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PREFACE

It is really a matter of great pleasure to place before the scholars
the first English translation of Yogadrstisamuccaya (Sanskrit ), one of
" Haribhadra’s two major works, the other being Yogabindu. The present
edition includes his minor work on Yoga viz. Yogaviméika ( Prakrit ) too.
The text of both the works is given in Nagari and Roman scripts.

In the Yogadrstisamuccaya Haribhadra attempts a novel scheme of
spiritual gradation. He divides the spiritual evolution into eight stages,
eight dystis. This scheme seems to have been suggested by the Buddhist
doctrine of eight dpystis that we come across in Abhidharmako$a and
Bhasya thereon. I would like to draw the kind attention of the scholars
to the pertinent passages from the said works : caksus§ ca dharmadhatos
ca pradeso dystil aspadha (Ak. I 41). sameghamegharatrimdivarfipadar-
$anavat klistaklistalaukikisaiksyasaiksibhir  dystibhir  dharmadarsanam
(Bhasya I. 41). This might bave suggested omly the division of eight
spiritual stages based on’ the different graded powers of spiritual vision
acquired in the course of spiritual evolution. But the detailed.working out
of the sceme with the help of Pataifijali’s 8 yogdsigas, Bhadanta-bhiskara’s
8 gunas and Bhagavaddatta’s 8({a)-dosas is Haribhadra’s own, Haribhadra’s
distinction between oghadystt and yogadysti has some parallel in Buddhism.
(ogha yogiis tatha drsiis iu tau karitraheiuiah (Ak. V. 37). From all
this it is natural to deduce that Haribbadra was well acquainted with
the Buddhist literature on Yoga and Acara. It is interesting to compare

- the words and spirit of his verse citra iu desand etc. with those of the
following Buddhist verses. (1) desanapi yatha cilrd de§yate vyabhicériys |
desand hi yad anyasya tad anyasyapyadesand [[122] ( Subbasitasangraha ).
(2) desand lokandlhandn sattvasayavasanuga | bhidyate . bahudhd loka
upayair bahubhih punal ( Bhodhicittavivarana ). Thus Haribhadra’s claim
that he has composed Yogadrstisamuccaya afﬁer having studied the yoga
works of different systems is well attested. Haribhadra’s crusade against
theological sectarianism constitutes a special feature of this work,
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We are thanktul to Dr. K. K, Dixit for translating the texts into
lucid- English ( with occasional notes) and writing illuminating intro-
ductions to both the the texts. We hope that the present edition would

be useful for a comparative study of Yoga as understood in the different
schools of India.

L. D. Institute of Indology
Ahmedabad-9
1-5-170

Dalsukh Malvania

Director
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| INTRODUCTION
(i) Haribbadra And The Basic Problem Of His Writings' On Yoga :

Haribhadra‘sﬁrli, the author of the work tnder publication, was a
Jain, though, as we shall see, he was free from theological sectarianism to a
rather'extrao;diﬁary— extant. And it may be said that in his writings on
yoga which are four in number viz. Yogaviméiks, Vogasataka (along with
an auto- commentary), Yogabindu, Vogadrstisamuccaya (along with an
auto- commentary) Haribhadra mainly discusses the problem of an ideal
human personality. Of course, Hsribhadra himself defines 0ga as ‘that"
~ which is conducive to moksa,~so that on his own admission the central
problem of his enquiry into yog@ would appear to pertain to moksa and

the means of aita{ning it. But since Haribhadra has argued that one can
in no case attain moksa without first developing an ideal human perso-
nality there is no impropriety in our suggestion that Haribhadra’s writings
on yoge inay be treated as mainly a discussion on the problem of an

ideal human personality. Nay, there is a positive advantage in this way
of looking at the matter. For one’s attaining or not attaining moksa is a
highly speculative affair open to no empirical verification while one’s

. developing or notdeveloping an ideal human personality is a matter of our
everyday experience. There is no denying that moralists belonging to
different schools will hold different views as to the ingredients of an
ideal human personality, but certainly their treatment of the questions is
not thereby deprived of its thoroughly empirical character.

(ii) Haijbhadra And The Traditional Jaina Positions :

As has already been hinted and will be argued at some length later '
on, Haribhadra was surprisingly free from theological sectarianism. But he
was a Jaina and even in his writings on yoga be at times employs argu-
ments couched in a terminology that is typical to the Jaina tradition.
We muy even say that in these writings Haribhadra almiost always takes
his departure from the traditional Jaina treatment of the problems at
hand even if he definitely goes much beyond the traditional manser of
doing things. We, therefore, preface our stndy of Haribhadra's view of
man’s ethica! progress with a brief account of the traditional Jaina view

- of the same.

(i) The Traditional Jaina Positions Of The Fundamental Questions Of Ethics :

The Jaina traditon bequeéthed to Haribhadra maintaiped that man’s
progress from the basest to tne most sublime type of personality is
A , 3
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completed in Fourteen stages technically called gunasthanas, A thoroughly
unenlightened person is said to occupy the lowest levels of the First
gunasthdna, the person just on the eve of attaining moksa is said to occupy
the Fourteenth gunasthdna, Again, this tradition maintained that the factors
constituting a man’s everyday life are to a considerable extent the result
of the actions which the man (rather his soul) has performed in the
beginningless series of past lives and which have been retained by him
(rather by his soul) in the form of what are technically called karmes
(more correctly, karmans). These karmas are of eight general types and
as follows : .

1. Nama-karmas-ie. Karmas responsible for the bodily features (there
being certain obscure exceptions).

II. Gotra~karmas-i.e. Karmas responsible for the favourable or unfavou-
rable family circumstances.

III Ayu-karmas- i.e. Karams responsible for the species of life and its span,

1V, Vedantpa-karmas- i.c. Karmas responsible for the pleasant and painful
sensations.

V. Jhnanavaraniya-karmas— i.e. Karmas responsible for the obscuration of
determinate cognition.

VI. Darsanavaraniya-karmas—i.e. Karmas responsible for the obscuration of
indeterminate cognition. . -

VII. Antargya-karmas- i.c. Karmas responsible for the hindrance coming in’
one’s way of getting things,

VIIL Mohantya-karmas- i.e. Karmas causing delusion. The Mohaniya karmas
are subdivided into two classes, viz.

(a) Daratanamohaniya- i.e. Karmas causing delusion of the nature of
‘lack of faith (in religious truths)’

(b) Caritramohaniya- i.e. Karmas causing delusion of the nature of '
" ‘vices of character’

© Of theSe the c?jritramohani_ya—kq;mqs are Jsub‘-di'vi,ded into tﬁrq-
classes, viz. - '
"+ (a) Kasaypas- je. Rarmas causing the chief vices of charecter.

(b) Nokasayas- {e. Karmas causing the secondary vices of charecter
Of these the Kasaya-karmas are ‘subdivided into four classes. vxz.
(a) Krodha- i.e. Karmas causing anger. |
(b) Mana- i.e, Karmas Causing pride.
(c) Maya-i.e. Rarmas causing deéeitfulness.
(@) Lobha-je. Karmas causing greed. -
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\ Mhe nokasaya-karmas are subdivided info nine classes, but we ca‘ﬁ'
- ignore that subdivision. ’

. Nﬁow"the gradation of gunasthanas is determined by the sway of the
dar$anamohanlya and kasaya types of mohaniya-karmas. In this connection
the kasayas are divided into four types enumerated below in such an
" order that an earlier mentjoned type is stronger than a latet mentioned
“one : ' ' N

(1) Angntanubandhin (those responsible for an extreme involvement
in the worldly life)
(ii) dpratyakhyanavarana (those responsible for a total impossibility of
. disciplined life)
(iif) Pratyakhyanavarana (those responsible for a partial in‘ngss‘ibility
of disciplined life) -
(iv) Samjvalana(those responsible for an occasionaleruption of emotiqns)~
Again it is held that a mohkaniyakarma might agsert itsself in four
fornis enumerated below in such an order that an earlier mentioned form
is strounger than a later :mentioned one (the fourth form being in fact a
state of total elimination of the mohan‘fya—k_arma concerned) :

(i) Udaya (the state of full activization )

(ii) Ksayopasama {the state of elimination—cum-subsidence)
(1ii) Upasama (the state of subsidence)

(iv) Ksaya (the state of elimination)

Thus we get the following situation so far as the prevalence of the
darsanamohaniya and kasayas in different gunusthinas is concerned.

Gunasthana Daréanamohaniya Kasaya
1 Udaya Udaya of all the types
TI-1I1T ' : :
v Either ksayopasama or Either ksayopasama or upafama of
' upatama or ksaya ksaya of- the anantanubandhin type ;
udaya of the rest.
v ditto Either ksayopaSama or upaSama or

ksaya of the anantanubandhin type,
ksayopasama of the apratyakhyanava.
- rana type; udaya of the rest,
VI=VII ditto Either ksayopaSama or upajama or
. - ksapa of the anantanubandhin typeé 3
udaya of the safijvalana type ; ksayo.
basama of the rest,
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Gunasthana Dartanamohaniya Kasdya
VIII-X  Either upatama or ksaya  Of all the types of kasayas either

upasama or ksaya being rendered
(the upasama or ksaya of the anan-
tanubandhin type having already
been rendered)

XI Upasama Upasama of all the types.
X1I-XIV Ksaya Ksaya of all the types.

There are numerous other details relating to this gradation of gura-

sthanas but we can ignore them.l.

As a matter of fact, we can ignore (rather we should ignore) the

concept of upasama. Theiefore the essential facts about darsana-mohaniya

aze

(a)
(b)

(c)

(a)
(b)

(c)

(d)

1

as follows :

In the First gunasthana there is udaya of it ;

In the Pourth to Seventh gunasthdnas there is either ksayopasama
or ksaya of it.

In the Eighth to Twenth gunasthdanas there is ksaya of it and so also
in the Twelth to Furteenth gunasthanas.
Similarly, the essential facts about kasayas are as follows:

In the First gunasthana there is udaya of all the types of them ;

In the Fourth gunasthana there is either ksayopa$ama or ksaya of the
anantanubandhin type and udaya of the rest;

In the Fifth gunasthana there is either ksayopasama or ksaya of the
anantanubandhin type, ksayopasama of the apratyakhyanavarana type and
udaya of the rest;

In the Sixth and Seventh gunasthanas there is either ksayopasama or

ksaya of the anantanubandhin type, udaya of the safifealana type and
ksayopasama of the rest;

One thing, however, may be noted, Strictly speaking, the First gunasthana is characterized
by the udaya of mithyatvamohantya (subdivision of darfana~mokaniya), the Fourth
to Seventh by the udaya, upaiama or ksaya of samyaktvamohaniya (another
subdivision of darSana-mohaniya), the Eleventh by the upasama of samyaktvamo.
hantya, and the Twelfth to Fourtrenth by the ksaya of samyakivamohanlya, But
for our purpose it would not be much misleading to speak in the way we have done,

Also note that we have said nothing about the Second and Third gunasthdnas because

an account of them will jnvolve certain technical concepts of a rather unimportant
kind,
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() In the Eighth to Tenth gunasthanas the ksaya of all the types of kasayas
is being -rendered (the Kksaya of the anani@nubandhin type having
_ already been rendered) ;

{f) In the Twelth to Fourteenth gunasthanas there is ksaya of all the
types of kasayas,

(iv) The Traditional Jaina Positions as Adopted by Haribbadra:

Coming now to the terminology employed by Haribbadia we may
say that the essential facts about darfanamohaniya are as follows:

(a) The Apunarbandhaka has udaya of it.

(b) The Samyagdrstis and the Caritrins— of the defavirata - and sarvaviraia
type have either ksapopasama or ksaya of it;

(c) The C‘ﬁritrins of the ksapakaserni-arohin and vilaraga types and so also
the Kevalins of both types have ksaya of it.

Similaﬂy, the essential facts about kasayas are ‘as follows:
(a) The Apunarbandhaka has udaya of all the types of them;

(b) The Samyagdrsti has either ksgyopasama or k«saya of the anantanubandhin
type and udaya of the rest;

(¢) The Caritrin of the deSarvirata type has either ksayopaSama or ksaya of
the anantanubandhin type, ksayopasama of the apratyakhyanavarana type,
and .udaya of the rest;

(d) The Caritrin of the Sarvavirala type has either ksapopalama or ksaya

of the anantanubhandhin type, udaya of the Sanjvalana type, and ksayo-
pasama of the rest ; )

(e) The Caritrin of the ksapakaireni-arohin type is rendering the ksaya.of

all the types of kas@yas (the ksaya of the anantanubandhin type having
already been rendered );

(f) The Caritrin of the yitaraga type and so also the kevalins of both types

have ks@ya of all the types of kasayas. \

In other words, Haribhadra’s - dpunarbhandhaka occupies’ the First
~gt{uasthﬁna, his Samyagdrsti the Fourth, his :Caritrin of the detavirata type
Fifth, his Caritrin of the Sarvavirata type the Sixth and Seventh, his
Caritrin of the ksapakasreni-arohin type the Eighth to Tenth, his Caritrin of
the sifaraga type the Twelfth, his Sayoga Kewlzn the Thxrteenth, and his
Ayoga Kevalm the Fourtheenth.

Thus according to Haribbadra the following stages characterize q
man’s ethical progress :
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(3)

(4)

(5)

(6)

(7)
(8)
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A move towards putting an end to the udaya of darsanamohanlyd
and of the anantanubandhin type of kasayas, B
Putting an end to the udaya of darianamohaniya and of the ananténuba'.
ndhin type of kasayas,

Putting an end to the udaya of the apralyakhyanavarana type of
kasayas,

Putting an end to the udaya of the pratyakhyanavarana type of
kasayas,

A move towards putting an end to the udaya as well as ksayopasama
of all types of kagayas, .
Putting an end to the udaya as well as ksayopasama of all the types
of kasayas, :

Being omniscient and remaining active in the world ;

Being omniscient and giving up all the activities (except the miedi.
tative trance that is directly conducive to moksa,)

Of these stage (1) is occupied by an Apnuarbhandhaka,(2) by a Sam-

yagdrsti, (3) by a Carilrin of the deSavirata type, (4) by a Caritrin  of
the saroavirata type, (§) by a Carilrin of the ksapakaireni-arohin type, (6) by
a Caritrin of the vilardga type, (7) by a sayoga kevalin, (8) by an ayoga
kevalin, i

(1)

Here three points are noteworthy and as follows :

Putting an end to the udaya or ksayopasama of darSanamohaniya may
well be equated with ‘developing a religious outlook’ while ‘putting
an end to the udaya or ksayopasama of kasiyas’ with ‘developing a
virtuous disposition’. There is however one hitch in the proposed
equations. As can be seen, a Samyagdrsfi is free from the udaya of °
the anantdnubandhin type of kasdpas and “yet he is denied the title
Caritrin (i.e. a title having to do with ethical perfection). The reason
is that for all practical purposes the anantanubandhin type of kasayas
are treated as an appendage of darSanamohaniya; (that is why a ksapa-
kasreni~drohin is expected to have rendered the £saya not only of
darianamohniye but also of the ananl@nubandhin type of kasayas~just as
Sampagrsti is expected to have put an end to the udayz not only of
darianamohantya but also of the anantdnubandhin type of kasayas), Hence
jt will perhaps be more appropriate to equate ‘putting an end to the
udaya or ksayopasama of Darianamohaniya and of the anantanubandhin
type of kasdyas' with ‘developing a religious outlook’ while equating .
‘putting an end to the udaya or ksayopaiama of the apratyakhyanaverana,
prapyakhyanavarana or Safjualana type of kagdyas’ with ‘developing a’
virtuous disposition.’ ) - :
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*

(iil We see that the defavivala and sarvavirata types of Caritrins do not put
an end to the ksoyopasama either of the apratyakﬁyan‘ﬁmrana type of
K kesayas or of the pratyakhyandearana  type or of the soijralana type;
what happens is that the desamrala puts an end to the kdaya of the
apra(yﬁkhyﬁnavarana type of ka;a_yas while the. saruavxmta puts ah ehd

" to the udaya of the pratyakhyanavarana type. Hence it is that the vir-
tues developed by a desavirata or a sarvavirata are called ksayopasamika
‘virtues (i.e. virtues resulfing from the k;ayopasama of these or those
kagayas), As contrasted to these are the virtues of Vitardga who is
free from the uda)’a as well as ksayopasama of all the types of kasiya;
hence it is that these virtues are called ksayika virtues (i.e. virtues
resulting from the Agaya of these or those kasayas). This explains

" why a man aspirivg to become vilaraga (i.e. a man who is ksapakas.
repi-drohin) is said to be getting rid of .the ksayopasamika virtues;
(Haribbadra, putting the matter rather parad_,oxxcally, remarks that
this man is getting rid of all virtues and then goes on to add that
by virtues he only means the ks@yopasamika virtues).

(iil) On the eve of attaining moksa @ man~who is already a Kevalin, i.e.
Omniscient — is supposed to enter into a meditative trance of a very

" brief duration - to be precise,.a trance taking - as much time as is
required to pfonounce the five short vowels 4,4, u, T, l.l_)uring this
trance the man puts -an end to all his bodily, mental ‘and vocal
operations. Now from the point of view of ethical studies it ig
quite profitable t6 learn as to how a Kevalin behaves while he lives
in the midst of ordinary mortals and Haribhadra certainly tells ug
something on thisscore. But it is the meditative trance just referred

to that is described by him as if it were the pinnacle of man’s
ethical endeavour. This attitude results from Haribhadra’s convi-.
ction that moksa is the real goal of a man’s entire ethical pursuit,
for then it becomes possible for him to attach paramount 1mportance

1o somethmg that takes place. just on the eve of somebody attaining.
moksa. Any way, this should enable us to grasp the meaning of

' Haribhadra’s rather intriguing remark that the highest type of yoga

. passes through two stages — the first having for its goal a reuncia-
tion of all virtues, the -second renunciation of all bodily, mental and
vocal operations. (Since yoga is Haribhadra’s word for ‘bodily, men-
tal and vocal operations’ we can also now see why a Kevalin is called -
Sayoga Kevalin up till the time of performing the meditative trance-

" . mentjoned above and 4yoga Kevalin during the course of this trance.)

Thus in the eyes of Haribhadra the two all-impostant ingredicnté ,
of an ideal human personality are (i)t“g:.religious outlook (already-,
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characterized by a freedom from the basest of the vices of character)
and (ii) & virtuous disposition (comsisting in a greater or lesser
freedom from the medium and mild vices of character). That is
why on his showing a man without a religious outlook is guilty
not only of lacking in religious faith but also of possessing the most
vicious type of character. To convince ourselves of this we should
go through Haribhadra's merciless denunciation of those whom be
jeeringly calls ‘welcomers of the worldly existence’. As.a corollary,
Haribbadra has a considerably soft corner in his heart for those
who, though not yet firm in their religious faith, are moving in the
direction of becoming so. Thus tbe Apunarbandhakaes who arte far
from becoming Samyagdrstis and, technically speaking, who occupy
the highest levels of the same gunasthana-viz. the First whose lower
levels are occupied by the ‘welcomers of the worldly existence’ are
described by him as if they are samyagdrsiis in embryonic form. In
any case, the following is the order in which Haribhadra has grada-
ded the human personalities as conceived by him.

(1) The welcomers of the worldly Existence
(2) The Apunarbandhaka
(3) The Samyagdrstis
{4) The Caritrins: (a) Desaviratas

(b) Sarvaviratas

(c) Vitaragas

(formerly ksapakasreni-arohins)

(5) The Kevalins ; (a) Sayoga Keralins,

(b) Ayoga Kevalins.

(v) The Novelty of Haribhadra’s Procedare :

In one sense there was mnot much new in what Haribhadra was
saying, in anotber sense there was novelty galore in it. For in all his
writings Haribhadra’s main endeavour Was to jmpress upon his co-reli-
gionists the ethical import of the traditional notions current in’their
midst, and in his writings on yoga the central subject matter was ethics
jtself. Haribhadra realized—and very correctly—that on ethical matters he
could best enlighten his Jaina readers if he based his treatment on the
scheme of gunasthanas as worked out by the generations of Jaina Savants
beginning from a hoary eantiquity and coming down to his own days.
But the scheme as it stood—more correctly—its details-~could not serve
Haribhadra’s purpose. For example, in the vast Karma—literature {techni-
cally called Karmagranthas) the certral significance was attached to the
question as to which among the eight types of Karmas—and in what
particular form ~are aceumulated by 2 man when he occupies a particular
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. gunasthana, which among them fructify when he occupies it and which aré
" kept in: abeyance when he does so. But most of these typesof Karmas—
more presisely, all the types except the one called mokaniya —had little
relevance to ethical matters. Haribhadra bad therefore to re-fashion the
traditional scheme of gunasthanas by bringing to the forefront the ques-
tlon of moharﬂya karmas almost exclusively; (a tendency to move in this
- direction was aheady visible in the doctrinal literature ~ technically called
‘ Siddhzantagranthas ~ but in Haribhadra’s writings on yoga it became prono-
unced in an unprecedented manmner). Again, in relation to the mohaniya
g karmas themselves Haribhadra did not raise the question as to which
) among them ~and in what particular form ~ are accumulated and which
"~ ones kept.in abeyance when a man occupies a particular gunasthana; for
he concerned -himself with the question as to which among the mohaniya
karmas Ii-uctif_y when a man occupies a particular gunasthana. And the
- question of the fructification of the mohaniya karmas was itself rajsed
bY'Harihhadra in a highly non-technical fashion, that is, by enquiring
as to.what ‘attitude on matters rehgvous is adopted and which virtues
(and vices) displayed by a man when occupying a particular gupasthana,
'Not only that,-.Haribhadra never discussed the nature of gunasthanas
tﬂkmg them one by one; he did so in terms of the chief stages — and sub~
. Stages—of 2 man’s- journey towards ethical perfection. Thus it is tbat he
- mentions the ‘welcomers of the worldly existence’ and Apunarbandhakas
(both occupying. the First gunasthdna), the Samyagdystis (occupying the
.Fourth gunasthana), the Caritrins of the defarviata type (occupying the Fifth
gunasthana), those of the sarvavirata type (occupying the Sixth and Seventh
 gunasthanas), those of the Ksapakasreni~arokin type (occupylng—rather passing
through~the Righth, Ninth and Tenth gunasthanas), and those of the Vifa-
- 73ga type (occupying the Twelfth gunasthana), the Sayoga Kevalins (occu=
. pying the Thirteenth gunasthana), the Ayoga Kevalins (occupymg the Four-
. teenth gunasthz‘z’na)

Of course, nbthing that Haribhadra says in this connection will éo
agamst the Spirit .of what was traditionally maintained as regerds the
“nature of these and those gunastha‘nas but noteworthy are the points left .
7. by him as unimportant as also those newly introduced by him. From the
traditional account of the gunasthanas Haribhadra took only that portion
which would enable him to describe the process of a gradual growth of
religmusgess and virtuousness in man; (for example, this is why his
treatment of ethical problems almost never utilizes the traditiofial con-
cepts of . upasama, upasamasreni-arohana, the Eleventh gunasthana, eté., which -
‘are all to be émployed while describing mans fall from a considerably

- advanaed stqge of moral elevation). What is even more striking, Harj-
2




10 INTRODUCTION

bhadra'’s description of the various stages in man’s journey towards ethi-
cal perfection is not only worded in a non-technical terminology but is
also as free from sectarianism as was possible under the conditions of
his days. Thus mnext to the vice called ‘welcoming the worldly exi~
stence’ sectarian narrowmindedness (along with the logic-chopping that
goes with it) is the most prominent target of Haribhadra’s denunciation.
The point deserves elaboration.

