not fixed on this verity even when he is preoccupied with hi
everyday taske,

QA . T =
qE =d7 A @ q4dlg: gaaqa |
wEANnEE gggEmEng g aq &l
caru caitad yato ly asya tathohah sawpravartate |
etadviyogavisayalh Suddhianugthanabhak sa yat [/206]]
This act (of fixing mind on moksz) on his part is somethin:
desirable, for he is on the one hand busy cogitating about man’s releas

from worldly bondage and on the other busy undertaking a pure typ
of ethico-religious performance,

AFHT FATAT AATATRENAE, | S
aar #@grg 92d S0skT [{AS T IR ool

prakrier @ yalas caiva napravriiyadidharmalam |
tatha vihaya ghafala who’sya vimalam manaf /1207
For at an earlier time such a cogitation——indicative of (rathe
coustituting) the men’s pure mind-~was not possible because of th

prakrti  lacking the properties like mnon-domination (of the
concerned ) ete.

vfg AIR9T sgwEHy gEEaEd: |
WA ggAgsE ggg B (o<l

sati casmin sphuradralnakalpe saitvolbanatvatal |
bhavastaimifyalah Suddham anusthanain sadaiva hi (1208,

sou
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But when such a cogitation—comparable to a shining jewel—has
begun to take rlace as a result of a mighly Ferseverance on the part
of the agent concerned and as a result of the calmness of his mind his
ethico-rcligious performances are always of a pure type.

Ugsd AWsgar, Aa g3 a9 |
eI ERTAAITIASE Faq 1R

efac ca yogahetuicid yoga ily ucitah vacaf |
mukhyayam fiircascciyam avatare’sya kevalam [{209{/
These ethico-religious performances are rightly called ¥vza on account
of being a cause of loga {i.e. of the concerned soul's connection with
moksa), and such performances become possible only at the time of what
is ' ‘preliminary performance’ of the highest type (i.e.

‘ preliminary
performance’ undertaken by o bhinnagranthi),

(5) The Three concomitants of Yoga:

Brar gERgRF Hrm@qiaaar |
CECE RPEIEE| dquisid T 1R2°H

tridha suddlam anusthanan sacchastraparatantrata |
samyak pratyayavrilit ca tatha'lraiva pracaksate [/210]/

" The following things have been verily spoken of in the context of
(an account of ) ZToga: (i) a triply pure ethico-religious performance,
(i1) a2 dependence ou right scriptural texts, (iii) a proper feeling of
ascertainment.

(9—17) The Trij/ly. Pure Ethico-Religious Performance:
Buarargae B guggEae |
A garEd A9 AT LM

visayalmanubandhais tu lridha Suddham udahylam [ ‘
anusthanam pradlinatvan jieyam asya yathottaram [/211 /

By a triply pure ethico-religious performance are {o be understood
the following three types of such performance: (i) a performance swhose
object thappens to be pute, (ii) a performance which is itself pure,

‘ (iii) a performance which is conducive to an uninterrupted series of

similar performances. Of these three a succeeding one is superior to
precedmg one,

o AT awad fmé gaaTEfd |
WA FFRBITAALGE AT, (R 2R

adya yad eva r‘nul;{yartlzz‘zﬁz‘krz}'ale patanady api [ »
‘tad eva muktyupadeyalesabhavac . chubhair matam /j212) -

a
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Under the first type come acts like falling (from a mountain-clil
ete. undertazken with a view to attaining moksa; such acts may be treal
as praiseworthy simply because the agent concerned bas, in so
measure, considered moksa to be something desirable,

iy g amEm SwezA sgaRdaq |
q AMJEFNIE  GEFEEEAEE: 1 L2

dvitiyamn tu yamady cva lokadrslya vyavasthitam |
na yathasasiram eveha samyagjnanadyayogatah [[213[]

Under the second type come acts like yama (i, e. the set of virtu
comprising non-killing, non-lying, pon-stesling, ncn-greed, sex-contrc
etc. as popularly understood and not as prescribed in the scriptu

texts—this Deing so because of 1the agent concerned lacking rig
understanding efc. )

gdiang: g aaddgaEad |
[ < .
qAFIIAT 97 ceacgFafay 1R el
Irityam apy adak’ kintu talivasamvedananugam [
prasantavritya sarvatra drdham auisukyavarjitam []214]]
Under the third type too come these very zets (i.e. ccts enumeral
under the second type) but as accompanied by s correct undexstandJ

of the mnature of things, by a feeling of calm under all circumsisnc
and conseguently by an utter avoidance of anxiety.

T QETATHIATgEA N
FREEAEEAT U TEE 3l
adyan na dosavigamas lamobahulyayogatah [
tadyogajanmasandhanam ata eke pracaksate //215//

"The first of these types, on account of the preponderance of ignoran
in the agent concerned, fails to put an end to the - spiritual deficienci
( obstructing the attainment of moksa); however, some authorities are -
the view that the acts falling under this.type result in the agent beit

next born under such conditions as will eliminate the deficiencies :
question. '

gaEes F=g@E qugasd A |
qAT gREERMEEREAT: (1R LE0

mukiay icch@pi yac chlaghya tamakksayakari mata |
tasyah samantabhadratvad anidarianam ity adah 12164,
Tven a desire to attain m?/f-ffl is something praiseworthy and somethin
that destroys delusion, this being so because moksa in all its aspects
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conducive to welfare; this means that moksa is utterly unlike (and hence
un-attainable through) the acts under consideration (i.e. the acts
falling under the first type). )

Note: The idea is that if certain beneficial results follow from
the performance of 1bis first ty pe of acts it to happens not because of
the ‘desire for moksa' accompanying them,

el almar 9 AFFarFIA, |
TeeEEEAIR 9 aq @ FEmE 1Rl

dvitiyad dosavigamo na tv ekantanubandhanat }
gurnlaghavacintadi na yat laira niyogatah 1/217]/
The acts falling under the second fype do certainly eliminate the
spiritiual deficiencies but not for good; for such acts are not necessarily

‘accompanied by a proper assessment of what isbigand what {s small
(i.e. by a proper sense of proportion ).

AT AT FRFFAASATT |
FUTRABrBAAFeA  sqaR9aq IR ¢ <l

ata evedam aryapamn bahyam antara malimasam |
kurgjapurasacchalayatnakal parn vyavasthitam []218/]

Hence it is that the noble sages take this type of acts——dirty from
within—to be but a kind of external (i.e. formal) performance and
compare them to:the building of a strong boundary-wall around the
city administered by a bad king.

oA, Qe arga e |
TErEfEEgE: SRegEEa: IR {8

triyad dosavigamah sanubandho niyogatah |
grhadyabhumikapatatulyal kaiscid udahrtal []219/]

The acts. falling ’under the third type eliminate the spiritual
deﬁc_iencies and for good; and they have been compared by certain
people to the ( proper) laying down of the firet foundation of a house.

TITARARE,  YERTFACFAT |

: ar a

s wafa @99 @qd & wggar Nkl
- elad dhy udagraphaladamn gurulaghavaciniaya |
‘atal pravyttih sarvaiva sadaiva hi mahodaya //220]/

- This type .of acts yield highly beneficial consequences and that
because of the agent concerned having made a due discrimination
between what is big and what is small; for on account of this
discrimination all the activities of this agent are pre-eminently successfyl.
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(5—it) The Dependence on Right Scriptural Texts:

qRIEEA TR mA aeaeiae |
e~ afgar, ggramanrad: 13U

paralokavidhau fastrat prayo nanyad apekgale |
asannabhavyo matiman Sraddhadhanasamanvitalh []221f]

So far as matters pertaining to the world beyond are concerneg‘x
almost nothing except the scriptural texts is relied on by the man who
is entitled to attain mokse rather soon, is intelligent and bas stocked
the wealth of (religious) faith.

sz Fasadwa o S ) -
aieg 9 & ERf aned Bar 132

upadesam vin@ py arthakamau prati patur janah |
dharmas tu na ving Sastrad ili tatradaro hitah [1222}f

Fven without being instructed by others a man can acquire the skill
necessary for earning money and sensuous pleasure, but (the skill
necessary for followirg the puath of) religion cannot be acquired without
the help rendered by the scriptural texts—-—this is why it is in one's
best interests to pay regardful attention to the seriptural texts.

sglafaasy qemE: W g |
gsFuEdsTy: B W 1IR3

arthaadav avidhanepi tadabhavah param nynam |
dharme’vidhanato’ narthah kriyodaharanat parah //223/]

If a man does not endeavour to earn money etc. he will only be
suffering from a lack of these money etc,, but the non-performance of
religious duties is positively conducive to a great spiritual disaster—a
phenomenon to be understood on the apt analogy of one reported by
medical science (according to +which the refrainment from taking
medicine leads to an aggravation of ailment).

qEAIq god gl AEI: ITE |
% Aerasnsiad Ia@is: Eas: 12320l

tasmat sadaiva dharmarthi Sastrayatnal prasasyate |
loke mohandhakare’smin Sastralokak pravartakah 11224/}

This is why praise is always bestowed on the man who is desirous
of fulfilling his religious obligations and who holds the scriptural texts
jn reverence; for in this world where the darkness of delusion is
widespread light (in the form of enlightenment) provided by the scriptural
texts is to act as our guide.
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qrqTRATT e R guARErE |
L) s . <
Fa: @Al A qE gFEaEE, IR
pﬁpﬁnzzy'az):fadlzaﬁz sastramy sastram punyantbandhanam |
caksul sarvalragar Sastrain’Sastram sarvarthasadhanam [/225]]

The scripture acts like medicine in relation to sin that is compatable
to an ailment, the scripture impels one to undertake virtuous acts,
the scripture is like an eye whose range of vision extends to all quarters,
the scripture is a means for fulfilling all one’s aspirations.

7 g% winwaftcaea kRS |
0.
AHFIBRAGN FAQUEHERT IR
na yasya bhaktir etasmirs tasya dharmakriya pi hi /

andhapreksakriyatulya karmadosad asatphala [[226(/

Of the man who lacks a feeling of devotion towards the scriplure
even the religious performsnces prove fruitless owing to the obstiuction
caused by his past (evil) deeds—just as the blind man’s effort to see
things proves so (owing to a similar obstruction).

¥ AR A Arrage R |
1y
e IO HETATRGE S RAT a9l
yah $raddho manyate manyan ahankaravivarjital |
gunaragi mahabhagas tasya dharmakriva para /[227]]

The religiéus performances are of the highest type in the case of
the man who. is full of ‘(religious) faith, is respectfull towards those
deserving respect, is free from egoism, is an admirer of spiritual merits,
is highly fortunate. . .

. \ ' ’
A FARE WA 6 HERA g |
SHTTOIgEIEA ai|Tesd ward IR«
yasya tv anadarah $astre tasya $raddhadayo gunah / A
_ unmattagunatulyalvin na prasamsaspadarn satam [/228]/

. 'The spiritual merits like faith etc. possessed by one who is disdainful
towards the scripture are not applauded by the noble ones because they
are comparable to the spiritual merits possessed by a mad man,

AT TSI S FAT QgAY |
FQEOETRT qA WA Fggan UM

malinaspa yatha’tyantarr jala vastrasya $odhanam /
antakkaranaratnasya tatha Sastram vidur budhah 1229/
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Just as water is a perfect purificatory agent in relation to a dirty
piece of cloth, the scripture is considered by the wise men to be a
perfect purificatory agent in relation to man’s mind comparable
to a jewel.

R wRAERgRE el TRar |
ARG AT FIARAGRATT: U3 oll

sasire bhaktir jagadvandyair mukter dill parodita [
atraiveyam alo nyayya tatpraptyasannabkacatah [/230/]

By the universally venerated personages (i.e. by the great religious
preachers) the feeling of devotion towards the scripture has been
characterized as the ‘supreme messenger of moksa’; it is therefore proper
to offer exclusive devotion to the scripture inasmuch as such a devotion

closely precedes the attainment of moksa,
(5—iii) The Threefold Feeling of Ascertainment;

TAISSHTBILTN Tegaiaiasy agq: |
99 gagra™ FEE ERma: IR

latha” tmagurulingani prafyayas trividho matah [
sarvatra sadanusthane yogamarge visesatah []231)f

In the case of all noble petformance——and particularly in that of”
VYoga-practice—the ‘feeling of ascertainment’ (earlier referred to) is of
three types, viz. that derived from s:lf-introspection, that derived from the
preceptor's statement to that effect, that derived from the watching of an
appropriate omen.

ST qETMeIdl €T TRUE §39 g |
shegmafeess 49 fafzameg 130

aima tadabhilast syad gurur aha lad eva lu |
tallingopanipals ca sampurpam siddhisadhanam []232}/

One’s own liking for a particular performance, the preceptor’s
injunction to that very effect (i.e. to the effect that the performance
in question ought to be undertaken), and the appearance of appropriate
omens (i.e of omens forecasting the success ‘of the performance in
question )—these constitute the total aggregate indicating the successful
completion of a performance.

Tagoraea agal a1 ar miEiErag |
EmiFaaaragr 49 qEmmagaga: 133

siddhyantarasya sadbijam ya sa siddhir ihocyate /
aikantiky. anyatha naiva patasaktyanuvedhatal [(233/f
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By the successfull’ completion of an operation is meant such a
completion of it as proves to be an efficacious seed for a further operation
similarly completed; for otherwise the completion in question would not
be an absolute case of successful completion inasmuch as the result
achieved thereby would be liable to degenerate. )

Rrgrad @@ G930 91 grswd 9qeaq: |
gegRAIsTafET nalsal a@ar qq U3l

siddhyantaraih na samdhatie ya sa'vasyam pataly alah [
tacchakly@ pyanuviddhaiva pato’sau tattvato matah [{234]/

A successful cowpletion of operation which does not lead to a
further operation similarly completed must suffer from degeneration;
for the mere fact that the completion in question is liable to degeneration
" reduces it to a virtual cese of degeneration itself.

Rrmraugdamg G Smifam gz |
ArenTfeHeEaNar aedr FaRT g 1IR3 ul

siddhyantarahgasaryogat sadhvi caikantiki bhysam |
atmadipratyayopela tad esa niyamena tu [[235]]

The successful completion of an operation is perfect extremely and
in an absolute fashion when  this completion brings into existence
factors that make possible another operation similarly completed; it is
this type of completion which is invariably accompanied by the ‘feeling

of ascertaipment’ derived from self-introspection etc.

A gaErFAEEIETREs & |
gifespFmY aaesaaad 98 q 1R & |

‘na hy upayantaropeyam upayaniarato’pi hi |
“hathikanam api yatas tatpratyayaparo bhavet []236]/
" Since- not even a highly adamant person can produce a thing even

through means that are different from what are the specific means for

producing’ this thing one must diligently seek to acquire the ‘feeling of

ascertainment’ (which is the specific means for successfully practising
Yoga),

afzq: fafigaisd e ga e fE |
fafegraraerare quisAderfife (1330

pathital siddhiduito’yan pratyayo hy ata eva hi |
siddhihastavalambas. ca tatl@'nyair mukhyayogibhif []237//
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Hence jt is that this ‘feeling of ascertainment’ has been described as
the ‘messenger of successful completion’; this again is why the other
prominent authorities on 19ga have described it as the ‘helping hand’
offered to those seeking successful completion. '

Ad g4 A gTReEg T |

¢ ~ -~
q7g: FEAAIAIs @@ qafEma: 1R3ell
apeksate dhruvarm Ly enam sadyogarambhalas lu yak |

nanyah pravartamano’pi lalra daivaniyogatah [[238//

A recourse to this ‘feeling of ascertainment’ is necessarily taken by
one who has begun to practise the highest typs of 20ga; on the other hand,
one who happens to be undertaking yoga-practice by sheer luck does
not do so (i.e. does not take recourse to the feeling in question).

(6) The Parting Praise of an Apunarbandhaka :
®
ANA 99 @ FHER: Ruar aq |
aifd gifEfy arg g=ar 9 A@C NRI R

agamal sarva evdyam vyyavahdrah sthito yatah |
talrapi hathiko yas tu hantgjiianam sa Sekharak [[239]]

1

Since this entire code of conduct (appropriate to a Yoga-seeker) has
been worked out on the authority of the scriptural texts the man who
{while seeking Yoga) makes an exhibition of adamance (by deliberately
and persistently going counter to the scriptural injunclions) must be a
fool of the first water.

TRl @ @ R gt 3R @ a= |
A sgreE ad OF JANa (1R ell
tatkari syat sa niyamat taddvesi ceti yo jadah |

dgamarthe tam ullamghya tala eva pravartate []240f]

The idiot who s2eks to achieve an objective described in the
scriptural texts but at the same time violates the procedure prescribed
by these very texts in this connection is like the man who obeys
someone but is at the same time necessarily inimical 1o this one.

q ¥ gamegeg giadfEaarsiy & |
§ SIEFIEFaAE, 9T 99 99d Bl 1R 2

na ca sadyogabhavyasya vyitir cvarmvidh@’pi hi |
na jalv ajatyadharman yaj jalyak san bhajate Sikki [1241))

Evea such an attitude (i.e. the attitude of obeying as well as Being‘
inimical) is not adopted by one possessed of the competence to pursue

-
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the hlghest t;pe of Ioga for certainly, a well- bred pea-cock does not
behave .in the fashwn of an ill-bred one.

Tqe aFAnshy g am?f icg
SemewRast saE n@aa N2

clasya garbhayoge' pi matrnam $riyate parah |
“aucilyarambhanispatiau janaslaghyo mahodayah []242]]

It is said (in the seriptural texts) that so soon as such a one enters
the mother’s womb the motber begins to acquire ftrue greatness by
exhibiting propriety in whatever performance she undertakes, greainess
which earns her popular acclamation.

SEAREIAgsATA g =R a

FENNAGEAET AFIgazad: 1Re3 |

a?tf%lwﬁnm”rssm° Yarar: aTEAT: |
TR Fegn AEAiEHEIR: 1R e el

]a{yal»gmcana!ubas latjtratrj)accandrasanmblza[t /
sadojoratnatulyas ca lokabhyudayahetaval //243(/
aucityarambhino’ksudrah preksavantal subhasayah |
avandhyacestal kalajiah yogadharmadhikarinak //244]]

Those who are entitled to practise 10ga and to undertake religious
observances are therefore comparable to real gold, to new moon, to a
jewel with fine lustre; again, they are instrumental in the spiritual
advancement of the whole mass of living beings, maintain proprieties in
whatever acts they undeértake to perform, are free from pettiness, are
sagacious, are noble~minded, behave in a fruitful manner, and know
how to assess the a'ppropriateixess or otherwise of a cource of action.

FzaE Efgeera: e el ggeabn |
g qIue@rA] geaeieuang: R eul)

yas calra Silhidystantal Sastre prol:to mahatmabhih |
sa ladandarasadinam sacchakiyadiprasadhanaly [/245]/
“And when, while touching upon this question, the great sages have
- adduced in the scriptural texts the illustration of a peacock they mean
to point o the fact that the yolk ele. of a peacock’s €gg are somehow
possessed of the high capacities etc. that will characterize the forthcoming
peqcock (for otherwise such charactenzahon remains unaccounted for).

gt SRat Yalky ga= agf |
sqraufEnor Qalersaagaar IR 2 &1l

pravritir api caitesam dhairyal sarvatra vastuni /
apayapariharena dirghalocanasangata [/246//
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So far as the actual behaviour of the persons in question (i.e. of
the persons entitled to practise 10ga) is concerned it too is jn all caces
undertaken to the accompaniment of prolonged reflection and results in
the avoidance of the likely unhappy contingencies.

GNGHATRI AR |
areafggEmamardsRatmmar |13 2ol

tatpranetysamakrantacittaratnavibhiisana |
sadhyesiddhav anauisukyagambliryastimitanana [/1247]]

The beauty of the behaviour in question is that the agent’s
mind—comparable to a jewel—is filled with (the memory of) those
(great religious preachers) who have prescribed this course of behaviour;
again, here the agent’s face bears a smiling complexion due to that
serenity which is born of an absence of all anxiety as to the success
(or otherwise) of the task undertaken.