In India’of Haribhadra’s days various theological creeds — the foremost
among which were Brahminism, Buddhism and Jainism —~ were engaged in
a keen competition to win the allegiance of the populace and bitter must
have been their mutual bickerings. Haribhadra himself was a Jaina
preacher — in all probability a convert from Brahminism — of no mean cali-
bre and he must have seen from close quarters the wranglings indulged
in by the votaries of the creeds in question. He therefore raised a voice
of protest against this intersecine war and called upon all theologians
to unite on the basis of a broad platform consisting of belief in moksa
and omniscience. In this Haribhadra was in a way proving to be the
harbinger of the iater-day saint-poets of our vernacular languages who
also had called upon all people to unite on the basis of a broad plat-
form consisting of belief in God, but it is doubtful whether his attempt
met with success in his time-'_The attempt was perhaps beset with certain
inherent difficulties. For the details of a theologians’ notion ot moksa and
omniscience logically follow from his metaphysical convictions and
Haribhadra knew it—as is evident from his own refutation of absolute
momentarism and absolute eternalism, a refutation which he thought
fit to insert even in his latest texts on y0ga and in the course of which
he had argued that the prima facie views in question msake moksa an
impossible proposition. Be that as it may, Haribhadra’s crusade against
theological sectarianism constitutes a unique and admirable chapter in
the cultural history of early medieval India.

(vi) The Yogadrstisamuccaya of Haribhadra :

Perhaps we can never - have enough of non-sectarianism and yet
one feels that the tendency towards it bhas been carried rather too far by
Haribbadra in his Yogadrstisamucecaya—probably the latest of his texts
on yoga. The central theme of this text too is man’s journey towards
ethical parfection, but the stages of this journey are not here given the
names well known in the Jaina tradition and earlier employed by Hari-
bhadra himself. Thus instead of Apunarbandhakas, Samyagdrstis and Caritrins
(farther subdivided into the types defavirata, sarcavirata, ksapakasreni-arohin,
Vitaraga) we now hear of the yogins ndopting the view-points called Mitrg
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. Tara, Bala, Dipra, Sthira, Kanta, Prabha and Pard; {(as for the comncepts
‘welcomer of the worldly existence’, sapoga Kevalin and ayoga Kevalin, they
make their appearance in the Vogadrstisamuccaya as in Haribhadra’s
earlier texts on yoga). And it is not always easy to see the points of
similarity between these two sets of concepts. However, a few things of
fundamental importance are tolerably clear.

Thus first four yoga-viewpoints of the Yogadrstisamuiccaya are said
" to characterize the avedyasarwedyapada while the last four to characterize
the vedyasarmvedyapada; at the same time, the fifth of these viewpoints
(and not any earlier) is said to be characterized by untying of the knot
of ignorance. Now in the traditional account of the gunasthanas the ‘unty-
ing of the knot’ is said to result in an immediate attainment of the
fourth gunasthana called Samyagdrsti. We can therefore say with certainty
that the Yogadrstisamuccaya concepts of vedyasatmwvedyapada and avedyasative.
dyapada are respectively equivalent to the traditional concepts samyakira
and mithyatva; as a cotrollary, we can say that the first four viewpoints
described in the Yogadrstisamuccaya are parallel to the traditional cone
cept of Apunarbandhaka, But it is difficult to grasp the utility of this
fourfold division of what was traditionally considered to be onesingle
state; as a matter of fact, it makes better sense if the stage of ‘welcoming
the worldly existence’ is contrasted with a single stage (called Apunarban.
- dhaka) than if it is contrasted with four yoga-viewpoints (cailed Mitra,
Tara, Bgla and Dipra), Similarly, it is difficult to see how the four yoga
viewpoints-called Sthira, Kanta, Prabha and Para-can be made to corres-
pond to the traditional concepts of Sempagdrsti and Caritrin (along with
its subdivisions).

It seems that in the Yopgadrstisamuccaya Haribhadra thought more
of accommodating his scheme of classifying the stages of ethical perfe-
ction to those prevalent in certain non-Jaina traditions than of acco-
mmodating it to the one prevalent in the Janla tradition. One of these
non-Jain traditions was that of Patsiijali who had talked of eight yogangas
(yoga-factors), viz.yama, niyama, @sana, pranayama, pratyahara, dharana, dhyana
and samadhi; another was that of some Bhagavaddatta who had talked
of freedom from eight undesirable traits ot mind, viz. kheda, udvega,
ksepa, utthana, bhranti, anyamud, ruk and @sanga; a third was that of some
Bhadanta Bhaskara who had talked of eight desirable traits of chara-
cter, viz. advesa, jijiasa, .SuSriga, Sravana, bodha, mimamsa, pratipatti and
pravriti. Haribhadra thougfnt it possible to institute an exact parallelism
. between these three sets of eight factors each ob the one hand and what
he (though not the Jaina tradition as we know it) considered to be the
ei_ght successive stages of ethical perfection on the other. This mode of
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thinking on Haribhadra’s part gave birth to the somewhat bewilderitig
architectonic of the Yogadrstisamuccaya,

The contents of the Vogadrstisamuccaya may be dlvxded jnto seven
distinct parts as follows:

I. The Introductory Remarks:
(a) The Benedictory Verse (Verse 1.)
(b) The Three Types of Yoga (vv. 2-11).
II. A General Account of the Eight Yoga—viewpoints (vv. 12-20)
1II. A special Account of the First Four Yoga~viewpoints.

(a) Mitra (vv. 21-40)
(b) Tara (vv. 41-48)
(c) Bala (vv. 49-56)
(d@) Dipra (vv. 57-64)

IV. Transitory :

(a) The Vedyasamvedyapada versus Avedyasamvedyapada (vv, 65-75)
(b) A Denunciation of the ‘Welcomer of the worldly Existence’ (vv.
76-85)

(¢) A Denunciation of Logic—chopping and of the Theological Secta-
rianism resulting from it (vv. 86-152)

V. A Special Account of the Last Four Yoga-view-points ;

(a) Sthira _ (vv. 153-61)
(b) Kanta (vy. 162~69)
(c) Prabha (_vv. 170-~77)
(@) Para ' (vv. 178-86)

V1. The Nature of Moksa ;

(a) The Author’s Own View (vv. 187-92)

(b) A Refutation of Absolute Momentarism (vv. 193-97)

(c) A Refutation of Absolute Eternalism (vv. 198-203)

(d) A Recapitulation of the Author’'s Own View (vv- 204-6).

VII. The Concluding Remarks ;

(a) A General Remark about the Character of the Present Text
(v. 207). :

(b) The Four Types of .’l’ogm.f (vv. 208- 13)
(¢) The Four Types of favourable Ethical Conduct (vv. 214-18)

(@) The Three Types of favourable External Circumstances (vv-219-21).
(¢) The Parting Exhortation (vv. 222-28), )
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As can be scen, Haribhadra introduces a three-fold classification
of Toga in the section I and a fourfold classification of Yogins in the

- section ‘VII in addition to the cightfold classification of Yoga-viewpoints

which constitufes the central topic of the text. About the mutual relation-
ship between the threefold classification of 2oga and the -eightfold
classification of yoga-viewpoints Haribhadra himself says that the latter
i{s derived from the former but that he has not worked out the details
of this derivation. It would have been better if he did work out these
detui]s, however briefly. For as they stand the two classifications exhibit
no obvious parallelism. The last type of yoga occurring in the threefold
classification is called 9oga by seli-exretion’ and from its description
it is-clear that it characterizes s ksopakasreni~drohin and a vilardga (as
also a Aevalin); but it cannot be made out with absolute certainity as
to which of the eight Yoga-viewpoints (if any) corresponds (or cories-
pond) to it.} Again, the first type of j0ga occurring in the threefold
classification is called ‘poga by intention’ and its description ‘seems to
suggest that one who practises it must at least be a Samyagdrsti (i.e, one
occupying at least the fifth of the eight yoga-viewpoints); but then the
threefold classification seems to contain nothing that might be said to
correspond to the first four yoga-viewpoints of the eightfold classification,
Lastly, first two types of »0ga occurring in threefold classification are so
described that their spherss seem to overlap. Coming to the fourfold
classification of yogins occurring in the section VII, we find that this too
does not run parallel to the eightfold classification of yoga-viewpoints.
Even leaving aside the case of the first type of yogins what are yogins
just by courtsey the fact remains that we can form no clear idea about -
the extent of the respective spheres of action of the second, third and
fourth types in questions.? Difficulties ofa similar nature arise concerning
the fourfold classification of ethical conduct occcurring in the section VII
(as'also concerning the threefold classification of understanding occurring
in thesection IV~i.e. in verses of the denunciation of sectarianism); that
is to say, here too it cannot be made out with certainty as to which type
of ethical conduct (or which type of understanding) exactly corresponds
to this or that yoga-viewpoint.

Let us however not exaggerate the difficulties arising in conne=
ction with the various schemes of cassification hinted at or worked out
by Haribhadra, for the basic pattern of all theSe schemes is pretty much
the same (and is not m essential conflict with what was upheld by

g In "all probability, the eighth yoga-viewpoint corresponds to ‘yoga by self-exertion.’

2. Probably, these three spheres run parallel to those of three yogas of the threefold classi-
fication,
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Haribhadra himself in his earlier writings or was upheld by the Jaina
tradition before his days). Haribhadra always conceives ethical progress
in terais of the following four successive stages :

(1) The Rise of Religious Consciousness

(2) The Perfection of Religious Consciousness’
(3) The Initial Perfection of Character

(4) The Final Perfection of "Character. -

Below the Stage (1) stands the ‘welcomer of the wordly existence,’
above the stage (4) stands the Kevalin. Again, it is Haribhadra's conviction
that the first three of these stages are to be traversed under the guidance
of the scriptural texts while the fourth mainly through self-exertion.
This explains his twofold (and seemingly self-contradictory) attitude
towards the scriptural texts; he extols them while condemning the
‘welcomer of the worldly existence', he deprecates them while commending
the supreme yogin. Similarly, Haribhadra praises religious consciousness
while criticizing the utter lack of it in the ‘welcomer of the worldly
extistence’, but he criticizes religious consciousness itself for not being
accompanied by a perfection of character. Generally speaking, Haribbadra
lauds a stage of ethical perfection while comparing it with the one
lower than itself, he finds fanlt with it while comparing it with the one
higher than itself, The real difficulty with the central scheme of classi-
cation adopted in the Yogadrstisamuccaya is that the dividinglines between
the concerned stages are here drawn not as sharply as it is desirable. .

With a view to further elucidating the points urged here detailed
explanatory comments are being appended to the first twenty verses in
the accompanying text-cum-translation of the Vogadrstisamuccaya ; (for
the rest, explanatory comments have been chiefly inserted either by way
of introducing a section - sometimes a sub~section ~ or by way of offering
n non-technical version of some technical concept current in the Jaina
tradition and employed by Haribhadra). However, these comments are
not just explanatory, they are also critical—as indeed are some of {he
observations we have made above. Our critisim of Haribhadra msainly’
centres asround two points—pertaining to the form of argumentation .
ndopted by him in the Yogadrstisamuccaya, the other pertaining to its
content. As for the form of this argumentation we feel it would have
been better if Haribhadra continued to make use of the same basic
classification ~ borrowed from the Jaina tradition ~ which he had intro-
duced in his eatlier writings on yoga; as for its content we feel it would
have been better if Haribhadra concentrated on ethical questions and
left alone the rather speculative (and metaphysics-studded) conceptions

k!
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of mokss, omniscience and tbe like. But on the question of content we
have not pressed our criticism beyond a certain very modest limif, and
that for a simple reason. We think Haribhadras has a far greater right
"to present his case before the reader than we to present our criticism
of this case. As a matter of fact, we have ventured criticism against
a position upheld by Haribhadra only when we felt that the position
will be better wunderstood that way. It is for the reader to judge if
Haribhadra is not after all right even in cases like these.

~ In preparing this edition of the Yogadystissmwuccays I have been
" greatly helped by the following texts :

(1)  Haribhadra's own writings on y0gd, particularly his Vogabindu;

(2) The Dvatriméikas 10th-26th (which all deal with the problems
of yoga as understood by Haribhadra) of Vidcaka Vasovijaya's
Dvatrimsaddvatrimsika;

(3) Dr. Bhagvandas Manahsukhabhai Mehta’s edition of the Vogad-
rstisamuceaya {(along with a voluminous and {lluminating Gujarati
commentary).

I bave rejected Dr. Mehta's reading of a text and even bis paraph-
rasing of it—on rare occasions. The Appendix A gives an idea of the
way I have been benefiitted by the contents of the Vogabindu and the
Dvatrimsika, (The Appendix B draws the reader’s attention towards
a problem which should have been taken up - and at some length—in
this Introduction itself but has been Ileft unconsidered for wvarious
reasons),

An Aid to Reader

The material inserted within the brackets [ ] that occur below
the title of a section or sub-section constitutes an introduction to this
section or sub-section. The material inserted after the bracKets [ ]
that occur below the translation of a verse constitutes an elucidation of
the verse whose serial numbers are given (or of the verses whose
serial- numbers are given) in the brackets in question: The joint transla-
tion of two (in one case of three) verses can be seen at a glance. Ag
indicated in the Table of Contents, the whole text is divided into seven
sections and of these the first, third, fourth, fifth, sixth snd seventh are
respectively divided into two, four, three, four, four and five sub-sections.

K. K. Dixit



YOGADRSTISAMUCCAYA

SECTION I
THE INTRODUCTORY REMARKS

(a) The Benedictory Verse,
sa=pvRIsTE A Saeag |
A 38 gaRa DA agefeded 1w

natvecchayogalo’yogam yogigamyam jinottamam |
virarh vaksye samiisena yogam taddrsfibhedatah [/1/f

Taking recourse to what is’ technically called ‘yoga by intention’ I
bow to Mahzvira, the supreme victor (i. e. the supreme among those who
have gained victory over the spiritual aflictions like attachment, aversion
etc.), one whoisrid of all bodily, mental and vocal activity, and one who
is accessible only to the yogins;thereafter I proceed on to briefly narrate
y0ga as viewed from diverse standpoints (i.e. as observed on diverse planes).

(1) This routine benedictory verse, incidentally brings to light cer~
tain useful matters the most important of which is the ambiguity atta-
ched to the word y0ga. In the Jaina tradition the word yoga was employed
in the sense of ‘a bodily, mental or vocal operation’ while in the non-
Jaina traditions it was a synonym for the words like samadhi, dhyana ete,
all meaning a meditative trance. But Haribhadra proposed a third mea-
ning of the word and held that whatever activity on a man's part is
conducive to his moksa (i. e. to'his release from the transmigratory cycle)

is yoga. And since the gradual development of an ideal human persona- - .

lity is according to Haribhadra—as according to the entire Jaina tradi--
tion - the means of attaining moksa he would attribute the epithet yogin to
whoever is seeking to develop an ideal human personality- On Hari-
bhadra’s showing—as on the showing of the traditional Jaina thinkers—
the process of developing an ideal human personality is complefed in
several stages, and hence according to him there will be several grades
of yogins. But Haribhadra—again following the Jaina tradition—also be-
lieved that a man Jjust on the eve of attaining moksa has to perform a
meditative trance in which all bodily, mental and voeal operations come
to a dead stop; thus according to him the supreme Jogin will be one
who not only develops the most sublime type of human pérsonality but
also manages to perform the trance in question (and then attain moksa
in the form of a release from the transmigratory cycle). Again, the
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- literal' meaning - of the word jina i{s victor and its'intended meaning—i.e.
. 'the meaning the Jaina tradition intended to attach to it —is one who gains
victory over the -defilements of character like atiachment, aversion etc.

"+ Now s uniderstood by Haiibladra the word yogin too means almost the

same’ thing (for the development of an ideal human presonality . after all
consists in a giadual elimination of the defilements of character)- so that
nccording to him to call somebody a supreme jira will be equivalent to
calling him a supreme Yogin. Lastly, we should note that in the body
‘of his present enquiry Haribbadra is. going to divide yogins into eight
grades and by way of a preliminary survey he divides them into three
grades (expressly saying that the eightfold gradation is but a derivation
from the threefold one). ‘20ga by intention’ is the first grade of yoga in
the threefold gradation while ‘viewpoint'is Haribhadra's word for grade in
the eightfold gradation. Therefore, when Haribbadra describes Mah#vira as
‘the supreme victor’ and ‘one free from all bodily, mental and vocal
exertion’' he only means that Mahavira is a supreme _;'ogln (in Haribhadra’s
sense of the 'word), when he describes him as f‘one accessible only to
the yogins' he means .that Mahavira’s greatness can be properly appre-
" clated only by a yogin (again in Haribhadra’s sense of the word), ‘'when
he says that he is himself taking recourse to ‘yoga by intention’ he
means that as a yogin he himself belongs to the first grade of the threefold
gradation, when he says that he is going to narrate yoga as viewed from
diverse viewpoints he means that he is going to offer an account of
yoga In its exght[old gradatlon

(b) The Three Types of Yoga :

. sRrskanE asyaiidad |
AEAGTERA = TEES: |13

ihaivecchadiyoganam - soaripan abhidhiyate |
yoginam upakar aya vyaktam yogaprasngatalz //2//

For the benefit of yogms 1 may expressly desorlbe the natute of
yogas like ‘yoge by intention’ and others in this very contexf this being
so because my proposed treatment of yoga provides an occasion for such
a description. ' - '

[2] In this verse Haribhadra promises to discuss that threefold

" gradation” of yoge where %0ga by intention’ constitutes the first' grade.
He also hints—and he will ‘stresss the same point st the end of his
present discussion —that an investigation-into the threefold gradation of
yoga is likely to. throw light op the eightfold: gradation of it which
3 o - S



18 YOGADRSTISAMUCCAYA

forms the central subject matter of the Yogadrstisamuccaya. But we shall
see that the actual derivation of the ejghtfold gradation presents certein
difficulties. Again, Haribhadra is going to tell us that books serve not
much purpose of yogins after he has reached a certain advunced.stage
of spiritual development; hence when he expresses hope that his present
discussion will bepefit the yogins he has in mind only those among
them who have not yet attained the stage in question,

Fafesn garder gifesl gaee:
s el @ g =z STEa 3|

kartum icchok $nutarthasya jianino'pi pramadalah |
vikalo dharmayogo yah sa icchayoga ucyate [|3//

Religious observance on the part of one who has listened to ﬂ;e
scriptural texts, who knows what the scriptural injunctions are and who
is desirous of implementing those ipjunctions—an observance which how-
ever is. deficient owing to some kind of incautiousness characterizing the
agent in question—Iis called “¥oga by intention’.

AEANMET T FIRFISAT:
ggem dames aaarshseeaar gl

Sastrayogas tv iha jheyo yathaSakty apramadinak |
$raddhasya twwrabodhena vacaszvikalas - tatha [/4]/ NI
Religious observance on the part of one who is full of faith in the
seriptural texts and is cautious to the best of hisabilities—an observance
which, on account of the agent in gquestion being extremely well-versed
in the scriptural texts, is free from all deficiency~is called ‘yoga by scripture’.

P AR I R AT EN S OV T8
TRIR FIE FRN0 grtedsETa: all

Sastrasarndarsitopayas tadalikrantagocaral |
Saktyudrekad visesena samarthyakhyo’yam ultamah ]/5(/

Religious observance for which the way has been pointed oﬁf by the
scriptural texts but whose details go well beyond the scope of those
‘texts—these details being arrived at by the agent in question with the

-help of his superabundant (spiritual) energy—is called ‘yoga by self—exertxon
and is superjor to the rest,
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fmﬂmmﬁ%@a q a*-ra |
TR Hﬁaﬁfa Affin: 18

‘51a’dlzakhyapadasampra‘ptzhetublwda na tattvatali '/
saslrad evavagamyante sarvathaweha yogibhih [/6]]

Certalnly, the detaijls pertammg to the path that, leads to the attam- :
ment of the. state called moksa are, in -their totality; comprehended_.by
the. yogms not through the scriptural texts -alone.

- R A REnTE: |
- ataamﬁxataar fafguaifaa: fhell

.-

" sarvatha tatpancched&‘t sak,;atkarltvqyogatalz '/
tatsarvajriatvasarisiddhes tada. siddhipadaptitah |/7/]

. Were it possible to comprehend through the scriptural texts alone
the totahty of details i in question one would have had a direct cogmtmn
of the things existingz, would have had ‘become omniscient and would
have had attained moksa then and there (i.e. as soon as one went through
these texts) :

q aa%a aqama mﬁ‘ﬁﬁﬂ%‘ﬁ‘ l
_aAdsaesRe adgARErEa il

na caitad evarn yat lasmat pralibhajfianasangatal |
samarthyayogo’vagyo'sti sarvajfiatvadisadhanam {8}/

.But since that is not the case the conclusion ought to be that ‘yoga
by self-exertion’ which is- coupled. with an intujtive understanding and
which constitutes the proper means for attaining omniscience ete., is not
amenable to verbal description. )

- [3-8] Haribhadra divides yogins ' into three classes’ according to
the type of religious observance they ‘undertake. In view of the general
spitit of Haribhadra's teachings it will not be proper to think here just
of the externals of religious observance but’ qlso-—-and ‘mainly—of the
spiritual upletment that accompanies them. However, Haribbadra would -
not deny the importance of a- man undertaking religious observance even’
when the accompanymg spiritual upliftment is rather rudimentary. As a
matter of fact the first four yoga<viewpoints {out of eight) that he is -
going to deal with -at length are characterized by the religious observance
of just this kind. But it cannot be said with cartainty whether Haribhadra
wanted .to ‘provide a place for this kind of religious observance in his
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threefold gradation of yoga. For his description of the first two grades
suggests that both are characterized by a spiritual enlightenment thbat is
more than rudimentary. On the other hand, we shall be told later on that
all the eight yoga-viewpoints of the description are derived from the
three-yoga grades of the present description, and that would suggest
that religious observance accompanied even by a rudimentary spiritual

enlightenment should be brought at least under the first grade of the-

present description. Be that as it may, the religious aobservance based on
a perfect mastery of the scriptural matters but one vitiated by occasional
acts of inadvertance comes under ‘yoga by intention’ while the religious
observance based on an equally perfect mastery of scriptural matters and
vitiated by few acts of inadvertance constitutes {oga by scripture’; as
against these two, the third and the highest type of yoga—viz. ‘yoga by
sel{-exertion™ is based not so much on a masteu; of scriptural matters
as on intuitive understanding of the things spiritual. It is in this conne-
ction that Haribhadra raises the important question of scriptures versus

self-exertion. Thus according to him, dependence on scriptures characte- -

rizes the lower and middle stages of spiritual developmeént but it does
not characterize the highest of these stages. T'o put it more pointedly,

while speaking of the lower and middle stages of spiritual developmentA B

Haribhadara argues as if the higker one rises the more dependent on
scriptures one becomes whereas while  speaking of the highest of these
stages he argues as if the higher one rises the less dependent on serip-
tures one becomes. In his forthcoming account of the eight yoga-view-
points Haribhadra will tell us a lot also about the all-out importance
of scriptures but in the present context he is interested in €mphasizing
that the most advanced types of yogins do not place sole reliance on
scriptures, Haribhadra's argument against placing sole reliance on scrip-
tures is noteworthy. He says that the scriptures can only point out in-

a gemeral way the path leading to moksa but that they cannot lay down °

each and every details of the journey on this path. Haribhadra’s stdte-
ment is sound so far as it goes but its implication seemes to be that
in the lower and middle stages of spiritural development the scriptures
can actually lJay down each and . every details of man’s ethical conduct..-
And this implication is of doubtful validity.- As a matter of fact, reliance

on scriptures and reliance on ome’s own intuitive understanding should
both characterize both the lower and the higher stages of spiritual
development even if the former type of reliance is prominent in the lower
of these stages and the latter type in the higher ones. But Haribhadra
conceives intuitive understanding as a faculty that a man comes to
develop—sudddenly as it were—only at a very - high stage of . spiritual