FEATEAaEESHIgEEE qur |

gragearafgs argaed wafafe nxecl
phalavaddrumasadbijaprarohasadrsam tatha [
sadhvanusthanam ity ukiam sanubandham maharsibhih [/248)]

Thus the type of ethico-religious performance which leads to one
success after another in close succession and for ever has been deemed
proper by the great sages and has bz2en compared by them to the
shooting forth of sprout from a highiy efficaciouts seed which will
ultimately result in a tree laden with fruits.

wafEiEen ardimaatEceay |
MENguEEATE  afgreEaReE 18R

anlarvivekasambhiitarn Santodaltam aviplutam [
nagrodbhavalataprayam bahiscestadlimuktikam [/249])

The performance in question is born of an inner power of
discrimination, is characterized by self-restrain and high-mindedness,
is not like a creeper grown forth at the end-point’ of a tree (and hence
incapable of generating out of itself a series of such creepers), is
accompanied by a faith in the externals of religious observances.

oo S enaEeeTed |
fFrfwiid amEg @mE waE 1R4oll

isyate cailad apy atra visayopadhisangatam /
nidar$itam idam (aval puirvam alraiva lesatal [/250]]
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" That this performance, even when it is pure only in respect of its

obJect (1.e when it belongs to the first—and the least advanced—of the
““ihites eart=s described types of ethico- rellglous performances), should be
deemed:- desirable -is but proper; this aspect of the problem we have
already touched upon in brief. * '

. gEAEEEAE AN |
| IET A e R HAT [IRu

apunarbandhakasyaivarh  samyagnityopapadyate [
tattattaniroktam akhilam avasthabhedasamirayat [1251/f

Thus all that has been said by the -various schools of thought (by
.way of c¢haracterizing the early stages of Yoga-realization) turns out to
be a logically. justified account of the Apunarbandhaka—of whom there
are ‘several types (gradated according to the level of spiritual
advancement) \ ‘ '

Note; Here ends Haribhadra's account of an Apunarbandhake and in
the next verse there begins that of a Samyagdrsti, But we should remember
that the verses 203—9 gave us a description of a Sampagdrsti rather than
that of -an Apunarbandhaka. In the present verse we are being told that
the stage of Apunarbandhaka-hood is divided into several sub-stages
and it will be useful to remember that the entire stage of Apunarbandhaka-

"hood is Itself but the uppermost sub-stage of the wider stage called the
F1rst gunasthana



SECTION III
ON SAMYAGDRSTI

(1) His General Nature:

Faoligasss aFaw qar afd |

< N ~
grriovEges:  gmalaanE: 16l
svalantranilitas v eva granthibhede tatha sati |
samyagdystir bhavaly uccaih prasamadigunanviteh []252/]

It is when the ‘untying of knot’—a process described only in our
texts ({.e. only in the Jaina texts)—-has duly taken place that the agent
concerned, who is now fully possessed of the spiritual merits like
supreme calmness etc., becomes a Samygdrsti,

Note: This should not be taken to mean that the non-Jaina traditions
have got no coucepts parallel to the Jaina concept of grantkibheda,
What is being emphasized is that Haribhadra will discuss this concept -

(and certain allied ones) employing the fechical terminology curient °
in the Jaina tradition.

(2) His Characterizing Marks:

o
YA GERERA  TE-RA RIS, |
gorate fREE Rymer agaEbe 1wl
Susrusa dharmaragas ca gurudevadipujanam |
yathasakti vinirdigtam lingam asya makatmabhil [[255(]

A desire to listen (to the scriptural texts), an attachment for things
religious, a worship of the elders, deities etc. to the best of omne’s
capacities—these are enumerated by the noble souls as hijs characterizing -
marks.

(21i) His Desire for Listeming to the Scriptural Texis :

7 feuRda) gawr WfEwar |
7 RrwEAR dgemeEiE 1Rs el

na kimnaradigeyadau Susrusa bhoginas tatha |
yathd jinokiav asyeli helusamarthyabhedatah })254]]
The desire of a worldly pleasure-seeker to listen to the songs etc.

of the (divine musician) kinnaras etc. is not so much intense as is the
desire of this man to listen to the utterances of the great religious
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~r'r¢achers;,this difference (in_ the intenéity pf the desires in questioﬁ) is
due to the nature of what causes desire in the fwo cases.

g5 = gshewsfaas! 1 a3 @@ |
A ﬁ#ﬂ‘wa‘maﬂwﬁﬁ‘awar HR sull

tuccham ca tucc/zanzla_yaprazzbadd}zam ca tad yatak [

gqyam JznoLtzs trazlolgyabhoga.ramszddhzsangata /1255/f
- A song is something petty by itself and it relates to 4
subject-matter that too is something petly; the utterance of a great
religious preacher, on the contrary, makes possible the attainment of the

rulership of all the three regions of the universe as also the attammenf
of moksa,

R qarﬁa#aﬁ’rﬁa\ sgaRu:
B G e R e G CHR R R U I IECE
* Fetubhedo mahan evam anayor yad vyavasthitah /

caramat tad yujyate’tyantam bhavatisayayogatah [[256]]

Since there is thus 'a great difference between the causes of the
two desires in question it is understandable why the latter of these
causes (i.e. the utterance of a great religious preacher) should produce

an extreme]y intense desire, it bemg accompanied by the noble feeling
that the object concerned is hxghly fit to be aspired after.

-(2.it) His Atlachment for Religious Performances.

. < ‘Q .
gamistRisEd Gife:  safgona:
‘ o o :
- aE: FHEmER, safearanstt & oujwell
il/zarmardgo’dhz’ko’.g'aiqam ‘bhoginak stryadiragatah |
bhavatal karmasamarthyat pravpitis tv anyatha'pi ki [1257(f
This man's attaghment for religion is thus more intense than that
of 2 worldly pleasure-seekerl for women etc.; this so far as hjs mental
inclination is concerned, for owning to the influence of his past (evil)

kermas he may act even otherwise (i.e. in & manner not sanctioned
by religion).

§ 34 &% F?T 4L %f%z‘ gﬂr’qur?w 1
aﬁ fEY fae 9T I T IRM!

na caivar tatra no raga iii yuklyopapadyate |
haviliplirnapriyo vipro bhunkle yat pi _ytAaa_Vy api [1258/]

L, Both A and Bread  IR@ATSIIEE,
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.

But from this (i.e. from this man’s possible acting in violation of
the teachings of religion) it is not proper to conclude that the man
has no attachment (and intense attachment at that) for religion; certainly,
the Brahmin whose favourite dish is karihpirng (j.e- sweet preparation
soaked with clarified butter) might actually (be forced to) eat ever
rotten stuff or the like,

qratq aeEl w16 dEsit fAfEna |
TR 7 S 2 N8

patat tv asyetvaram kalam bhavo' pi vinicartale |
vilarenubhrtam caksulk siriratnam api neksate [1239/,

When this man suffers degeneration—which is, of course, temporary—
even his inclination for things religious vanishes; certainly, the eye

filled with wind-blown dust fajls to see even a comely women.
(2-i11) His Worskip of the Elders, Deities, cic, :

MNEAISTT G o Na3qri agqa |

o . S
GAFCFAANE, YERAEGSHAH, |1R§ ol
bhogino'sya sa dircna bhavasaram latheksate [
sarvakarlagpalalyagad gurudevadipfjanam [[260//

And to the neglect of every other task which it might be his duty
to perform this man, evincing an attitude that is characterized by a
nobility of sentiments, attaches value to a worship of the elders, deities
etc,—much more than does its relisher (i. e. a relisher of feminine charm)
to the object of his pining.

Note: As the commentator interprets, in the phrase ‘its relisher’
‘it’ stands for ‘a comely woman’ spoken of in the immediately preceding
verse,

= 9 gvEdg Fead AgEi |
giEeEd Gya ggaEaidgsad: 1RE

nijam na kapayaly eva kalam atra mahamatifh |
sdratam asya vijiidya sadbhavapralibandhatah [1261]]

This highly intelligent man does not waste the time apportioned
for this purpose (i.e. for a worship of the elders, deities ete.); for on
account of a continuous harbouring of noble ideas he has come ‘o
realize that here is what constitutes his chief duty. h

~ _¢ > iy
TEYAEFET AETIY Jaaa |
gafaAERas, 9% e g a%ed UREAU
Sakter nyunadhikalvena nairapy esa pravartale |
Dravrttimalram etad yad yathasakti tu satphalam [{262/]
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Even in conmection with this type of duties (i.e. duties pertaining
to.a W&éhip of the elders, deities etc,) he mneither transgresses the
bounds of his capacities nor leaves them untapped (great or small as
. these capacities might be); for at action undertaken without due regard
to one’s capacities is a sheer mechanical performance while it is
fruitful when undertaken otherwise (i.e. undertaLen with due regard to
one’s capacities).

(3) The Description of a Samyagdrsti in Terms of Three Karanas:
. D
TEISTAEAT:  wEeST T
aqgfFsalaardl g 18R
cva)nbhﬂlo’yam akhyatah samyagdystir jinotiamail ]
yathdpravytiikaranavyatikranto makasayah [{263]/
The man of the above description, who is high-minded and who
has crossed that stage of spiritual development which is technically

called yathapravritikarana, (also called y_atlzﬁpravrltakarar,za) is given the title
Samyagdysti by the best among the great religious teachers.

- FO qfonisT @@l aq gafaer |
FaIRATEEAEAGIR’ T IRE 8l

karapamm parinamé’tra saltvanam tat punas tridha /
yathapravritam akhydtam epfirvam anivrtli ca [/264)]

By ‘karana is meant a particular assuming of states on the part of

a man’s mind, and it is said to be of three types, viz. yathapravrita,
apurva and anivriti,

Note; The phrase ‘a particular assuming of states’ here means g
pafticular level of spiritual advancement. As can be seen, the three
such levels mentjoned in the present verse are those involved in the
process of attaining Samyagdrsti-hood.

wad, Barsft weamEmgEER {1
afa aaq e § g aARGRAAISTE, 1§ 4l

elat tridh@’pi bhayyanam anyesam adyam eva hi |
granthz'ﬁz yavat tv idam tam tu samatikramato’ param [/265]/

The souls destined to attain moksa might possibly experience all
“these three karanas while those not so destined might possibly experience
just the ﬁrst ‘among them; this first karana (viz. yathapravytia) lasts as long
as the knot (of ignorance) does while the second (viz. a[mrva) enstues

. when th1s knot is being crossed (e, 19 being untied).

1. A reads qq]qu\ﬁ
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frmoagAld g gaed & 4 |
yigearad gy aFagszea ’faa: 1R&EI

bhinnagranthes trliyam tu samyagdrsler alo hi na [
patitasyafyate bandho granthim ullanghya deSitah [[266]]

The bhinnagranthi (i.e. one who has untied the knot) comes to acquire
the third karana (viz. anivrlii), It is on account of his having acquired
this threefold karana that a Samyagdysti, even at the time of degeneration -
(i.e. at the time of the recrudescence of a false view of things), does
not bring about in his soul as dangerous a karmic bordage as does one
who has never crossed the knot.

@ gWrEEE 3 aRondise E |
fregrzedfy vy agEFafEzEa: NSl

evern samanyalo jiizyah parinamo'sya Sobhanak |
mithpadysier api salo mahabandhaviSesatah [/267/]
Since the karmic bondage brought about by a miathyadrsii who was
formerly a Samyagdrsli is of a different type from the most dangerous
possible such bondage we say that such a mithyadrsti possesses mental
make-up that is nobleron the whole. _
Note: A mithyadrsti is either one who has never attained Samyagdrsti-
hool or one who has lost it. It is the former who brings about the
most dangerous type of karmic bondage, and the latter is being praised
because of his difference from the former on this count,

greARIAA] Fe= Alged gafa |
gtg~oFgg 79 aasfaEd g lReqll

sagaropamakotinam kofyo mohasya saptaiih |
abhinnagranthibandho yan na tv eko’pilarasya tu [[268]]

For the man who has not untied the knot binds the mokaniyakarmas
measuring seventy crore ocesgns multiplied by one crore, but the man
who has untied the knot (even while reverting back to the status of a
mithyadrsti) binds the mohaniyakarmas wmeasuring not even one crore
oceans.

Note: In this vetse we are informed about the precice gquantitative
difference between the milthyadrsii who has never attained Samyagdrsti-
hood and one who has lost it. ‘The comparison is made in terms of one’s
capacity to bind the mohanipakarmas—the technical name for what are
supposed 4o be the most evil types of karmas (there being eight types of
karmas in all)—and the unit of measurement is ‘““ocean” so meticulously ‘

~described in the Jaina texts dealing with the problem.
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aaa qﬁmmw imaa faﬁma
qral GHgISH mm@ea-aﬁ(fﬁ URE&R

tad atra parinamasya bhedakatvam niyogatah /
bzilgvm}z ty asadanus(lzmzaﬁz prayas lulyari dvayor api [[1269(]

From thls we are to conclude tha’c the necessary (i.e. decisive)
"dlﬁ'erentlatmg factor here is the concerned mental make-up; for so far
as the externdl form of a piece of misconduct is concerned it is usually

- the same in the case of both (the types of mithyadysiis in questlon)

(4) The Comparison of a Samyagdl_'ggi with a Bodhisattva:

sTqeraaegral Afag@ishidiag |
FFAeTE] TG WAALNUIET ([ 9oll

ayam asyam avasthayam bodhisativo'bhidhiyate |
anyats tallal‘sanam yasmat sarvam asyopapadyate [[270]f

It is the man occupying this stage of spiritual development (i.e. it
is the Sampagdrsti) who has been designated Bodhisailva by others (i.e. by

certain Buddhists); for this man satisfies the entire

‘ description
of a Bodhisaltva,

R o MfageEn WK |
T FrufiaeEaRden gfeag 1Rl

kayapating cveha bodhisativak paroditam /
. na citlapatinas tavad clad atrapi yuktimat [/271]]

. The others (i.e. the upholders of the doctrine of Bodhisativa) have
sald that a Bodhisattva’s body. (possibly) commits a depraved act but

never his mind; this is a fit deseription of our man (i.e. of a Sam wagdysii)
as well,

WIS e, AEE wEEmE |
TRl ANl @9 ged aariw HReRll

parartharasiko dliman margagamz: mahasayal [
gunanuragi tathelyadi sarvam tulyam dvayar api [/272]]

Again, both (a Bodhisaltva and a Samyagdrs{i) share the same description

inasmuch as both are lover of doing good to others, intelligent, pursuer

' of the right path {i.e. ‘the path conducive to moksa), high-minded,
admirer of spiritual merits, and so on and so forth. ‘



YOGABINDU

aq FEEE aRaEa A9 |
ISty AifaEEagradisadaisi & 1wl
yat samyagdarsanam bodhih tatpradhano mahodayakh |
sattoo’stu bodhisatlvas tad dhanlaiso’nvarthale’pi hi [1273]]
Since samyagdarfanais the same thing as bodhi and since Bodhisaltva
means ‘the person——well advanced on the way to welfare—who is

possessed of bodhi in the utmost measure’ the person called Samyagdrsti
is even literally the same as the one called Bodhisaliza.

"= c ~
@A a1 digzs O aEER |
FqsIEAISEl a1 AfgeE: gal aa lRwell
varabodhisameto va@ tirthakrd yo bhavisyati [
tathabhavyatzato’'sau oa bodhisattvah satam matah [[274f]
The noble onmes attribute the epithet Bodhisaliva to a person who is
possessed of the supreme type of wisdom or to cne who will become a

Tirthankara on account of his journey towards moksa pursuing the
path it does.

Note; Tirthankara (or Tirthakr!) is the name given by the Jaina
tradition tc the holiest type of personages. So far there have been
94 Tirthankaras (Makavira being the last among them).

(5) The Possibility of Samyagdrstihood Due to an Inherent Capacity:
aifaslhd 33 wag [ 3 REE |
I FRERRT DeafozaiRaEs: 1IReal
samsiddhikam idemm jreyam samyak: citram ca dehinam /[
“tatha Faladibhedera bijasiddhyadibhacatah 11275({

The course pursued by a soul in its journey towards moksa is
natural to this soul and is appropriately variegated (i.e. different at
different occasions); for a soul comes to [acquire different auspicious
states—like ‘an inception of the attachment for religion™ on different
times efc. )

< - -
g1 AFAeR GEEEISTAr 9. |
T oitkgear aatagma: 1os))
sarcatha yogyatabhede tadablavo'nyatha bhavet [
nimiltanam api praplis tulya yal tanniyogalah [[276/f
On the other hand, if n soul possesses an identical (e, non-

variegated) capacity it cannot realize the auspicious states in question
(differently on different time etc); for this identity of capacity will make
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even the acquisition of nccessory causes identical in each case, this
capamty being -the necessary cause of this chmsmon

apar MeaariE: adur AeEd |
fafofardis a9 qagedt gaq IR well
anvathdl yogyalabhedah sarvalha nopnjma:vd[e /
*m'mil!n]mr;z'pﬁ!o’pi yal tadaksepato dhruvam |]277]]

Otherwise (i.e. in case the acquisition of accessory.causes is not
identical in each case) it is not at all tenable to say thata soul possesses
an identical capacity; for even the acquisition of accessory causes
(to say notbing of the concerned ultimate result) js rendered inevitable
by the inherent capacity (of the chief cause).

qaar g fan Aefamatgar |
@A dgen (9ur emEganEd 1Rl

yogyata ceha vijiieya lijasiddhyadyapeksaya |
atmanah sahaja citra talhabharyatvam ity atak [/278/

Hence it is 'a soul's inhérent and variegated capacity——responsible
for its realizing different auspicious states (at different occasions)--that -

constitutes the typical course pursued by this soul in its journey
towards moksa. .

T e e dgiea
CEENET AT geReadr smafgamf 1wl

varabodher api nyayal siddhir no hetubhedatal ]
phalabhedo yato yuktas iatha vyavahitad api |]279//

Thus even  the acquisition of. supreme wisdom (i.e. of right
anderstanding) remains inexplicable if the difference in accessory (and
not also that in the concerned soul's inherent capacity) be treated as
the sole explanatory factor; for as a matter of fact, a difference in
result is to be found. evem in those cases where the chief cause

(responé'ible for the acquisition of accessory causes) operates in a rather
remote fachion.

' (6) The Post-Granthibheda State :;nd Reflection During It.
' g 9 faed g} sAufengad |
AR A AgETERS 1R ol
AN ’Eﬂi'{a&":{;ﬁ Eﬁﬁ%’ﬁs%q AT |
TR F5E e wEeaE, 1R <Rl
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tatha ca bhinne durbhede karmagranthimahabale |
tiksnena bhavavajrena bahusanklesakarini /]280/]
@nando jayate'tyantam {@ltviko'sya mahatmanah [
sadyyadhyabhibhave yadvad vyadhitasya mahausadhat [/281]]

Thus when with the help of such an auspicious state of mind as
is comparable to a sharp 2ajra {i.e. with the help of apiirvakarana) a great
soul has succeeded in untying that Himalayan knot of karma which
was difficult to untie and was a cauce of numerous afflictions he
experiences a great and real joy, just as the ailing man does when his
ailment is thoroughly cured by a highly efficacious medicine.

Note: In Brahmanical mythology (as also in common Sanskrit)
vajra represents the hardest conceivable physical substance. This, for
example, is the weapon throigh which the chief god Indra is supposed
to have clippad off the wings of mountains.

Wsf =rer By | wE waT Qo |

b3 ~
daagrumme 931 fuagaEs: 1<Rl
bhedo’pi cdsya vijiieyo na bhiiyo bhavanam tatha |
tizrasanklesavigamat sada nihSreyasavah [[282ff

This -untying of knot is to be understood as something that wil.
make it impossible for the concerned soul to undergo rebirth as it did
earlier (i.e, rebirth of a reprehensible type); again, this untying is ever
conducive to supreme welfare (i.e. to mokse) on account of an elimination
of the terrible afflictions (of the form of the worst defects of character).

SFRT F91 JeEg i gaey |
RN qHaRT ARSI 1R ¢3)|

Jatyandhasya yatha pumsas caksurlabhe Subhodaye |
saddarianarn tathaivasya granthibhede'pare jaguh [/283//

Just ss a man born blind begins to see things as they are after he
has gained eyesight through good luck, one begins to view things as
they a-e after ome has untied one’s ‘knot’———this is how the matter has
been put by certain other people.

AT WEArE gEdET wEE |
quneIEanT BRE Reagad 13cell

anena bhavanairgunyam samyag viksya mahasayah |
tathabhatyatvayogena vicitram cintayaly asau [/284ff
With the help of it (i.e. of the right view of things) thishigh-minded
man properly assesses the worthless character of. the worldly existence;



- ON SAMYAGDRSTI ' 3

therefore, on account of his tvpical way of traversing the path of moksa
he reflécfcs in various ways (aud- as follows).

“ Nerawrigd gai gfear aq |
Hfar aftawrg: qeaRa gaasg R call

““ mohandhakaragahane satsare duhkhita bata |
sattyah . paribhramanty uccaih saly asmin dharmatejasi [/285]/
“Beings suffering from' pain are .undergoing cycles after cycles of
world]y existence rendered formidable by the deep darkness of delusion,

and this at a time when this all- powerfull light of religion is there to
" be availed of. . :

SECRIESHIEAS I RIR IR U
sATrararHifa aEEaaFE 1R esn”
aham etan atak kycchrad yathayogam kathaicana |
anenottarayamiti varabodhisamanvitafr [/286/] "

'With the suitable help of this (Irmp of religion) I, who am in
possession of right understanding, will somehow tzke these people out
.of these difficult conditions in which they are ﬁndmg themselves.

(7) The Three Types of Bhinnagranthis:
FefRauida: wiesag gar |
¥ Az dar AdEARE: (1R¢ll

karunadigunopetah pararthavyasani sadg |
tathaiva cestate dhiman vardhamanamahodzyah 1/287)]
And this intelligent man who is possessed of the noble traits of
eharacter like compassion etc.,, who is fcnd of doing good to others,

whose spiritual qualifications are ever increasing always acts accordingly
{i.e .as befits his spiritual qualifications).

o
QHEATTNINT FI9. GAgRT q
Adzaraf © gEdEEE 1Rl
tattatkalyanayogena kurvan sattvartham eva sah | -
tirthakrttvam avé pnoti parain. sattvarthasadhanam []288])

Thus doing good to othetrs by bestowxng various henefits on them

this man eventually acqulres the status of a Tirthafikara, g status which
is the supreme means of doing good. to others.

Fraadadiaq wekad g @ |
qArgErad: sl A, aoEd wdg IResn

- cindayaly evam evaitat svajanddigatam tu yah /
tathanusthanatah so’pi dlaman gapadharo bhavet /]239// .
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In case such an intelligent man undertakes the very same sort of
reflection (as was detailed above) in relation (not to the mankind at
large but) to his owun relatives etc. and then acts accordingly he too
(eventually) acquires the status of a Ganadhara,

Note: A Ganadkara is one of the chief disciples of a Tirthaikara.
dfg wfedagmteaw g3 1
ArATIEIAISE 93T ArgrEEadl 113 ol

samvigno bhavanirvedad @tmanthsaranam (u yah |
almarthasampravrilo’san sada syan mupdakevalt []290f]

In case having developed disgust for the worldly existence and faith
in the path of religiosity one thinks exclusively of one’s own releacse
from tke worldly existence one will {eventually) become a Alundakeralin
(lit. a shaven-headed ommniscient) who zcis just for one’s own sake.

Note: Since it is a traditional Jaina wnotion that a man becomes
omniscient just on the eve of attaining meksa and that it is possible for
a man to attain omniscience (and hence wmoksa) without bothering his
head for the sake of others, a1 man who is ommniscient and yet cares
little for anyone but himself is a distinct possibility in the eyes of
a Jaina. It is such a man who is traditionally called a Mundakevalin,
(8) Inherent Nature Responsible for the Mutual Differences among the

Spiritual Aspirants;

TSI RgammafaaT: |
wd rariRfafess g=aramadnar 12

tathabhavyatoatas citranimitto panipatataly |
evam cintadisiddhis ca sannyayGgamasangata []291]]

The occurrence of reflection etc. of the sort just described is due to
the concerned man’s typical capacity for attaining moksa—a capacity
characterized by the availability of the necessary accessary factors
of various kinds——and the phenomenon stands supported by sound
logic as well as the scriptural texts.

u§ FRRRT dafemidfare |
rEgdaar’ graEadr Siaggd 1R’

evam kaladibhedena bijasiddhyadisamsthitih ]
samagryapeksaya nywyad anyatha nopapadyate [[292]] -

Thus it is logical to hold that the realization of different auspicious
mental states (earlier spoken of) takes place at different time etec.

1. A reads STAEATAEHET
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dependmg on the available causal aggregate, otherwise, the phenomenon
remains unsccounted for.

. gewEEAr fEE g adr |
gahgquusArdr R a1 3

i tattalsvablu‘waté citra. tadanyapeksani latha [ -
sarvabhyupagamavyapla nyayas catra nidaritah //293//

“The difference in nature of the different members of a causal
aggregate and the. mutual d'ependenée of these different members are
to be posited in each and every case (of causation); the logic lying
behind this propositibn_We bave already laid bare.

(9) The View Attributing the Above Difference to a Proper Type of
Ethico-Religious Performance;

sfmgFamEEI Rk |
ARG G _%§{§a agf 1Rl

adlzimuk{;'ﬁfzyra:ilza’z'ryavi.fegabad ihaparaih |
isyate sad anusthanam hetur atraiva vastuni [/294/)

1

Others have maintained that the cause of the phenomenon in question
(ie. of onme acquiring the status of a Tirthaikara, Gapadhara or
‘Mundakevalin) is the ethico-religious performance of a pure type on
the part of one whose mind—full of faith—has developed firmness in
this or that manner.

- (10) The View Attribnting the Dxﬁ'erence in Question to Divine Favour or
to Prakrtlc Transformahon

(10 i) Introduction :
R = w?r Mngqaﬁzfa |
AR, g aasY AR 1R 4l

viSesatn casya manyante $varanugrahad it /
"+ pradhanaparigamat-tu tatha’nye laitvavadinal }/295])

This difference (in the manner of developing firmness) is attributed
by certain- experts to the favour shown by God and by certdin others
to the transformation ‘undergone by prakrfi.

qaEIIEd] GRE AREAeIE) ¥ad |
. * QN < .
g g Fa @iy Faug Feeas 1k40
ta'!tatsvablzavaib:ﬁz inu(:tvﬁ nobhayatrapy ado bhavet |
evanr ca krtva hy alrapi hantaigaiva nibandhanam [/296/]
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But neither of these two (i. e. meither God's favour nor prekiti's
transformation) is possible unless the soul concerned has got a typical nature
of its own; and if that be so the ultimate determining cause of the
phenomenon in question (i.e. of one acquiring the status of a Tirthaikara, -
Ganadhara or Mundakevalin) turns out to be this nature jtself and nothing else.

s sqaEaeg 9 3 Sidsft Had |
H9 ATegreie=y g rEiaesad 1R sl

arthyarh wyaparam @éritya na ca doso’pt vidyale |
atra madhyasthyam @lambya yadi samyag niripyate [[297/

Or we may say that even these doctrines (i.e. the doctrine of God
and the doctrine of frakrfi) suffer from no defect so fer as their ultimate
import is concerned; this will occur to wus if the matter is given
consideration properly and with an attitude of impartiality.

EENEd Fq eddaiey |
qaarfoed: Fieq waR: wegEdr 1R%cll

gunaprakarsariipo yat sarvair vandyas lathesyate |
devatatisayah kascit stavadeh phaladastatha [/298]]

Certainly, all (experts on ZYoga) posit some supreme deity or other
who is possessed of the most sublime spiritua'l merits, is worthy of
veneration, and is the bestower of rewards on those who honour him’
with things like chants of praise.

Note : The commentator adds that the rewszrds in question are the
result of the devotee’s own act (of worship) but that they are attributed
to the deity inasmuch as the deity here happens to be the object of
devotion. The clarification certainly needed for a Jaina—who considers
a man himself to be solely respowssible for his good or bad iaste.

FHIACARAT AT AARTZAGRR |
FatafaERaFTasRngsE 12’0

bhavams capy atmano yasmad anyatas citrasaktikat |
karmudyabhidhanader nanyathaliprasangatah [{299} Co

Similarly even when a novelty is generated in a soul on account of
the presence there of an extraneous factor possessed of a variegated
capacity and called karma ete. that too does not happen otherwise
(j.e. without an appropriate inherent capacity in the soul )—this bas
to be granted in order to avoid undesirable contiugencies.
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| (10-i) "&Iéhla on the Problem :
' QN . e a
ATAEHUI TGRS U0 AT | |
g ol g SRd@sEsA T ool
- madhyasth yam avalambyaivam azdampar_yaqyapeﬁ:a_;a i

tattvam niviipaniyam syal kalatito’py ado’bravit /1300//

Thus the whole question has to be pondered over with an attitude
of impartiality and with the essential import of the phenomena concerned
kept in mind. Kzlatita too has said :

“sFguraad anl giEaTeaiiET |
erfgrfeiRe @aear sTaRea N3 e Rl

“ anyesam apy ayam margo muktﬁvirﬁh‘divﬁdinam /

abhidhanadibhedena tattvanitys vyavasthitak //301]]
“Essentially speaking, this very course of actlon (i.e. the same
course as prescribed by our school )—only different as to the mode of
expression etc.—has been alvocated also. by others who uphold the

doctrine of a liberate soul (rather an ever-liberated soul), nescince
and the like.

Ty galsed aisl a3 udw gnfa
qEVA | 0T I UTRIsT Fa89 H3oR
mukto buddho*rkan vd’pi yad 'aifvarjle;_za samanvital |

tadivarah sa eva syat samjiabhedo’tra kevalam [/302))

Since the being (posited by- others and) called Mukia, Buddha or
Arhan, too, is conceived as pogsessed  of supreme capacities he is the

same as God (posited by us); the difference here is just that of
terminology. :

Note: The commentator says that Mukia is the name current among

the Paramabrahmavadins, Buddha that among the Buddlnsts, Arhan  that
among the Jainas.

sAIRgs gefkas ﬁ-asm Fead |
ATTHGEND 7Y Dsfy g 13020
anadifuddha ityadir ya$ ca bhedo’sya kalpyate |
tattatiantyanusarena manye so'pt nirarthakah [/1303)]

And the dxvergence of views among the varjous school of thought
on such question ss to whether or not the Supreme Soul is pure (i.e.
hberated) from a begmmngless time ;s to my mind, meaningless.
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FRgearafigrar, g@el Srimaa: |
o} BOMEE FRrEET wiEd: 2o el

visesasyaparijianad yuktingm jativadataf |
prayo wirodhata$ caiva phalabhedac ca bhavalah [{304]]
This divergence of opinion is meaningless because the details of
the nature of the Supreme Soul are not open to our comprehension, -
because the arguments offered in this connection are usually fallacious

and mutually contradictory, beczuse tke aim sought to be achieved is
essentizlly the same in the case of esch disputant.

AEAT-F-FAE Fqzs R, |
qq: gqRAdaq 95HEgamad. 1o ull

avidya-klesa-karmad: yalas ca bhavakaranam |
latak pradhanam ecaitat samjnabhedam upagatam [/305]f

Since avidya, klefa, karma, etc. are conceived (by different schools)
as the cause of worldly existence they are the same thing as pradhana— °
i.e. prakrti—(posited by us) and their difference from the latter is a
difference of but nzmie.

Note: The commentator assigns the word avidyd to the Vedantins,
the word klesa to the Sankhvas, the word karma to the Jainas. But since
pradhana (prakrlt) too is a Sankbya word it would perhaps be better if
the word klei2 ig assigned to scme other school.

Ty syt FgRaNwiaar qar )
Maasdiazgr daal is@urEE: okl
asyapi yo'paro bhedas citropadhis tatha tatha |
gipale’titahelubhyo dhimatam so’py aparthakah []306]/
And when diverse (i.e. mutually divergent) secondary features are
attributed to it (i.e. to what is the basic cause of worldly existence)

the venture sceems pointless to the wise ones—for reasons stated just
above (in the verse 304).

. GRISTTTATENST  4q qragaminie |
AMAFIAGATEE Ja5d @A AE H2ow) M

talo’stkanaprayaso’sam yat tadbkedaniripanam [
samanyam enumanasya yala$ ca visayo matak [{307(f »
Hence the zeal (exhibited by the rivzl disputents) to work out the
details of its nature (i.e of the pature of the supreme soul or of what
_is the basic cause of worldly existence) is misplaced; this zeal is misplaced
also because it is the general features {and not the details of such a
feature) that are the subject-matter of inferential cognition.”



ON SAMYAGDRSTI 81
(10-iii) Endorsement.cum.Criticism of ‘K ﬁla‘l.ita’ :
Ay Jag AN AAT WA TIXHL, |
quifaEiR g v FERFTE: 1ol

sadhu caitad yato nityg $astram atra, prabartalcam /
tathabhidhanabhedat tu bhedah kucitikagrahal []308//

' A]I th]S is well said, for in these matters the scriptures alone are
a proper guxde to action (masmuch as they- enable us to fathom the real
import of the theses upheld by different schools); and in this connection

to treat as realrdiﬂ"erences what are but verbal ones amounts to
partisan wrangling. ‘

* RuR=at = gmﬁswaqﬁﬁrm a1
‘Uéﬁfﬁﬁﬂtgﬂﬁﬁ g—ararﬁz FEar llio%u

vipaScitam na yukto’ _yam aidamparyapriya hi te |
Jathoktas tat puna$ caru hantatrapi nirupyatam [/309/]

To indulge in’ pa:i:is’an wrangling ié niot proper on the part of wise
men, for, as has been explained earlier, they attach value only to the

ultimate import (of the apparcntly divergent theses); but then let us try to
examine closely the statement of K3latita himself.

Ty aRontae aqrgEas g9y |
HFAFM, FIRA IEIRa: faaq 113eell

ubhayok parinamitiarn tathablyupagamad dhruvam |
anugrahat pravrites ca tathaddhabhedalal sthitam [/310//

" On his (i.e. Kalatita’s) own admission both (i.e. ‘God as well as
prakrti—and not prakrti alone) definitely prove to be entities that undergo

a change, for one (i.e, God) is said to grant favour and the other

(i.e. prakrti) to undertake operations depending on the difference
of time. -
T qeEwEElq qRaguuE |
- Argdiskigagha gamgssr Feeaa 13821
sarvesam talsvabhavatvad tad etad upapadyate |
nanyathatiprasangena- siksmabuddhya niripyatam [/311]/

All this makes sense only in case the entities in question (i.e. God
and prakrti—ss also the individual souls) are each possessed of an
- appropriate natture, for otherwise there arise undesirable contingencies—
this aspect of the problem should be thought ont attentively.
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Al geegEsE saraeait gfad
gavenif gamg Radshae wig 12230

atmanam luisvabhavatze pradhiinasyapi samsthile |
varasyapi sannyayad viseso'dhikrte bhavet [1312//

When it is granted that the various (individual) souls have got a
definite nature of theirs and so also have the frakrli as well as God
(got a .definite nature of theirs) it becon:es legically conpiehensible how
certain souls behave in the way described earlier (i.e. become a
Tirthankara, Ganadhara or Mundakevalin), ’

) ~__¢ ' 3 C
gifafes 9 s¥wdaggamnn |
o FagaEaegdr AT 13 L3
samsiddhikam ca sarvesam elad ahur manisinah [
anye niyvalabhavalvad anyatha nyayavadinal [[313]]

The thoughtful persous have maintained that all this behaviour
(on the part of God, prekrti and the individual souls) is due to the
respective nalures of the entities concerned; but certain other authorities
taking their stand on logic, have maintained that the behaviour in °

question takes place otherwise, meaning thereby that it takes place
hecause it is so destined.

wifafFaIsdaa T Qg |
N a1 Bsrata Braedangdia = 03¢l

samsiddhikam ado’py evam anyalhd nopapadyate [
yogino va vijananti kim asthanagrahanena nah [/314//

However, éven a pie-destined—-but appropriate-—behaviour on the part
of an entity seems improbeble otherwise (i e. unless 'this entfty is
possessed of an appropriate nature); or let us concede that a real
enlightenment as to this matter .is available to the yogins salone and
that it is improper for the ordinary people Hke ourselves to be unduly
dogmatic on the question.

HEAT TIAIET F97 AFazd ufg |
qaaTdiFE Teg SRR gEa: U3l

asthana riipam andhasya yatha sanniscapam prati /
tathaivatindrivam vastu chadmasthasyapi taltvalah ]/315//
Really speaking, just as it is beyond the capacify of a blind man to
make correct judgment in respect of colour, so also is it beyond the

capacity of an ordinary man to make correct judgment in respect of g
supra-sensuous phenomenon,
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EHWFIHH qE I W FIEA |
o afzaAsh g aaua'sftqimaq 1K} QF\II

hastaspariasamam Sastram tata eva kathaiicana |

alra tanniScayo’pi syat tathacandroparagavat //316]/
The scripture is like the touch of hand (with the help of which a

blind man forms some idea about things of the wo;]d), and it is with
‘its help that an ordinary man somehow ascertains the nature of
supra-sensuous phenomena; e, g this is how he comes to know about a
lunar eclipse of this or that extent.

. © - e

98 | Heasd gameier =T

: ¢
TR FATSIAT AREARN: 1R Lol
grahafn sarvatra samiyajya tadgambhirena cetasa /

Sastragarbhah samalocyo grahyas cestarthasangatah []317]/

- Hence giving up all partisanship one should seriously apply one's
mind to a consideration of the import of scriptures and should accept
what ‘appears to make sense.

‘(11) The Problem of Fate versus Perse‘erance
aa gEUFRE  gearaagiy f@a |
ug sygfedd 99 gsad sqEa: w13 <l

daivarm purusakaras ca tulyav etad api sphutam |
evarm uyavasthite tattve yujyote nydyatah param //1318//

That fate and perseverance possess equal efficacy, this too looks
obviously tenable only -in case the things are recognized as possessing
the essential nature we have attributed to them.

A
< TAE qAE 99 B gamga |
gt e weamd f R nzkall

4dawam nameha lalivena karmaiva hi fubhasubham [
tatha puruiakara$ ca svavyaparo hi siddhidak |/319/]

Fate in fact consists of our own good and evil (past) deeds preserved
‘in the form of karma; similarly, perseverance is our own (present) activity
leadmg to a successful completion of the task at hand.

el fradnagadaaiRa: |
FaR AT REEREEHIY 3R ol

:adrﬁpaﬁz nifcayenaitad anayos tativavedinak |
bruvate yyavaharena citram anyonyasamirayam {320}/
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" From the definititve standpoint the above is how fate and

perseverance have been described by those who are conversant with the -

nature of things; from the practical standpoint, however, the two have -
been said to depend on one another and (hence) to .colour the nature of
one another.

A NGEST Iq HH & ARG E: |
¥ SHUREAR %% @ FAonsh fE 3R

na bhavasthasya yat karma vin@ vyaparasambhavah |
na ca yyaparasunyasya phalarn yat karmano'pi hi [/321f/

For the man suffering from worldly existence cannot undertake an
operation unless some accumulated karma is there at his disposal, mor
can an accumulated farma of his yield fruit unless he undertakes
some operation.

SARAEN, Fes vhe agaisly = |
AT 7 F ag oF B 3 farRen 132

yyaparamatrat phaladarn nisphalam mahato'pi ca |
ato yal karma tad daivam citram jiiepam hitahitam [[322]/

Sometimes a man is rewarded with success on undertaking but a
slight operation while at other times he remains unsuccessful even after
undertaking an immense operation; from this we are to conclude that
one's fate is but one’s multifarious stock of good and evil karmas
(accumulated as a result of past good and evil deeds).

UF JEUFREY SATIREgE@ET |
Forgaa 39 sFarasl & 13

evam purusakaras tu vyaparabahulas tatha [
phalahetur niyogena jhieyo janmantare’pi hi [[/323(]

Similarly, perseverancé is characterized By a preponderance of
operation (over karma) and it definitely goes to produce fruit even in g
future birth (—-this in case the fruits due to it are not all forthcoming
in the present birth).

F NI gadd) Frago: |
ST Fa FIe wewRd: 138

anyonyasamiraydv evam dviv apy etau vicaksapaih |
uktav anyais tu karmaiva kevalam kalabhedatah [/324]/

The wise men have thus posited both fate and perseverance as
dependent on each orther; but certain other people maintain that ’lca'rma
(i.e. fate) alone, depending on the difference of time, is comi)etent
(to yield fruit).
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SqmenEs R, B9 o TRRE, |
wa: geusReg FRaa afcgrag HRull

daivam @tmakylaim vidyat karma yat paurvadehikam |
smytah purusakaras tu kriyate yad ihaparam [1325]]

Really speaking, one’s fate represents the act one has oneself
performed in an earlier birth while one's perseverance represents the
additional act one performs in the present birth.

- AgARAGRATIY a9 ERSATEFEY |

wa: qEiweag el iRas @ el

nedam atmakriyabkave yatak svaphalasadhakam |
atahy purvoktam eveha laksanam tattvikam tayoh [[326]/

And since a karma {i.e. an act performed in an earlier birth and
then preserved) cannot yield fruit in the absence of a present operation
on the part of the man concerned the real definition of fate and
perseverance ought to be what was laid down by us earlier (according

to which definition fate and perstverance are different from—even if
dependent -on—one another),

3 e g9 g |
- S@shReEra w13l

" daivam purusakarena durbalam hy upahanyate |
daivena caiso’pily elan nanyatha copapadyate [[327[/.

Fate, when weak, is annibilated (i.e. rendered inefficacious) by
perseverance while perseverance, when weak, is annihilated (i.e. rendered
inefficacious) by fate; this mutual annihilation is impossible otherwise
. (i.e. in case the parties to combat are not uuequel in strength).