:

development. And this conception of his again 'is of doubtful validity. ...
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. dvidha’ _yam dharmasamn_yasa—yogasamnyasasamjmta/z !
o Aksayo[zammzka dharma yogah kayadxkar)na tu //9//

ThlS _J'oga~ie. “yoga by ‘sélf~exertion’—is of two types, viz one that
is of the form' of ‘renunciation of dharma’ and one 'that is of the form'of
‘renunciation of J0ga@ ; in this cobtext dharma stande  for the virtues of
the ksayopasamika type while yoga stands for the act1v1t1es of body etc.‘
(i. e. of body, mmd and speech) " e

' ’Gza‘mrqamﬁx smmar?aﬁ aﬁq |
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duitiyapiroakarane prathamas lattviko *bhavet |
" ayojyakaranad frdhvam’ dvitiya iti  tadvidah [/10/] -

. Of these .two types the former:is truly practised at the time of the
second apuirvakarana “while the latter after the performance of @yojyakarana— .

this is the view of those:who are an authority on the matter. .
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atas tv.ayogo yoganam yogah para udahrtak .|
moksayq;anabhauena sarvasamnyasalaksanah 1111}]

Thls is why the freedom from all yaga (1 e, the freedom from all bodxly,'
mental and vocal actzwty)-—a freedom that is of the form of the renun-v ‘
cxatmn of everythmg whatsoever——1s treated as the hlghest among the yogas
and that on account of its brmgmg about con]unctlon W1th moksa (i. e
attainment of ma/:sa)

"[9-11] In the verses 5-8 Haribhadra bhas given ah account of 9Yoga by
self-exertion’ mainly contrasting it with ‘yoga by seripture.’ And this account
employed almost no technical terniinology. But in the verses 9-11- the ..
yoga in- question is an independent’’subject matter of investigation and
abundant -usé has ‘been made "here of a.technical terminology that-is.
typical to the Jaina tradition. Thus we are told that this y0g@ has two
sub—types, one charactrized by a renunciation of all-ksayopasamika dharmas.- -
and the other by =a renunciation of all Yyaga (i.e. of all bodily, . menta] )

and vocal operations)—the former_
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apurvakarana’ has taken place and the latter after the process called
ayojyakarana has taken place, Now in the traditional Jaina scheme of
gunasthanas the process called ‘first apiirvakardna’ and ‘second apirvakarana’
are treated as two nodal points-the first occurring when a man seeks
to get rid of the udaya of dar$anamohaniya and anontanubandhikasaya-karmas
(i.e. when he seeks to pass on from the First to the Fourth gunasthana),
the second when he seeks to get rid of the udaya as well as ksayopatama
of all mohanlya karmas (i.e. when he seeks to reach the Twelfth guzzaétl@za .
passing through the Ninth and Tenth—this passage through the Ninth
and Tenth gunasthanas being technically called ksapaka$reni-arohaga and .the
Eighth gunasthana being the stage of the ‘second apirvakarana’ itself). Thus .-
according to this scheme the man occupying the First gurasthana is under
the sway of the worst defects of character, one occupying the Fourth to
Seventh gunasthanas is under the sway of the medium defects of character
while the journey starting from .the eighth gur,zaslhﬁna"and"culminating in
the Twelfth consists in getting rid of the minutest defects of character.
And virtues resulting from the elimination of the medium defects of
character are celled ksayopasamika dharmas (because they involve, the
ksayopasama of different mohaniya-karmas) <while those -resulting from the
elimination of the minutest defects of character are called ks@yika dharmas
(because they involve the ksaya of different mohaniya-karmas). In this back-:.
ground it would be possible for us to follow Haribhadra’s statement that
the sub~type of ‘¥0ga by self-exertion’ which consists in a fenunciation
of all ksayopasamika dharmas begins after the process called ‘second aptirva-
karana’ has taken place. Then we come to his statement about the other
sub~type of %sga by self-exertion’. This sub-type is said to- consist in
a renunciation of all yoga (i e. of all bodily, mental and vocal operations)
and to begin after the process called @yojyakarana has taken place. Now
accdrding to the traditional Jaina view a man on reachi‘ng‘ the twelfh
gunasthana becomes free from the minutest defects of character and his
moksa is bound to take plaée_ in this very life. The re'a'son'why’ this moksa ‘
is delayed even after the attainment of the Twelfth gunasthana is as
follows. After a man has got rid of the mohantya-karmas in Twelfth
gunasthana he almost automatically reaches the. Thirteenth and gets rid
of the jﬁﬁnavaraqzya—, darsanavaraniya-, and antaraya-karmas as well. But -
the remaining four types of karmas- viz. the nama-, golrb—,,vedani_ya- and .
gyu-karmas require time to get consumed off—to be precise, they reqﬁire
as much time as is the span of ‘life (i.e. the span of @yu-karma) 'yét left.
vHowever. sometimes it so happens that the normal consumption of the
nama-, goira- and vedaniya-karmas will require more time than.is the span
of @u-karma yet left, and in that case the man concerned performs a
- special feat—technically called kevalisamudghata—in order to equate the two -
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periods of time. After that is done (if necessary) the man undergoes
the meditative trance in which all bodily, mental and vocal operations
cease, which is of a very brief duration and which immediately results
In the attainment of moksa. And @yojyakarana is an act preliminary to
kevali-semudghala just® spoken of—so that we can see why. Haribhadra
says that the sub-type of Yoga by Aself—gxerytion’ which consists in a
renunciation of all bodily, mental and vocal operations occurs after the
process called _a@yojyakarana has taken place. Again when he says that
this sub-type involves a renunciation of e'verythjng whatsoever he is
hinting at the fact that it immediately results in the attainment of moksa
which is a state where everythmg worldly is got rId of. Lastly, since
Haribhadra has defined "yoga as that activxty ou ones " part which is
conducive to one’s moksa and since the sub—type in qnestlon immediately
results in the attainment of moksa it has been acclaimed by him -as the~
supreme yYoga, : ’



SECTION II

A GENERAL ACCOUNT OF THE- EIGHT
YOGA-VIEWPOINTS
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etat trayam anasritya visesenaitadudbhavsh |
yogadrstaya ucyante agtay samanyatas {u tah //12f]

Not depending on these three (i.e. on the above-spoken three vari
eties of yoga) for details {i.e. for a detailed derivation) I am here setting
forth the yoga~viewpoints which as a matter of fact arise from those
three themselves; generally speakiog, these view-points are eight in all.

{12] In this verse Haribhadra submits that the eight yoga—-viewpoints
which he is now going to describe are parallel to the three grades of
yoga he has just described but that he has not worked out his parallelism
expressly. We have already hinted at the difficulty we find in working
out this parallelism. In the context of the threefold gradation of yoga
Haribhadra has talked of y0ga dependent of scriptures and that dependent
on self-exertion ; similerly, in the context of y0g@ dependent on scri-
ptures he has talked of yoga accompanied by occasional acts of inadve-
rtance and that accompanied by few acts of inadvertance, while in the
context of 50ga dependent on self-exertion he has talked of yoga renouncing
all ksayopasamika dharmas and that renouncing all yoga, But there seems
to be no mention—either explict or implicit~of most of these considera-
tions in the forthcoming account of the eight yoga-viewpoints.
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mitra tara bala dipra sthira kania prabha para |
namani yogadrsfinam laksanam ca nibodhata |13/}

The names of these yoga-viewpoints are Milra, Tara, Bala, Dipra,

Sthira, Kanta, Prabhd and Pard, And one must know their respective
definitions,

{131 In this verse Haribhadra mentions by name the eight yoga-—
viewpoints he intends to describe. These names as well as the basic
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vconcepts underlying them seent to have been borrowed from some
"non—]aina tradition, because there is almost nothing typically Jaina -about
_ this eigbt-fold division of the stages of spiritual development:- In his
earlier wntmgs on yoga Haribhadra had adopted varjous schemeés of
cla551fying these 'stages but none of them would appear much novel to
an average Jaina reader; that however cannot be said of his present
classification which, when placed side by side with the trad1t10na1 Jama
. positions, seems 1o bristle with novelties. e

ERYRTEAE] aETaN IR |
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sameghamegharatryadan sagrahadyarbhakadivat |
oghadystir iha jieya mithyadrstiarasraya [[14]]

The worldly viewpoint (i.e. the viewpoint standing in contrast to
the yoga-viewpoint in general) exhibits variations like nights ete. (i.e.
nights and days) inasmuch as they might be cloudy or free from clouds,
like men inasmuch as they might be possessed by ghosts etc. or not so
possessed, or like men inasmuch as they might be infants or adults, or
like eyes inasmuch as they might. be diseased or free from disease.

[14] In this verse Haribhadra mainly relying on various analogies
offers us an account of the worldly viewpoint in general, and a clear
understanding of it should enable us to penetrate inte his cdncept of
yoga-viewpoints in general. Haribhadra here seems to be emphasizing
the fact that those who have mnot yet reached the stage of adopting a
yoga—-viewpoint hold different positions on the same subject and then
quarrel among themselves while those who have succeeded in adopting
a yoga-viewpoint seek to reconcile the different positions maintained on
the same subject by different authorities. But if that be the true import
of the present verse a difficulty arises almost immediately. Haribhadra
is going to tell us later on that adopting an attitude of true impartiality

' between the different conflicting positions is possible only on.the part

. of those who have. reached beyond the first four yoga-viewpoints. How
can then-such an attitude be a characterizing mark of a yoga—vieﬁpoint
as such ? The on}y way out of the difficulty will be to say that those
upholding the first four yoga—viewpoints endeavour—without ever fully
succeeding—to adopt the attitude in question and that this endeavour of
theirs secures them.the title ‘upholder of yoga—~viewpoint’,
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The type of understanding associated with the eight right viéwpdints
(i- e. with the eight yoga-viewpoints) may respectively be compared to
the type of light given out by the particles of hay-fire, the particles of
of cowdung—-fire, the particles of wood-fire, a lamp, jewel, star, the sun and
the moon.

[15] This verse only makes it clear that the eight yoga-viewpoints
sought to be described by Haribhadra are in fact eight grades of practi-
sing yoga (in Haribhadra’s sense of the word).

amigngmEl Sk |
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yamadiyogayukianam khedadipariharatah [
advesadigunasthanam kramenaisa satarm mata [|16]}

Wise nmien have held that these (eight yoga—viewpoints) are respectively
characterized by the yoga-factors like yama etc., that they are respectively
free from the spiritual demerits like weariness etc., that they are respe-
ctively the seats of the spiritual merits like non~enmity etc.

[16] This verse lays down what may be called the architectonic
of the Yagadrstisamuccaya. Haribhadra seems to have had before him
three important treatment of the successive stages in the process of
spiritual development, treatments which all enumerated these stages as
eight. Having bimself decided to divide the process in question Iinto
eight stages Haribhadra felt that the eight successive stages occurring
in the treatment of his three predecessors exactly correspond to the
eight that were to occur in his own proposed treatment. Of these three
treatments one is that of Patfijali’s Vogasiitra whose eight yogdigas are
to be counted as eight successive stages in the process of spiritual deve-
lopment. It is difficult to see how the traditional Jaina scheme of fourteen
gunasthanas can be made to run exactly parallel to Pataiijali’s scheme of
eight yogangas, Perhaps mindful of the difficulty Haribhadra gave up the
traditional Jaina scheme and adopted one that was of obscure origin.
(Almost certainly, a similar difficulty must have arisen in the case of
the other two schemes of classification endorsed by Haribhadra, but we
are mentioning only Patafijali because we are in actual possession of his
work snd commentaries thercupon while the anthors of those other two
schemes are mere names for us). KEven then there remain difficulties and
artificialities in Haribhadra’s procedure. For the three schemes of classi-
fication he chooses to endorse were mutually heterogenous and it counld
never have been the intention of their respective authors that they should
Tun exactly parallel to each other. However, without making further fusg
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about the matter we simply gi(re below the three lists of spiritual
qualifications supposed to arise in succession by the authors whom

Haribhadra attached importance :

Haribhadra’s propo- Pataiijali’s Bhagavaddatta’s . Bhadanta Bhaskara’s

sed Name of the List - © List List
Yoga-viewpoint '
concerned
1. Mitra Yama Advesa A-kheda
=Certain Desirable (=Non-antipathy) (=Non-weariness)
- 'Traits of Character)
2. Tara Niyama Fijnasa An-udvega -
{=Certain Desira- (Desire to know) (=Non~disgust).
ble Tralsts of
Character)
3. Bala Asana Susrasa A-ksepa
(=Postures of (=Desire to (=Non-distraction)
Sitting) Listen)
4. Dipra Pranayama Sravana An-utthana
(=Breath-Control) (=Listening)  (Non~interruption)
5. Sthira Pratyahara Bodha A-bhranti
(Sense-Control)  (=Understanding) (=Non-illusion)
6. Kanta ‘Dharana Mimarhsa An—-anyamud
(=Elementary (=Cogitation) (=Not finding
Concentration) Pleasure in
: anything else)
7. Prabha Dhyana Pratipatti A-ruk
(=Medium Concentra- (=Acceptance) (=Non-ailment)
tion)
8. Para Samadhi Pravytti An-asanga
(=Supreme Concen- (=Implemen- (=Non-attach-
tration)- tation) ment)

‘gegETrEy ey sl
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sacchraddhasangato bodho drstir ity abhidhiyate |
asatpravyitivyaghatat satpravritipadavahak [/17/]

By ‘viewpoint’ (i-e. by yoga-viewpoint) we here mean that type of
understanding which iIs coupled with right faith (i.e- faith in religion)

and which, as a result of annihilating unwholesome

tendencies, is con-

ducive to a state of mind characterized by wholesome tendencies.
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{17] In this verse Haribhadra offers a definition of ‘viewpoint’
(rather of ‘yvoga-viewpoint). According to him, a faith in religious truths
and a well-trained understanding are two integral elements of a ‘view=
point’ ; and he goes on to add that a viewpoint enables us to refrain’
from a wrong course of conduct and pursue a right one. This reminds
us of the traditiomal Jaina thesis that right faith, right understanding
and right conduct are three constituents of the pathway to moksa, But it
will not be easy to accommodate Haribhadra’s present classification of
‘viewpoints® to the traditional gradation of gunasthinas, Thus the tradi-
tianal Jain positions (and a position adopted by Haribhadra himself in
his earlier writings on 39ga) divides man’s course of ethical progress
into the following three stages; :

(i) A move towards cultivating right faith and right understanding |
(i.e. the Apunarbandhaka gunasthana) ;

(ii) Cultivating right faith and right understanding (i.e. the Fourth .
gunasthana). '

(iii) Putting into practice the earlier cultivated right faith and right
understanding (i.e. the Fifth to Fourteenth gunasthanas).

Now Haribhadra’s first four yoga-viewpoints will have to be accom-
modated in the first of theses stages, but no distinction of the type made
above between the second and third stages can be made in the casge of
the remaining four yoga-viewpoints which are 2ll conceived as a complex
of faith, understanding and action-
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iyam cavaranapayabhedad astavidha smria |
samanyena viSesas tu bhuyamsak swksmabhedatak []18]]

This ‘viewpoint’ is said to be of eight genefal types corresponding to
the types of removal-of-veil ; as for the further specifications of thece
geueral types they are too many depending on subtle variations.

[18] 1In this verse Haribhadra tells us that he is dividing the yoga—-
viewpoint into eight types even if it is possible to further sub~divide
these types ss far as ome wishes. Taken by itself this statement is
thoroughly unexceptionable but one may doubt the propriefy of the
particular classification sdopted by Haribhadra. Again, in speaking of
the ‘removal of veil’ Haribbadre is emploving the technical terminology
of the -Jaina tradition according to which a man’s progress- in --the-
_direction of aequiring right faith, right understanding and. Tight coﬁduct .
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is 'accbmpanied by (if not actually d_etermix;d by) acorreé;ﬁpnding removal
of the Karmic veil ie. of the nature of veil of the eightfold Karmas.

aRTAgEEEREad) A |
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pratipatayutaé cadyaé calasro nottaras tatha |
sapaya api cailas talpratipatena netarah’ [[19]/

. Of these the first four are liable to degenerate but not so the last.
four; arid these first four are liable to bring about unhappy states of
existence (llke residence in hell ect.) precisely because they are liable
to degenerate, but that is not the case with the last four,

gaoragTHEa R @man ga |
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prayanabhanigabhavena nii svapasamah pnnakh |
vighato divpabhavatas caranasyopajayate //20//

In the case of the last four also there does arise some kind of obstacle -
in ethical conduct (i.e. in ethical progress) as a result of brith among -
the gods, but this is like the night-time sleep (of a caravan, say) which
does rnot put an end to the journey itself
- [19-20] In these verses Haribhadra divides eight yoga~viewpoints
'into two broad groups, one consisting of the first four viewpoints and
the other of the remaining four. We are told that .
2 viewpoint included in the first group can well show signs of degenera-
tion but one upholding a viewpoint included in the second group can
never do that; the latter will either make progress or remain where he
is. This over—optimism of Haribhadra is not shared by the Jaina tradition
which concedes the - possibility of degeneration not only on the part of
those occupying the First gunasthdna but also on the part of those ocecu-
pying the Tourth guga:hﬁna and the like; (it is only in the case of one

,.,aS_ advance as a ksapakasreni-arohin the the tradition denies the possi-
bility of degneration; but then it visualizes the possibility of one

" occupying the gunasthdnas upto the Eleventh! without being ksapaka,.
Sreni~arohin), '

one upholding

1. We have ecarliér “pointed out that’ Haribhadra has no use for the concept of the

Eleventh gur_za:s-th&na and also that he has no use for it precisely because it involves

the concept of ‘a man’s degencration from a considerably advanced stage of sptritual
development; - ‘ : )



SECTION III

A SPECIAL ACCOUNT OF THE FIRST FOUR
YOGA-VIEWPOINTS

[In the verses 21-64 Haribhadra describes the first four yoga
view-points and after discussing certain incidental matters—of extreme
importance—in the verses 65—-152 he describes the last four yoga-viewpoints .
in the verses 153~86, the verses 187-228 are again devoted to certain
incidental matters of considerable importance. We have just to go
through Haribhadra’s description of the First four yoga-viewpoints
keeping in mind that according to him these viewpoints are upheld by
persons who lack the right type of faith and understanding (that are
a necessary pre—condition of the right type of conduct). It would
have been far better if Haribhadra told us in so many words how
the persons described in this part of his work lack the right type of
faith and understanding (and hence the right type of conduct); for as
it stands the decription seems to bring to light few faults—and far too
many lovable qualities-of the persons in question. Let us however post-
pone a discussion of this question till we reach these verses where those
persons have been condemned—-with retrospective effect, so to say. The
decription being easy to follow we shall offer explanatory comments
rather rarely, e. g. where we come across a technical term peculiar to
the Jaina tradition). i

(a) Mitra—the First Yoga-viewpoint :
Femat 2@ W< an ssifRecaar |
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mitrayam dar$anam mandam yama icchhadikas tatha |
akhedo devakaryadav advesa$ caparatra tu [[21]]

In the stage of Ailra (i.e. of the first yoga-viewpoint) the under-
standing is rather weak and there is observance of yama in ils various
forms like ‘yama by intention’ etc; moreover, here there arises no feeling
of weariness in relation to the act like deity—worship ete. (i. e. in
relation to one’s religious duties) while there arises a feeling of non—
enmity in relation to the rest (i. e. in relation to one’s fellow beings).

{21] Yamas as such and their forms like ‘*ama by intention’ are
described in the verses 214~18. Note that Yama is the spiritual qualification
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bccﬁrring first *in Patafijali’s list, non-enmity (or non—antipatby)‘ that
-occurring first in Bhagavaddatta s list, while non—wearmess that accurring
ﬁrst in Bhadanta Bhaskara’s list. -
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karoti  yogabijamam upadanam ihasthitak |
avandhyamoksahetanam iti yogavido viduk []22]]

While l;e is in this stage man accumulates such seeds of y0ga as are
an unfailing cause of moksa - this is what the experts on yoga know to
be the case.

fRY a0 R @RaeR @ |
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jine;ul kusalam cittarn  tannamaskara eva ‘ca/
pranamadi ca samsuddharm yogabijam anuttamam||23}/

To develop. a mental attitude of high regard in relation to the
Tirthankaras, to offer prayers to them, and to perform before them acts
like bowing down etc.—acts undertaken in a manner that is pure—con-
“stitute the chief among the yoga-seeds.

[23] Haribhadra here speaks of ‘Jina worship’ and the usual
meaning of it ought to be the worship of a Jaina . Tirthankara. But it
will be more in tune with the spirit of Haribhadra's position if the
phrase is given a broader meaning, viz- the worship of a most revered
personage or delty.

R EEUCICAICRICCRE LIE T El
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' carame pudgalavarte talhabhévyatvapakatab /
samsuddham etan niyaman. nanyada’ piti tadvidah [124]]

These acts (i.e. the just mentioned mental, vocal and bodily acts)
are invariably of a pure type during the course of the ‘last round of
matter-reception’ —and at no other time—, that being so because at this
particular time the fruition of one's past deeds (accumulated in the form
of kbrmas) assumes an eminently suitable form—such is ‘the view of
those who know these matters.- -

) [24] The ‘last round of matter-reception’ is a technical concept
introduced by the Jaina tradition. This tradition maintains that the
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total number of matter—praticles existing there in the ‘universe are taken
up one by onme by = soul for the formation of its body etc. in lives after
lives while the period that is thus required to take up this totality is
called ‘one round of matter—reception’ since begininigless time but
in the case of a particular soul there might come a time when the
‘round of matter-reception’ being experienced by it is the last such round.
It is believed that a soul when undergoing the last round of mnatter-
reception exhibits behaviour of a specially noble type. Haribhadra has
this idea in mind whgn he says that the religious performances of a soul
experiencing the last round of matter~reception are necessarily of a
pure type. ’

urealgarsara dsnfassronfraay |
weifafriEs agd madeag IRull

upadeyadhiya’tyantam  samjiiaviskambhananvitam |
phalabhisandhirahitam samsuddharm hy etad 1drsam [125]/

The acts in question are pure when they are undertaken with a = =

feeling that they are desirable, when they are accompanied by ‘a total
suppression of the spiritual demerits techically called sanjnd, and when
they are not accompanied by a deisre for some fruit (i.e. for some
worldly fruit). '

{25] The following ten defects of character are called saijfa. : .
anx.iety for food (@hara-sa@jna), fear (bhaya-samjiia), sex—passion (mait]z}zma-
saijiid), attachment for the worldly possession (parigraha-safijiig), anger
(krodha~sasijia), pride (mana-sanjna), deceitfulness (maya-sanjnia), greed
(lobha-safiji), mentality of the mob (ogha-sanjiia), doing things just in
order to please the common folk (loka—saiijiia). -

sl deg fgd wadfg |
dugel 9 Bfegmmatdes: 18

acaryadiso api hy etad visuddham bhavayoegisu |
vayavrllyath ca  vidhivacchuddhasayavisesatah |]26// :

These acts in their pure form (are a yoga—seed) also when they are
undertaken in relation to the preceptor etc. who happen to be’ genuine

Jyogins; moreover, humble services of every day kind offered duly and .

with a specially pure heart to these preceptor ete. (equally constitute g
yoga—sced)
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VAR gES mEhmETEAT | et
g7 fagremiiea GRA SeAfl 5 1ol '

: ':bbéboéz't'egaf ca sohajo dravyabhigrahapalanam | R
tatha siddhantam asritya vidhina lekhanadi ca }[27]] ‘ o

A natural feeling of disgust for. the worldly existence, the physical
offering of gifts (i,e, the offering not of a sublime type, the agent in’
question being. inadequately advanced spiritually), the duly undertaken
writing etc. of doctrinal texts—(these are some further yoga-seeds)..