FHON FHAHET AgmETE aE@q |
FAMERE g T g IRRC

karmana karmamatrasya nopaghatadi tattvatah |
svavyaparagatatve ‘tu lasyaitad api yujyate [/328]/ -

The mutual annihilation ete, (i.e. the mutual annihilation and
mutual buttressing) cannot vreally take place between a karma taken by
itself (i.e.. taken independently of a present operation) and another
- karma taken similarly; but they can understandably take place between

the karmas conceivéd as associated with a present cperation on the
part of thé soul concerned,
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SVARAEAES  JThIeraugar |

regaramard: TiIq FAEAIAIEOGT: IEEAN I
ubhayos talsvabhavatve tatiatkaladyapeksaya |

badhpabladhakabhavah syat samyag nyayavirodhatah 1/329]]

If it be a part of the respective natures of fate and perseverance
that they can possibly anuihilate one another, then to say that omne
of them annihilates the other depending on particular time etc. does
not at all go against the canons of sound logic,

FAT 7 FENFIANIATG BI-FAN: |
FRHAISTIAT § AFT FIFINHIY 13301l

latha ca tatsvabhavatvaniyamat kartr-karmanok /
phalabhavo'nyatha tu syan na kankatupakavat [/330//

As a matter of fact, an operation (e.g. annihilation) is successfully
brought about only because of it being a part of the respective nature
of the concerned agent and the concerned object that they will
successfully bring about this operation; when that is not the case the
operation is not brought about successfully, e.g. the petrified grain is
incapable of being boiled (in spite of the best exertions of the cook).

FAETIE g 37 kT w9 aq |
qg g qERaRmarggETE 13321

karmaniyatabhavam tu yat syac citram phalam prati |
tad badhyam alra d@rv?zdipm!imi;yogyat&samam [1331]]

That type of karme regarding which it is not necessary that it must
bring -about a particular one from among its many ‘possible results is
{reated as liable to annihilation (by perseverancé);, in this respect karma
(to be annihilated by perseverance) is comparable to the capacity of a

wooden piece ete, to turn into a statue (a capacity which is annihitated
when the statue is actually cut out).

fraag afqqr @ 9 SEisTigdg & o
greguEAT afATRT aras: (133U

niyamut ﬁra!ima natra na calo’yogyataiva ki |
tallaksananiyogena pralimevasya badkakak )332/)

A wooden piece does not necessarily turn into a statue and yet we
cannot say that it is incapable of turning into statue, for to say that
will mean going against the current definition of ‘incapacity’; and
perseverance annijhilates Aarma just as the statue annibilates the wooden
piece’s capacity to turn juto a statue,
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gl afwdl aawa: sady g
g 3 T 3 awfafa 13

darvadeh fratimaksepe tadbhavah sarvato dhruval |
yogyasyayogyald veti na caisa lokasiddhitah [1333]/

If a wooden piece capable of turning into a statue must necessarily
turn into statue there should always be a statue wherever there is
a wooden piece; alternatively, we would be compelled to declare that the
wooden piece allegedly capab'e of turning into a statue (since it is not
alwayss and everywhere turninginto a statue) is incapab'e of turning into a
statue, but that is not the popular usage (for a wooden piece not
actua]ly'turning into a statue is not called a8 wooden piece incapable of
turning into a statue)

s aﬁr% wiadeEa: |
FRUT: FY § T AT m‘e}maa:iﬂa: Hzzell

karmano'py elad aksepe danadau bhavabhedatah |
phalabhedah katham nu syat tatha Sastradisangatah /{334

Similarly, if Fkaerma must necessarily bring about perseverance
(which means perswemnée of ope definite type) why is it that charity
etc. yield different results to the .agent corresponding to his different
accompanying mental attitudes?; that there is such a difference in
‘results corresponding to the difference in the accompanying mental
attitudes is the verdict of the scrxptural texts etc.

I aa«a*e’t e geaTd qRIIATENE |
wd o o earq, &g R g 13l

$ubkat tatas tv asan bhavo ‘Izantﬁ_yaﬁz tatsvabhavabhak |
evam kim atra szddlzam syat tata evaste ato hy adak [/335]]

Now it is an auspmxous past karma that produces (at the time of
charity etc.) an auspicious mental attitude, while it is the difference
obtaining between such accompanying mental attitudes that is fesponsib]e
for the same act yield different feé_'u]ts to different agents. It might be
asked as to what we are driving at ; our reply is that we have thus been
able to establish that a kurma causes a mental attitude and a mental
attitude causes karma (and since developing a mental attitude is a case
of perseverance it ieans that karma and perseverance are mutually
dependent—which is our original thesis,

1, Both A and B read =fg.
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o gl qemEeEdteat |
wgAafE =g SoEarEEiEAr 113341

tatlvarm punar dvayasyapi tatsvabhavatvasamsthitau |
bhavaty evam idarm nyayat tatpradhanyadyapeksaya [/336//

That karma and perseverance can annihilate one another only in
case such an annihilation be a part of their respective natures is just
logical; as for who annjhilates whom, our position is that whichever of
these two is acting as the chief factor annihilates the other which
must be acting as the subordinate factor.

U§ 9 SRAE TOATA G |
¥ wewsnor mpAE sa@AIsFATT 133l

evari ca caramavarte paramarthena badhyate |
daivarn purusakarena prayaso vyalyayo'nyada [[337]]
Thus in the last pudgalavarta it is usual for perseverance to really
annihilate fate, while in the earlier pudgalavartas the oppsite is the case.

GFAERTAA ST AT |

GEAGEAISTTAsE  =qragmeEEad: 133l
tulyatvam evam anayor vyavaharadyapeksaya [
stiksmabuddhya’vagantavyam nyayaSastravirodhatak [/338]/

Thus without violating the canons of Jogic or the teaching of the
seriptural texts should one pay close attention to the fact that fate
and perseverance possess eqnal efficacy—this as viewed from the
standpoint like practical ete. (i.e. from the practical standpoint as
also from the definitive).

wd geumier atgweIs quaa: |
a1t qre oy wiElst g R 13asl

evam purusakarena granthibhedo'pi sangatah [
tadirdhvam badhyate daivam prayo’ yam tu vijrmbhate [/339//
Thus it is understandable how (in the last pudgalavaria) even the
untying of knot is brought about through perseverance; and after this

untying has taken place it is usual for fate to be annihilated and for
perseverance to find full vent.

(12) The Parting Praise of a Samyagdrsti:
sreatfagariang saflad Wi |
gafar fame, g3 FAEm 3q 13eell

asyaucityanusaritval pravrtiir nasati bhavet |
satpravrttis ca niyamad dhruvah karmaksayo yatah [1340/)
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Since this ‘man -follows proprieties he does not indulge in ignoble
acts; and he invariably undertakes noble acts -which, in turn, lead to
the destruction of his karmas. o '

danEe Migead=: manfis:
- dFEEgT 99 a‘agmq‘maﬁaa llim

samsarad asya nirvedas tathoa:azk paramarthikal | -
samjiianacaksusa samyak tannairgunyopalabdhital //341//

His disgust with the worldly existence absolutely genuine, for with

his eyes of wisdom he has properly realized the worthless character
of this worldly. existence.

g9 TR quEERGE: |
ﬁwmg g g N3erl
muktau drdhanuragas ca tathatadgunasiddhitalk |
viparyayamahaduhkhabijanalac ca tativatah [/342/]

His attachment for moksa is firm, because he has duly assessed all
the merits of moksa and because he has brought about a real destruction
of the very seed of perverted understanding which is of the form of a

great affliction.
TFATTR ST qaEa: |
sredl faengaRaneiardarssg 13930
etat{yﬁg‘dﬁtisiddhyartham anyatha tadabhavatah |

. asyaucityanusaritvam alam istarthasadhanam [[343]/

With a view to giving up worldly existence and attaining moksa this
man follows proprieties—for one cannot give up the worldly existence

- and attain moksa without following proprieties; and this act of following
proprieties is fully adequate to serve his (spiritual) purpose.

oM WSt A% @ dmady |
a'q%ir BrTsg=Svaeng i‘li‘a—cr nzeell

i auczt_yam bhavato yatra latrayam sampravartate /
upadeSan vin@'py uccair antas tenaiva coditah 11344}/

He adopts only that: course of action which is genuinely proper;
and he does fo without being instructed by others and as a result of
being internally impelled by his strong sense of perseverance.

1. Both A and B read fysat wgr°
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8 - . A
HqEg Way W9 & gvEdE: |
ST R . - .
frogT v g3 vgRFEEE: 13gul
atas tu bhavo bhavasya tativatalh sampravartakah [
Sirakupe paya tva payovyddher niyogatah [[345]]
Hence it is the rian’s one noble mental state that is really responsible
for the rise of another such state, just as it is the water already existing

in an urderground source that is responsible for all increase of water
in a well dug at the place.

ﬁ ﬁ - -;-: . - r ivl qa:

a »\
ST aama aegeE 128 gl
nimittam upadefas tu pavanadisamo matak’ |
anaikantikabhdvena saldm alraiva vastuni [[346/]

In this connection some instruction received from another person
acts as but an extrapeouts cause (in the rise of a noble mental state)
just as clearing etc. do (in the case of the increment of water in a
well)—thus is the view of the intelligent ones; such instruction taken
by itself (i.e. in the absence of an already existing noble mental state)
gives rise to no noble mental state just as clearing etc. taken by themselves
(i.e. in the absence of an underground source of water) cause mno
increment of water in a well.

SRS, AR A g, |
gt RSl T Feafamat:® 1138l
prakrantad yad anugthanad aucityenottaram bhavet [

tadasrityo padeso’pi jieyo vidhyadigocarah []347]]

When an ethico-religious performance is undertaken with a2 sense
of propriety it becomes imperative that another such performance be
ndertaken subsequently; and it is in relation to this (series of
ethico-religious performances sought to be initiated) that the agent
concerned might possibly bé instruéted concerning theé scriptural
injunctions ete. (i.e. scriptural injunction and prohlbltlons)

gFeaissIa WA |
i face aErEgEaEs: 13 el

prakyter va’nugunyena citrah sadbhavasadhanak |
gambhirokiya mitas caiva $astradhyayanapiirvakah [/348])

1 A reads Wﬁrf% B suggests IFANG
2. Both A and B read fEIR®
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Or we may grant that in the case of certain people the rise of a-
noble mental state is made possible by an instruction recelved from
some other person, an instruction that is multifarious corresponding
to the multifarious nature of the people imstructed, is serene in tome,
is brief, and preceded by a quoiation from the scriptural texts.

RREFET 9@ aAEAed ST |
- ygfawy RRar aifveafeaatga: 1 sl

Sirodakasamo bhava atmany eva vyavasthitah |
pravritir asya vijiieya cabhivyakiis tatas-tatak [/349]]

A noble mental state is hidden in the concerned soul itself, like
swater in -the underground source; the various .extraneous factors simply
g0 to make this state manifest and effective.

IR, ST g AT, |
et afadad am@ likell

satksayopasamat sarvam anusthanam Subharm matam |
" ksinasamsaracakranam granthibhed?zd ayarm yatalz 11350]]

Of the persons whose worldly existence is nearmg an end all
ethico-religious performances asstime an auspicious form, because of the
desirable (i.e. uninterrupted) ksa_yopasama (of the evil karmas), and that

is so because the l».,rqyoﬁasama in question has resulted from the
untying of knot. -

Note: FKsapopasama means .an . elementary .type of.reduction in the

intensity of karmic-fruition; the .intermediate and advanced types of
such reduction . are called upaSama and-ksapa respectively.

- ATRRAISTE WgEd gaead |
MaRsaly o galEeErem 13al

b/ziz‘vavrddlu'r ato *vadyarn sanubandham iubizodqyam /

.....

Such a Ksayopasama does necessarlly g1ve rise to_an increment of
the noble mental states, and it is the present type of eth1co religious
performances—forming a continuous series and conducive ‘to welfare~——
that are described by others too as comparab]e to a . golden jar (whose -
value does not d1m1msh even when it is broken ‘into p1eces)



SECTION 1V
ON CARITRIN
(1) His Nature;
W g gawdsd =Gl e qq |
TR ARERa A 11343

evarn {u partamano’yam caritri jayate tatah [
palyopamaprthakivena vinivrtiena karmanah [(352/]

Behaving in this fashion this mman eventually becomes a Caritrin, an
event that occurs when his karmas measuring two to nine palyas have
been got rid of, } : .-

Note: Palya (lit. water-pit) is a unit for measuring the duration
of karma; it is much smaller than ‘ocean’ referred to in the verse 268.
The Jaina tradition maintains that a man attains the fifth gunasthana
(and thus starts the career of a Carifrin) when he has ‘got rid of his
karmas measuring two to nine palyas (the word prthakiva meaning
‘two to nine'). It is this traditional tenet that Haribhadra is here
having in mind.

* g )
feat amtigaTde @ ssEEEa: |
TRE TETEE: BT 134l
lingarn marganusary esa Sraddhak prajiiapanapriyak |
gunaragi mahasattvak sacchakyarambhasangatah [/353]]

To follow the path of righteousness; to have faith (in religious
truths), to have aliking for religious instruction, to be an admirer of
spiritual merits, to be highly persevering, to initiate acts that are mnoble
and fal' within one’s capacities—these are the characterizing marks
of a Carilrin,

AARIGALAS: FrqRafGar 41 |

R ~
WIRMRERT g=ag gnfresi Ixuel
FAISA WFHRFAN IORIRERA: |
PREGIEREINE I CTEe R CHNTERTY]

asatodayasinyo’ndhal kantarapatito yatha |
gartadipariharena samyalk talrabhigacchati [[354/]
tath@’vam bhavakantare papadiparikaratal |
Srutacaksurvikino’pi satsatodayasamyutak |[355]f

1 Both A and Bread G2l
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- Just as & blind man, who finds himself in the midst of a dense
forest but in whose case the karmas respons1ble for the experience
~ of pain are not fructlfymg for the ttme being, happens to properly
pursue his. ‘path avoiding ditches ete., siimilarly this man, who might
possxbly lack the scriptural guidance that acts as eyes and who finds
himself in the midst of the dense forest of the form of worldly existence
but in whose case the karmas respon51ble for the experience of plentiful
pleasure are fructifying for the time bemg, properly pursues his path
(i.e. the path of righteousness) avo1d1ng Smful acts -ete. -

EEicEuc g gﬂﬁrﬁﬂ TEEATEL |
émrﬁx aged fafas@a o 13ugll

an‘idg‘sasya tu puna.; caritraii Sebdamistrakam ]
idrSasyapi vaikalyam vicitratvena karmanam [{3 56/

To call a man who does not satisfy the above des¢ription a man
possessed of Caritra (i.e. a Carilrin) is to use words without a meaning,
though, of course, even in the case of a man satisfying this description
there migh be found deficiencies ‘of ‘Caritra (i.é. of conduct) that arise
owing to the pecuhar capaclty of the accumulated karmas.

%mﬁﬁmﬁaaﬁz St Al |
A QIR AMsAER: guaaa 13wl

desadibhedatal citram ida coktarn makaimabhik |
aira pirvodito yogo’dhyatmadik sampravartate /357

This Caritra has been divided by the great souls into several sﬁb-types
like deSa (lit, partial) etc.; and it is the .people possessing -Caritra who
practise the earlier enumerated spec1es of . Yoga like adhyatam ete,

Note: Desa-Carztra (better known as defa- virali, meaning ‘partial
desistence (from sin)’) is th: name for the over-all character of the person
occupying the. fifth gunasthina—just as sarva-c@rifra (better known as
sarva-virali, meaning ‘total desistence (from sin)’) is the name for that of
the person occupying sixth or seventh gunasthana, Then there are names
for the over-all character of the persons occupying the gunasthanas
eighth ete. By defa ete. Haribhadra means all these names.

(2) 'The Five Species of Yogzi-—viz Adhyatma etc.—Described:
iy I FEAI - AT |
TRERmeranad g g I3acll

aucityad vyltayuktasya vacanat tattvacinianam /
maitryadisaram alyantom adhydtmam tadvido vidul [[358]/
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By adhyalma the experts on the matter understand the -rational
.consideration .of the essential nature of things on the, part of a man who
.maintains propriety in his entire conduct, a consideration which is
based on the scriptural authority and is marked by an .overwhelming
predominance. of the noble sentiments like.friendliness ete.: (i e. friendliness,
compassion, joy and apathy),

Iq: TGS g@ e FE T WA |
qaiguadiaeAgd @8 ma g l3usl

atah papaksayal sattvar $ilam jhanam ca $asvalam |
tathanubkavasamsiddham amytarn hy ada eva tu 1/359]]

The adhyaima produces a destruction of the evil karmas, a high
capacity to persevere, a concentration of mind, a:permanent enlightenment;
again, it is this "that constitutes nectar open -to -the .testimony of
self-introspection. .

. A . .
I R gag gfedaa |
AAGAEEIH: NI AT 138
abhyaso’syaiva vijiieyah pratyaham vyddhisangatah -
manahsamadhisaiyuktak paunahpunyena_bhavana [[360(/

By bhavanz (i.e. the second species of Yoga after adhyaima) is to be
. understood the daily progressing repeated .observance of (the adiyatma
itself, an observance .which on account of being repeated again and again
has come to be accompanied by .a concentration of mind.

FrafrguararagaTEETEEE |
-gqr GRIIRT MEEn w0 Add 113& L

nivritir asubkabhyasac chubhabhyasanukilata |
tatha suctttavrddhis ca bhavanayah phalath matam-[{361]]

The bﬁavfln‘arprodu:es a refrainment from inauspicious performances,
-an inclination in favour of the auspicious ones, and an increment in
the moble mental states, -

T T s |
feaagazer geaRaaiaad 38R

Subhaikalambananm ciltarn dhyanam @hur manisinak -]
sthirapradipasadysam suksmabhogasamanvitam [1362//

By dhyana (i.e. the third species of Yoga) the wise men understand
the state of mind whose sole object are the - fhings aﬁépicious, which
is comparable to an unwavering flame of. lamp, .which is accompanied
by a subtle, penetrative thinking. '
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N T

o dRET Yy e wRRReR T |

U wiggeesdaeg Sediswfy s 1R

‘ vasiia caiva- sarvatra bhavastaimityam eva ca |
amibandhavyavaccheda udarko'syeti tadvidah: //363//

The dlyana broduces a capacity to win others, a steadiness of mind
in all one’s dealings, an interruption in the continuity of worldly
existence—this is the view of those who know matters.

sREErRrfrafRy Ty |

. GYM FEEgENA gaaT gadrad 1389
avidykalpilesticeair istanisiesu vastusu |
sanynanat tadqyuddsena samald samalocyale //36'4//

BY samala (1e the fourth species of Y0ga) is understood the sense
of equahtyldeveloped as a result of avoiding—with the help of- right
comprehension—those ' things in relation to which onme had come to

harbour a feeling of intense like and dislike owing to the machination
. of nescience. '

Note. The translation follows the commentator. A better one should
he:“.»...‘.as a result of giving up—with the help of right comprehension—
the intense- feeling. of like and dislike one had come to harbour in
relation to these and those things owing to the machination of nescience.”

* ‘, Q
FEATAN ¥ GEAFALIETT |.
FAgargHRT: TN TR W3EAN |
. tddhyapravartana caiva suksmakarmaksayas tatha: |-
apeksatantuvicchedal phalam asyah pracaksate [/365]]

The samala proddces a rion- ﬁt‘x]i'z‘zition‘ of the:supia-serisuous capacities,
~a destruction of the. subtle type of. karmas, a break in the thread
(1 e. thread- hke series) of expectations.

sFagdaTal @ . | ,
ARG @ g qeasEr we WERE
anyasarmyogavtiinam yo' nirodhas tatha tatha |
apunarbhavaripena sa tu_ tatsarmksayo matals /|366/
By oritisamksapa is meart the ces'satibﬁ—brougﬁt about' in various
ways=of the mental states which are due to (a soul’s) connection with

a foreign element (vm. body or manas) a cessation that will néver be
followed by 2 re-production of these states.
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Note: Here it will also not be improper to take “foreign element”
to mean karma, For the origin of body and manas—which are immediately
responsible for the rise of state in a soul—is ultimately traced to the
accumiulation of karmas on the part of the soul concerned. That karmg
is as much physical {and hence as much foreign to soul) as body and
manas is a Jaina tenet,

>

ANl FaegE IRiduim: |
S RENGICICIE RS AL EAE L I BTERU]

ato’pi kevalajiianam Sailesisamparigrahal |
wnoksapraptir anabadha sadanandavidhayini [/367]/

The vritisarksaya—and it alone—leads to (the acquisition of) omni-
science, the assuming of the Sailes? state (i.e. the state characterized by a

cessation of all mental, bodily and vocal operation), and the attainment

of moksa which is free from all disturbance and is a permanent
seat of bliss.

Note; It is a traditional Jaina position that on attaining the penul-
timate (j.e. Thirteenth) gunasthdna a man becomes omniscient while on
attaining the ultimate (ie. Fourteenth) gunasthana he performs a meditative
trance—of an extremely brief duration—that is characterized by a
cessation of all mental, bodily and.vocal operations, It is this meditative

trance—a state immediately resulting in the attainment of moksa—that is
called Sailess,

(3) Adhyatma etc. as Practised by the Apunarbandhaka ete. :
aifkapisTiRaRaEafii a=fdd g |
TEGE MR ASarsTiadad vy g el

tativiko’tattvika$ cayam iti yac coditain pura /
tasyedanim yathayogam yojana’atrabhidkiyate [/368//

Earlier we have divided 2%0gz into the types‘ ‘genuine’ and ‘not

genuine’; now we proceed to narrate as to which class of people practise
which type of Zoga,

AT *a‘é@'iw aIRkas: |
FeqAETTRd FradmE g ou3esll

apunarbandhakasyayam vyavaharena tattvikah |
adhyatmabhavanaripo niicayenottarasya tu [{369/]

The species adhyatma and bk@vana@ are practically génume in the case

of an Aﬁunarband/zaka (and a Sqmjagdr“l) while they are reaIIy genuine
. in the case of a Caritrin,
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Note: This verse makes no mention of the Sempagdrsti and it is in
line with the commentator’s suggestion that we have- bracketed him

with fhe A[Junarbandbaka But as we have remarked earlier, there is also
some sense in bracketing the Samyagdrstz with the Carilrin rather than
~with the Apunarbandhaka. »

FERIAAE ARG SaTEd: |

gEaGBATIEARRAE: 13vell
sakyd @vartanadinam ataitvike udahytah |
pratyapayaphalaprayas tathavesadimatratah [/370/]

As practised by a ‘once-returner’ and the like the species in question
are not at all genuine, for in the case of these people they—being
characterized by mere externals like (the yogin's) dress ete.—-are usually
conducive to unfortut%ate consequences.

Note: By,once-returner is meant the person who is experiencing the
penultimate pudgalavarta (i.e. the person who will have to complete the
current pudgalavaria before entering the last ome). Similarly, ‘twice-
returner’ (dviravartana) means the person who will have to complete

_the current pudgalavarta and one mote before entering the last one. In the

same way are to be understood the phrases like ‘thrice-returner’
(triravartana) ete.

aiifroreg . FRa: TN TN | |
enarfeedt e aar aifes w3 g w3vl

caritrinas tu vijieyak Suddhyapekso yatholtaram |/
dhyanadirapo niyamat tatha tativika eva tu 1/371}]

In the case of a Caritrin the specles dhyana ete. (i.e. dhyana, samaia
and vritisamksaya) are necessarily genuine, they being here dependent

on an ever- mcreasmg purlty.
O S I € |
© gNRaERNE W  AswWe 130R

asyaiva tv anapayasya sanubandhas tatha smytak |
yathoditakramenaiva sapayasya tatha parak [|372/]

The practice (of the various species of oga by the various classes
of people) as described above is continuous in the case of a man free
from dapaya (lit. an unfortunate circumstance) and it is not continuous
"in the case of one possessed of allﬁ)fa.

AUAIE: FH PROTAT QT |
REE R FEEREEE IR0
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apayam ahuh karmaiva nirapayzh purdlanam |
papasayakaram citratn nirupakramasamjfiakam [/373]]

The personages free from all unhappy circumstances (i.e. the great
religious preachers) understand by apara just that past kerma of various
types which gives rise to ignoble mental states and is decignated
nir.upakrama, that is, incapable of being eliminated wholesale (i.e. of
being eliminated without fructifying in the least).

FUTHEEiaeg ga Bm wfda

c N
AGARHITAEE EIRUT 302l
kantakajearamohais tu samo vighnah prakirtitah |
moksamargapravyitanam ata evaparair api [1374]]

With these very things in mind the others too have told us that
persons traversing the path of moksa are likely to meet obstructions that
belong to three (graduated) types, viz. those comparable to (the prick of)
a thorn, those comparable to (the attack of ) fever, those compqrable
to a loss of the sense of direction.

HET grES Nl aZSAraiFE: |
AN AARFIAT dared: |1 oall

asyaiva sastraval prokto bahujanmantaraoahah |
Firvavyavarnilanyayad ekajanma {v anasravah [}375//

A particular species of Yoga practised (in the way desecribed) by a
particular class of people is called ‘possessed' of dsrava (lit. inflow)’
when the VYoga-practiser concerned has yet to undergo a number of
rebirths owing to the cause just mentioned (viz. the presAence of irremedi-
able karmas) and it is called ‘free from @srava’ when the Yoga-practiser
concerned has no more rebirths to undergo.

AN TALGER, T WE T |
g s geawadisdis® aud: 113wkl

asravo bandhahetutrad bandha eveha yan matah /
sa samparagyika mukhyas tad eso’rtho’sya sangatah /1376]] -

Since asrava ‘(i. e. the inflow of karmas) being the cause of karmic
bondage can itself mean karmic bondage and since the real karmic
bondage is that belonging to the s@mparaytka type (i.e. the type caused
by sampardya or kasdya.karma) the real meaning of the word @srava.
. turns out to be the SZmparayikz type of karmic bondage.

Note: As noted earlier, mohanipakarmas are the most dangerous of
eighé types of karmas. Kasayas constitute a sub-type of the mohaniyakarmas,
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The fotal freedom from kasayas (which, incidentally, means freedom from
‘all - mohantyakarmas) is signalized by the attainment of the Twelfth
g”"ﬂfﬂlaﬂa—an attainment which ensures the concerned soul's moksa in
this very life.

T AREE QWERTE: |
TEUEaMEsly @ JASTED qq: 13wl

evarm caramadehasya samparayaviyogalah |
-itvarasravabhave’ pi sa tatha’nasravo -matal [/377/]

[ 4

Since - the -man who will undergo no rebirth (i.e. who will attain
moksa in . this _very life), is free from all sampargya (i.e. from all
kasaya I.armas) his Toga is called ‘free from @srava’ (@srava having already
been equated with ‘the karmic bondage caused by samparaya’) in spite of
the fact that the man still experiences the temporary (i.e. non-
samparayika) type of @srava (asrava again meaning karmic bondage).

Note: A man occupying the Twelfth and Thirteenth gunasthanas, fo
doubt binds karmas but they do not remain stuck to the soul as did
those that had -been bound in the earlier gunasth@nas when the man
was under the sway of the kasayas. In the Twelfth and Thirteenth
gunasthans karmic bondage takes place simply because the man continues
to undertake mental, bodily and vocal operations —which is why no

' karmic bondagé at all takes place in the Fourteenth gunasthana when
the operatlons in question come to a dead stop.

T e @En oa'q'arza l
fFemsTRl 9 gaamaaddl el

. nifcayenatra sabdarlha/z sarvalra vpavaharatah /
niScaya-vyavaharau ca dvav apy abhimatarthadau //378//

In all case like this the practical (i.e. figurative) meaning that is
attributed to a word  stands comnected with the word’s definitive
(i.e. literal) meaning. [E.g. the man suffering from non-samparayika
@srava is called ‘free from all @srava’ because he will soon become free
from all @svrava.] Certainly, both the practical and definitive meanings
of é\‘wvburd mainage to sarve the purpose intended by verbal usage.



SECTION V
MISCELLANEOUS
(1) A Recapitulation of Adhydtma and Vrttisamksaya Promised:

dauq. g% AW g gl @md |
Al g g W gAIsed fRme 139l
samkgepat saphalo yoga iti samdarsito hy ayam [ '
adyantau tu punah spaslam brimo’spaiva viiesatah [[379//
Thus we have briefly given an account of Yoga along with its fruit;

now we take up for a clearer description its first and last species .
in partticular.

(2) Adhyatma Variously Described:
TaRrRRRERAA EATRIT g |
v e qumenioRa: Rcoll
tallvacintanam adhyatmam aucityadiyulasya tu |
uktamn vicitram etac ca tathavasthadibhedatah [/380]]

We have described adlyalma as a rational consideration of the
essential nature of things on the part of a person who is possessed of
the merits like a sense of propriety etc.; now this adhyaima is .of different
sorts depending on the difference of conditions etc,

(2-1) 4s Fapa:
~ <
ATCHAFATHT T FARATA |
SagTETEERaIsTaMday 1% <R
adikarmakam asritya japo hy adhyatmam ucyate |
devatanugrahangatvad ato’yam abhidkiyate [(381]]

In the case of one who is movice in the path of ethico-religious
performance it is japa {i.e. the muttering of a benedictory chant
addressed to some deity) that is called adhyalma, and this because a japa
ensures the favour of the deity concerned; so we now offer an account
of japa.

ST FEERT: @ Al LEqa |
TE: IIMERISTR fumew T4 13<Rl

japah sanmantravisayah sa coklo devatastavak |
drstak papapaharo’smad visapaharanam yatha [[/382[]



MISCELLANEOUS ‘ 101

The object of a Jjapa is an auspicions incantation while this
incantation is of the form of a benedictory chant addressed- ‘to some
deity; and an incantation of this ‘description draws out sins (from
a man’s soul) in the same fashion as it does poison (from a man’s body).

'%aargza}r qisla & aIsFgUEEE |
fRvagagsy a1 seedist @af @@ 1R

devatapurato va'pi jale va'kalusatmani |
vzszstaa’rumakurye va kartagyo’yar salam matal [/383//

The noble ones are of the view that a japa ought to be performed
either in front of the deity concerned, or by the side of water free
from dirt, or in a well-formed grove of trees.

wEHigeEa ag a7 gafasaen |
areTaRuEAr TTE SFAAFEAUET 13 <8l

A parvopalaksito yad va puiramjivakamalaya [
" nasagrasthitaya- drstya prasantenantaratmana [[384/]

At the time of japa the thumb should move either on one’s own
' ﬁnger-n;arkin‘gs or on the beads of a rudraksa—rosary (this with a view
to counting mutterings); again,' one’s eyes should then be fixed on one's
nose-tip and one should, be calm from within.

Fam gar éffﬁ‘crqa?ﬁg T |
‘am FFET %rq' FrRATed gl 113 call

vza’h&ne cetaso v[ltzs tadvarnesu tathesyate |
arthe calambane caiva tyaga$ copaplave.sati [/385]/

Furthermore, one’s mind should then be concentrated on the object
of the japa (Which object is of the form. of an incantation addressed to
some deity), on the wording of this object, on the meaning of this
object, on the central subject-matter of this object; lastly, one should
give up the japa when one finds oneself mentally disturbed.

RrstraRaReT AT 9 e, |
Tgfeamar A @msamsaHizm 13<8| .

mithyacaraparityaga asvasat tatra vartanam /
tacchuddhikamata celi tyugo’tyigo’yam idrsah [/386]/

* Such a giving up of the japa is in fact no giving up of it, for this
way :on'é is prevented from acting hypocritically, one (later on) resumes
the japa with a ‘sense of confidence, and one becomes desirous of
ensuring the purity of the japa (when resumed).
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aqufagaez FeaE anifha |
sar @Etisan wEgla fggan 13l

yathapratijiam asyeha kalamanain prakirtitam [
ato hy akarene’py atra bhavavritivi vidur budhak //387]/

As for the duration of a Jjapa, it is as much as is vowed by the
agent concerned, and it is on account of this vow of his that a man Is
treated by the wise ones as concentrating his mind on the japa even
at that time when he is not actuslly performing the japa,

gdE: Ay a7 adshoes: g |
qaIsq ¥Edl ww: BRarEe BT 13l

munindraih Sasyate tena yalnalo’bhigrahaly Subhak |
sada'lo bhavato dharmal krivakale kriyodbhaval //388]/

That is why the mnoble sages have lauded a noble vow diligently
sought to be implemented, for a vow of this description always generates
stich religious merit as results from the harbouring of a noble state of
mind while at the time of the actual performance (of the act concerned)
it generates such religious merit as results from this p:rformance itself.

(2-ii) As Self-Assessment:

AAAEd g qar adgadag |
ARAEI U MT aygai ST (1R <)

svaucityalocanar samyak tato dharmapravartanam |
almasan preksanain caiva tad etad apare jaguh [[389/]

First to make a proper assessment of one’s capacities, thett to
dndertake a religious performance, apd lastly to institute self-intro-

spaction—this (set of acts) consititutes adiyatma according to certam
others.

qieD sEarrsT fegefisy FanEwe |
- AfaEa mgalmiEem: 13 0l

yogebhyo janaviadac ca lingebhyo'tha yathagamam |
svaucityalocanam prahur yoga'mﬁrgakﬂas"ramc’z[z 113907/

Those who have laboured hard in the path of ZXoga tell us that the
agsessment of ome's capacities . might be made by  one through three

means, viz. the Yogas, the talks current among people, and the signs
laid down in the secriptural texts,
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A FrETREAl SeagE - w4 |
apf g @ faeaareEy 13320
yogah kayadikarmani janavadas lu tatkatha | .
bakunadini lingani svaucityalocanaspadam 11391/

Of these means of assessing one’s capacities the yogas stand for
~one’s bodily and other (i-e. mental and vocal) operations, the talks
current among people for what people say about these operations, while
‘signs’ stand for the auspicious omens ete.

CFFAESE AT ERvaaaT |

e N ~
HAY MR EaEiaEEst 1390
ekantaphaladam jieyam ato dharmapravartanam |

atyanta bhavasaratvat tatraivapratibandhatah 11392}/

The undertaking of a religious performance after having made an
assessment of one’s cipacities is neceséarly fruitful, for this assessment
i{s characterizel by a thorough predonﬁnance of noble mental states and

because the’ concerned religious performance faces no hindrance
: whatsoever,

SEAEIR A aEREs! TR w=q |

A ARl EaEg @ adEadEy 1330
tadblzaﬁga'di(zb@o/)élas tatsiddhau cotsuko dydham /
 yo dliman ili sannyayat sa yadaucityam iksate |/393//

For it seems perfectiy logical that an assessment of one’s capacities
is made (only)' by one who is fearful of the likely interiuption etc. of
the religious perforniance (sougbt to be undertaken), who is extremely
eager to bring this performance to a successiul completiop, who is
[intelligent. :

et 37 %mm(oqum l

| UEFAIRARA 9 qEuEEey 13’8l
Ry e st aonfaq |
gt wEE Q@ @@ gRaET 1234l

atmasampreksanam caiva jheyam @rabdhakarnant /
papakarmodayad atra bhayawm tadupasaniaye [/394]]
visrologamane nyayyam bhayadau -Saranadivat |

gurvadydirayanam samyak tatal syad rz’urzia/.qualz 113951/ !:
| Both A and Bread “TAT sxt“aqqa Jpe
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Self«introspection is to be instituted after a religious performance
has been begun, for as a result of the fructification of a past evil
karma here there arises fear (as to a likely interruption etc. of the
performance in question) in the mind of the agent concerned. With a -
view to calming down this fear—which is accompanied by a pervert
tendency ou the part of the agent's mind—it is a justified procedure to
take proper recourse to a preceptor etc.—just as at the time of an
ordinary fear etc. we take recourse to a place of shelter etc. This taking
recourse to a preceptor etc. will certainly put an end to the evil karma
(whose fructification is respomsible for the rise of fear and of the
mind’s perversion).

GARATHATT  FRTTHHE: |
At g7 s ag gofkew 13’4

sarvam evedam adhyatmarm kusalasayabhavatah |
aucityad yalra niyamal laksanam yat puroditam [[396]/

All these (i.e. the acts like an assessment of one’s capacities) are
certainly adhydlma because they are characterized by an auspicious state
of mind and because they invariably satisfy the definition of adhyatma
laid down in the verse 358.

(2-iti)) As Deity-Worship, Deliverance-from.Sin, Friendliness, elc,

drfeasd geag glowaoAg’ F |
aRired Seq swfkaER s 13kl

_devadivandanam samyak pratikramanam eva ca [
maitryadicintanam caitat sattvadiso apare jaguk []397])

The others have maintained that adhyaima consists of a proper
worship of the deities etc, a due deliverance from sin that has been
committed owing to mnegligence, and a development of the feeling of
friendliness ete. (i.e. the feeling of friendliness, compassion, joy,
neutrality) in relation to all living beings etc. (i.e. in relation to all
living beings, those in misery, those superior to oneself, those incapable
of being corrected).

Note; Pratikramana is the technical name for that constituent of -a
Jain’s daily religious observance which has to do with the sins a man

might have committed owing to negligence and which is supposed to
deliver the man from these sins,

1 A reads SRR
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pratzkramartam apyt evark Sati dage: [)ramadata/z ik RASHOS
trﬁ_yausadhakalﬁatvad dwsandlzyam athavz; satz //400//
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Since the concerned deliverance from sin has for its object a (prior)
commission of some prohibited act or the like it (i.e. such a deliverance)
turns out to be the best means of purifying one’s states of mind.

Y- -Frevg-rareafifargay |
ag-yontaF-FauamEeaaEE, ol

maitri-pramoda-karun ya.madhyasthyaparicintanam |
saltva. gunadhika.kliSyamana prajiapyagocaram [{402(]

One should develop the feeling of friendliness,-joy, compassion, a_ﬁd
neutrality respectively in relation to the totality of beings, those superior

to oneself, those suffering from pain, and those incapable of .being
taught (and thus corrected).

faafe fRRur wedar, 99w |
gar qeiifETE es@gmigaion 2ol

vivekino visesena bhavaty etad yathagamam |
tatha gambhiracitiasya samyagmarganusarinah [/403]/

A development of the feelings in question particularly takes place—in
a manner prescribed by the scriptural texts—in the minds of those who
are possessed of discriminatory wisdom, who are serene-minded, and .
who properly pursue right path (i.e, the path of rzghteousness)

8 RfErarRaeradane: |
eI dadsTeaTH g 2ol

evam vicitram adhyalmam etad anvarthayogalah |
almany adhiti samvriter jiieyam adhyatmacintakaik [{404]]

Those who give thought to spiritual matters should thus grasp
" the nature of adhyalma in its various forms, a nature which in each
case properly tallies with the etymology of the word adlyaima—viz.
atmant adhi, meaning ‘that which is seated in soul. -

(3) Vrttnsamksaya Described; ' .

. wEARFaTATaT, A %Fv‘mm

g SEAFHEIEREETEAIsda: 1|2 oull

‘bhavanadilrayabhyasad varnito vritisamksayoh |
‘sa ca’tmal.armasamyogayoyatapagamo 'rihalah // 405/}

Vyltisariksaya (i.e. the fifth and the :last species of yoga) has been «
‘escribed (in the yoga teYtS) as a product of the repeated practice of
" the three species of )044, viz. bhavanﬁ etc. (i.e. bhavana, dhyana, samata), and

really speakmg, it is 1dent1ca1 ‘with the ehmmatwn of a soul s capacity
to get connected with Karma’, : .
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: ‘ Note: In this verse Hanbhadra .openly comes out with’ suggestmn'
that the ‘foreign element’.which, when connected with a soul, causes the
bondage of this soul is nothing but Karma, But since Karma causes
_ the bondage of a soul through forcing it to take births after births—i. e.
to assume bodies after bodies—it will also not be improper to eXplain
‘foreign element’ as -the physical apparatus through the instrumentality
of which a Soul undergoes whatever experience 1jt does.

- QREEAT AR AEAT TIA A |
. FFAEAWISATHAT AV e iSweT g 1go g il

,thzzraszzksma yalas cesta atmano ‘vritayo malah |
argyasam_yogajas cazta _yogyata bijam asya tu |[406]]

For by a soul's vpttls we mean its operations of the gross and
subtle types; now thesa‘opera\ioné are a product of the soul’s connection
_with a foreign element while the Seed (1,e cause) of this connection is
‘a capacity (inherent in soul)

| aw%sﬁ aqma‘f J&H) alfasmena |
| gEds wanniafy agEr sEEaE lgo vl

-tadabkave' pi. tadbhavo yuko natiprasangatah |
mukhyaisa bhavamateti tadasya ayam uttamah [|407//

Without positing such a capacity it is not proper to posit the
~ connection ‘in question, for otherwise there will arise undesirable
’contingencies Thus since this capacity (of a soul to get connected with
a foreign element) is the real ‘mother of worldly existence’ a souls
connection with a foreign element ‘brought about through this capacity

- should be regarded as_a genuine such connection..

TETEgTA @ e ad | |
TFHIT - I TEFG, WA lgo <l

pallavadyapunarbhavo na skandhapagame tarok [
syan milapagame yadval tadvad bhavataror api [/408//

A free does not cease to grow leaves etc. when its trunk is chopped
off while it does so when its root is chopped off; the same is the case )
with - the' tree of worldly existence (i.e. it too ceases to flourish onuly
when its root—viz. a soul’s capacity to get connected with a foreign
element—is eliminated.)