B gl 9 /907 FrIAgag: |
| aFEAsy @EEiEeaar Rk = 1R

lekhana pujana danam Sravanai: vacanodgrahah |
prakasana’tha svadhyayas cintana bkavaneti ca |]28/]

Here ‘writing etc.” means ‘writing, worshipping, offering as a gift,
listening to, reading, duly grasping, publicizing, studying, pondering
- over, imbibing the spirit of’.

aﬂc—raﬁi T gamq_ afef: Ruzar )
aguRadEs qRgEY 4R IR

bijasrutau ca sarvegal pratipaltih sthirgsayd |
tadupadeyabhavas ca parisuddho mahodayak {39/

To acknowladge with a feeling of fervour and with a firm mind
the truth of the {exts dealing with yoga—seeds and at the same time to
treat these texts as things desirable (l.e. things worthy of respect)—a
treatment which on account of being pure {i. e. being freec from all desire
for worldly fruits) is conducive to success par excellence (i, e, to maksa)—
(these too are a yoga~-seed).

. wggmans N s A g |
| HUEAEE A | A SR ol

etadbhavamale ksine prabhute jayate nrnam |
karoly avyaktacaitanyo mahatkaryars na yat kvacit [[30]/

All this (i.e. the accumulation of yoga—seeds) happens in the case of
human beings when the capacity of their souls to 1ccejve matter-particles
has been diminished immensely; for certainly, one with an- undeveloped
awareness of the affairs of the world (i- e a child) is nowhere found to
perform big deeds, - ‘ '

5 . v . . . \
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[30] The Jaina tradition believes that the greater a soul’s capacity
to receive matter-particles the more ‘rounds of matter—reception’ it isA
likely to experience. Conversely, the lesser the number of the rounds of
matter-reception to ‘be experienced by a soul the lesser its capacity to
receive matter-particles — so that in the last round of matter-reception a
soul’s capacity to receive matter particles becomes the least.-And since
thé Jaind believes that in the last round of mattei-reception a sou]__exhib_its
behaviottt of a specially noble type he can also say that a sonl with the
least capacity to receive matter-particles exhibits this type of behaviour.
In the present verse Haribhadra is making a statement just to this
effect. . ‘

W A GIRIRAGTER |
slari Pau 99 99 Tagaeaq 133

Ry qusarquEd qusg 9 1
A o =a gaaarkREE: 1310

carame pudgalavarte ksayas cﬁyopajti;yale !
Jjivanam laksanam tatra yata etad udahriam [|31]]

duhkhitesu day@lyantam adveso gunavatsu ca |
aucityat sevanam caiva sarvatraivaviscsatah [[32/]

And the diminution of a soul’s capacity to receive matter—particles
becomes possible when it is undergoing the last round of matter~reception ;
for the following are the characteristics of a man at that time (i.e.
diuting the course of the last round of matter-reception): great compa-
ssion for those who are in misery, non-enmity towards:the qualified
ones, maintaining propriety in one’s dealing with all without exception.

[81] In this verse Haribhadra is making explicit an idea that was A
already implicit in the preceding one, viz. that a soul . experiencing the

last round of matter-reception possesses the least capacity to receive
matter—particles. :

wifoer shaer smadiEr | ‘
N fARSEM srERsaERgan 1330

evaridhasya jivasya bhadramiurter mahatmanak !
.fubha nimitlasamyogo Jayate "vaficakodayat //33//

Such a large-hearted person-—-and one whose very sight is endearing—'
comes {o acquire —in a manner that is pure~ all the required accessories,
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and that as a result of the reahzation of the three unfailing. cireu-
‘mstances.’

A degARsTETA, |
a3l

' yogakriyaphalakhyath yac chriiyate'vasicakatrayam |
~.sadkan airitya paramam isulaksyakriyopamam [|34]

[

The three unfaxhng circumstances’ of supreme kind are’ commg in'
contact with the saintly personages, offering services to them, ‘and reapmg
the fruit of the s$ervice thus offered ; these thiee may be compared to
three aspects of the process through which an arrow is made to hit its
target (i. e. the first may be compared to the arrow being rightly directed,
. the second to its being properly shot, and third to the target being
worth shooting at). ‘

[34] For a somewhat detailed account of the three ‘unfailing circums-
tances’ see the verses 219-21. - -

wgsy gEoriRRRET Y Ragg
e FGIT WIARAATAEAAGTETAT 134l

etac ca satpranamadinimittam samaye sthitam |
asya hetus ca paramas tathabhavamalalpata [/35//

Now the traditonal doctrine is that this (i. e. the realization of the
three ‘unfailing circumstances’ results from -acts like offering bow to
. the noble personages while these acts themselves have for their ulti~
mate cause the diminution of the concerned soul’s capacity to receive
matter—particles. ) '

it35] The idea of a soul’s greater or lesser capacity fo receive matter—
particles has already been explained in connection with the verse 30,

A, o aw Wy SudkAaear |
e & TR Rtﬁc{ weg@Ea: 138N

ndsmin " ghane ‘yatah satsu tatpratitir mahodaya |
kit sam_j:ag rapam Edatte kadacid mandalocanah [/36]]

For  an_ attltude of high -regard towards noble personages - an
attitude ulhmately conducive to moksa — is impossible on the. part of.
one whose soul possesses considerable capacity to receive matter. particles,
Is it possible for & dim-sighted person to see things properly ?
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TEEAADT NF GRFNA areqq |
Ay Jeafagad soaE a9r &R U3

alpavyadhir yatha loke tadvikarair na badhyate |
cestate cestasiddhyartham vrityaivayam tatha hite [[37]]

Just as a man well-nigh rid of an ailment is not a prey to the
disturbances caused thereby and goes on doing things he deems
desirable, so also does the man in question go about performing benefi-
cial acts on account of his special (i.e. religious) bent of mind.

[37] The Sanskrit word used here for ‘religious bent of mind” :is
oriti and the usage is technical. Vrli is said to comprise four factors, yiz-

(i) patience (dhrti),

(ii) faith ($raddha),

(iif) a desire to learn noble things (suvividisa),
(iv) requesting a teacher for instruction (vijfapti).

AGHIFO  FWsFIaSE: |
Frg-aufFgqzed gued smaa g N3l

yalhapravritikarane carame'lpamalatoatah |
asannagranthibhedasya samastam jayate hy adah |]38/]

All this comes about at the time of the last yathapraovritikarena, for -
the man in question is then on the verge of granthibheda as a tesult of
his soul’s diminished capac:ty to feceive matter—particles.

[38] Here the concept of a soul’s diminished capacity fo receive
matter—particles — a concept already explained — is linked with the concepts
of the ‘last yathapravrttikarana’ and granthibheda, and these latter comcepts
remain to be explained. We have earlier remarked that the Jaina tradi-
tion posits two nodal points in a man's spiritual progress — one occurring
when be is passing on from the First to the Foworth gunasthana, the
other when he is passing on from the Seventh to the Twelfth. We have
also noted that the Fourth guhasthdna is the state of a release from
the udaya of darSanamohaniya-karma and anantanubandhikasaya-karmas; the’
techical name for this state is Semyagdrsti — contrasted with Mithyadysti
which is the technical name for the First gunasthana. Now the passage
from the First gunasthana to the Fourth (as also that from the Seventh
to the Twelfth) is supposed to be completed in three successive stages
whose technical names are _;'athaprav[ttikaragza, apurvakarana and anivrltika-
rana. ‘It is further supposed that the stage of yathapracritikarana might tai:e
place without the latter two doing so. In the present verse Haribhadra
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is dealing with the process of passing from the First gunasthana to the
- Fourth and in this process the stage of apérvakarana is supposed: to
bring about what is technically called granthibheda or ‘untying the
.knot' (of spiritual afflictions like attachment, aversion etc.).” Hetice ‘when
‘Haribhadra speaks of the last yath@pravritikarana as being proxzimate
to granthibheda he is in a way uttering a platitude; for the last _yathapm- !
“opitikarana is by definition a yathapravritikarana that is necessarily-followed
by apirvakarana (and hence by granthibheda) and then by anivritikarana,- It
“ also goes almost without saying that the last yallz&prqutlikdfatia “must
take place during the course of the ‘last round of matter~reception’ which
is a -period when a soul’s capacity to  receive matter~partic]és is ‘the
legst; hence Haribhadra’s statement that at the time of the last yathapra.
vrttikarana “a soul happens to be in possesion of a diminished capacﬂy‘_
to receive matter~particles is also a]most a platitude, '

- agFIEEaTa oaﬁzarzﬁﬁrra' _
sradisgEaaghfa Al fg: |I?<%||

apurvasannabhavena vyabhicaraviyogatah |
tattvato'purvam evedam iti yogavido vidul [[39/]

Because th{s’ state (i.e. the state of the last yathapravritikarana) stands
close to (ie. immediately precedes) the one called apirvakarana and
‘bécause it does not fail to achieve the purpose in view it is con51dered
to. be truly unprecedented by the experts on yoga.

"~ -[39] In this verse Haribhadra is making explicit an idea'that was
implicit in the preceding one. For to say as was done in the preceding
verse that the last yathapravritikarana is proximate to granthibkeda implies
. that it is proximate to @plirvakarana, However, in the present' verse

Haribhadra wants to say that the last yathapravritikarana is unlike the
other yathaprasritikarapas which too are theoretically proximate :to

apiirvakarana but which are not actually followed by apiirvakarana; more-
" over, apirvakarana is so called. because it is an unprecedented stdte and

Haribhadra here wants to say that the last yathapravritikarana too, being

unlike the other yathapraorttikaranas, is an unprecedented stote just like -

the aplirvakarana proper. ‘ ’ s

qud 4g qoEAE grarFAAeaiie |
* [ Q
wegl g gqacural gerweaEana: llgoll

prathamam yad gur,za:t(z&nézrh samanyenopavarnitam |
asyam tu tadavasthapam mukhyam anvarthayogatal [[40]]
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What Has generally been called (in the seriptural texts) the Tirst
gunasthana (literally a seat of meritorious qualities) becomes so in the:
literal sense of the term when one attains the state in question, for then it
(i.e. the gunasthans in question) becomes what the word actually ngmﬁes
(i.e. 2 seat of meritorious quelities). '

[40] In this verse Haribhadra makes it clear that one upholding‘
the first yoga-viewpoint (rather the first four yoga-viewpoints) is an
occupant of the First gunasthana. Now this gunasthana is occupied by.
persons. suffering from the worst defects of character-as is suggested:
by its very name Mithyadrsti — and so to call it a gupastnana - j.e, a
seat of meritorious qualities — seems somewhat of a misnomer, Haribhadra
here says that in the case of the persons upholding the yoga-viewpoint
(rather yoga-viewpoints) in question the First gupasthana may well be
so called in a literal sense of the term. ’

(b) Tara—the Second Yoga-Viewpoint :
Rt g 7arg @ fqgess gl |
agd Bared Fman awd=a 1Ll

tarayam tu manak spagtarn niyama$ ca lathavidhah |
anudvego hitarambhe jijnasa tattvagocara 1141}]

In the stage of Tard (i.e. of the Second yoga-viewpoint) the under-
standmg is somewhat clear and there is observance of riyama as already
described (i.e. of niyama in its various forms like ‘nirama-by intention’
etc.); again, there is then absent all feeling of disgust (rather of weari-
ness) while doing things beneficial (i-e. beneficial from the other-worldly
standpoint) and at the same time there is present a desire to acguaint
oneself with doctrinal matters.

[41] In this verse begins Haribhadra's account of the second yoga—
viewpoint. Note that niyama occupies second place in Pataiijali’s 1i~sf of
spirituel qualifications, ‘desire to know’ second place in Bhagavaddatta’s -
list; while ‘non~disgust’ second place in Bhadanta Bhaskara’s list. The
following desirdble traits of character are classed (by Patapjali) under -
niyama : cleanliness {(fauca), comtentment (sanfosa), penance (tapas), self-
study (svadhyaya), meditation on God (I$vara-pranidhana), :

wEgeE guistesn siff@insaasy |
geany fraa ggams Dfg ye

bharaly asyam tath@'cchinna pritir yogakathaso alam |
suddhayogesu niyamad “bohumana$ ca_ yogisu [|42/]



| ‘FIRS’I‘ FOUR YOGA-VIEWPOINTS - . 39

- In this’ smge there is an uninterrupted and intense hkmg for d1s-
'conrsés on »0ga and as a matter of rule there then develors rn attitude
~ of great reverence for the yogins whose Yoga is pure. :

ANTFJIIRE AleFens: |
. Afwi Fam’s aagﬂg%ﬁaa' IEEL

yathasakty upacaras ca yogavrddhiphalapradal |
yoginam niyamad eva tadanugrahadhiyutah [[43/]

At

Moreover, one then offers services to those yogins (i.e. to yogins of
the above description) to the best of one’s capacities —services which
- invariably, result in the increment of (the jumior yogin's) y0ga and which
have been offered with a feeling that they are a fsvour done to him*
.who has offered them (and not to him who has recelved them).

PAFHEIARY FggFl Gk |
gRImRagTRY Rezgmaar qur 19 el

labhantaraphala$ casya Sraddhayukto hitodayak |
ksudropadravahanis ca sistasammatata tatha [/44]]

These services which have been offered with -a feeling of faith and
whiéh are in the best interest of him who has offered them fie]d ‘him
other gains as well; moreover, the agent in question then gets rid -of
minot disturbances and his conduct is approved of by the cultured ones. .

¥ A was sEgfe AfEw
gaTSATNAAISgsaT  AragirbRar 19yl
bhayam nafiva bhavajam kriyahanir na cocite |
tatha’ nabhogato’py uccair na capy anucitaktiya ||45]]

The man in question does not suffer from much fear of the worldly
* existence, nor does he desist from doing things thht are proper; again,
even through inadvertance he does not indulge in acts that''are highly
improper.

ssfarskam Sqar sewfaar
g A g faso qaay awalsa Lk

. kriyerdhike’dhikagate jijiiasa lalasanvita |
tulye nije tu vikale sarmirso dvegavarjitah |]46]]

. When thi§ man sees those superior to himself - doing things that
‘aré beyond his own capacities he develops in relation to those things
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a curiosity coupled with longing; on the other hand, when he sees them
doing things that are well within his capacities he develops in relation-
to his own faulty performance of those things aa attitude of. fear which.
is however uncoupled with jealousy (towards the superior personages in
question).

TERI W 83 TS @ T
fasr @ai gafwzg qrsdar sTFR HUg gl

AT WAl AN gAEE WAk |
fsar: gwiofeg afgeeal w7 qar |lecll

duhkharipo bhavah sarva ucchedo’sya kutah katham |
citra satam pravrliis ca sa'sesa jrayale katham [|47]]

nasmakam mahatt prajfia sumahan Sastravisiarak |
Sistah pramanam itha tad ily asyam manyate sada |[48/]

““The whole course of the worldly existence 1s of the form of misery.
How and through what means can one put an end to it ? Multifarious
have been the acts undertaken by the noble souls. How can one know
them in their entirety ? My own understanding is not much profound,
while the scriptural literature is stupendous in expanse, Under such -
(perplexing) conditions the cultured people ought to be an authority-for
me,”—this is, how one reflects when in the stage in question (ie. in.
the stage called Tarz.)

(c) Bala—the Third Yega-Viewpoint

gEETEAgS derl 9 ged |
W 9 qEgEW A @ A= e’

sukhasanasamayuktam balayam darSanam  drdham
para ca tattossusriga na ksepo yogagocarah []49)]

In -the stage of Bala (i.e. of the third yoga-viewpoint) the under-
standing is (rather) firm and is accompanied by comfortable sitting
postures; again, there is present here an intense curiosity to listen to
the doctrinal matters while there is absent all distraction in relatlon to
matters pertaining to yoga.

[49] In this verse begins Haribhadra’s account of the third yoga~
viewpoint. Note that @sana (i.e. postures of sitting) occupieé third place -
in Patanjali’s list of spiritual qualifications, ‘desire’to listen’ third placée .
{n Bhagavaddatta’s list, while ‘non-distraction’ third place in Bhadants
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‘ Bilaskara’é“list. Really speaking, @sana occurring in Pataiijali’s list is
no spiritual qualification but a sheer physical capacity; to evade- this
anomaly it Is suggested that @sana here should not be taken to mean the
physical act of adopting different sitting postures but the spiritual
qualification called ‘getting seated in one’s own nature’ (i.e. caring only
for such things as are in one’s true self-interest).

A GG 55Ad Saad |
dENarsT 999 Ruaha gEEaq luell

nasyam salyam asatlysng prakrtyaiva pravartate |
tadabhavac ca sarvatra sthitam eva sukhasanam [/50//

In this stage a thirst for things non-existing (i-e. for things con-
cocted out of delusion) vanishes automatically and in the absence of

such a thirst comfortable sitting postures easily become feasible every-
where,

SFEEs a9 AT FAng ar |
aiorraERIgFaAaraaRETE: 182l

atvarapurvakam sarvam gamanam kriyem eva va |
pranidhanasamayukiam apayapariharatah [/51(]

Here all movement and all other activity (i.e. movements and acti-
vities relating to religious performances) are undertaken without haste
and with full attentiveness, and that in its turn happens because the
possible disturbance (i.e. a possible wavering of mind) is here eliminated

- in advauce.
FraFraEiaeE feaagEl asr |
g wak gger aasw@i q@m=u 18
kantakantasametasya divyageyasrutan yatha |
yino bhavati susraga tathw'syam tativagocara [/52]]

Here the desire to listen to doctrinal matters is of the same (intense)
variety as is the desire to listen to divine songs in a young man who
is in company with his beautiful beloved.

NawragEse fGuger aal e |
SUSEAr: B0 sqgafERugEad, (113

bodhambhalsrolasas caisa siratulya satam mata |
abhave’syalh srutam vyartham asiravanikpavat []53/]
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If understanding be compared to the stream of water {(coming out.
of the lower strata of the earth) the desire to listen to doctrinal matters
should be compared to the underground source of this water; hence it
is that in the absence of such a desire one’s listening to doctrinal
matters proves as futile as digging well at a place where happens to
be no underground source of water,

garaEsiy wEswan: guwmgfa: |
®F FAGAEE G WA 114 81l

Srutabhave'pi  bhave’syak Subhabhdvapravrititah |
phalam karmaksayakhyam syat parabodhanibandhanam []54]]

On the other hand, if the desire in question is present there in a
man then even in case he listens to no scriptures he will, as a result
of the continuous harbouring of auspicious thoughts, manage to attain
the result called ‘destruction of karmas’ which on its part is generative
of the understanding of a supreme type.

FANTEATEN A gOsTAi Fa19q |
sugmTe =iy 9% afewd W Haul

Subhayogasamarambhe na ksepo’syam kadacana |
upayakauialam capi caru tadvisayam .bhavet [[55]f

In this stage there never takes place a distraction after the yoga of-
an auspicious type has been once begun; moreover; here one comes 1o

know how to acquire the fire skill requisite for performing the same
(i.e. yoga in question).

ofiegrara: T fAadsly « @a |
sfRgmsm  wFeRgnradiaa: s’

pariskaragatah prayo vighato'pi na vidyate |
avighatas ca savadyapariharan mahodayah |/56//

Here there usually arise no obstacles pertaining to the instruments
of performance; on its part, this absence of obstacles is conducive to
moksa via an avoidance of the blameworthy acts,

(d) Dipri—the Fourth Yoga-viewpoint
moumagdl a9 AeTaTISY |

dEsanEIE  gEaaeiEalEr vl

pranayamavalt dipra na yogolthanavaly alam |
tattvasravanasamyukia saksmabodhavivarjita [/57//
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The stage of Dipra ({e. of the Fourth ypga-vieWpoint) .is charaet-
erized by control of breath and there is here no interruption at all
of the y0ga once entered 'into; moreover, while in this stage one " lstens
- to the doctrinal matters but is mnot . possessed of understanding of a

subtle type. S e

[57] In this verse begins Haribhadra’s account of the fourth yoga-
. viewpoint. Note that prandydma (i.e. breath-control) occupies fourth place
in Pataiijali’s list of spiritual qualifications, ‘listening’ fourth place .in
Bhagavaddatta's list, while ‘non—interruption’ fourth place in Bhadanta
Bhaskara's list. Here also it can be seen that pranayama occurring in
Pataiijali’s list is no spiritual qualification hut a-sheer physical capacity.
And the anomaly is sought to be evaded by suggesting that in the
present context prapaydmae should not mean the exercise of breath—-control
counsisting in breathing in, breathing out and retaining the ‘breath but
the practice of virtues comsisting in ‘rejecting what is not in one’s true
self-interest, accepting what is in one’s true self-interest and  retaining )
what is thus accepted’, Again, by saying that the fourth yoga-viewpoint
is not accbmpanied by the understanding of a subtle type Haribhadra
for the first time hints that there .is something inherently defective
~ about the yoga-viewpoints described so- far. In the section coming next
_he is going to dilate on this point, -

oIS e BTG |
moiEdsy qaig 9 9 awEgd lacl

pranebhyo’pi gurur dharmalz satyém asyam na sarm$ayam |
. pranams tyajali dharmartharm na dharmatn pranasarnkate |58/

In this stage religion is doubtless considered to be dearer than life
itself; thus here a man gives up his life for the sake of his religion but
he will not give up his religion when his life is in danger (i. e. will

' not give up his religion just to save his skin). .

o 0 geR W TR A |
adior @ M wRAE g el g’

eka eva suhyd dharmo mrtam apy anuyati yakh |
sar‘irena samarm nasam sarvam an_yat tu gaoc}zatl //59// '

\A For religion is one’s only such frxend as accompanies -one even after
one’s death, while everything else that one possesses;, comes to-an end
along with one's body.

I It oo 1
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ORI PR ITICEEU T
gt WH 899 92129 9999 |1Soll

itthamn  sadasayopetas {tativasravanatatparalk |
pranebhyak paramanm dharmam balad eva prapadyate |/60]]

Thus full of noble sentiments and keen on listening to doctrinal
matters one is driven to take recourse (i. e. one automatically takes re-
course ) to religion deemed dearer than life. o

GNPFIEANET AFagAgHaNE: |
i1 SEATY qed aEgANe 180

ksarambhas iyagato yadvan madhurodakayogatah |
bijam praroham adhatte tadval tativairuter narak }/61/

Just as a seed undergoes growth by avoiding salty water and atthe
same time assimilating the sweet ome, so also does a man (undergo
growth, i.e. make progress) by listening to doctrinal matters.

gRFAEged g8 ¥ yanisiaer qa: |
agizsaia gar gwglatmar 181l

ksarambhastulya iha ca bhavayogo'khilo matak |
madhurodakayogeng sam@ talivasrutis tatha |/62f]

Here the worldly actlvity of every kind whatsoever is akin to salty
water while one’s listening to doctrinal matters is akin to assimilating
sweet water.

wgeg AR FeaomiEe o |
qeviFagaIdd S1HgagaEEd 11831

alas tu niyamad eva kalyanam akhilain nrnam |
gurubhaktisukhopetarn  lokadyayahitavaham [/63]/

As a result of this (i.e. of listening to doctrinal métters) people are
invariably rewarded with all kinds of meritorious consequences, a
rewarding which is accompanied by the pleasure derived from devotion

to the preceptor and which proves beneﬁéia} in this world asg ‘also in
the world beyond. '



FIRST FOUR YOGA-VIEWPOINTS 35
qeafenaEa ddsead e |-
garaR e Faltwfaaaag 1s e

gurubhaktiprabhavena tirthakrddarsanam matam |
samapattyadibhedena nirvanatkanibandhanam [{G4//

Devotion to the preceptor enables one to have—through a medita-
tive trance or otherwise—the direct vision of a Tirthankara, o vision that
is & sure means of attaining moksa,

[64] The idea of a man having a direct vision of some Thirthasikara
in a meditative trance is clear; another possibility, among others, that
Haribhadra js keeping in mind is that of the man himself becoming

. Tirthankara (as & result of accumulating the coriesponding karma through
virtuous acts of an appropriate type).