1. Doth A'snd B read ANAAEIN°
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’  milan ca yogyata hy” asja vyi’ qyodttalaksana 7
iirig e pa?fava llqya: cztriz “haita zattvam zdam param //409//

< IO IRTHTIIRS

Of the tree of . worldly: exxstence the root is ‘a. soul’s ‘eapacity

el

, B -
TR URETIENS IS SRR SS SR oo

described just above (i.e. a soul’s capac:ty to get connected with a = -~

foreign element) whilefiiits’ “edves are- alfsouls multifarious v;ttxs
(i-e. operation)—this is the crux_.of ‘the - matter. To e ,
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; aa@rsﬁ@e‘rr E \.cararﬁzﬁarstzr g 1|92o|l

DI LR L Al AEEE

et o upayoﬁaga;ne césya etadﬁ/.szpla eva Izz / .
o y tatlvalo’dlnkﬂo Joga. utsa/zadzs tat/za xya tu j/410//

EATESTC LS B

Since all employment of means (with &'view to attaining &n’ end)’ )

is made possible by an inherent capacity (resxdmg in the cause proper) »

the yoga under consideratioH’ as well“as’ 1ts means 11Le—5enthusmsm ete,
(to be enumerated just below) are;Jn fact; to be:treated as; the resultants 7
of a capacity re51d1ng 111 the soul concerned
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'*’FHTETE‘TWZIK Yt @rehma am [ .
aﬁam vt afaeaf: nezzuw,‘,.;
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) .,.L,Enthuﬂasm,l determmatmn;, patlence, contentment, a; correct assess-

ment of the respectlve worth.of ..different;, ;human ,enterpr:ses, -and.the:
' renuncxatlon of an ordinary man’s mode of living—these six are the -
means through which yogd “i8§7 bFought to 4 successfnl zcompletmn
byaSage-‘ A ;““0':‘;“ T -

W“ﬁﬂ@ﬂrﬁﬂ faramm@a T L :-;.41‘:..‘,;;
RabsaSon ’ffﬂﬂﬁqﬂ usazzu

' I\q soriz ragamenamlmanena ‘dhyanabhyasarasend ta [0 0 T f'. ‘
#iridha prakelpayan’ [;rajnam lab/zate syogam’ uttamam //412// AN
‘.,1 I CICC BN SR SIS TEPC N S HER T SRR PN SR S i

-One attains, the, best type of Jng by - employmg his. underetandmg

fJn £ e

in- a threefold fashmn, viz. thh the help of the _scriptural texs, with-.
the help of mference, and with the he]p of the gams earned by a repeb.-

- tedly erformed meditation. - TR E»'i'-z» R
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"a“““ WE‘T H@‘T H%@iﬁaamm St
e Tl Refinee GY o mw,
Gtma karmani tadyogah’ saketur ‘akhilas tathd ] v w0

phalar “dvidha biybgas ¢a sarviin“tatlatsvabhavatah

f1413/]

All"'connection b'ettveen 4 :soul and ‘the'Karmas along with the:cause

' connectmn,u the 1:cessdtion-.of . this -connection~—all:: thes
rc5pect1ve natures of the entities in question (i.e
the Karmas.)
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- asmin pumsakam’pz saly eva sap]lalo \blzavetu / S
o anyatha nyayavazgunyad bhavann api na sasyate //414//
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o of,~th1s connechon,-»the twofold:: (i: € good ~and; bad). fruition.;of . this

e:are-due: to: the
..of iaisoul ;and

-

34y gt

R

L

-

Bl BN

Egen«,perseverance y1e1ds frult only ,When the. natures An quest1on

are :present. there;. otherwise, (i.e.in ‘he absence of. theSe

natures), such

a ;perseverance, even if present there, is not. lauded because it 1s then

‘a loglcally untenable operatlou (i. e. an operatlon foredoo
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"Ivﬂtajo smm mrudly’ante ta.r tas taa’byasambhavalz //4]5//

Hence m conformlty to the ‘law of non functlonmg as apphed to the
thmgs of vanous e;orts a, souls vanous vrtt1s (1 . e operatmns)—-which
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st olipgyndnd

’ act of th1s or that sort the evil Karmas of th1s or that' sort cease to

"be accumulated. -
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granthzbhcdcw yaihawa_'yam bana‘hakelum param pratt L
narakaa'zgatzsv evam Jﬁqyas taddlzelugocaralz //416//
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- non-functmning begins to apply to thmgs that cause Karmxc bondage of
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FAIsSAtaRl gEaaTs aaer l
a gema gl andiRad. uw\sn

anyatha"tyantiko mrtyur bliiyas tatra galis tatha [
na yujyale hi sannyayad ityadi samayoditam [[417]]

Otherwise, the ‘phenomena like ap ultimate death (i.e. maPsa) and
a re-birth in those very quarters (i.e. in hell etc.]—-phenomena accepted
as facts by our doctrinal tradition—would be finding no corroboratlon

from sound logic.
WrE W ar geaTEr ey |
JUFHEUINGY Faa gEagfRe: N2 <l

hetum asya pararm bhavam faltuiz'ab’ﬁgoniaartaizarﬁ /
pradhkanakarunarapam bruvate sulsmadarsinak [{£18]]

And the cause that brings about the operation of the 'Jaw of
non-functioning’ is that supremely noble state of mind which puts a
check to wrong-doing in relation to the living beings etc. and which
ijs of the form of genuine compassion--this is the view of . the A
subtle-witted personages. - ‘ L

- N - -y - - --
garlie wEry: dagasiEa |
y e o . < L . -
9% THYQUI TIAFEARAAT U2
samadhir ‘esa evanyaih sainprajnato’bhidhiyate | .
samyak prakarsarupena vrityarthajiianatas tatha [{419f]

This very thiog (i. e. y0ga sub divided into the species tike adhyatma 1

, etc) bas been given the pame samprajiiala samadii by the others (i.e. by .
Patanjali's followers) and this because it involves a proper (zsamyak) and

perfect (sprakrsta) knowledge (sjfiana) of .the various operatlons
, undertaken by a soul and of the various objects (fo be encountered by

this soul). .
T T SRR - |
Amra da: B ¥a @ AW leRell
.evam asddya caramarm janmajanmalvakaranam |
sremm ap_}a talah k,rzpmm kevalaim labhate kramat //420//

Having  thus taken a birth ‘that is the last one and is the cause ‘of
o-iuture-butb ‘the man ﬁrst undertakes srem-arohana and then soon K
attains omniscience. . - A

_oitains ompReTnee
1 Areds ARV
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, Note- The Jaina - trad1t1on po&uts two kmds of Sreni- arahana (1it.
_stepping up a ladder). One consists in passing through the’ gunasthanasA
E]ghth, Ninth and Tenth and then reaching the Eleventh; the other

© - consists in passing through the gunasthanas Eighth, Ninth and Tenth

.and then reachmg the Twelfth.

One havmg teached the Eleventh gunasthana is bound to suﬁer

A " spiritual degeneration and return back to a lower gunasthana (as to how

miich lowér will differ’ from case to caSe), one having reached the
- Twelfth gunaslllﬁna is bound -to attain moksa in this very life after having
become’ ommsment in thé Thirteenth gunasthana and having undertaken

" in the Fourteenth gunasthana the medltative trance involving a cessatlon

of all mental, bodily and vocal operatmns Obviously, Har:bhadra is
here referrmg to the second type of t_trem'-aralzar,za.

sigaE T il o |
- FegrurnR aEEsagie 18320

asamprajiiaia eso’pi samadhir giyale paraih |
mruddhase;avrtgyadz tatsvarup&'rzzwedlzata/z //421//

-1t is to this (i.e. to Jyoga arlsmg ‘in the waLe of the attainment
of ommsmence) that the name amm[:rajnata samadhi has been given by
"others (i.e. by Patan]ahs followers), and this because it involves a
renunciation of all operations etc. on the part of a soul and its
assuming the form of the samadhi itself.

‘ _Note: That at the time of asamprajnala Samadhi the soul assumes
- the form of" the. Samadhi itself is Pataiijali’s thesis. The commentator
explains that in one type of asamprajiiata Sqm&dhi a soul gives up just

- evil operations while' in the other type it gives up all operations
Whatsoever The éxplanatmn ‘becomes necessary because an omniscient
person is being said to be the agent authonzcd to undertake this samadhi
but an omniscient person who ' is occupymg ‘the Thirteenth gunasthana
(rather than the Fourteenth) does not give up all operations even if he
does give .up the evil ones.

ORAMSTARAT ¥ RN |
AT AR D@ 1930
. dharmamegho'mytatma caﬁﬁavaéalré&z‘vodayah /
’ _'sattviinandalz paras ceti ywvo’trawarl/zayogatalz 11222/]

Wlth these very Species of yoga (i.e. with adlyatma ete. described
~above) are to "be equated—in a 'manner that befits the designation
concerned—the states of ® samadhi which are given by others the names
like dharmamegha, amgtatman, bhavaiakrasivodaya, sattvananda, para,
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Notev The, commentator does not tell s as to thch cxrcles used
these dlﬂ'erent names, '

erari’m E.If%ﬁnﬁ ngrgﬁ | =
i Wq"s’% Hszw

mandul.ablzasmary'cyma vritibijar mah@munik |
_yogyalapagamﬂd dagdhva tatah Pa{y&nam asnule //423//

R T ST I
IRIERY

R ’ x“,,.4

ot As a result of the ehmmatzon of the Soul s capamty (to get connected :
thh Karmas) the _ great. sage . burns down the, seed of . vrtt:s in thel_‘

manner -of frog-ashes (rather ‘than frog-blts, 1t bemg a tmd1t10nzﬂ, »

notion that frog-bxts turn into frogs when ‘the ram-water falls on theml

while.-nothing of . the sort happens to frog-qshes) and then attnms:' .

supreme welfare G.e. mol»sa) o T

BENESIRIE wmmmﬁa‘ma l e
FAIATRIAISI W\%ﬁf ngqﬁq ugqs;u.m,___;

yathoditayah samagryas lalsvabbauany'ogalah /
)'ogyatapagamo 'y evam sam)'ag Jng}'a mahatmablnlz //424//

Ny
5

)_ﬁ;{hen the afore—mentxoned causal aggregate (m the form o} the
-vanous specxes of _yoga) 15 avaxlable to a soul it thus 'succeeds ip
renouncmg 1ts capacxty m questxon (1.e its capacity to get connected

< oul's very nature—thls should be properly grasped by the noble Souls
(4) l'he Problem of Ommsc:ence e ts

mmmﬁzﬁ?[ g‘?{ﬁ]’ migm‘] 7:: e :~:5311;:.;;:~v
R eis jr—-‘c A ks - ‘:
, mﬁmaan %ﬁai,.ﬁﬁm sraé% imc\n
“J ; saksad.atindriyan, arthan drstoa. Leualacal.msa /. . _
‘ adhikarava$al -kascid .deSangyan . pravartate, /1425//
! Afters having—throtigh”the ‘eyes. of - omniscience-<a- du-ect view 'of !
supra-scnsuous entities it is some speclally authOrlzed personage “who'"
undertakes religious preaching.“ S e w:«.;«_.,.;r« RS

| ;@'-zgmmmh mmfmqi‘aa L,.- PRI
s S AR v, ug:(au

pml‘rstapunyasamarilyal pralzlza(ya:manmtalu [om i
avandiy'adesanalz sr'imiin yathablmz_ryam myogatak //426’//

;‘,..,;:.‘r“-.-z,g dn
eqiLhis: great . personage, .on account of his.extremely. mentonous past;
deeds;, -is-offered ;various tokens. of- .honout by:the :deities, . is ,possessed of.
gnsurpacsable glory, isuonie:whose: rehgxous preachmg is of« an. unfalhng X
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" efﬁcacy 1t being. undertnken thh due regqrd to the competence of the
11stener concerned.

Note In Jaina mythology pratikarya is the techmcal name for

o thOSe ‘tokens of honour which the deities are supposed to offer to =a
. Tmhankara

%, g a’lﬁﬁé@aﬁiﬁ o 3ol
Y g geaeqal ggmRiEaTE gl

kecit tu yogino'py etad ittharn necchanti kevalam [
- anye lu mukljavast/zqyam salzal»arwz_;ogatalz //427//

Even ‘some authormes on loga (e g. certain Buddhists ) are of the
‘vxew that ommscience thus described is an 1mp0551b1hty, thle others
(e. 2. the Saﬁkhyas) majntain that omniscience is impossible in the state

of mok;a inasmuch as the, accessory cause of it (i.e. of omnisclence) is
vthen absent.

%a‘qma:ﬁ?r A 9 gEES 949% |
I geAsy g qw Faewida@n el

. caitanyam @tmano ripam na ca lajjiianalak prthak | ‘
" yuktito yujyate'nye tu tatah kevalam asritah []428]]

Stll others (e.g. the Jainas) endorse the possibility of omniscience
(before as well as after the attainment of moksa) because they argue that
consciousness constitutes the essential nature of soul while it does not
© seem log1cal to dlfferentxate it (i.e. conscxousness) from knowledge

(so ‘that knowledge constitutes ‘the essential nature of soul)

am\?&mﬁmw FIRWANH: |
 ArEA frf(@aﬁeﬁm aﬁraq EE|

asmad alindriyajiipti tatah saddefanagamal /
nargyatha chinnamtlatvad elad anyalra darsitam //429//

Ommscxence makes possible the Lknowledge ' of supm—sansuous
‘entxties while this Lnowledge makes possible an authentic religious
pr;achmg and scripture-composition; if that be not the case all this
(religious preaching etc.) will lack root (in the form of a direct knowledge

of the supra-sensuous entities) and will therefore be unauthentxc This
we have demonstrated elsewhere.

qar %arqfr’f SE] Hﬁafthqa% |
| mt =g faer afwode %fa:-rrq ngzoll

gtatlza cehatmano jiialve sativid a.gyopapaaﬁmle !/
el - esan - canublzavat siddha pratiprany eva dehinam /j430//
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It is only in case consciousness (equivalent to knowledge) constitutes-

the essential nature of a soul that everyday knowledge on the part of .

this soul becomes a possibility, knowledge which as pertaining to the
things of the world is proved to be a fact on the testimony of the self-
experience of each and every Soul.

FINTORFFTT  ASTAAET  59aR4TH |

e
afyFaramzata |sd gaad 1938
agner ugnalvakalpar lajjianam asya vyacasthilam [
pratibandhakasamarthyan na svakrae pravariate [[431]]

Thus the knowledge of 2 soul proves comparable to the hotness of fire,
and why it (i.e. the knowledge of a soul) does not sometimes perform
its function is due to the presence of the obstructing factors.

T Y TuA: TRl AREEE |

TRsERieR 7 W Fgaufagaw: 12330

Jho jiteye katham ajiiak syad asati pratibandhake |
dahye’gnir dahako na syal katham apratibandhakal [[432]/

How can that which is essentially (i.e. necessarily) a knower be
ignorant in relation to anything whatsoever at a time when no obstructing
factors are operating? How can the unobstructed fire fail to burn what
is capable of being burnt?

q 2afuwdisw Fsaa aeas: |
JAFHRTHEEEARE gaifa: e 3l

na deSaviprakarso’sya yujyate praiibbndhakaﬁ /
tathanubhavasiddhatvad agner iva sunititah [/433//

That the spatial distance of an object is incapable of obstructing
our knowledge of this object is our common experience snd is therefore
logically a guite tenable position—this in contrast to the case of fire
which is actually incapable of burning a distant thing.

STaey TG SRAITETAE: |
STETITREIaAT T asq ey el

amsatas tves drstanto dharmamatratvadariakal |
adahyadahanady evam ala eva na- badhakam [[434]]

The illustration of fire applies to the case of the knowledge of

a soul only partially, that is, only insofar as it ‘demonstrates that
knowledge constitutes the essential .nat’ure of a soul just as hotness does -

of fire. Hence the fact that there are things which are incapable of -
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- being burnt or that there are conditions (like spatial distance) under
- which fire fails to burn even such things as are capable of being burnt
does not depnve the 111ustrat10n of 1ts aptness.

999 gagErITEEsaEita: |
* qenifaefRnyg adaEaEEEE 1834l

" sarvalra sarvasa‘ma'n_yajnanaj Jjheyatvasiddhitah |
tasyakhilaviSesesu tad etan nydyasangatam [[435[[

Sihcé, all objects, wherever they might exist, are actually being
knowti fgy us so far as their most general features are concerned it is
. proved that these objects are knowable by nature; and then it too sounds
logical that a particular soul should be in a position to know all the
"Sp:mﬁc features of (nll) these objects.

G CEEREIIICTIETE e |
R § 3 mgan, B EREe seq 1838l

. samanyavad vzse;anam svablzavo Jneyabhavatah |
Jjhiayate sa ca saksatvad vina vijiiayate katham [[436]/

" (To some -soul) the specific . features [of objects are known as

- ‘knowable by nature’ just as the general features of these objects are so

* krown (to us all); but how can these specific features be thus known

* . unless they are directly observed (by the soul in question—who must

o Worthless [The follomng are h1s statements: ]

'therefore be an ommsment)?

RS TEEAR, SR el |
A TR AR Freerar N3l

- ato’yarr jnasvabhdvatvat sarva_;nalz syan niyogatak [
" nanyatha jfiatvam asyeti siksmabuddhya mrup_yatam //437//

Hence being a knower by natdire a soul must necessarily be

»ommscxent for otherwise its. very. knowership. remains unaccountcd
for—this matter must be given close thought.

(4-ii) T/ze‘Buddhzst Criticism Answered: ‘
TH F qERISHR g At | A
g8 safgwe Ffasaregaar gwlbas ezl

evan ca'tattvato’saram yad uktam matisalina |
iha vyatikare kificic carubuddhya subhasitam [[438]]

Hence it is that the fiie statements which a certain learned one,

applymg his keen wit, has made in this connectlon are essentially
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Nofe: The commentator attributes the statements in question to
Kumb3rila; in fact they are from Dharmukirti's Promznavirtika {being the
Pramana-pariccheda verses 31-34). ’

MMM, TAG FRIq agaafauad |
FReaFe ResmaiEin nez

Jjhanavan mggyate kadcil taduklapratipatiaye |
ajiiopadeiakarane vipralambhanaiaikibhit [{439(]
"People, who are afrnid of beipg deceived in case they follow the
instructions received from an ignhorant man, look for a wice one Whose
words can be relied omn.

IR FAAe FEEE |
RTINS T8 a: MG ({2 2ol

tasmad anusthinagatarm jianem asya viciryatam |
Ktasaiklyaparijianan tasya nah kvopayujyate []440])

Hence one has only to ascertain whether this wise man possessas -
knowledge relating to the due ethico-religious performances; how are .
we to be profited by this man'’s knowledge of the number of insects
(existing there in the universe)?

FRuRITEET  gragTEEed 9 |

7 FAURATEE! | g 93%F Agw: 12wl
heyopadeyatallvasya sablyupayasya vedakah |
yah pramanam asav igfo na fu sarvasya vedakalh [|441ff
The desired authority for us-is the ‘man who knows as to what
things are worth remouncing and what worth accepting and also as
to what are the respective means of this renunctation and this accep-
tapce—not one who knows everything whatsoever,

gy UHg A AT q@EfEZ g wEg |
gaml  aEEl WA gaEIeR lisexdl
diirath fasyaly v@ ma 2 lallvam istam lu pasyatu [
" pramanarn diradar$i ced ele grdhran upasmahe [}442]]
It is immaterial whether this man does or does not see the distant
things, what suffices is that he sees (i. e, Lnows) the desired things.

For if one capable of seeing’ distant things be an authonty for us let us
rather gather together and worship vultures,”

wAgEGAAT Al 9 g |
gawEaedl 9 IRAERUNES: Uwesll
evamadyuktasanmilya - heyady api ca laltvalak |
tattvasyasarvadarsi ria velly Gvaranabhavatah []443))
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o These aré the statements in ‘question. But, 85 we have already
: properly argned to correctly know as to what is worth renotieitig whd

simﬂar thmgs is 1mp0851b1c on the part of one who is notan omniscient

' _m relation to the essential nature of things—for the knowledge of such
3 one ‘suffers from veiling ’factors.

(4-uz) Tlxe Sankhya Criticism Answered :

| gEERd Eicos %aq% ga, )
- gE A %a gfm R sy Neeell

' buddhyadhyavasitar yasmad arthar celayate puman [
- itiglarm celand ceha samvit siddha jagltraye [ 1444/

: The established (Sankhye) position is that the soul becomes cons=
“cious. of ‘the object Yhat has béen determitied by buddhi; but it is known
ot to CVCrybody that consciousness is but @ Synonym for knowledge.