SECTION 1V
TRANSITORY

[In the verses 65-152 Haribhadra makes transition from his account
of the first four yoga~viewpoints to that of the 1ast four. This sectipn
may be divided into three parts, the first (i.c. verses 65-75) where the
basic defect vitiating the behaviour of an unenlightened person is named
and somehow described, the second (i.e. verses 76-85) where the unen-
lightened persou of a most degenerate type are condemned, and the
third (i.e. verses 86-152) where logic-chopping and theologicul secta-
rianism are denounced. In the mnatural course of things the first of
these parts ought to be of crucial importance, for it is supposed to give
us an idea of what Haribhadra understands by ‘enlightenment’. But as
it stands this part contains a lot by way of praise of enlightenmént
and pretty little by way of account of it. This makes it difficult for us
to see the common point between the persons condemmned in the second
part of this section and those commended earlier as the upholders of
the first four yoga—viewpoints—both of whom are said to be lacking in ‘
enlightenment, In what follows we shall comment verse by wverse
on the first part of the present section and shall comment only when
necessary (that is rather rarely) on the remaining two parts].

(a) The Vedyasamvedyapada versus Avedyasamvedyapada

e iRa aF aaafoa: |
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samyagghelvadibhedena loke yas tattvanirnayah |
vedyasarvedyapadatah suksmabodhah sa ucyate |[65//

That determination—taking oplace in the everyday life (i.e. in the
assembljes of the learned)—of the essential nature of things where
appropriate means etc. are employed under the guidance of the state
of mind called vedyasatmwedyapada is designated the understanding of a
subtle type, N

[65] In this verse Haribhadra introduces vedyasamvedyapada as a .

_ technical word. Anticipating the account of it that is given later on. We
can say that it is almost a synonym for the word samyakiva so well
known in the Jaina tradition. For Haribhadra is going to tell us in so
many words that Bhinnagranthis etc. (i.e. those possessing samyakiva and
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hence océupying the gunasthanas Fourth onwards) are the persons poss-
essing the state of mind called zedyasarwedyapada. As o matter of fact, it
is becausa of this synonymity that we say that persons uphoding the
first four yoga-viewpoints ought to occupy the First " gunasthana  while
. those upholding the last four ought to occupy the gunasthanas Fourth
onwards. Our reasoning runs as follows. In the p‘resent verse we are
being told-that the knowledge of thmgs properly arrived at by thOSe
possessing vedyasarivedyapada’'is called the uuderstandmg of a-subtle type,
and since we have alreqdy been told that the Fourth yoga-—v1ewp0mt~ .
. (as also those standing below it) does not exhibit’ the nnderstandmg of
"a subtle type the conclusmn ought to, be that perSOns upholdmg the
first four yoga-—wewpomts lack the state of mmed cal]ed ve({ya.ramvedya-
pada (and hence oceupy ‘the’ Fxrst gunasthana), Sy

wamﬂﬁmgﬁmq ﬁsnaaﬁﬁaa | e
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bhavambhodhisamuilarat karmava]ravzblzedata[z /
Jjiieyavyaptes ca karisnyena suksmalvam nayam atra tu [[66]/

.This understanding is deemed subtle because it enables one to cross
" the ocean of Worldly existence,” because it shatters even such karmas as
are comparable to vajra (i, e. to the hardest conce{vable physical substance), A
because it covers (i. e. grasps) its object in its entirety; such subtlety
is however . absent in the stage under conslderatlon (. e ln the stage of
Dlpta—as also in the lower stages consxdered earher)

{66] This verse lays down the characterxstxcs of the understandmg
of a subtle type (i. e. of the understandmg ‘exhibited by thOSe possessing .
vedyasamvedyapada) : viz. (i) that it is conducive to moksa and (ii) that-
it covers its object in its totality. The first charactenstxc is going to
form the basis of Haribhadras denunmatmn of the ‘welcomers of the
worldly existence’, the second that of his denunciatxon of narrow-minded
. (i. e. one~sided) sectarianism. ~Again, we are here remlnded that the
understanding of a subtle type is not pdssessed by _persons upholding the'
fourth yoga—viewpoint (or any that stands below it) ‘

- eRgdiand qearg adeAnd |
sfgsraSeREEanEE: WY Igell.

avedyasarhuedya’_pédarh yasmad asu latholbanam. | ‘
. paksicchayajalacarapravrilyabham atah param.||67]] * 7 ..
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In these stages (i. e. in the four stiges considered till now) the state
of mind called avedyasarmwedyapada rages in all its intensity and," as a
result, whalever state of mind of the oppisite type (i. e. of the vedyasari
vedyapada type) makes its appearance here is of the nature of an aquatic -
creature’s movement towards a bird's shadow falling in water.

[67] In this verse Haribhadra expressly comes out with the state
ment that the first four yoga~viewpoints are upheld by persons lacking
the state of mind culled zedyasamvedyapada and that whatever vedyasari-
vedypada they might appear to exhibit is but a shadow of it

FqEAEaie geiaraRgazg |
Yazdist awd  safEgeeER sl

apayasaktimalinyan  suksmabodhavibandhakrt |
naitadvato’yarn  tatlative kadacid upajayate [/68]]

The drakness (i. e. the spiritual deficiency) born of the capacity (i. e.
liability) to encounter an unhapppy state of affairs (like residence in hell,
say) obstructs the emergence of the understanding of a suble type; hence it
is that one suffering from such darkness never acquires the understanding
of a subtle type in relation to the essential nature of things.

[68] In this verse Haribbadra gives bis reason for denying the °
understanding of a subtle type (and hence vedyasarhwedyapada) to those up-
holding the first four yoga-viewpoints. He says that these persons are
liable to perform such heinous acts as are conducive to the unhappy
states of existence (like residence inm hell etc.). Thus we see that the
pre-requisites of the understanding of a subtle type include not only
intellectual factors but also moral ones—which is equally the case with
the pre-requisites of samyakiva as understood by the Jaina tradition.
The word apaya- translated here as ‘unbappy state of affairs’is somewhat
technjcal. It stauds for the situation developing as a result of one having
accumulated inauspicious karmas of such”an intensity that their fructifi-
cation can never be prevented—as can be the case with the karmas of a »

- comparatively mild type. The karmas in question are themselves not .

unusually given the name ap@ya. In the verse 18 also the word apdya
had a similar employment.

AUARHT FEFAANA aRaHy |
qEITRE @ gar 9l gafEa: 1SS

apayadarianam lasmac chrutadipan na tattvikam |
ladablialambanai tv asya tatha pape pravrititak [/69]/
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T Hence it is that the enlightenment imparted by the lamp of the
' -scriptural texts as to the nature of the unhappy states of aﬁ'alrs pertalns
not to the substance but to the shadow of the matter; for one indulges
in sinful acts (i- e. in acts conducive to the unbappy states of aﬁ'airs)
even that way (i. e. even while taking his stand on the scr:ptura] texts).

o [69] 'The mention of scripfures in this verse is somewhatintriguiné.
In the course of discussing Haribhadra’s concept of %0ga by scripture’
we had found him recognizing the utmost utility of scriptural guidance
in the lower and" middle stages of splrituql development even if not in
the highest ones., But here he seems to be hinting that scr1pturesvare
the guide—and a pdor guide at that—only in thecase of those belonging .
to the lower stages of spiritual development. The.hint is in place but is
somewhat in conflict .with the praise Haribhadra elsewhere heaps on
seriptures. In all probability Haribhadra is here taking exception to that
kind of faith in scriptures wh1ch is unaccompanxed by an adequate
spiritual upliftment.

SRlsFAgRRETg, a FAimErsh 7 |
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ato’nyad uttarasv asmat pépe karmagdso’pi hi ]
taptalohapadanydsatulya vritih. kvacid yadi [j70]]

A state of mind of the other type (i. e. of the zedyasathvedyapada type)

is to be found in the last four stages (i.e. in the four yoga-viewpoints

- to be described subsequently); on account of it even when a man dges

something sinful—perchance -and owing to the fault of his past karmas—

his behaviour resembles that of one who has set foot on a piece of

red=hot iron (1. e« he withdraws from the sinful deed in questton as early
as possible).

EEEEERLTE iR |
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vedyasarmvedyapadatah  samvegatitayad iti |
_caramaiva bhavaty esa punar durgatyayogatak [[71]]

Since his possession of a state of mind of the vedyasarnvedyapada type
generates in the man in question a feeling of intense remorse (after a
" sinful act has been performed by him) this is the last performance -of
- a sxnful -act on his part, for certainly he is going to find hunself m the

midst of unhappy circumstances no more, |
7.
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[70-71] In these verses Haribhadra gives vent to his conviction, that
a person possessing vedyasarvedyapadd— and he alone—can possibly lead 2
life of no sin. The idea seems to be that such a person comes to
develop a natural aversion for wrong doing, but the thesis reguires
spbstantiation.

FAgTquTATs S |
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avedyasarmvedyapadam apadatn paramarthatah |
padam tu vedyasamvedyapadam eva hi yaginam [[72]]

Thus strictly speaking (the state of mind called) avedyasmvedyapada is
no proper rtesting place for y0gins while (the state of mind called)
vedyasamvedyapada is alone a proper resting place for them.

/

{72] This verse suggests that according to Haribhadra persons
possessing vedyasarivedyapada i, e, those upholding the last four yoga=—
viewpoints are alone y0gins in a real sense of the term. One then
wonders why he bas undertaken an elaborate fourfold division of the
state traditionally known by the single name Apunarbandhaka. 1t would .
have been far more helpful if Haribhadra only pointed out to us the
precise point of difference between an Apungrbandhaka and yogin truly so

called ~in other words, if he only laid bare the essential nature of
vedyasamvedyapada,

¥4 G¥y gRenigiEEraag |
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T TR, reAReaa |
ST JagiEEER (o)

vedyash satiwedyate yasminn ap:a;vﬁdz'm'bandlzanam F
tatha’prauzllibx{ddhya‘pi stryady agamaviiuddhaya ]|73(]

tatpadam sadhvacasthanad ‘ bhinnagranthyadilaksanam |
anvarthayogatas tantre vedyasarvedyam ucyate [|74]]

Phe state of mind in which one knows the knowables like woman
etc. as the cause of unhappy states ete. and in which one also develops
towards these knowables an attitude of avoidance—an attitude rendered
pure with the help of scriptures—is, owing to its firm capacity. foi-
comprehension, 2 proper resting place (for the yogin’s understanding) .and '
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" {sidivided into types like bhinnagranthi ete. ; it is therefore appropriately
called vedyasamvedyapaa’a (i. e- the resting place where knowables are
known) in the doctrinal texts.

.['73—74] In these ,verses we are offered some sort of definition -of
vecb’asaﬁlvedyaﬁada and have also been given some idea of the traditional
Jaina concept which runs parallel to this new one introduced by
Haribhadra. In one word, vedyasamvedyapada stands ~for that state of
mind which enables man to know bad things as bad things and to
_desist from doing them. But Haribhadra here makes it a point to add
* that this state of mind' has to be rendered pure by scriptures (i.e. by
reliance on scriptures). As it stands the definition is rather nebulous,

. but when Haribhadra goes on to add that the state of mind in question”
is a characteristic of persons called Bhinnagranthis .etc. we become sure
that his uedya;ariwe@apada" and avedyasamvedyapada are but respective
synonyms for samyakiva and mithyalva of the Jaina tradition. For ‘attain-
ment of samyaktva’ and ‘freedom from mithyatva’ are .what characterize =
person who is either a Bhinnagranthi or has attained a stage of spiritual
development superior to that of a Bhinnagranthi,

s Fudasdy aqq |
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avedyasarmvedyapadarh vipa'rzta“m ato matam |/
bhavabhinandivisayam samaropasamakulam [[75]]

The avedyasaravedyapada is just the opposite of it (i.e. opposite of the
vedyasarmvedyapadd), is infested with wrong notions, and is the proper
subject~matter for (i.e. the proper resting place for all understanding
of) persons who welcome the worldly existence,

{751 In this verse Haribhadra categorically asserts that a person
lacking vedjasamvedyapada is to be treated as a ‘welcomer of the worldly
existence’. This -assertion seems to be unguarded. For there is little
common between the ‘welcomers of the worldly existence’ whom Hari-
bhadra is now going to condemn so vehemently and the upholders of
the first four yoga-viewpoints whom be has already patted so tenderly—
even if both these sets of persons lack vedyasamvedyapada.

S

(b) A denunciation of the ‘Welcomer of the Worldly Existence’ :

[The verses 76-85 contain Harlbhadra’s denuncistion of persons
cglled ‘welcomeres of the worldly existence’. His argument seems to be
~.that these persoms’ate of such a vicious character because they lack



52 YOGADRSTISAMUCCAYA

vedyasarmvedyapada. But this argument will remain inconclusive -uhtil
Haribhadra shows why the persons upbolding the first four yoga~
viewpoints are not that much vicious in spite of the fact that they to’o.
lack vedyasamvedyapada. 'To wuse the traditional Jaina terminology,
Haribhadra should bave shown what distinguishes the Jlower levels
of the First gunasthana from its higher levels.]

ga) el wEd vgEE, 98 0
g vaiussg) wtausseasga: ekl
ksudro labharatir dino matsari bhayavan Sathah |

ajiio bhavabhinandi syan nisphalarambhasangatak [[76]/

As for a person who welcomes the worldly existence, he is petty,
profit-hungry, miserable, jealous, fear-stricken, cunping, ignorant, and
one busy doing futile things. )

gamqogREy A | gEe |
dwga Faag Eudgasrasg ool

ity asatparingmanuviddho bodho na sundarah |
tatsangad eva niyamad visasamprktakannavat [[77]]

Now an understanding thst is entangled with the evil traits of
character like these is not et all something admirable and that owing to
its association with these evil traits; such an understanding is com-
parable to food—material with an admixture of poison. '

TaEedisy wde Buglagg wwn |
FolzalEdsra: ey gigafyo: nea

eladvanto’ta eveha vipary@sapara narah | N
hitahitavivekandhalh khidyante samprateksinak []78]]

For this very reason the men possessed of such an understanding
are mostly mistaken as to the nature of things, are incapable of seeing.
what is beneficial to them and what is not, and are subject to worries
as a result of fixing their attention exclusively on what is present be-
fore thelr eyes (i.e. as a result of lacking far-sightedness).

ARG EOTNFIETT |
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Jjanmamythyujaravyadhirogasokadyu padrutam |
viksamana api bhavarm nodvijante’timohatak [/79}/
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'They"éeé that worldly . existence is plagued by (the contingencies
'like) birth, death, old .age, standing and temporary ailments of body,
. sorrow ete. and yet out of utter delusion they evince no disgust for it.

gEd mEaIl T AEAa.aal |
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kukytyarn k_rtyath abhati kriyam cakrtyavat sada |
© duhkhe sukkadhiya’ krstah kacchukandiyakadivat [/80//

To them unworthy acts appear worthy of performance and vice versa;
they are driven in the lap of misery as a result of mistaking it for
happiness—like, say, the men who scratch their itching limbs.

. N . o
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yatha kandiiyanesy esam dhir na kachinivartane |
bhogangesu tathaitesan na tadicchapariksaye [/81]]

Just as these latter men are interested only in the means for seratch-
ing their itching limbs and not in getting rid of the itch ijtself the men
in question ate interested only in the means of worldly enjoyment and
not in getting rid of the very desire for such an enjoyment.

[81] The reference is here to the story of a mean who actually pre-
ferred the scratching material to a cure of itch.

AR MIARIY FIISTTATAT A |
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almanam pasayanly ele sadd@’saccestaya bhrsam |
papadhulya jadah karyam avicaryaiva tottvateh [/82})

These idiots, not rightly t‘aking into account as to what ought to
be done, bind (i.e. dirty) their soul with the dust of sin-born karmas gas
a result of constant and acute misbehaviour on their part.

qaElst @ g7 A A |
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dharmabijamm param prapya manugyam karmabhumisu |
~na satkarmakrsav asya  prayatante’lpamedhasalk |/83//
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In the form of birth as human beings in the Karmabkiimis they have
chanced to get the best among the seeds of religion and yet they are
so dull-witted that they do not utilize this seed in an agricultura) -
operation of the form of the performance of virtuous acts. :

[83] According to the mythological geography of the Jaines Karma-
bhiimis are those regions of the universe the residents—and human
residents at that—of which alone can attain moksa in their present li’fg.
There are also various other alleged characteristics of the Karmabhumis,

gfeanfiosg g9 FEQ TwNEY |
gFaeasifa geatl fangl eu a9 llcgil

badisamisavat tucche kusukhe darunodaye | -
sakias tyajanti saccestarm dhig aho darunam tamah [[84]]

Greedy for wretched pleasures that are petty and ones conducive
to horrible consequences—Ilike fish for meat attached to the fish-hook
(meant for catching fish)—these persons refrain from various acts. Oh !
what a terrible ignorance. '

TFAGIgIEaFE gayEEg |
gedmaaRNe - Sadgrngrain neul)

avedyasamvedyapadam  @ndhyam  durgatipatakrt |
satsangagamayogena jeyam elan mahatmabhilk [185])

Avedyssarmvedyapada is thus the blindness that makes one stumble
into unhappy states of existence; the noble souls should gain vi‘ctory
‘over it with the help of the company of the saintly personages on the
one hand and the scriptural texts on the other. -

{c) A denunciation of Logic~Chopping and of the Theological Sectarianism
resalting fromit:

[The verses 86-152 contain Haribhadra’s denunciation of logic~
chopping, in the course of which he incidentally—though at length
(covering the verses 102-42)—argues against theological sectarjanism and
which he concludes with ap appeal to his fellow human beings that they
should follow the path of good conduct the great ones traverse. Expressed
as they are in a non—technical langusge Haribbadra’s arguments make
easy reading? even if one might occasionally — or even frequently ~ find them

1. It is perhaps only in the verse 148 that Haribhadra makes use of a highly technical
Jaina concept ~ though one that has been introduced earlier. He there in effect says: ‘One
should not be afraid of giving up his pet positions when proved untenable; _for at the time
of nzok;a one has almost to give up even virtues”. Here the reference is to the Jaina notion
that in the gunasthdnas welfth onwards a man’s virtues cease to be k;’a_'yopaiamika and

become k;a)_”ika- 50 that one can say. that in the gunasth@nas twelfth onwards all virtues
except kgdyika ones have to be given up, " : o
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_unacceptable. The difficulty with Haribhadra's arguments sgainst logic-
chopping is that they at 'times tend to obliterate the distinction between
logic—chopping and sound logic. For example, he contends that know-
ledge about supra—scnsuous matters can be imparted only by scriptures,
the idea being that logic as such is incapable of imparting knowledge

" of this type. But the example quoted by Haribhadra himself~ i.e. the

" exam‘ple of lunar and solar eclipses (being predicted by the astronomers)
should :convihce him that the findings of a scriptural text (1. e. of an

" authoritative text on any branch of learning) prove reliable only when
they are based on a proper observation and sound logic. And the diffi-
culties with Haribhadra’s arguments against theological sectarianism is
" that they at times tend to be rather mnajve. For example, Haribhadra's
central argument against theological sectarianism is that all those who
believe in.omqisciénée and in moksa should find no difficulty in forgett-
ing their mutual differences inasmuch as all concepts of omniscience and

. of moksa are at ‘root the same. But as a matter of fact, a man’s general
belief in omniscience and moksa is dependent on his basic metaphysical
convictions while his belief that a particular person is omniscient or
has attained moksa is dependent on his theological affiliation. Hence on
the quetion of ommniscience and moksa it will be difficult (almsot impo-
ssible) for two men to see eye to eye with each other unless they happen
to be church-brethren (and hence to share the same metaphysical con-
victions). Perhaps Haribhadra should have argued that all theologians,
in spite of their mutual differences — in essence irreconcilable ~ on the
- question of ommniscience and moksa, should combine their efforts to rajse
the quality of character in man and that because on this question they
hold a practically identical position. But maybe times were not yet ripe
for such an attitude to be adopted — particularly in a text whose one,
if not the chief, purpose was to chastize the theological controversialists.
Anyway, we have little to add by way of explanatory comments to. the
verses of this part of the section and hence they are being given as they-
stand.]

S = FrAdRaedEa) oy |
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jiyam@ne ca nipamad etasmins tattvalo nypam |
nivartale svato’tyantan  kutarkavisamagrahah [/86//

Having gained victory over it (i. e, over avedyasarvedyapada) men. are
- invariably, really and automatically released from the total deadly grip
" of logic—chopping.
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bodharogah $amapayak $raddhabhaigo’bhimanaky! |
kutarka$ cetaso vyaktam bhiavaiatrur anekadha [[87]/

Logic—chopping is a disease of understanding and a disturber “of |
mental peace; again, it shatters faith (in religious truths) and produces
vanity. Thus obviously and in a number of ways it is a veritable enemy
of man’s mind.

sansiuFanes grar giwaifgany |
g g9 30 T A T sgreRar lecll

kutarke'bhinivesas tan na yukto muktivadinam |
yuktah punah srute $ile samadhau ca mahatmanam [[88]/

Attachment for Ilogic—chopping is therefore pot proper on the’
part of the largehearted ones; on the other hand, an attachment for
noble conduct and for meditative concentration is proper on their part.

% T ® fGgns gddEET |
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bijam casya param siddham avandhyash sarvayoginam /
pararthakaranarm yena pariSuddham ato'tra hi [/89]/

Now doing good to others has been proved to bz the ultimate seed-
of all these (i.e. of scriptures, noble conduct and meditative concentra-
tion), a seed about which it is the experience of all yogins that it never
fails to yield fruit. And since this doing good to others is a pure ‘act
an attachment for it foo is proper.

sferaE g Fgem: @d @@ ag |
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avidyasangata prayo vikalpah sarva eva yat |
tadyojanatmakas caisa kutarkah kim anena tat [190]]

Almost all the alternatives sat forth in the cotirse of a piece of
argumentation are assocjated with ignorance while logic~chopping consists

in a mere arrangement of alternatives. What purpose then does logle—
chopping serve ?
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- jatiprayas ca sarvo’yar pratitiphalabadhitak |
hasti yyapadayatyuktau praptapraptavikalpavat [[91]]

All ‘logic—chopping is almost enfirely of the nature of a fallacious
refutation and it stands contradicted by the findings of direct observa-
tion;"it is (fallacious) like the following two alternatives set forth by
thé person "who was told that the elephant was going to kill him (and’
" whom the elephant was actually going to kill) : “Does this elephant kill
one who is in contact with it or one who is not (there being logical
difficulties in both alternatives) ?