St w Bl geuEnfE A
. uq armmrm'?t aq @weEd I uwt«u

 caifanydm ca nyaﬁz Fupain jzzlfuga.gmdztam yatah f
ala goardnabhiave naitat svtiphalakst kutah 1445/

. . And smce consciousness has been admitted (by the Sankhya philo-
SOPhefS) to be’ constxtutmg the essential nature of a soul we'fail to see

3 ‘,Why (accordmg ‘to these phﬂosophers) a soul should not pérform its
essential Tunction (which is ‘o be conscious of things’ or ‘to’ kKnow things') '

‘Whtn 1o velhng factors are Operatmg there,

. ﬁfqﬁﬁ@tﬁa EERIEIUEEUCE
';-q' qacepEEn, dgald T eeall
ﬁiﬂﬂﬁ{ﬁ ARATHANE: |
V% g a-qaeﬁ ¥y araaE wgral Negdl

na nimittaviyogena tad dhy avaranasangatam /
na ca tatiatsvabhivalval ‘saivedanan "idarh yatdh [[446]]
" caitdnyam ‘eva ‘vijitanam iti wasmakam agamal- /
kintu tan mahato -dharmah «prakytas ca- .makan a[n //447//

[The Sahkhya phﬂb?sopher “might ‘plead ] ‘There is ‘no -knowledge

.. of-things at the-time of mOksa for- -an accessory cause -Of ‘knowledge

(viz. manas), ‘being a-product- -of the veiling factor (viz. pral»rtz), is absent
“then. Nor can it be argued thata soul knows things at the time -of
mok;a because - to know things is the very nature of a soul. For it is
‘not our posmon that knowledge is the same thing ‘as consclousneSS.
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according to us, knowledge is a property of Amalzal which, in its turb,
is a.product of prakyii.” .

gRTaAad Faaded %aaq l
Mad qx Faaq @R fraag nwau

tuddhyadhyavasitasyaivar katham arthasya celanam /
giyale talra nany ctal svayam eva nibhalyatam [/448//

[To this we reply:] In that case (i. e. if knowledge is not identical
with consciousness) how do you describe knowledge as the act of a
goul becoming conscious of the object determined by &uddhi’ ? Ponder
over the matter coolly, please,’ .

gefstizaia @ftandaay | )
T RN aifaagad @ RE a4 el
fadegafodt g8t dlse Fom |

afifrdie: @S aa TEad@isaR’ (19uoll

purugo’vikytatmaiva svanirbhasam acelanam |

manah karoti sannidhyad upadhi sphatikar yatha 1449/
vzbhakledrkpannalau buddhau bhogo'sya kathyate /
pralzbzmbodajaﬁ svaccize yatha candramaso'mbhasi 11450/}

[The oppouent might argue: 1 “A soul, without undergoing  any
change, apparently imparts ils own form (ie. the quality of bemg consci-
us) to the unconscious manas on accout of its prox1m1ty to this manas,
]ust as a coloured substance imparts its own form (1 e. the quality of
being coloured) to a piece of crystal standmg near by. When buddhi (i, e,
manas), which is in fact separate from soul, has thus undergone a trans-
formation (i. e. has apparently become conscious) we say that the soul
concerned is enjoying (i. e. experiencing) an object—this phenomerion
being akin to the moon’s reflection falling in clean water (which be-
comes ‘a transformed entity—viz. water-possessed—of—reflectlon without

_ the moon doing anything whatsoever).”

T AR qgader |

Frerdl araIsHT TR g1 wae gl
sphatikasya tathanamabhave tadupadhes tatha |
vikaro nanyatht'seu syad andhasmana -iva sphutam [[451//

[To this we reply:] It'is only when the piece of crystal as well as -
the coloured substance standxng nearby- undergo an appropnate transfor-
1. A reads g _ ‘
2, A reads guy AR WY
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matton that the phenomenon of change in’ questlon (i e. the phenomenon'
of the crystal becoming apparently coloured) takes p]ace, for it is obvi-
- ous that this phenomenon does not take place when the crystal is
,replaced by an opaque plece of stone.

g1 e feA EtrisaEa g |
JerafbraisAantg Fo T wisswE Beu’ll

tatha namaiva siddhaiva vikriya'py asya fattvatah |

caitanyavikriya'py evam aslu jhana ca satmanal [[452]]
“Thus the ijllustration quoted by you yourself proves that it (i. e
’ soul) really undergoes a change. But then you can- also concede that
" consciousness too undergoes a change and that the change undergone

‘by the consciousness of a soul is what constitutes the knowledge of
-"this sonl

| ﬁﬁ:{ﬁmﬁ?ﬁ gl %ﬁﬁﬂqﬁaa SRR \
AR ¥ AR 8 G UI9adll

nimittabkavato no cen mimittam akhilam Jagat [
" nantakkaranam iti cet ksmadosaqya tena kim //453//

Here 1t might be said that at the tlme of ‘moksa knowledge is absent
in g soul because ' the accessory cause of knowledge is then absent; to
this we reply that the entire world const1tutes such an accessory cause

(and this world is certamly present there at the tune of a soul attaining
, moksa), And if it be pleaded that the manas (which-is an alleged accessory

cause of knowledge) is absent then, we. wﬂl reply that a soul rid of
all defilement does not stand in- need of the services of a manas,

- ey, @) et ﬁﬁmq -
, T gifq Ak a@a | ﬁrww zﬁ?( llewll

niravaranam etad yad visvam amgya mkwram ] o
na yatz yadi tattvena na mravaranam bhavet [[454]] -

Rea]ly speaking, 'if consclousness a]]eged]y free from all veiling fact-
- ors does not undergo a change in relation to the totality of the objects
"of ‘the world (i.e. does not assume the form of the knowledge of this
'totality) it cannot be said to be really free from all vexling factors

’ Rear Rfg=ish Asgrmsfemen |
gevenly gey @ 9 fagy @ usw«n

didyksa viniopttd'pi necchamatranivartanat | °
puru;agyapz yukteyam sa ca czdrupa eva vak //455//
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It might be additionally argued that at the time of moksa a soul .
does not have knowledge because there is then in it a cessation of all
desire to see (i.e. to know) things; but to argue that way will not be
proper, for in case there isin a soul a cessation of all desire to see
things it should cease to desire to see itself as well (so that if this~
cessation prevents a soul from knowing other things it should prevent
it from knowing itself as well), while on the Sankhya philosoper’s own
position = soul is of the form of consciousness (and should therefore never
cease to know itself).

Yot ¥ dgE Rad wee Yew |
q FeTaEg TEEuEAr dEa 1L 4El

caitanyarn ceha samSuddam sthitam sarvasya vedakam [
tantre Jnanamsedha.r tu prakrtapeksaya bhavet |[456]]

At the time of moksa a soul, being of the form of purified conscious-
ness, proves to be a knower of all knowables whaiéoever; and when
the scriptural texts (of the Sarnkhya school) deny knowledge to a liber-
ated soul they must be speaking of the ordinary worldly knowledge
(which is too often mistaken.) '

AAEAERE FTERAq TR |
9eE AGTHEETIRAT A (|guell

atmadarSanata$ ca syan muktir yat taniranititak [
tad asya jfanasadbhuivas tantrayuktyaiva sadhitak [[4571]

Moreover, since the scriptural texts in question themselves declare
that a soul attains moksa through self-knowledge it follows that these
texts themselves lend support to the position that a soul possesses
knowledge at the time of moksa, ;

(5) The Doctrine of No-Soul Refated :

ey At |
QemETREsta @3 AEAEE: ekl

nairdimyadaréanad anye nibandkananiyogatak |
dosaprahinam zcchantz sarva!kaqyajayogmalz 11458)/

Certain thinkers, mainly relying on logie, maintain that the wholesale
elimination of spiritual deficiencies comes about as s result of realizing
the correctness of the doctrine of no-soul and this on the alleged ground
that stich a realization serves to remove the cause of the deﬁcxencms

m qucstion,
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L gEST 1aq 99 aRad aR, |
C L umEedesdaq] adaegd W R4kl
samadhiraja etat tat tad ctat tattvadarianam /
agrahacchedakaryetat tad etad amglam param 11459//
These people declare that the realization in quesfion is the chief
among meditations, is what constitutes the realization of the essential

nature of things, is what annihilates all obsessive attachment, is the
supreme nectar. [ The following is how their. argument runs : ]

g et A | SRR, |
JIAEAFT qRAEEq ad gfERatd 1egoll

rsna yauanmano yonir dhruvd s@ catmadarsanat |
tadabhavan na tadbhavas tat fato muktir ity api 11460/]
. ‘Pmmg (for worldly enjoyments), which is the definite cause of
rebirth, results from one's positing a soul there sq that when there is
" no positing of a soul there is also no pining; thus we can even say that
-"the realization of the correctness of the doctrine of no-soul brings about
mvkm (through brmgmg about the absence of pining).

A wwEefaly fagamaf w1
& awaf. Bar S gammshEERy Ugg

.. na'hy apasyann aham iti snihyaty atmani kaScana |
. .na calmani ving@ premnd sukhakamo'bhidhavati [(461//
Unless ‘one sees an ‘I’ there one does not develop infatuation for
‘oneself (i. e, for one’s- self or soul), and unless one develops infatuation
'. for oneself one does not ‘wander about in séarch of (worldly) pleasure.

iTZl‘rnﬁ Roy Afor 7 Fgegey g |
g TTERT gl st 112 g Ul

saty @lmani sthire premni na vairagyasya sambhavak /
na ca ragavalo muklir dalavyo'sya jalanjalih []462//
So long as a constant infatuation for self is present there detach-
ment remains an impossibility, while one suffering from attachment never

. .attains-moksa; this means that the doctrine of moksa will have to be
. given up (by one who upholds the doctrine of soul).”

\ :r(rwnrqa‘rsma gioimr arsafieas: |
- femrdmd A g gwagIwed leg I

nairalmyam almano‘bhavah ksaniko va'yam ity adah |
‘vzcar_yamanam no yukt_ya dvayam apy upapat{ya!e //463//
1, 'A reads %W Hﬁ )
2. A reads qyiagmieay
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[To all this we reply :] The doctrine of no-soul might mean either-

the conviction that there exists no soul at all or the conviction ‘that .

soul is a momentary entxty, but on consideration neither of the alterna-
tives seems to be logically tenable.

o baS o ¢
FagaEAIsHIE g9 faear FRAA |
gy dgfafn gal afexaa Aifegas: nesel
sarcathaivatmano'bhave sarv@ cinta nirarthaka |
sati dharmini dharma yac cintyante nitimadvacah [[464[/

Thus if there exists no soul at all deliberation {abont. matters reli-
gious, that is, about bondage, release etc.) proves meaningless, for it is
the verdict of the experts on logic that you can deliberate about cer- -
tain properties only if there exists sometbing which is the owner @G. e.
the snbstratum) of theses properties {and soul certainly is the owner of
properties like bondage, releace etc.) -

WoaEETT w1 AT AREE: |
uFragzaral & nfaqmﬁa F: N2 gAll

nairaim_;'ada‘riar;ar;z kasya ko va'sya pratipadakah | A
ekantatucchatayain ki pratipadyas tatheh kah [[465]]-

When soul is an utter touentily who it is that realizes the correct- - -

ness of the doctrine -of no-—soul who it is that propounds this doctrme,
and who it is that is taught this dOcmne? : - .

-@Hl(igdqvﬂnaqcaglmﬂ"fﬁm ! ,
;. w9aafa SFag |1 98 wg i nesan
kumarisutajanmadisca pnabuddhisamodita -f .
bhrantih sarveyam it cen nanu sa dharma eva hi [[466]]

It might be said that all this (i. e, the propounding, teaching ete.
of the doctrine of no-soul) is an illusion like the virgin’s dream-expe-
rience of child-birth; to this we reply that even an illusion is bita

property (which will neces,artly tequire a substratum in the foxm of ’
a sounl).

Fal wg EE Ragaead |

FFAGTE BEHsRA g @EIHag 198 o
kumary@ bhava eveha yad clad upapadyate |
. vandhy@putrasya loke’smin na jalu svapnada$anam 11467}]

1. A reads - msqﬁ
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For this (i. e. the dream.experience of child-birth)-can possibly
“take place only if a virgin is already there (to have the experience in
~-Quesfion); certainiy; we never come across the case of a barren woman's.
~ son havmg a dream-experience.

gfgd g aanw gonged faAra: |
amwrmaa‘TsFHa{fqarrSraqmaa. Hegel
ksanikatvaim v naivasye ksanad Tirdhvam vinaSatak [
anyasyabhavalo’siddher anyath@ nviyabhavatah 11468}/
Nor is it possible for a soul to be a momentary entity; for if momentary
a soul should come to an end as soon as the moment of its birth is over,
while what has become extitct cannot prodiice another soul (that might
- be supposed to exist for the next moment). And if the soul of an early
. moment does 'really produce the soul of a later moment the former

should somehow persist (after the moment of its birth and thus cease fo
be momentary).

aqranﬁv%a qanaq‘aq”r My Ta

g areawiEd FaenRaia: Il&?&%ll

bhavaviccheda evayam anvayo giyate yatah [
sa . cananiarabhavztve hetor asyanivaritah //469//

' o For the persxstence of an entity means the non-cessation of its exi-
stence, and . such a persxstence of the’ cause does inevitably characterize
the eﬂ'ect that comes Jmmedxately after thxs cause (this charactenzatwn
being due to the fact that.an effect somehow resembles 1ts cause)

fqgiiaEwEd gorg audge: |
FraSRAEE ERIRETET (|g ol

svamvﬂtwvablmvalw Lsanasya naparodayak /
anyajamnasvablmvalw svanivyllir asangatd //470//

If a moment'lry entity just Ceases after the moment of its birth
it- cannot produce another entitv (alleged]y coming up in the next
moment), and if a2 momentary entity produces another entity it is unten-
able to say that this momentary entity just cesses after the moment of
its birth'

- o R S .
g gasaEE 9 Esdisadsiy i
“
SR FAITEANGT Aeaaingg 1w

ittham rlvaym‘kabb_ﬁvalne na viruddhe' naayo’pi hi |
waopilyadyckablavateayogato bhazyatam idam |/471]]
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Thus if an entity does hoth these things (viz. to cease after the .

moment of its birth and to produce another entity that comes up in the:
next moment) it is also not self-contradictory to spenk of this entity's
persistence (for several moments), for now the feature designated cessa-

tion etc. (i.e. cessation of the old, production of the new, and so forth) =

have somehow becotre one (they now being the features of ome and
the same entity)——this matter has to be pondered over.

gadisyeg’ A e FaRuE g4y w14 |
7 gaffg @i & Q@ T FHET el

anvayo’rthasya na atma citrabhavo yato matah |
na punar nilya eveti tato doso na kascana /[472]]

On our view the soul of an entity stands not for something absolti- h
tely permanent but for this entity’s such persistent features as are
accompanied by different concomitant features (at different moments),
and hence our position is vitiated by no defects.

4 AEEART S a9 FAgE: |
Wedsaradrsd ersgEenty @aE el

na calmadarsanad eva sncho yat karmahetukah |
nairatmye’ pyanyathe’ yam syaj jianasyapi svadarsanat [[473[]

As for self-infatuation, it is not caused just i)y certain evil past
karmas; for otherwise such self-infatuation should arise even in omne
who believes in the doctrine of no-soul inasmuch as even a piece of
momentary cognition (which is the momentarist’s substitute for soul)
views itself as ‘I’

AZHEORT AN [ FISHAY ge |
qEET FietEar Irg FHAgraa: 12l

adhruteksanato no cet ko' paradho. dhruveksane |
tadgata kalacinta cen ndsau karmanivrttitah 1474/

It might be argued that a piece of momentary cognition does not
develop self—infatuation because it views itself as a perishing entity, but-
~ we ask what is the fault of an entity (like soul) that views itself as a
lasting something (as a result of which fault self-infatuation wmust arise
in it). It might be replied that anxiety for future is the fault in question,
‘ but then let us point out that such an anxiety becomes impossible when -
- the karmes respounsible for it have been eliminated.
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vqcaaam Y oA |
- faw g A qq oftmg 9@ m@rﬁ@ﬁawwu

upaj)lavavasat prema sarvatrawopaja_yaie /
nivytle tu na tat tasmin jhiane grahyadirupavat //475//

.In each and every cause infatuation -arises due to a delusion of
-some sort or other—so that infatuation ceases when the corresponding
‘delusmn has vanished just as (on the idealist Buddhist’s showing) the

'appea}nng of cognition as an external object ceases when the correspond-
--ing delusion has vanished.

. Regafed @ WOl qd) geaed gead |
g Surrdfadfeea FEamE eesll

sthiratvam ittham na premno. yato mukhyasya ywjyate |
talo vairagya samsiddher muklir asya niyogatah []476]]
Thus it 'is not log1ca]1y tenable to hold that the chief infatuation
(i. e. infatuation responsible.for worldly bondage) turns out to be some-
thing permanent {on our view—as is alleged by the Buddhist), and hence
" it too becomes understandable how a soul must attain moksa as a result
‘of havmg developed detachment (1 e. cessation of infatuation).

“mmqsa%r o wRuy af FA0
w4 gerser wialk M grafatramg vl

bodhamatare'dvaye saiye kalpite sati karmani |
- kathar sada’sya bhavadi neli samyag vicinlyatam //477//
Moreover, if consciousness is the only reality and karma something

’ fictitious how is it that mokse is not always present (or always absent) ?
-+ —one should give proper thought to this question as well,

(6) The Doctrine of Absolute Permanence Refuted :
wadFrafetsl graen Ao |
RavewE whrar, ad Seishiad leea

evam ekanlanityo'pi hantaima nopapadyate |
sthirasvabhava ekantad yalo nityo'bhidhipate |1478]]
On the same logic, it is also untenable to hold that a soul is some-
. thing absolutely eternal; for to say that a thing is absolutely eternal is
to Sny that it is possessed of an absolutely fixed nature.

aed N wE, DTAEASIET A |

QAT AT |9 T geEd gl
- tad ayami kortgbhavah syad bhoktybhavo'thara bhavel |
. ubhayanublayabkavo va sarvath@'pi na yujyate 114797/
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But then a soul (supposed to be absolutely eternal) must be -either
a doer or an enjoyer, but never both a doer and an enjoyer or neither
a doer nor an enjoyer. ‘ ’

TEFIFIATT B DA |
NgaEtNisl 596 97 gfdaq 1ol

ekantakarirbhavatve katham bhokirivasambhaval |
bhokirbhavaniyoge’ pi kartrtvam nanu dihsthitam [;480]]

For how can a soul that is absolutely of the nature of a.doer be
also an enjoyer ? Similarly, it is difficult to see how a soul that is
absolutely of the nature of an enjoyer can also be a doer.

q AiFaE Namska =g arsWagaly |
SERIGUECIECINE RIS CIl I ERA ]

na cokrtasya bhogo'sti krtam va’bhogam ity api |
ubkayanubkayabhavatve virodhasambhavau dhruvau [/481/f
One carnot enjoy the fruit of what one has not done; similarly one
cannot fail to enjoy what one has dome. And the opponent will be
contradicting himself if he says that a soul is both a doer and an
enjoyer, while it is impossible for a soul to be mneither a doer nor
an enjoyer.

FaRAATIEEAST TN Fesaa’ |
gRoTHEEETEr 9 @annsnaasit 3 e ¢l

. yat tathobhayabhavalve' py ablyupetam virudhyale |
- parinamitvasehigalyd na {vdgo'traparo’ pi vah [[482]]

Certainly, even the position that a soul is both a doer and an
enjoyer goes against the oppouent’s basic thesis (that a soul is possessed
of an absolutely fixed nature), and this because in that case a soul turns
out to be something that undergoes transformation. For the rest, there
is nothing faulty about the position in question.

TFFERETEl g audmaaEd: |
AR T ged SurE g el

-ekantaniiyalayam tu tat tathaikatvabhavatah /
bhavapavargabhedo’pi na mukhya upapadyate []483]]

Moreover, if a soul is'absolutely eternal it will be untenable to
genuinely distinguish in-it a state of worldly existence and u state of

moksa, for this soul will now be possessing one nature.
,-—-———-——————‘—'—_— -

1, A reads fFgegd
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R awg sAna R |
JAISgwR e wuRd aed R llece)

svablza‘vﬁpagame yasmad vyaktaiva ﬁarmamzta/
tay@'nupagame lv aspa ripam ekarn sadaiva hi //484//
Tor if it is granted that (in the state of moksa) a soul gives up a part

©of 1ts nature this soul obviously turns out to be something that undergoes
““transformation; on the other hand, if it is insisted that a soul never uuder-
" goes transformatlon this soul must always exhlblt one and the same form.

Ta gl ar engmafEia ar
| FRATAElE wAgE 9 8gnd ligcull

- lat punarbhavzkam va syad apavargzkam eva va /
akalam ekam etad dhi bhavamukti na sangate /1485//
This form (supposed to be always exhibited by a soul) must all

- the time be either a form natural to the worldly' existence or & form

natural to moksa—so that it becomes unifenable -to say that both the
worldly existehce and 1oksa belong to ope.and the same Ssoul.

g qaaﬁqﬁs{ Ha“afiaﬁma I

- qAHE A q Agsefaaa: 118 ¢l
‘bandhac “ca blzavasamrzdd/ulz sambandlzas citrakaryatah /
la{yazkantazl’ablzavawe na v eso’py ambarzdlzanalz 11486]/

The worldly existence is due to karmie bonduge ‘while the fact that
karnuc bondage is multifarious -is-proved from .the-fact that its effect
(viz. worldly experience) is multifarious; but if a soul be possessed of
one fixed nature even this (1e the multifarious character of karmic
bondage) remams unaccounted for 'md hence an 1mp0551b111ty

- goRarfaEAg @ waE SEe |

sfRmeFREga=adsa Feds: e coll
_ nypasyevabhidhanad yalh satabandhali prakirtyate /
ahisankavisajiiatac cetaro’sau nirarthakal //487//
As for the 1llustrahons of the false sense of plenshre experienced

" by one who is called (i. e mere]y called) a king or the false sense of
_pain -experienced by ome who is under the iistaken notion of being
~ bitten by a snake, they serve no purpose (inasmuch as even false notjons

cannot arise in a soul that is supposed to be absolutely fixed in nature).
wd | AmArisl 3w o mEead |
dish Rfo@a. sevamEs: e cal

© evam ca yogamdrgo'pi Azimklajc yah prakalpyate [
so'pi niroisayatvena kalpanamairabhadrakak 1/488])
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And under such conditions even the path of yoga prescrlbed for the
sake of attaining moksa becomes deprived of a proper ob]ect and thus
turns out to be but a castle in the air.