[91] The reference is here to the story of a man who actually be-
. haved'in the way described.

o
|ATHIHGSd TNsTEfy gwaa |
qEbTNY AEEANSAT Foaa IR

svabhavottaraparyanta eso’sav  api  lattvatalh |
narvagdrggocaro nyayad anyastha’'nyena kalpitah [192/)

All logic-chopping culminates in some statement to the effect that
. such is the very nature of things., But essentially speaking, this nature
of things is beyond the 1logical comprehension of ordinary people like
ourselves, for we. find that some one else posits this very nature in an
altogether different ‘manner.

afish: sdraagatadl gl = |
srafingfadl srammaiaka aan 1331

FqrER FEAAE Geas gie |
Russdsuresra: @ T 4a IR el

ato’gnil kledayaty ambusannidhaw dahatili ca | .
-ambv agnisannidhau taisvabhavyad ity udile tayoh [193]]
’ kosapanad rte jhanopayo nasty atra yuktitah |

viprakysto'py ayaskantak svarthakgd driyate yatak [194)]

‘ Under such conditions suppose one argues : “Fire when lying in ‘
the' proximity of water makes things wet while water when lying in

-8
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the proximity of firc burns things, for that is the nature of these two’
(i.e. of firc and water).” Now for deciding the izsue in this ense we have
no means at our disposal except a declaration made on oath, for even hc;:'
one can offer an illustration and proceed as follows : “T'his is so hecanse
the magnet is found to perform ils function even from a distance (i.c.l '
there is nothing incongruous about our thesis on fire and water bzcause
things can actually perform their respective functions from a distance-
so that it is fire that makes a body et even if water intervenes between
the two while it is water that burns n body cven if fire intervenes
between the two)”. '

TIFgAE gam 939 ged G |
TETTARaE anarsfiaa a3 1]ull

drstantamatram sarvalra yad ecam sulabham kgitau |
elatpradhanas tat kena scanilyd podyate hy ayam []95]]

If in this manner illustrations are in ench case so0 chcaply available
all around who can refute with the help of his arguments the cases of
logic—chopping that are all chiefly based on illustrations ? .

GaseiEmNEEIiRga: |
. o 4
faesEmg] gasEal arad 9491 hR&ll

dvicandrasvapnavijiananidarianabalotthital |
niralambanatam sarvajfiananam sadhayan yatha J]96]}

For example, basing oneself on the illustration of our experience
of ‘two moons’ and on that of our dream experience one can seek to
prove that all knowledge whatsoever is devoid of an object.

g1 gas TN JgEEgasIey |
gt 2% agam 9 Baa 1l

sarvarir sarvalra capnoti yad asmad asamafijasan |
pratuibadhitam loke tad anena na kincana |97}

Thus with the belp of logic—chopping everything can ‘be szid to be
present everywhere. Now that certainly is not a proper pbsition apdl,
goes counter to our everyday observation. ILogic—chopping therefore
gServes 1o purpose. '
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‘afrsfgsad andtaamiong |
ATE: FeFTREA 7 @ A FtE 1% <l
atindriyarthasiddhyartharm yathalocitakarinam |
prayasah suskatarkasya na casau gocarah kvacit [[98]/

All endeavour of the thoughtful persons is directed towards establi-
’shing the existence of supra-sensuous entities, but such an entity is
never an object of dry logic (i e. of logic-chopping).

MENREd qaeaueha: |
FrgAlREaTETERE 13])

gocaras tv agamasyaiva talas tadupalabdhitah |
candrastryoparagadisamvadydgamadarsanat []99/]

As a matter of fact, such an entity is an object of scriptural know-
ledge alone, for seriptures do tell us of such entities; e. g. there are seri-
ptures (i. e, authoritative texts) that correctly inform us about (the supra-

sensuous) matters like lunar and solar eclipses.
T gegreg: dedrd, FWIa |
STARaAFRATANEaAr g GEEE: 118 o o))

ARMATGAAT ARFE@ET = |
e aemeus Ol 9 9<|ETEH (130 Q)

etatpradhanah sacchraddhah Silavan yogatatparah |
janaly atindriyan arthams tatha caha mahamatif []100]/

agamenanumanena yogabhyasarasena ca |
tridha prakalpayan prajiiarm labhate tattvam uttamam [[101]]

One who mainly relies on scriptures, possesses right faith, js of
noble éonduct, and constantly practises »0ga knows supra-sensuous enti-
ties. A great wise man (viz. Patafijali— rather his commentator Vyasa)
too has said: “One who employs his understanding in a threefold fashion
i. . on the basis of scriptures, on the basis of inference, and on the

basis of the achievements of a constant performance of yoga-gains a
perfect knowledge of the essential nature of things.””

a gaqr Rramar g8 9g4r Ia: |
Mewaagmial qgagrz@a aa 11 ol

ra tattvato bhinnamalah sarvajiia behavo yalak |
mohas tadadhimukiinam tadbhedasrayanan tatak |1102}/
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Since the numerous omniszient persons cannot hold essentially divers
gent views it is but a delusion on the part of those who hold in spe-.

cial reverence one or another from among them to discriminate between N

them.

o
@@l AW 7 whFq ey @ B
g uF ug e sgraussly gwa: NRozl

sarvajiio nama yah kascil paramarthika cea hi |
sa eka eva sarvalra vyoktibhede'pi taltvatah {{103]f

Whoever is an ommniscient is so genuiunely and he must be essentially
one everywhere (i. e. in cvery case of omniscience) cven if there is 2
difference of personality here (i.e» smonrg those exhibiting ommniscience).

gfuieqgees gAraST FEard |
¥ wasfy gmesr =g FamalE: g e el

pralipallis talas lgsya samany:znaiva yavalam [
. te sarve'pi tam apamna ili nyayagalif para {104/}

Under such conditions it is most logical to hold that those who
have faith in an omniscient person in a general fashion (i.e. on account
of his ommniscience in general) are all (without exception) his votaries.

Biueg i sRedAgaE R |
gad F1Ad a9 QG A F3Ea |1 oull

viSesas lu punas tasya karisnyenasarvadarsibhik |
sarvair na jidyale lena fam @panno na kascana [/105//

On the other hand, sofar as the details of his nature are concerned
'they taken in their entirety are beyonmd the comprehension of all (i.e.’
of us all) who are themselves non-omniscient; in this sense mone can be
said to be the votary of an omniscient person. »

e, FEFIsYaTgiy 3 @ & |
fralsr gem wardl Baida dmarg 1120 &l

tasmat samanyate’py enam abhyupaiti ya eva hi |
nirgyajar tulya evdsau tenamsenaiva diimatam [[106//
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Hence whoever has a sinceré faith in an omniscient person even in
a general fashion is accorded an identical treatment by the wise persons
insofar as this faith of his is concerned.

gagea goaagasy gwmbian ‘
quEARIRsy aqgEn &9 1Al 3o ol

| gAgEErRa gur gsgaRe |
g5 gua sar fEaErtaar @fg 120 ¢l

jathaz'vaika:ya, nrpater bahavo’ pi’ samasritak |
dirasannadibhede’ pi tadbhrtyak sarva eva hi [/107]]

" sarvajniatattvabkedena tatha sarvajiavadinal |
. sarve tatlatlvaga jheya bhinndcarasthita api [[108]/

Just as the numerous dependents of a king are called his servants
even if»they differ among themselves in several ways—e. g. *they. stay at
places that are more or less distant from the King’s seat—, similarly all
those who uphold the doctrine of omniscience should, iu spite of their

dwergent conduct, be said to have realized the essential nature of omni-
scince and that because the essential

nature of omniscience is one (in
all cases of omniscience). ’

q ¥g w9 999 gagal qgeAar |
gur arAIfgARsy wsaRgeagraiy: |80l

na bheda eva taltvena sarvajmanarm mahatmanam | . i
tatha namadibhede’ pi bhavyam etan mahatmabhih []109]]

The lérge—hea;ted persons should ponder over the fact that the great
personages who are omniscient are not

‘mutually different in essence
even if they dxﬁ'er in name ete. ’

fﬁrﬁaﬁmﬁa g=9. 399 aftiar |
e a%ﬁnslrﬁg a@sRafd faag 1200

cilracitravibhagena yac ca devesu varpila |
bhaktik sadyogo$atresu talo’py evam idam sthitam [[110]]

‘This very idea also follows from the ’ description - occurring in the
authentic yoga-texts — of devotion to the deities as classified into the
variegated one and the non-variegated one.
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daifiy & Ry uiesmsawiaam |
s gaae sealarEamEaE 12280

samsarisu hi devesu bhakiis tatkayagaminam |
ladatite punas tattve ladatitarthayayinam [[111}/

The woridly deities are an object of devotion for those who aspire '
to be born in the form of these deities, the truth transcending theworl-
dly existence for those who aspire to go beyvond the worldly existence.

fr =@y GRMEErazIagar |
afgr W Aw gagrskess & 1L’

citra cadyesu tadragatadanyadvesasangata |
acitra carame tv esa Ssamasara’khilaiva hi [[112]]

The devotion directed to the former is variegated insofar as it is accom-
psnied by an attachment towards one deity and an aversion towards the
rest; on the other hand, the devotion directed to the latter is permeated
with an all round calm and is therefore non-variegated.

gofmi & Samt aemfEamaRsa |
Redaaarar: et afgargas 13 L3

qearg gaERaE fAamtEy @ |
q P @Rs @8 e | el

samsarinam hi devanam yasmac citrany anekadha |
sthityaisvaryaprabhavadyail sthanani pratisasanam [[113}]
tasmat latsadhanopayo miyamdac citra eca hi |

na bhinnanagaranam syad ekam vartma kadacana []114}]

Since the seats of the worldly deities are differently conceived . by
different theological orders—e.g. there are divergent notions as regards
thelr duration, eminence, power etc.-it is but natural that the methbds
prescribed for the attainment of thes: divine seats should be mutuelly
divergent. Certainly, it is not possible to reach different ciues (i-e. cities
situated in different directions) by following the same path.

i@ Falon @ Pefyghea:
arrgRSE gaion gEsarfy Fead: 19 Qui

istapartani karmani loke citrabhisandhitak [
naniphalani sarvani drstavyani vicaksanaih {1115]/
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The learned one ought to ‘note that the entire lot of worldly acts
clagsed under isfa and piria yields different results in accordance. with
" the difference in mental attitudes of those performmg these -acts.

xhﬁqqamm‘iwm Hneaa: |
gradal & ag eafwe qgfdiad L.l

rivighhir manirasamskarair brahmananam samaksatal |
antarvedyain hi yad datta istam tad abhidhiyate [[116]].

By ista we understahd the offering of gifts by an authorized (i.e.
by an agent authorized to perform yajia), at the yajfia-ground, in the .

presence of Brahmins, and to the accompaniment of a purificatory chan-
ting of hymns

antﬂ@:xagrmfa %aamaaﬁ‘a' 9 | ,
| sFaggIARaq g 9o SRy Fg 1 ol

vapikipatadagani devarayalanani ca |
annapradanam etat lu purtam tatlvavido viduk [/117]]

The construction of ponds, wells, tanks and places 6f worship and

the donation of foodmaterial constitute piria—that is the view of those
who are an expert on these matters.

a?ﬁma?r %3 fFaagea™ Hﬁsﬁ: g1
qEsa: § WE qi9a @ﬁ_ﬂ%ﬁn g eell

abhisandheh phalam bhinnam anusthane same’ pi ki |
paramo’tal sa eveha variva krsikarmani °)]118])

Even when the performance of ah act is of the same nature the
ultimate consequences are different on account of the difference in men-

tal attitudes acco‘mpanyihg the performance in question; froxﬁ this it

follows that the most decisive factor in the performance of an act is

’ attitude—just as water js the most decisive
factor in an agricultural operation.

gafefid 38 fqadsasar gong |
ArAESINEen gur gRAiEEEE: ng gl

ragadibhir ayam ceha bhidyatenckadha nrnam | -
nanaphalopabhokrnam tatha buddhyadibhedatah []119)]
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.In the case of different persons reaping different fruits of action it.
(i.e. the concerned mental attitude) differs in number of ways owing.to
attachment etc., as also owing to a difference in the types of understan-
ding coming in play—buddhi etc. being the types of understanding here
referred to.

Fagiaqamefafe g a7 |
geizIg gewain faard aRBEr 12 o

buddhir jranam asammohas trividho bodka isyale |
tadbhedat sarvakarmani bhidyante sarvadehinam []120]]

Buddhi, jfiana and asammoha are the three types of understanding and
all the actions of all the beings exhibit difference corresponding to a
difference in the types of understanding accompanying these actions.

[120]. This gradation of understanding has its own problems—as is
the case with the various other gradations resorted to by Haribhadra.
Perhaps buddhi ought to characterize the first four yoga-viewpoints, jiana
the next three and asammaha the last one. In the verse 125 we shall be
told that jnane characterizes kulayogins and later on we are goiug to iden-
tify kulayogins with those possessing ‘roga by jutention’. That will lend
support to the surmise that the first four yoga-viewpoints de not come
under the scope of even ‘yoga by intention’ (hence not at all under the
scope of the threefold gradation of yoga—where ‘yoga by intention’ con-
stitutes the lowest grade).

stramisar gieslv ammgEs |
aggeRasaaaaIEIsRAgd 12330
indriyarthasraya buddhir jaianam tv agamaparvakam |

sadanusthanavac caitad asammoho’bhidkiyate [[/121])

Buddhi is based on sensuous objects, ji@na relies op the scriptural
texts; while asammoha is accompanied by proper performance of act.

ERsaeTIawRa AR AqrRay, |
EIEW |17 37 gawikfagd 1

ralnopalambhatajjiianatatpraptyadi yathakramam |
ihodaharanam sadhu jreyam buddhyadisiddhaye []122]]

With a view to realising buddli ete. in ourself one should well grasp
the following analogy ; buddhi is like receiving information about the .
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~presence of a jewel , ji@na js like acquiring knowledge concerning this
jewel, while asammoha is like acquiring this jewel itself.

ot WO ke g |
forgar asa%a;r T gagearazeadq 133U

adarah karane pritir avighnah sampadagamaf |

jijnasa tajjfiaseva ca sadanusthanalaksanam [[123[/

As for the proper performance of an act’, its characteristic features are
a zeal to perform the act, a liking for the act, an absence of (suprasensuous)
_obstacles, an acquisition of the things valued, a curiosity to know (i. e
to penetrate into the heart of the matter), and attendance on those who
are sn expert on the matter-

gheqaiir walfr galoddg Rfarg |
gangegrdg  [FursfamaEa: 19138

buddhipurvani karmani sarvany eveha dehinam |
samsaraphaladany eva vipakavirasatvatah []124]]

~ All those sactions which people perform under the guldance of buddhi
.result in the continuance of the wordly existence, for so far as their
_ ultimate consequences are concerned they are bitter in taste.

FagEr @l gxag gedfaeg |
FaniFgemNACgFIRSEa: 1124l

Jianapurvani tany eva muktyangam kulayoginam |
Srutasaktisamavesad anubandhaphalatvatah  |/125/]

Those very actions when performed under the guidance of jidna
become a means for Moksa to the Kulayogins (to be defined subsequently in
the verses 210-11) ; this happens because these actions enjoy the powerful
backing of scriptures while the benefits derived therefrom form a series
(culminatmg in moksa) where the immediately preceding member generates
the immediately succeeding one.

saMgegaie SsraRafea: | o
Falnsegrarg wardadnf@Eag 12380

asammohasamuithani tv ekantaparifuddhitak |
niroanaphaladany asu bhavatitarthayayinam [[126/]
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Actions arising from asammoha (i.e. performed under the guidance of .

asarmmoha), being pure in an unqualified fashion, immedintely yield fruit

in the form of moksa to those who are on the way to transcending the

worldly existence.
mFafkas Wiy Iai I@ fAeEs |
wadfaEey  sadagata 12l

prakriesy tha bhavesu yesam ceto nirutsukam [
bhavabhogaviraktas te bhavatitarthayayinah [}127/

Those whose mind is free from a longing for the things encountered

in the course of everyday life, those who have developed an attifude -

of dispassion towsards worldly enjoyments—they are said to be on the
way to transcending the worldly existence.

UF U9 g @FIsH W T[HILACT: |
T AEATSfU St} iwamia 12k

eka eva tu margo’yam lesam Samaparayanah |
avasthabhedabhede'pi jaladhau Bramargavat ||128}]

Of such ones the path — characterized by & predominance of calm—is
one and the same even if they differ as to the stage occupied by them
in the path in question—just as the path leading to the Sea-shore is
one (even if those traversing this path might be more or less dxstanf
from the sea—shore).

[128] Here the reference seems to be to those moving towards the -
sea—shore from the midst of the ses.
gadldad g o falodfag |
qeasid fagarssea s aw|a: 1R
samsaralitatqtivam tu param nirvanasamjiitam |

taddhy ekam ¢va niyamac chabdabhede' pi tattvatah |[129]]

The ultimate truth transcending all states of the worldly existence
and called nirvana is essentially and necessarily one even if it be designatcd
by different names.

geiima: @ aw faswar quly 9 1
N a :
A N AD RN DI CETC LRl A R T R Y

sadasivak  param brahma siddhatma tathateli ca |
Sabdais tad ucyate nvarthad ekam evazvamadlblu}z 11130}

2
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. it is this very entity that is designated by the words like Sadasiva,
A‘_Parabrahman, Siddhatman, Tathata etc.—words which have got the same
meaning and a proper meaning at that.

{130) The different syonyms for nirvana mentioned here were
current in different circles. Thus the word Sadafiva was popular with
the Saivas, Parabrahman with the Vedantins, Siddhatman with : the Jainss,
Tathatd with the Buddhists (rather a section of the Buddhists). Haribhadra
is hinting that these words can be made to mean the same thing even
ctymologically.

greaoniad areFRaETaTTEay |
ffsd 5 ® o<d ad@ sFargdEE )93

tallaksangvisarmvdan nirabadham anamayam [
niskriyam ca param lattvam yato janmadyayogatah [[131]]

For there is no dispute about the definition of this ultimate truth
(i.e. of the ultimate state of soul’s existence) inasmuch as it is
(unanimously) said to be free from all disturbance, free from all ailment,
free' from all activity, and that on account of its undergoing no brith ete,

H

g frebrdstradnia @ |
Yeraat @ soEd AR SuwEd N3l

Jjhate nirvanatattoe’sminn asarmmohena tattvatah |
preksavatdrm na tadbhaktau vivada wupapadyate |[132//

Having comprehended by wmeans of asammoha the essential nature of
the truth called nirvana it is impossible for the thoughtful persons to
quarrel »s to how to express ome’s loyalty to this truth,

gangEs Safaania afeaaq |
FrE=IsTrAN eI REEREd A 11233

sarvajfiaprvakarn cattan niyvamad eva yalsihitam |
@sanno’yam rjur margas tadbhedas tat kathar bhavet |]133]/

Since it is a necessary- trufh that nirsana is open to an Omniscient
person alone the short path. leading from omniscience to nirvapa ought
to be strajight; how can then there be a difference (of opinion) among
those possessing omniscience ?
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Rar g Yowaal g aggrae: |
JEARY wErarEr  wgsarfafimaEm 133 el

citra tu deSanaitesam syad vineyanugunyatah [
yasmad efe mahatmano bhavavyadhibhisagvaral []134]]

Their teaching exhibits diversity of types parallel to the diversity of
levels possessed by the understanding of the disciples concerned; for’

these great personages are compelent physicians in relation to the
ailment called worldly existence.

o 3 gHEr dsEaifadaE: |
Qg waAd qur geg sEaa: 13wl

yasya yena prakarena bijadhanadisaimbhaval |
sanubandho bhavaty ele tatha tasya jagus tatah }1135]]

They thus erlightened differeut types of disciples in different manners,
only keeping in mind thit in each case the sowing of seed (of religious
faith) was possible and the remaining operations were so performed that

the plant would go on growing smoothly (and would ultimately bear
fruit).

wHIsly 3madasi =g Nafd |
sfrayrgamaly 9 fersaaras 1238

ek@’pi  deSanaitesam yadva Sroiyovibhedatah |
acintyapunyasamarthyat tatha citra’vabhasate [[136]]

Or we might say that their teaching is really one and the same but
that it appears different to the different members of the audience owing
to the inscrutable capcity of the virtuous acts earlier performed by them
(i. e. performed by these members of the audience or by these teachers

in their earlier briths.)
JYNF T GAAGIHRIASH aEd: |
SFRsTAaIs A aweT: 999 gRgar 113 3ol

Jyathabhavyam ca sarvestm upakaro'pi tatkrtah |
Jayate'vandhyata’ py evam asyah sarvatra susthita [/137//

This teaching thus turns out to be beneficial to all—but to each in
a way that specially suits him. That again is how this teaching well
demonstrates its fruitful character in each and.every cuse. '
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v e tmar far arqRwse @ ngza

‘yadva tattannayapeksa latkaladiniyogatah |
rsibhyo 'desana citra tanmulais@’ pi tottvalah []138])

. Or we might say that the teaching in question—though essentially
rooted in omniscience—has come forth from the sages themselves in a
diversified form and this owing to the diversity in standpoints '(adop't_e'd: .
by the varjous sages) or to the diversity in periods of time (when fhe
various sages preached) or some other diversity of a kindred type. ’

-gefamaagiar 4 adisabeai gae |
g8 qEiR@W AESAIHC 9 NQRR

tadabhiprayam ajﬁatvaﬂ na lalo’rvagdrsam satam |
yujyate tatpratiksepo mah@’narthakarah parah ])139)] -

.Hence for the ordinary people like ourselves who are not in a position
" to fathom thelr intention it will be improper to repudiate them ; for that
attitude will certainly lead to extremely unfortunate consequences.

-t

faarmanfa@a agrseaEmaga: |
Y
dgdguitmensT augialeamay 113 el

nisanathapratiksepo yath@'ndhanam asangalal | '
tadbhedaparikal pas ca tathaivarvagdysam ayam [[{140]]

- Just as it will be senseless on the part of blind persons to repudiate
the existence of moon or to imagine that moons are many (and of many
shapes) so also will it be senseless for people like ourselves to adopt
the attitude in question (i.e. the attitude of repudiating thbe
‘persons or that of discriminating between them).

omniscient

% gsag ofeqw graFaaiy aEer |
aaiEeEg gRlSgeR™EY |a: 12

na yujyate praliksepah samanyasyapi tatsaiam |
aryapavadas fu punar jikvachedadhiko matak [[141]]

Hence 'it is not proper fpr worthy oves to repudiate (the statements
of) even ordinary persons; and as for the repudiation of the omniscient
persons; it ought to be more (painful) than piercing one’s own tongue.
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gesaTiza~l g oo TP aEiEd |
fafed ana=\ fFg T@asq @ar Ngerll

kudrstyadivan no sanlo bhasante prayaiah keacit | -
mcilam sdravac caiva kintu sattvarthakyt sada []142]]

Almost never do the sajntly persons speak in the manner of the evil-
minded persons and the like; for the former always speak what is
definite in meaning, what is full of meaning, but at the same time what
proves beneficial to others

Regdisdifzarsca AfF@AEE 3 7 1.
FaIsaFaReaai FEike a fEma ngesn

nicayo’tindriyarthasya yogijiianad rte ca na |
ato’py atrindhakal panam vivadena na kificana [[143//

A determination of the nature of supra-sensuous entities is impossible
except through yogic knowledge, hence also to enter into dispute
regarding these matters will be futile on the part of those who are like
blind persons {so far as these matters are councerned).

T gigAEieg udfisdeaa aw@ |
7 Iy femT: grwgaraE deE: (1 el

FRAaEREIsad: UGGt |
ARG ETHATIEd 112341}

na canumanavisaya eso’rthas tattvato matah |
na cato niscayah samyag anyatrapy @ha diidhanah [[144]]

yatnenanumito’py arthah kusalair anumalybhih |
. abhkiyuktatarair anyair anyathaivopapadyate |[[145/]

Moreover, these matters essentially fall outside the scope of inferential
knowledge while, in point of fact, a right determination of the mnature
of things through inferential knowledge is impossible even elsewhere
(i. e. even in the case of sensuous entitjes). As has been said by a man
of rich wit (i. e. by Bhartrhari): “Even after people skilled in the art
of inferencc have inferre1 a thing through hard Iabour it so happené
that those more skilled than them prove the same thing to be otherwise”,



TRANSITORY - - 71

8@ tgaRa gt agdifaan |

FIONAEAT AR A @ ag fram e e|ll
jiayeran hetuvadena padartha yady atindriyah |
-kalenaitavata prajiaik krtah syat tesu niscayah |]146/)

Certainly, if the nature of supra-sensuous entities could be ascertained
through.logical argumentation it sbould have been possible by now
for the logicians to arrive at a final conclusion on the question.

9 et ANEEHIEIE A, |
frenfamatgag. @sg w3 ggghi 1ggel

na cailad evam yal tasmac chugkatarkagraho mahan |
mithyabhimanahetutvat tydajya eva mumuksubhih [[147]/

' But since that is pot the case those desitous of moksa should free
themselves from this mighty attachmeut for dry logic, for such an
attachment causes vain-glory. '

og: §ad q9q  gEEUTAEETa: |
aFd aal Sl masawsan B W ML e o)

grahah sarvatra {altvena muwmuksanam asangatah |
muktau dharma api prayas tyakiavyalh kim anena tat . //148]/

Really - speaking, for those desirous of moksa it is improper to have
attachment in relation to anything whatsoever. For when at the time of

-moksa even virtues are almost to be given up why should one stick to a
thing like this (i. e. to a thing like dry logic) ?

[148] For a clarification of the idea undetlying this verse see the
foot-note occurring in the introduction to the present sub-section.

qz3 wgal o quipea et |
af§asd auradg aafemwaiea: QeR))

tadatra mahatam vartma  samiasritya vicaksanaik |
vartitavyam yathanydyam tadatikramavarjitaik //149//

© Thus in their bebaviour the inteliigent people should follow - in

a manner that is just apd avoiding all pitfalls — the path of the great
ones,
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medium type and concentration of a supreme type. Be that as it may,
concentration as such can have no spiritual significance just as seeing

as stuch or thinking as such can have none ; what makes concentration - )

spiritual or otherwise is its object amd its mental concomitants just as
what makes seeing or thinking spiritual is its object and its mental
concomitants. With this general consideration in mind we can follow
Haribhadra’s account of the last four yoga—viewwpoints.]

(a) Sthira - the Fifth Yoga-viewpoint :
T T IFd TEGAISEAT |
TG vl arEaEiEAgtEdr 13ak

krtam atra prasangena prakriam prastumo’dhuna |
tatpunah paiicami tavad yogadrslir mohodaya [[153]]

Enough of digression, let us now resume our proper topic. The yoga~ :
viewpoint occupying the fifth place in the serial order (i.e. the yoga—
viewpoint called Sthird) is conducive to moksa.

Repmat a2 Bl TemerET 9
wgTATIARY  genaaeniaay el

sthirayam darSanam  nityam prai)‘ﬁhﬁravad eva ca |
kriyam abhrantam anagham suksmabodhasamanvitam |]154}]

In the stage of Sthirz the understanding is characterized by permsa-
nence (i. e. by a lack of pitfalls) and by the sense-organs following the
lead of mind rather than pursuing their respective objects; again, here
man’s acts are free from illusion as well as from sin and they are
accompanied by the understanding of a subtle type (i- e. by the under-
standing characteristic of the Vedyasamvedyapada).

[154] Haribhadra’s account of the fifth yoga-~viewpoint really begins
in this verse. Note that prafyahara (i.e. sense—control—more fully, ‘the
sense-organs following the lead of mind rather than pursuing their
respective objects)’ occupies fifth place in Patafijali’s list .of spiritﬁal
qualifications, ‘understanding’ fifth place in Bhagavaddatta’s list, while
*non-illusion® fifth place in Bhadante Bhaskara’s list-

CICE IR R SO iy g, |
aMafaiRT va3msiaea & ngaall

baladh‘ﬁlfgz'lzakﬂdmubﬁ’.g'z‘:h’ bhati dhmatam |
tamogmnlhivibhea'{na bhavacestakhilaiva hi 11155]] .

e
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In this stage since there has been an untying of the knot of igno=-
rance the wise people begin to look at the totality of worldly happenings
as if it were the children'_s play with toy clay-houses.

{155] In this verse Haribhara employs the concept ‘untying the knot'
which-was well known to the Jaina tradition. For in the traditional
Jaina scheme of gunasthdnas the ‘untying of the knot' is supposed to
result in the atteinment of the Fourth gunasthana. However, we already
know that Haribhadra’s yoga—viewpoints fifth onwards should characterize
the gunasthanas Fourth onwards.

FramdET R aReEagFaE, | )
T, vk a@a qaE, gaeEs WLuEl

mayamaricigandharvanagarasvapnasannibhan |
balyan palyati tattvena bhavan Srulavivekatak [[156//

With the help of the discriminatory knowledge aéquired from (a
proper digesting of) scriptures the wise man looks ‘at the external
"objects as if they were a juggler’s trick, & mirage, a fata morgans, a
dream. '

IaTel Fae enfafauarawaEag |
g TR 9 A9 FAeUIA: 1%l

abahyarn  kevalam jyotir nirabadham anamayam |
yad atra tat pram tattvarh Sesak punar upaplavak //157]f

In this stage the non-external light (i. e. the light of discriminatory
knowledge) that is free from all disturbance and all ailment is alone
treated as the ultimate truth while everything else is ;treated as a mere
nuisance.

g faafmar o e |
FEUREANEREEFaRE aET 1Qucl

evam vivekino dhirah pratyaharaparas tatha |
dhgrmabadhaparityagayatnavantas ca tattvatah [[158//

. In this way the persons possessed of discriminatory knowledge who

" are serene-minded and whose sense-organs follow the lead of mind

rather than pursue their respective objects make efforts to genuinely get

rid of obstacles standing in the way of religious conduct. [The following
is how they reflect].
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Wiy gawsl awhar e |
ded, aguFsly afiesd gsa & 11wl

parapideha  saksm@ pi varjantya  prayatatak |
ladvat tadupakare’pi yatitavyam sadaiva hi 111501/

In this connection they should secrupulously avoid ipﬂicting 9?31?
slightest pain on others and in a like fashjon they should always endeavour

to do good to others,
@& 3= faar a@azg qQuan |
TSI qETeAT: gFAa Agar 19w ol

guravo devala vipra yataya$ ca tapodhanal |
bujaniya mahatmanak suprayatnena cetasa 111514/

Again, great souls in the form of preceptors, deities, Brahmins, and

- the mendicants who have performed penance in plenty ought to be
honoured with a highly dutiful mind, '

TS T awatgEe |
TN FRY AT welsagaa: 1uR|l

Papavatsv api catyantam svakarmanihatesy alam /
anukampaiva sattvesu nyayya dharmo’yam uttamak [/152]

- Even .in .relation to the highly sinful persons - persons whom - their
own misdeeds have placed in a state of nethermost fall ~ it will be proper

to adopt an attitude of but compassion; certainly, that will be a'n,.acfiof-
highest religiosity. ’ ‘ '



SECTION V

A SPECIAL ACCOUNT OF THE LAST I OUR
YOGA-VIEWPOINTS ‘ J

[Hoving discussed certain incidental matters primarily with a view
to emphasizing the vilal difference belween the first four yoga—viewpoints
and the Jast four Haribbadra resumes bis account of yogn-viewpoints.
The verses 153-8G are devoted to @ deseription of the last four yoga—
viewpoints (and then begins a discussion of certain incidental matters
once more). As hss been pointed out carlier, in the traditional Jaina
scheme of gunasthdanas there seems to be no wnotions that run exnctly
parallel to these last four yoga-viewpoints of Haribhadra, All that can be
said with ceriainty is that the range of these viewpoints begins from
the bepinning of the Fourth gunasihang and ends with the end of the
Fourteenth. However, even this general parallelism  obtaining between
these two <schemes should help us somewhat in following Haribhadra’s
account of bis last four yoga~viewpoints. Thus Haribhadra, deriving
juspiration from the traditionnl Jaina positions, considers the following
to be the distinguishing features of the bighest stages of spiritual
development, stages that are represented by his last four yoga-view-
points :

(i) A basic change of attitude towards the things worldly,

. (ii) A strong feeling of renunciation in relation to the worldly
enjoyments,

{i1)) A practice of meditative concentration. Here there is not only
some relation but also some difference bietween the features (i) and (ii). The
feature (i) indjcates that those very ncts of everyday life which are
performed by ordinary people with a strong sense of attachment are
performed by those spiritually advanced with n scuse of utter detachment;

, the feature (ii) indicates that those very enjoyments of everyday life
which please ordinary people are not at all jndulged in by those spifi-
tually advanced. It is difficult to evaluate the spiritual significance of the
feature (iii) and in the traditional Jaina scheme it was not much empha-
-sized (even if deemed .worthy of aspiration); but Haribhadra seems to have
-given this feature more than its due. because he. had to do justice to
_ Patafijali’s list of alleged spiritual qualifications, a list whose last three
members are concentration of an clementary type, concentration of a

10
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T q gesded seid asseEE S, |
g9 wedEr @ A Wl ngusl

na hy alaksntisakht laksmir yatha’nandaya dlimatam |
tatha papasekha loke dehinam bhogavistarak [/159]/

Just as prosperity that has got poverty for its twin fails to gladden
the intelligent people so also should be the case with the tolal expanse
of ‘men’s worldly enjoyments that has got sin for its twin.

galefy waa Nm grEsAgla {fa |
TegTaly @98 ggda garm: |1L&oell

dharmad api bhavan bhogal prayo’narthaya dehinam |
candanad api sambhuto dahaty eva hutasanal [[160//

Even that worldly enjoyment which has been aguired as a result
of performing virtuous acts is conducive to undesirable consequences—just
as fire produced even from sandal wood certainly burns.

A, A=l Seameaged |
TR AR eRTEaTa: U R U

bhogat tadicchaviratifi skandhabharapanuttaye |
skandhantarasomaropas tatsamskaravidhanatah []161]]

Seeking release from the desire for enjoyment through indulging in
enjoyment is like seeking relief from the shoulder’s burden through
placing this burden on the other shoulder, for once you indulge in an
enjoyment there is produced im your mind a corresponding impression
(that will subsequently give rise to the desire concernmed).

(b) Kanta—the Sixth Yoga-viewpoint :

FEAERGEaa] M9 qWon 9w |
IS argglwd Muigrsia Edgar 18

kanlayam etad anyesain pritaye dharana para |
ato'tra nanyam unnityam mimarms@'sti hitodaya [/162//

. In the stage of Kanta (i.e. of the Sixth yoga-viewpoint) all this (i- e
all.that was said in connection with the.fifth yoga-viewpoint) continues
and is undertaken for the happiness of others; again there is here a
real (—though of an elementaty kind—) concentration of mind on one
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thing, as a result of which one never finds pleasure in anything else

and engages oneself in a cogitation that is conducive to beneficial conse~
' quences. .

[162]. In this verse begins Haribhadia's account of the Sixth yoga-—
viewpoint, Note that dharand {i.e. meditative . concentration of an
elementary type) occupies sixth place in Patafijali’s list of spiritual
qualifications, ‘cogitation’ sixth place in Bhogavaddatta’s list, while ‘not
finding pleasure in anything else’ sixth place in Bhadanta Bhaskara’s list.

Fegi g gdageeag anraREgiEa: |
faa wafa w@iai 9dsmaaRadr 1L&30

asyam tu dharmamahatmyat samicaravituddhitak |
priyo bhavati bhatanam dharmaikagramanas tatha |163//

In this stage one’s conduect becomes pure owing to the beneficial
influence of religion while as a result of that (i. e. of the purity of con-
duct) one becomes favourite of his fellow-beings cand pays single-minded
attention to matters religious.

gagn aa Fe sra@aradEn |
SATEARUATAFA W WEead: 11§ il

Srutadharme mano nityam kavas tasyanyacestite |
alas v akgepakajnianan na bhoga bhavahetaval [1164//

His mind is always fixed on the religious truths derived from scri-
ptures while it is only his body that undertalkes activities of other kinds;
hence as s result of the magnetic pull of the knowledge relating to the
religious truths in question even sensuous enjoyments of his do not become
a cause of further worldly existence,

AETRGE: wEeAgEacadl 599
geaedq qARAg AT sgr@afra: 1128 all

AT @Y YIHIAT ARNTHITTL |
gaAisf ggg: g4 Tgrda W ugH IR &I
mayambhas tattvatah pasyann anudvignastato drutam [
tanmadhyena prayaty eva yatha vyaghatavarjitak [[165]/

bhogan svariipatal paSyaras tatha mayodakepaman [
bhumjana'pi hy asangak san prayaty eva parath padam [[166]/
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Just as the man who has seen through the juggler’s game of produ-
cing illusory water flees from this water with an unagitated mind and walks
across this water without being physically obstructed, similarly the man
who has realized the true nature of worldly enjoyment — i. e. has realized
their likeness to the illusory water produced by the juggler —does cer-
tainly attajn moksa even as he experiences those enjoyments with a feeling
of detachment.

daEe g e wERfHesed |
AIGFRRIRGT ATdig F: 94r L&l

bhogatativasya tu punar na bhavodadhilanghanam |
mayodakadrdhavesas tena yatiha kah patha |[167]]

On the other hand, one who treats the worldly enjoyments as real
something never succeeds in crossinz the ocean of the worldly existence.
What person who is firmly under the mistaken notion that the illusory

water produced by the juggler is genuine will dare make his way through
this water ?

@ g9 Aa aur feseay |
Mganis | qur AnseaeiRa: &l

sa tatraiva bhavodvigno yatha tisthaty asarmsayam |
moksamarge’ pi hi tatha bhogajambalamohitah [[168]]

This man even when disgusted with the wordly existence stays in its
midst without any hesitation; in an identical fashion, deluded by the
parapharnalia of sensuous enjoyment he stays where he is (i.e. makes
no progress) so far as journey on the moksa-path is concerned.

AaieriEar W T MEiswai ad@ W\ |
SEeaEEARTY gad & Raea: 181

mimamsabhavato nityarh na moho’syam yato bhavet |
alas tativasamaveSat sadaiva hi hitodayah [{169}]

Since in this stage cogitation (about the nature of things) always
takes place and on account of that there never arises a delusion the stage

is always characterized by beneficial consequences resulting from a pene-
tration into the nature of things.

(c) Prabha — the Seventh Yoga-viewpoint :
wralar gar g Sreal s g 7
granfafagar RN aafaar (1ol

dhyanapriya prabha prayo nasyam rﬁg ata eva ki |
tattvapratipattiyuta visesena  Samanvita  []170]]
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The stage called Prabha (i, e.-one who occupies this stage constitu~
ting the seventh yoga-viewpoint) develops a liking for meditative concen-
tration (of a medium type) and for that very reason there is usually no
feelin.g of ailment (i. e, spiritual ailment) here; again, the stage is accom-
panied by an acceptance of the correct position as to the essential nature
of things and more particularly by a feeling of calm.

[170] In this verse begins Haribhadra’s account of the seventh yoga-
viewpoint. Note that diydna (i. e. meditative concentration of a medium
type) occupies seventh place in Pataiijali’s list of spiritual qualifications,
‘acceptance’ seventh place in Bhagavaddatta’s list, while ‘non.ailment’
seventh place in Bhadanta Bhaskara’s list. An alternative reading for
‘vifegena ' Samanvild’ is ‘satpravritipadavahd’ ; in that case the later half of the
verse will mean : again, the stage is accompanied by an acceptance of the
correct position as to the essential nature of things and is conducive
to moksa’,

wras genw@i g iSaeengamad )
fFamaetele amek @3d & 13eln

dhyanajam sukham asyam tu jitamanmathasadhanam |
vivekabalanirjatarn ~ $amasara  sadaiva  hi [[171]]

In this stage one enjoys the bliss born of meditative concentration,
a bliss which registers victory over the factors responsible for the rise

of cupidity, which is a consequent of the power of discriminatory knows=
ledge, which is always predominantly calm,

69 wa e gaeEd gey |
Tagh gamRE Igu gagEar [1eRll

sarvam paravasam duhkhath sarvam @tmavatam sukkam |
etad uktam samasena laksanam sukha-duhkhayoh []172/]

Whateyer lies in the power of other is of the nature of pain, what-
ever lies in one's own power is of the mnature of pleasure — these in
brief are the respective definitions of pain and pleasure-

Uiy 89 g@ wad fuaq |
qaxd graidaq deequaTE: 11 e

punyapeksam api ky evam sukhamh paravasam sthitam |
tatas ca duhkham evailat talla(c{agzanz:yogatalz 1111731
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Viewed thus even that pleasure which is a consequence. of virtuous
acts proves to he dependent on something other than jtself; bence in

accordance with the definition (just formulated) this plessure has fo be
treated as but pain.

(178) An alternative — and better atiested (because quoted by Vafo-
vijaye in the Dvatrithiaddvatrithéika 24. 19) — reading for ‘tallaksananiso-
galal’ is ‘dhyanajarm tallvikari sukhan?’; in that eese the later half of the
verse will mean: ‘hence this pleasure is in fact but pain while real pleasure
is that born of meditstive concentration’.

= 9 Fa 9% g2a f #ewwAm
HoarEue 3 Oel Fegog {3 Hevell

dhyanam ca nirmale bodhe sadaiva hi mah@tmanam [
ksipaprayamala  hema sada kelyanam cva ki [[174]]

On acconnt of their understanding heving been freed from all defile=
ment the great souls are always in possession of meditative concentra-
tion; certainly, a piece of gold rid of its (admixture of) impurities is
always good to look at.

magfaed AgragTgRFEgad |
AgIegsgmT AgarmiAugTEagd Y wall

garqartgaras  Saamalae:
Ragm gk Dffeiad ga 1298l

ATy gaae sgafkaa: |
URIIERNE qesaREl waT (1Qwel)

satpravrilipadar  cchasanganusthanasangatam |
mahapathaprayanarm yad anagamipadaveham [[175]]

prasantavahitasammjfiam visabhagapariksayak |
Sivavarima dhruvadhveti yogibhir giyate hy adah [/176]]

elat prasadhayaty aSu yad yogy asyam vyavasthitah |
elatpadavahaisaiva  tat tatraitadvidam wmata [1177]]

That advanced staté of spiritual development which -may be called
the state of a detached performance of actions, which is something akin
to a journey on the Great path (i.c.on the path of , mokse), which is
conducive to the state of no~return (i.e. to the state of 'moksa), which
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the yogins have designated by names like Prasanlavahzta stabhagaparzk;a"i;a,_
S’wauarlman Dkhruvadhvan, this state is realized by the yogln who occuples .
. the stage (i. e, the yoga — viewpoint) in question and the ‘experts on the
matter maintain that this stage is alone competent to bring about
‘this state.

[176] These different names (i. e Prasantavahttﬁ, etc) — current in
different c1rcles—-represent the penult:mate stage of the multistaged
process of meditative concentration. As Yasovijaya informs us (in the
Dvitrimdaddvatrims$ika 24, 55) the word praSantavahilia was empolyed
by the Sankhyas, visabliagapariksiya by the Buddhists, Sivavariman by the
Saivas and dhruvadhvan by the Mahzvratikas,

(d) Para — the Eighth Yoga-viewpoint:

guffaer § W agregERTaT |
aiFigangime agaoiadf T Qvall

samZiJhir;i_s'ﬂziI tu pard tadésuﬁgavivu’rjr'tr‘; /
satmikriapravritis ca taduttirnasayeti ca [{178)/

The stage called Para (i.e. one who occupxes this stage constitu-
ting the eighth yoga-viewpoint) is engaged i meditative concentratmn
(of a supreme type), is free from all attachement for this concentration even,
has all one’s practical endeavours undertaken 111 a manner that is

absolutely natural, and has gone beyond that state where mind is affected
by everyday likes and dislikes.

{178] In this verse begins Haribhadra" s account of ~th‘e ’Ae;jgml‘:\ %yovg;{-
v1ewpomt Note that samﬁd/u (i. e. meditative concentratlon of a supreme
type) occupies eighth place in Patanjali’s list of sp1rltua1 quallﬁ,cz}z,tlﬂoué,
‘implementation’ (Synonym for ‘practical endeavour) e1ghth place in

Bhagavaddatta’s list, ‘non—attachment’ eighth place in Bhadanta Bha-
skara’s list.

Frramedy  samiEREaRE:
AEEEUIENEy @ a9’
niracﬁrupado hy asyam ézticﬁrai’{iraq'g'fafz/

aradharohanabhavagativat tv asya cestitam []179}/

' Th1s is a stg{ge of no code of conduct and one free from the viola-
tion of the noble man’s code of conduct; the behaviour of the man occu-
11
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pying this stage is like that of one who having reached the top (of 2.
hill, say) does no mounting.

Wik Eearardiscar gur €5 aFadnsE |
qerssHRERATSAEq  qarsFaT ®Iaga: 18 <oll

ratnadisiksadrgbhyo’'nya yatha drk lanniyojane [
tatha’'carakriy@’py asya saiva'nya phalabhedatak [{180/]

Just as the man who deals in jewellery has a different view of jewels
from one who is under training for the jewellery-business, similarly the
behaviour of the man occupying the stage in question, even if outwar-
dly identical with that of ordinary people, has a different aim in view,

gFATFAETAE FaaT A7 9 |
quIsd gRgraTgEEEARTaTEit 12 <

tanniyogan mahatmeha kytakrtyo yatha bhavet |
tath@yam dharmasanyasaviniyogan mahamunif [[181]]

Just as the fortunate man when he has become a full-fledged dealer
in jewellery thinks he has reached the end of his endeavours (of the
trainig period), so also is the feeling of the great sage who is practising
the discipline called ‘renunciation of virtues’ S

[181] In this verse Haribhadra says that the person upholding the
eighth yoga-viewpoint starts realizing the process called ‘renunciation
of virtues’ (meaning ‘renunciation of ksayopasamika virtues’). This might
prove that the eighth yoga-viewpoint of Haribhadra tuns parallel to
the gunasthanas Eighth onwards of the traditional Jaina scheme. For we’
have gseen that the process of renouncing the ks@yopasamika virtues begins
in the Eighth gunasthanaka and is completed in the Twelfth., Similarly
this yoga-viewpoint seems to run parallel to ‘yoge by self-exertion’ of
the threefold gradation of yoga, for ‘renunciation of virtues’ signifies the
advent also of “oga by self-exertion’.

Gelmgasd gensagesay |
Faesleagmaer fguar gagdr 112 ¢’

dvitiyapurvakarane mukhyo’yam upajayate |
kevalairis tatas casya niksapatna sadodaya [/182]]

‘Renunciation of virtues’ in the strict sense of the phrase takes place
~at the time of the second aplirvakarana, and thereafter the man attains the
glory of omniscience that is unrivalled (i. e. unobstructed) and ever-shining, -
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L [182] In this verse Haribhadra explicitly states that the process called
‘renunciation of virtues’ begins at the time of the second apirvakarasa,
1. e. it bagins with the Eighth gunasthana,” Again, Haribhadra. here notes
that on having realized the process of ‘renouncing virtues’ one becomes
an omniscient- This might suggest that the range of the eighth yoga-
viewpoint extendsuptothe Fourteenth gunasthana— for the Thirteenth and’
Fourteenth gunasthanas are characterized by omniscience. As a matter of
fact, it would be but natural to expect that the range of the last Yoga —
viewpoint of Haribhadra should extend upto the last gunasthana of the
traditional Jaina scheme,.