Reqfefaen w@agkd aar |
arAdsTRonfY RaeIFa 112 <3l
didrksadinivrityad: purvasiryuditam tatha |
atmano’ parinamitve sqroam elad aparthakam [{489(f
‘The cessation of a desire to see' etc. spoken of by the wise men

of a bygone age (i. e. by Patanjali etc.) lose all meaning when soul is
conceived as free from 21l transformation. '

(7) The Jaina View on the Question of Permanence and Change :
aRonfradt der Al garssafy |
sgenSEagRal A @98 g oll

parinaminy ato rityd citrabhace tath@’tmani |
avasthabhedasatigatya yogamargasye sambhavak 1/490f1 -

Hence when soul is conceived as undergoing transformation and is
rationally treated as possessed of a wvariety of successive states it
becomes possible to talk of yoga-path that {necessarily) involves the
assuming of various (successive) states by the soul concerned.

geEAEEdl AARE aIngs @ f§ |
Breptaeaddimig i@t FaEE: 19R Q)
tatseabliavatvato yasmad asya taltvika eva hi |
klistas tadanyasamyogat parinamo bhavavakh []491]/
For a soul, on account of its nature beivg as just described, genui-
nely nndergoes a defiled transformation as a result of its connection

with a foreign element (viz. karma), a transformation that is the cause of
this soul experiencing worldly existence.

g Fimragsay’  aeegaemiy:

MM Ged 137 FEITEIG 112 ]3|
sa yogablyasajeyo yat lal ksayopaSamaditah [
yogd’ i mukkya eveha iuddhyavasthasvalaksanah [1492]]
The practice of y92a gains mastery over this defiled transformation
by subjecting it to £yayofaiama ete.; and as a result Joga too-—to be

specifically defined as ‘a state of purification™now turns out to be a
genuine operation.

1. Both A and B read qmy 4
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g § @Y SEERIra W |
qeg arfaw gfe: g sl 12]3

tatas tatha tu sadhv eva tadavasthantaram param [
tad cva taltviki muktik syat tadanyaviyogatah [/493/]

‘ As a result of practising yoga a- soul thus (i. e. making gradual
progress) comes to agsume the most desirable type of state tobe called
~moksa and to be conceived as a genuine attainment realizable through
the separation (from a soul) of the concerned foreign element (i. e. of
Ikarma)._ This position of ours is indeed well maintained.

w3 w9 @l amreraerkin
fenmsfaar gk seashgaEar 123l

~ala eva ca. m'ra"z'stam namasyas tattvau.;:dz'blzi/z /
- viyogo'idyaya buddhil krtsnakarmaksayas tatha []494//

Hence it is that the experts on the matter have attributed to it

. (le. to moksa) ‘the epithets like ‘freedom from nesc1ence, ‘wisdom’,

ehmma’uon of all karma’.

‘Note ; The commentator tells us that the epithet ‘freedom from
~ nescience’ is current among the Vedantins, ‘wisdom’ among the Buddhists
] ehmmahon of all karma’ among the Jainas.

Adfar-g amderraat |

Femie: isd MR, afdaa le’ull
SaileSisamjnitac ceha samadher uﬁajﬁ_yate /
krisnakarmaksayah so’yam gipate vrttisarmksayah [/495])

The elimination of all karma results from the meditative trance
- technically called $eiles?; it is this trance that 1s descrlbed as vritisamksaya
(i. e. as the highest type of JOga)

. Note : As explained ear]zer $aile$? js that meditatxve trance which
one performs at the time of attaining the. fourteenth gunasthana and
_ which mvolves the cessation of all mental, bodily and vocal operations.

gt qur FRarfe: aakriead |

frarmakg AaFERRT e 12381

tatha tatha kriyavistah samadhir abhidliyate |
nu{h?praplas lu yogajiiair muklir esa wdahrtak []496]] -

The yoga-—pructxce as characterized by an activity of this or that
sort (i.e. by an act of eliminating this or that type of karma) has been

- 1, Both Aand‘B rcads Wﬁ’lﬁ‘d .
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given by the experts on yoga the name ‘meditative trance’ . Whil'ev“ the
same in its culminating stage (i.e. in the stage when all karmas have
been eliminated) has been given the name moksa, L

Note : Since the fourteenth gunpasthdna, even if it involves the cessa-
tion of all the operations, is meant to eliminate all the remaining karmas

it is perhaps not improper to describe it too as characterized by acti-
vity of some sort.

daAagNE Al amaa—aq“f

FA 9 Sg AT 9 T wEead: (18 vl
samyogayogyatabhavo yad thatmatadanyayoh [

krto na jalu samyngo bhuyo naivarn bhavas tateh [[497]f

Since in this culminating stage of the proceess in gquestion there
is brought about the cessation of a soul’s capacity to get connected with
a foreign element this soul will no more get connected with a foreign
element and will therefore no more suffer from worldly existence.

Ar@rsseaaTaEad, FAaear g |
ucEvEaETIResaT 2|y ligdcall

yogyalatmasvabhavas tal katham asya nivartanam |
tallatsvabhavatayogad etal lesena dariitam [[498])

It might be asked how there csn come about the cessation” of a
capacity that constitutes a soul's essential nature; to this our reply is
that thus to cease is the very nature of the capacity in question. A
slight elaboration of this reply will follow soon.

Wil @vERREAE TEsan |

FEgald A QT wRFEA Fuem 1eqsl
svanivriiith svabhavas ced evam asya prasajyate |

alas tv evam api no dosah kaicid atra vibhasyate })499/)

It might be objected that to treat cessation as being natural to a
capacity inberent in a soul amcuxnts to attributing cessation to this
soul itsell; but we are ready to grant that position (i.e. the position

that a soul is in some sense a perishable entity) because  we see no
harm in it

sRofEE Taeg gemeead |
ATAMEASTN § EEAGIATT 7 (1400l

parinamifva evailal samyag asyopapadyale /
~atmabkave'nyathi tu syad almasallety ada$ ca na [1500]]



MISCELLANEOUS _ 131

If a soul is treated as something undergoing transformation then
‘alone .can this behaviour on its part (i. e. cessation of a capacity inhe-
rent to itself) find a proper explanation; for otherwise the soul will

have to be treated as (entirely) present even after it has become (entirely)
" absent—which is not the case {inasmuch as soul continues to exist in
some sense even after it has perished in some sense).

wrafafagites ﬁaawm’ig T3 |
| gIRAEAEAN AT qgurataiEa: lwo QI

svabhavavinivyitis ca sthitasyapiha drsyate [
ghatader navatatyage tatha tadbhavasiddhital [/501]]

As for the cessation of a nature (i, e. of a natural property) it is
found even in the case of a thing that continues to exist; e: g. this is
what happens in the case of a jar or the like that has given up its
newness while itself continuing to exist.

qAGITAT A ARYWRJAT ArqEgqEan |
HIIRA A qEUE SATGET AT llw o
navataya na calydgas latha nalatsvabhavata |

ghatader na tadbhava ity atranubhavah prama [/502]]

Here it is not the case that the jar ~ for example — does not give 'up

. its newness, nor that this mnewness was not a nature (i.e.a natural
property) of this jar, nor that this jar does not (somehow) exist (after
having given up its néwness)—all this is a matter of ordinary experience.

- (8) The Above Jaina View Applied to the Question of Yoga -practice :
FrAATERSATRT WA 5ggRYq: |

. gErgrafhds: Rafdigfgban: luoll

)'og_yal?z[;agamc’j w evam asya bhiavo vyavasthitah /
sarvantsukyavinirmuktah stimitodadhisannibhah /]£03//

Thus even alter a soul has given up its capacity to get connected
with karma it itself continues to exist—free from all anxiety and as
comparable to a calm ocean.

trmraﬂ'lmm%ﬁr fiftegraeqas a |
Rrrany: . graeal afﬁrarqrsat‘ana% Tuo gl

ekantaksinasanklcio nigthitarthas tatas ca sah [
nirabadhah sadanando mukiav @ma‘vatisthate []504/f

After that (i.c. after tha cessation of the capacity in question) n
sonl—which is absolutely rid of all defilement, which has accomplished
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whatever was worth accomplishing, which is free from all- dlsturbance'
which is ever - blissful-——enjoys the state of moksa,

SAEEANSAAG: FAN Sgd’ J4r1 |

s 9 fEerfe @9 swamgEg g9 Moyl
asyavdacyo’yam anandah kumari strisukham yatha |
ayog? na vijanati semyag jalyandhavad ghatam [}505]]
The bliss experienced by this soul (i.e. by a released soul) is some
thing indescribable and a non-yogin is incapable of properly comprehe.
nding it--just as a virgin is incapable of comprehending the pleasure of

copulation or just as a man born blind is incapable of properly compre.
tending 2 jar.

AFRAGT O TEAFTEAFATAE, |
eratad i oA ANEiEEERIE luosll

yogasyaitat phalan mukhyam aikanttkam anullaram |
atyantikam param brahma yogavidbhir udahytam [[506/(

This ultimate state of spiritual realization 'has been described by
the experts on y0ga as the chief, absolute, unsurpassable and everlasting
fruit yielded by Jyoga.

(9) The Concluding Remark :
{(9-3) The General Conclusion ;

mﬁagﬁmssﬁg e
gl 3q gfegesa ﬁaﬁmmﬁaﬁr 1 o))

sadgocaradisamsuddhir esa”locyeha dhidhanaih [
sadhvi cet pratipaltavyd vidvaltaphalakanksibhik [{507]/

My (treatment of the problem of the) purification of the proper
object ete. (of yoga) ought to be pondered over by such intelligent people

. as are desirous of reaping the fruit of their learning, and in case they

find it cogent they should rely on it.
B w8 TFag @ENTEIEE: 9 |

aqr = mrewEr =W EmeaRie nuoc
vidvaltayah phalam nanyat sadyogabhyasatah param [
latha ca sastrasamsara uklo vimalabuddhibhih |}1508)/
Of iea;ping there is no fruit greater than a proper practice of yoga,

it is ‘with a view to elucidating this idea that the pure-witted persons
heve spoken of ‘the worldly existence of the form of texts’,

L. Both A and B icads S
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‘gEgoRdan: @i daEnaar |
fagal wredae aaRigaraag ik oxll

pulradaradisansarah pumsam sammidhacelasam [
vidugam $astrasamsarah sadyogarahitatmanak [1509/]

- The son, wife etc. constitute (i.e. cause) worldly existence for the
ordinary men suffering from rank delusion, their texts constitute

.. (ie. cause) worldly existence for the learned ones not underfaking a

proper practice of yoga,

Foua gagia AR g aifsa |
ePdTIgEne R [ el

krtam atra prasangena prayenokiam tu vaichitam [
anenaivanusarena vijiicyari Sesam anyatah [[510]]

"~ Enough of digression, we have almost finished what we had to say.

. The Temaining matters ought to be similarly learnt from otber sources.

(9-ii) Further Elucidation of the General Conclusion (Self-praise and Criticism of
- Others—Mainly of -the Non-Dualist) ;
| ud g degEdE ANNEIUEeAY |
FrenmnagEEEaEnEEE 14 ]l
evarn {u mulasuddhyeha yogabhedopavarnanam [
carumatradisat putrabhedavyavarnanopamam /[511//

This account of the various species of y0ga--an account characterized

- by a basic purity——is akin to an account of the varlous features of the
noble ‘sons of worthy parents.

T, ar@@ﬂqammiﬁwai .
-9 gegEwmaa. dgErasf aifiE xRl

anyad vandhyeyabhedopavarnanakalpam ity atah [
‘na mulasuddhyabhavena bhedasamye'pi vacike [/512/]]

- Hence ‘a different account (of y0ga), even when its classification is
verbally similar to ours, is, on account of lacking a basic purity, not a

genuine .such account but is akin to an account of the various features
of the sons of a barren woman.

9 gEed ggmwEReT: |
| 9EFAIEAARE a8, eAsh  Freraard, IMHII

. yallzehq purusadvaite baddhamuktavisesatah |
*  tadanyabhavandd eva tad dvaitepi nirupyatam [[513(]"
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For exsmple the ‘doctrine of soul as the sole reality’ is defective
owing to its incapacity to distinguish between a soul in bondage and one
released, and that because the doctrine posits o element apart from soul.
The same sort of incapacity vitiates (many) a dualist doctrine as well

JAFIR FE Fg TEGEFIQ:
frim ©F zge: g SeaREEag 1wl el

amiavatara ckasya kuta ekatvahanital |
niramia cka ily uktah sa cadvaitanibandhanam [)514]]

The doctrine of a non—dual soul cannot posit parts in that single a
soul which is recognized by it as real, for that will impair the unity
of this soul. Certainly, what is one is partless while it is partlessness
that is responsible for non-duality. :

geige EERasar [ueed |
duf gifEwid wedlar gwaisiE: (g

muktamiatve vikaritoam am$anam nopapadyale | \
tegam cehavikaritee sanmilya muklal@'msinak 115157/

If the individual souls are really the parts of the eve r-hberated
(Supreme~)Soul it is inconceivable why they (unlike the Supreme-soul)
should suffer from spiritual defects; and if these individual souls are
really free from spiritual defects sound logic will demand that -what
attaing moksa is the Supreme Soul in its capacity as a composite whole
{svhose parts the inividual souls allegedly are and who is as free from
de!ec‘tg as thess souls nllegedly are).

guaifiand 3 adarmai sEeaq |
g & TOoEFEend grpgwaegaa s el

senmdrormisamalvan ca yad amsinin prakalfiyate |
na hi tedbledakabhave samyagyuktyopapadyate [1516]/

Nor does it stem quite fenable to compare the (alleged) numerous
parts of the Supreme~Soul to the numerous waves of an ocean; for there
can possibly operate no diclding factor in the ecarse of the Supreme-Soul
{this in contrast to the cace of ar ocean where svind acts as such n
dividing factor).

wmrang g W @kas Wy omg B
mmaﬁ“&mm% a%erzzan T 1142 ol

sed Zdvam otra hriuh syt patterke bleda eca hi}
prazellTovdisadisiddher v sereathi'ryathd trayam 11517]]
Hers ‘exintence in general (Le pure existence devoid of all differe-
Tonee) ean rat &% o probans (for establishing o desired” thesis) only in
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L. ease there is a genuine difference” between entities om account of the
" reality of ‘prior non-existence’ etc.; for otherwise (ie. if ‘prior non-
- existence’ ete. are not real) the three entities (on the analogy of the

ocear, waves and wind) cannot be posited at all.

~ Note : The Jaina metaphysics posits seven types of existence, of
Whmh the first is ‘pure existence devoid of all difference’; hence the

o above translation of the Sanskrit phrase ddyam saf, Again, it is a tenet
" of 'the Jaina metaphysics (as of certain other systems of metaphysics)

" that you. cannot speak of onie entity being different from another unless
‘you posit’non—existence’'—sub-divided into the four types prior non-existe-

- nce, posterior non—-emstenee, mutual non-existence, absolute non-existence.

Hﬁmiﬁa uFFaIg A agdeaRad |
frardnaadfy ggaczagad s g <l

saltvadyabheda ckantad yadi tadbhedadarianam |
bhinnartham asad evetr tadvad advaitadarSanam ]/518/)
U If existence etc. are absolutely identical in each case (of existence
ete.) then all observation of difference, inasmuch as it has mutually
different entities for its object, must be illusory. Similarly (rather even

‘mqre) illusory is the observation of non-duality.

o AR ad el Fefgram |
AifFaFR q@a @ qar FagHa: Nl -

. yada narthantaram tattvam vu{)vale kificid atmanam |

malinyakari tattvena na tada bandhasambhavak [{519]]

If there exists no foreign element that might possibly defile the

individual souls in a genuine sense the bondage of a soul turns out
to be an impossibility.

HEIRAT @a‘r gf‘ﬁaa‘amraﬁa"aar 1
gwgled a=qrar aRsenfrgigar (1w ol

-asaly asmin kuto muktir bandhabhavanibandhana |
muktamuklir na yan rnyayya bhave'syatiprasangita 115201/
And if bondage becomes an impossibility how can there be any
moksa-—which is just a result of there heing an absence of bondage ?

- For it is not proper to posit moksa in the case of one who is already

hberated .otherwise there will arise undesirable contingencies.
shoarraq g = g wEHky: |
Fhaarq saRe=n sy ghswkuar 1.3

kalpitad anyato bandho na jalu syad akalpilaé: /y

¢ . - .
LFnalhstne rot tnfnl rivfan s1nniss swslfsw alenlsli= f1rosi!
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A fictitious foreign element cannot produce a non—ﬁctmous bondage
And to say that bondage is really something fictitious is open ‘to ob]ectmn,
for certainly, moksa (i.e. release from bondage) is something non-fictitious.

aFaqsit gurwars agi wailREg |

ga: {5 ¥aw@i g @g 3@ guEd NaW
nanyato’pi tathabhavad rte tesam bhavadikam |[
tatah kimm kevalanam tu nanu helusamatvatah ]]522/)

Even when a foreign element is posited the worldly ex:stence etc
remain an impossibility if the' soul is not supposed to possess the' ‘
natural capacity to experience these and those states, - Here ' the -non— -
dualist might ask as to why worldly existence etc. ‘sheuld not be ‘possi-
ble on his position inasmuch as he—like ourselves—grants to souls the
capacity to experience these and those states. ‘

gwHeAq qUINIaFed AFAREST |

e gEedi g AeagFEd: Na’k)
muktasyeva tathabhavakalpana yan nirarthika | ’
syad asyam prabhavantyam tu bijad evankurodayak //523)f -

(To this we reply that) to posit in a soul a mere capacity to expe-
rience different states (without. positing a foreign element) will be futile, -
just as it will be futile to posit such a . capacity in a released - soul.
Certainly, even in the presence of such a capacity it is a "seed alone
(and not, say, a piece of stoné) that produces a sprout.

Note : The idea is that you caunot argue : “Something other than
a seed {a piece of stome, say) should produce a sprout, because it expe-
riences different states, just as a seed does.”

(9-iii) The Grand Conclusion ;
X A"
T AR @iearad: |
a .
ATFEARIR=AHUIIY @I g a8l
evam ady aira $@strajfiais tattvatah svahitodyatail |
madhyasthyam avalambyoccair alocyain svayam eva tu [[524/]

© These and similar matters related to the problem (of yoga) should
be well pondered over for themselves—and with an attitude of imparti-
ality=-by those persons who are well-versed in the scriptural texts and '
are really eager to do good to themselves. .

A gAY a1 & fagra ﬁwﬁaar&l
oAl aeg gomeaed wREE: u’ul

atmiyah parakiyo va kah siddhanto vipaicitam /|
d[;{q;gaéﬁdhi{o Jas tu yuktas tasya parigrahak /15251]
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. For how doés it matter to the wise - men whether a particular
doctrine belongs to their own school or to an alien school ? What they
! coﬁsider ‘to be Wort’hynof acceptace is that doctrive which does not go

- counter to the testimony of observation and inference,

EERAIFNS  ANAEHEET, |
srFERaEn Afrg: dgga 14l
sdalpamagyaﬁukamﬁﬁ_)»ai yogasasiramaharnavat |

: Ecaryalzarzblzadrena yogabznduh samuddhytal //526//

Wlth a view to domg favour to the Adull-—thted persons Acarya
‘Haribhadra bhas p1cked up this drop of )’Oga from the' great ocean of
‘ yoga-texts,

G@ﬁﬁé g0 a'%ﬁr gwma: l
WEAEER 8 9% @R e Halell

.rmuddhr{y‘ﬁziit.a:h punyam yadenarm Subkayogatah |
bhavandhyavirahat tena janah stad _yogalocanaiz 11527]]

And whatever merit might have been ‘earned as 4 result of this
. picking up Wh1ch, in its turn, has been characterized by an auspicious
manner of doing‘t:hings, may that enable the mass of people to be rid
of the blindness of .the form of worldly existence and hence be yoga-eyed.

L ”~ “
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