Rya: 2igigasstia: amear WagsaAr |
. IFEFEg o agEwomaag 1 ¢’
A sthitah $utam$uvaj jivah prakytya bhavasuddhaya [

candrikavac ca vijianam tadavaranam abhravat [[183]]

With his nature essentially and really pure a soul stands comparable
to moon, his consclousness to moonlight, the veil obscuring his con-
sciousness to clouds.

afeFAiaFed agnaaTREd: |
FaIsify agr sia, s gEEe 1g ¢l

ghatikarmabhrakalpar  taduktayoganilahateh |
yad@paiti tada S$riman jayale jhanakevalt [[184]]

When his ghatin type of karmas that are comparable to clouds have
been swept aside by the above-described Joga that is comparable to
winds the man, shining in glory, becomes omniscient.

ARy gaF: o9 sEaweRaE: |
W qus gt gdl DOEETGR 12 ¢ul)

ksinadoso’tha  sarvajnal sarvalabdhiphalanvitah |
para parartham sampadya toto yogantam asnute [[185]]

This man, who is freed from all spiritual defilements, is omniscient,
and is in possession of all that one might possibly aspire after, now

seeks to bestow supreme benefits on others and then reaches the culmi-
pating point of yoga,

(183-85] In these verses Haribhadra offers the traditional Jaina account
and explanation of omniscience which a man is supposed to acquire on
' reaching the Thirteenth gunasthana, The Jaina tradition maintains that a
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s

man is prevented from being an omniscient by the Jnanavaranya- and
darsanavaram :a~karmas which he has accumulated in the beginningless -
senes ‘of lives — just as he is prevented from having an absolutely blame-
less character by ‘the mohaniya~karmas thus accumulated; in the same
manner, the explanation continues, a man is prevented from being omuni-
potent by the antaraya karmas he has accumu]ated in the beginningless
series of lives. Again, thxs tradition maintains that the mohani iya-karmas
are entirely got rid of by the time the man reaches the Twelfth gunas-
thane while the Jjranavaraniya— , darSanavaraniya- and antaraya— karmas are
entirely got rid of by the time he reaches the Thirteenth gunasthana;
in other words, a man becomes an absolutely blameless character in the
Twelfth gunasthana while he becomes omniscient as well as omnipotent
in the Thirteenth, And since the attainment of Fourteenth (and hemece
moksa) becomes a possibility only after the Thirteenth gunasthana is rea-
ched while the Thirteenth gllﬂa-flﬁaﬂa i reached only after the mokaniya-,
_]r'zanavaran‘iya— darsanavarani_ya— and antarcz)a-Aarmas are _entirely got rid of.
These four types ‘of Karmas are desxgnated ghalm (i- e. thosé marring the
possibility of attaining nzaLsa), {as against these, the remaining four
types of karmas which last till the moment of attaining moksa are called
ag’m!m (1- e. those not marring the possibility of attaming mok;a) All these
ideas were in the mind of Haribhadra while composing the present
verses. Another idea preseat in his mind was that the man who reaches
the Thirteenth gunasthuna works for the benefit of others tlll the attain-
ment of noksa (i.e. till ‘the end of hlS hfe) )

L

99 ‘1A Wﬁﬂ?ﬁﬁﬂﬁ FRraIA |
uaam%zaﬁr oear fqall @@ o HQc¢Ell

tatra drag eva bhagavan ayogad yogasatlamat |
bhavmp‘ﬁa’hik.sayaﬁz kriva nircﬁaaﬁz labhate param |{186]]

At this stage the Lord (i e. the man in question), resorting to the
highest type of joga ‘that cosists in the cessation of all bodily, mental
and vocal operations, soon puts an end to the ailment called worldly exi-
stence and attains moksa in a true sense of the term (i.e. in the sense
of a freedom from all possible mvolvement in the worldly existence).

B O T T TR 2 VORI -

[186] In this verse Haribhadra describes the meditative trance (of a
very brief ‘duration}) which a man performs on the eve of attaining -
moksa, which is characterized by a cessation of all bodily, mental and
vocal operatxons and whlch 51gmﬁes the attainment of the Fourteenth
guna.vzlziz'na Here ends the range of the exghth yoga-wewpomt of Han-

- bhadras scbeme.



SECTION VI
THE NATURE OF MOKSA

[Haribh'idra’s account of y0ga as a means of developing an ideal
human personality is perhaps over by the time he reaches the verse
186 (rather the verse 185). But as we have earlier notlced, in the eyes
of Haribhadra himself the development of an ideal human personality
is but a means of attamlng moksa ~ concewed in, the, form of a cessa-
tion of the transmxgratory cycle. He therefore adds to hijs account of
the eight yoga-viewpoints a discussion on the. nature. of mwoksa- The
discussion is divided into four parts, the first (verses 187-92) contai-
ning a reasoned statement of. the Jaina position. on.tbe.question, the second
(verses 193-97) contajning a reasoned refutatxon of the momentanst (i. e.
.Buddhist) position on the question, the third (verses 198-203) containing
a reasoned refutation of the etermalist (i. e.. S@nkhya) position on the
question, and the. fourth _verses (204 6) recap1tu1atmg the Jaina position
earlier 1ntroduced It is not easy to assess the value of such a discu-
ssmn—parhcularly When it occurs in a text like the present one with its
cathohc attltude on the questions pertaining to matters spmtual The
discussion reveals that the Jain, Buddh1st and Sankhya advocates of
moksa’ Cannot be made to adopt an unanimous posmon as to the nature
of moksa, and that in its turn is because one s not1on of mok;a 10g1ca11y
follows from one's metaphysmal convictions. Of course, these advocates
of moksa will declare with one voice. that the attainment of moksa signifies
a cessation of the transmigratory cycle, but this will be too slender
8 basis for that unanimity among the various theological orders which
Haribhadra was aiming at. That is why we have earlier opined that a
belief in moksa (and omniscience ) should not have been made by
Harjbhadra the basis of his appeal for broad-mindedness. In. any case
the present discussion is somewhat out of tune with Haribhadra's
crusade against sectarianism and metaphysxcs—mongering For the rest

it ought to be easy to see what Haribhadra is dnvmg at in this part
of his argument ].

: (a) The Author's Own View :

sifagm: QAT 9% qETRaRAT aaq |
A q.F A gH salEussAER aF yesy

vyadhimuktalh puman loke yadrias tadrso hy ayam |
nablzavp na ca no muklo vyad/nna oyadhzta na ca //[87//
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The case of this man (i. e. of the soul having attained moksa ) is
like the ordinary case of a man cured of an ailment; or neither can it
be said that he has now gone out of existence, or that he has not been

cured of his ailment or that he was mnot earlier suffertng from this
ailment-

¥g ug wErAEsAgERad, |
fafemesamediamiedgs: 1<cl

bhava eva mahayyadhir jammamgtyuvikaravan [
vicitramohajananas tivraragadivedanah [[188]}

The worldly existence is of theform of a terrible ailment which has
got birth and death for its concomitant disturbances, which produces div-
erse types of delusion, and which causes acute sensation of attachment etc.
IR S A e A L
Iy .
qaisgvatastag gagaariale 14 el

mukhyo’yam atmano’nadicitrakermanidanajah |
tath@’ nubhavasiddhatvat sarvapranabhytam iti [1189/)

It is the chief ailment of a soul and is caused by the beginningless
series of karmas of diverse types; for in the form described sbove 1t 1s
directly experienced by all beings whatsoever.

wgH oISl ger w9y |
SRR, Ja1Eaga: 12 ol

etanmuktas ca mukto’'pi mukhya evopapadyte |
Janmadidosavigamat  tadadosatvasangateh ] ]190]/

Again, it is when cured of this ailment (i, e. of the worldly
existence ) that a man can chiefly be said to have been cured of an
ailment; and when that has happened it becomes ptoper to say that
the man now suffers from no disturbances caused by an ailment, for the
- disturbances like death etc. are now really gone.

FTEAAGARST JEEEIAG: | .
T & qarnag sagieaagE: 113R 2

tatsvabhavopamarde’pi  tattatsvabhavyayogaiah |
tasyaiva hi tathabhavat tadadosatvasangatik |]191]]

Even though certaiq features that had characterized the soul till
now have vanished from it it certainly retains its inherent nature and
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on account of that it itself acquires certain new features; it is thus that
a’ soul’s freedom from disturbances is accounted for.

GuAIsE @wdl afasT @Y awa |
g gwy argarskoaga: 13RI

svabhavo’sya svabhavo yan nija saitaiva tativatah [
bhavavadhir ayam yukto nanyath@iiprasangatak |/192]]

~ By the mnature (Skt. Svabhava) of a soul we mean its Very being
( Skt. Sva-bhava ), its seli~existence, and this nature accompanies it so
long as it lasts (i. e. always ); if all this were not the case undesirable
contingencies should arise. :

[191-927] In these verses Haribhadra is emphasizing that a soul's
giving up certain old features and taking up certain new omnes is compa-
tible with its retaining its inherent nature thiroughout. This will become
further clear in his anti~momentarist arguments to be offered next. The
momentarist is alleged to have maintained that a thing exists during
one single moment while not existing during the remaining moments—
the idea being that ‘to exist’ is a thing’s nature during one single mom-
ent while ‘not to exist’ is its nature during the remaining moments.
Against this Haribhadra argues that a thing can have but one mnature
throughout its career and that it is impossible for a thing whose nature
is ‘to exist’ to become something whose nature is ‘not to exist’

(b) A Refutation of Absolate Momentarism :
HAIEOTRITEARE 99 g |
gashmfaelsal @rear gag & 1Ll

anantaraksanabhutir atmabhiteha yasya tu |
tayavirodhan nityo’sau syad asan va sadaiva hi [}193])

The disputant who maintains that ‘not to exist in the moment
immediately preceding the present one or in that immedjately succeeding
the present one’ Is the essential nature of an entity will have to grant
that this entity is either eternal or non-existent, for either alternative
is compatible with his thesis. {The entity will be eternal in case Its

nature is ‘to exist’, it will be non-existent in case its mnature is ‘not
to exist '] ‘

¥ U9 9 wEacaaaEiiag |
feg gaaR aguenfzaeaar 19%:l

sa eva na bhavaly etad anyathabhavatitivat |
viruddhariy tannayad eva tadutpatiyaditas tatha [|194/f
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The disputaht in question miight plead in self-defence: “We can
well say ‘this entity does mnot exist now ’ just as ( on the rival’s own
showing ) we can say ‘this entity has become something different now’ .
But tbis will be a self-contradictory plea according to the disputart’s
own logic (inasmuch as the disputant submits that ‘0 be’ and ‘to be
something different’ are mutually contradictory characters while we
submit that ‘to be an entity ’ and ‘not to exist ’ are mutually contra-
dictory characters ). Moreover, new difficulties will crop up if we raise
questions about the origin ete- of this (allegedly non-existing ) entity.

AAISHE JFPUEERA AMSH qT A |
gavee gAalE: gar @R | afegfe 1.4l

salo’satlve tadutpadas tato naso'pi tasya yat |
lannastasya punar bhavah sada nase na tatsthitik [[195]]

If an entity assumes the form of non-existence this non-existence
will have an origin and hence also an end; and this in its turn means
that an entity which is already destroyed comes into exlistence once more.
On the other hand, if the destruction of the entity in question is ever—present
the entity can never possibly exist.

g guiauat 35 fedlafcgmfas)
T99d DdCWe dg1 dimiafiEma: nesal)

sa ksanasthitidharma ced dvitiyadiksanasthitau |
ujyate hy etad apy asya latha coktanatikranak /1961

It might be sajd that the destruction in questlon is but the pos-
itive momentary entity ansmg next to the ongmal (momentary ) entity-
But this statement will be tenable only in case this second entity does
not last beyond a single moment. And then what we have said ( viz-
that the present disputant concedes the possibility of an entity assiiming
the form of nmon-existence ) will retain its validity,

FuRaRt qear SRaRARTEga: |
quAgin 91 Afg adisad saaRydam 10
ksanasthitau tadaivasya nasthitir yukiyasangateh |

na pascad api sa nell sato’sallvam vyavaxlhztam //197//

For if the destruction of a momentary entity means the positive
entity arising next to the original entity it will certainly be untenable
to say that this sécond moment does not contain the original entity but
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it will not at all be untenable to say that the moiments  coming after
" this second moment do not contain this entity. And the present disputant
" will stand committed to the position that an entity assumes the form of
-non-existence (not in the next moment after the moment of its birth
but in the moments coming after this next moment). {This will leave his
- position open to the difficulties urged in the verse 195].

[193-97] These anti-momentarist arguments of Haribhadra are
somewhat obscure but fortunately the last three verses of the present
_ sub-section are bodily taken from Haribhadra’s own Sastravarta-samu-
ccaya on which VasSovijaya’s commentary too is avajlable, A perusal of
Yadovijaya's commentary on the Sastravartasamuccaya verses 4.11-17 and
4,37 enables the reader to grasp Haribhadra’s meaning. The verses 195-97
of the Yogadrstisamuccaya are the verses 4.12~14 of the Sastravartasamu-
ccaya. Heace it is that for the verses 196 and 197 we have here accepted

Yasovijaya’s—rather than Dr. Mehta’s — reading.

. (c) A Refutation of Absolute Eternalism ;
yEgiiagEcagwT gadkeqar |

TFFAFETEE 4 gaedEd s 12%¢
bhavabhavaniorttav apy ayukia muktakalpana |
ekantaikasvabhavasya na hy avasthadvayam kvacit |]198]]

Similarly, it will be untenable to posit the state of moksa without
first granting that.the cessation of the state of worldly existence is a
_fact. But an entity that is uniformly of one nature (as is everything

accordihg to the proponents of absolute eternalism) cannot be chara-
cterized by the states.

MY F U Eﬁﬁi‘a’ ETOCT
FEAIAGRGISET AT aifas gEar 1L’

tadabhiave ca samsart mukias ceti nirarthekam |
tatsvabhavopamardo’sya nitya tativika isyatam []199]f

In the absence of that (i. e- in the absence of anything being chara;
cterized by two states) it will be senseless to speak of a soul in bondage

and one released. Hence logle demands that the disappearance of certain
features from soul should be treated as a fact.

Resraengd arueawed ay |
gaRifgadg gEaavErEa asfa: IR oo|)

didrksadyatmabhitarm tanmukhyam asya nivartate |
: pradhanadinater hetus tadabhuvin na tannalih 11200}/
12
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Thus desire to see etc. are a soul's inherent features and they cease
in a literal sense of the term; they are a case of the transformation
of prakrli ete.—so that this transformation comes to an end when they’
are no more.

[200] The reference is here to the Sankhya position that Prakyii-
the basic principle of materiality ~ undergoes transformation in the form
of the things of our everyday experience so long as and oanly so long

as Purusa - the basic principle of consciousness - suffers from ‘desire
to see’ etc. : )

oy wifcd fegder 9 w9 Ssaq |
9 WEIE F9 gwt gaa 1Ro Qi

anyatha syad iyam nityam esa ca bhava ucyate |
evam ca bhavanityatve kathain muktasya sambhavak [[201{]

Otherwise, the transformation in question will prove to be an eternal
operation while ‘worldly existence’ is a designation of this very trans-
formation ; this means that the worldly existence will then prove to

be an eternal operation. How will mwoksa become a possibility under
conditions like these ?

TEEAT dEE) Al ey ORI HU |
grarsd Ry amm 9 f{aw 1IReR

avastha tativato no cen nanu tatpratyayah katham |
bhranto’yarn kim aneneli manam atra na vidyate {[202]]

It might be said that the diversity of states (characterizing an
entity) is not something real. But we ask how this diversity is expe-
rienced then. It might be replied that the experience in question is
illusory and hence imcapable of deciding the issue. Against this our
submission is that there is no evidence in support of such a proposition
(i. e. in support of the illusory character of the experience in question).

DT g 99 I, sgIRgrEd g oaq |
d3: 5 wradaq @eawr fGsarEar 4oz

Fogijfignam tu manam cel ladavasthantaram tu tat /.
lalah kim bhrantam etat syad anyatha siddhasadhyata [[203]]

It might be said that yogic knowledge provides the required evidence.
But we point out that (the state of acquiring) yogic knowledge is itself -
a new state. One might ask us what we are driving at, Our reply is that
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in that case this knowledge will itself be illusory. And if that be not so
 (i.e. if knowledge in question be not illusory) our position (that a real
change of states is a possibility) stands vindicated.

(@) A Recapitulation of the Author's Own View :

sqifyaEaguEl a1 dgedr a1 Fda fg |
sqTfergmY @ geAkar FAMEIITET o 8l

. GEiQ qEgqIay ar g ar 939 | |
gasil g=q A g®) gedadfa ats: IRoull

vyadhitas tadabhavo va tadanyo va yathaiva hi [
vyadhimukto na sannitya kadacid upapadyate [[204]]

" samsarl tadabhavo va tadanyo va tathaiva ki |
 mukto’pi hanta no mukto mukhyavrityeti tadvidak [/205]]

It is not logically tenable to apply the epithet ‘one cured of an
ailmént' to one still suffering from this ailment, or to the absence of
this one, or to someone else. Similarly, in case the epithet ‘one released
from the worldly bondage’ is applied to one still suffering from this
bondage’, or to the absence of this one, or to someomne else calling a

" soul a ‘released one’ will not mean that this soul {s actually a released
one—this is the declaration of those who are conversant with the matter,

dusaidyr % safas ofg Raa | )
ARNYT g qAT gy qeadar IR o & |l

ksinavyadhir yatha loke vyadhimukta iti sthitah |
bhavarogy eva tu tatha muktas tantresu tatksayat |[206]]

Just as in the ordinary life the man whose ailment is no more with
him is called one released from this ailment, similarly the doctrinal text
calls that soul a released omne which formerly suffered from the ajlment
called worldly existence but which has this ailment with it no more,



SECTION VII _
THE CONCLUDING REMARKS (MISCELLANEOUS)

[The verses 207-238 constitute Haribhadra’s concluding remarks to -
the present text and they cover various topics of a rather miscellaneous
sort. In the verse 207 we are informed that the material for this
text has been collected from numerous writings on y0ga@ ( meaning per—
haps writings on yoga belonging to numerous schools ) and that it has
been composed by the author with a view to refreshing his own memory.
In the verse 208-209 it is contended that the text might be of some use
to certain types of yogins as well (i. e- of use not only to the author)
and the verses 210-13 describe these types of yogins. The types are two
in number and in the course of describing the second type of yogins it
is said that they already possess two Jyamas while seeking to acquire
the remaining two as well and that they having first availed of the
first ‘ unfailing circumstance ’ are later on rewarded with the remaining
two as well, The verses 214-18 describe the four Yogins in question and
the verses 219~21 the three ‘unfailing circumstances’ in question. The
verses 222-28 are of the nature of a parting exhortation in the course
of which Haribhadra expresses hope that his text will not fall into the
hands of incompetent persons and will be heartily received by the com-—
petent ones. This whole section is easy to follow but something may be
said about the four types of Jogins, the four yamas and the three ‘unfail-
ing circnmstances’. Of the four types of Jogins, gofrayogins are yogins just
for the sake of name while the kulayogins, pravritacakra-yogins and nispanna-
-¥ogins seem to be the possessors of jogas that respectively correspqnd
to “yoga by intention’, * yoga by scripture ’ and ‘poga by self- exertion’ of
the earlier description. For in that earlier description we were told that
the possessors of ‘joga by self-exertion’ have no use for scriptural
texts and bere we are being told that the nispanna-yogins - have no use .
for Haribhgdra’s text; and nothing seems to militate against identifying
the Kula-yogin’s field of operation with that of ‘yoga by intention’ and
the prasrtlacakra-yogin’s with that of ‘¥oga by scripture’ - even if, as we
have seen, there are difficultjes in determining the exact boundary. bet~
ween (and the spheres of ) the two fields. As for the four yamas and’
three ‘unfailing circumstances’ Haribhadra’s present description seems
to suggest that the Fula-yogins possess the first two yamas and the
first unfailing circumstance’ while the ﬁrav;at!acak}a—yogins all - the
four yamas and all the three ‘unfailing circumstances’. But much shouid
not be made of this suggestion, for in the verse 2] the upholder of the
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’ﬁrst yoga—viewpomt (who can only be a kula—yogin) was said to be
_a possessor of all the four yamas (unless icchadika there means not all

' _ the. four yamas but only the first two ) while in the verse 34 he was

. said to be a possessor of all the three ° unfailing circumstances’. After

L general introduction the verses of this section can be read as they stand.

le(a) A General Remark About the Character of the Present Text ;
| eRENmERER g0 dggga: |
TR DMSIAEMIETIYT q¢ IR o]l

anekayogasastrebhyah samksepena samuddhytah |
drstibhedena yogo'yam atmanusmrtaye parak [/207]/

Qut of numerous texis on yoga this chief yoga-——diversified accor—
ding to the viewpoints adopted—has been derived by me briefly and for

_thé sake of refreshing my own memory.
(b) The Four Types of Yogins :

gorcuiRa ggal N Ta
F3: @QuEsft Fadr @ feead 1Roqll

.kuladiyogabhedena caturdha yogino yatak |
atah paropakaro’pi lesato na virudhyate [[208]]

However smce yogins ‘are of four types viz. kula-yogins ete., it
will not be improper even to expect ’chat this (attempt of mine) will be
" of some help to others as well,

FOIIRAH ¥ wErEAEHIRn: |
NF a g gdsflu awsfagaiomaa: 1R o1l

kulapravritacakra ye ta evasyadhikarinah |
_ yogino na tu serve’pi tatha'siddhyadibhavatah [1209/]

Among the yogins only those who belong to the types called kula-
yog{n: and pravyitacakra-yogins—and not all the ( four) types of them ~.
- are entitled to study this work of mine; for in the case of the remaining
‘types’ there are ( obstacles like ) under-qualification ete. (i. e, under~
qualification in the case of gotrayogins, over-qualification '

in the case
of nispanna-yogins ),

¥ At 3 saeagaigTaRg T )
'@Eﬁifﬁa gs77a METArsiy A9y 1R Lol

ye yoginam  kule iatas taddharmanugatas ca ye |
" kulayogina™ ucyante " gotravanto’pi ndpare [/210}/
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Those who are ( deservedly) born in the families of yogins of
( even when born elsewhere) who follow the yagins’ code of conduct,
only they are called kula-yogins and not also those in whose case the
( yemote ) circumstances of birth are alone favourable for yoga-pra®
ctice ( these Jatter being called gotra-jyogins). '

iAo gelaksten
gredy Gelas ey aafzan 1R

saroatradvesina$  caite gurudevadvijapriyah |
dayalavo vinitas ca bodhavanto yatendriyah [{211]]

They (i. e. the kula-yogins) display enmity towards none, . are
devoted to the preceptors, the deities and the Brahmins,are kiqd—hearted,

are humble, are possessed of understanding and have their senses under
control.

EEREET | gaan’aamw I
eSS gamikaonFaarn IRRM

pravrilacakras tu punar yamadvayasamasrayah |
Sesadpayarthinotyantam $usrdsadigunanvitak [{212]]

On the other hand, the pravritacakra-yogins are already in possession
of two types of yama while intensely aspiring to acquire the remaining

two types, and they are also possessed of the meritorjous qualities like
desire to listen ( to the scriptural texts ) ete.

ATIERFANEAT  qeraggeiiaa:
whsPron Mol qRa: 1R

adyavaiicakayogaptya tadanyadvayalabhinah |
ete’dhikarino yogaprayogasyeli tadvidaf [[213]]

Motreover, having availed of the first ' unfailing circumstance’ they
have, through it, acquired the remaining two of them as well. That the
yogins of this description (i. e. the kula—yogins and the . pravritacakra-

yogins ) are entitled to perform yoga—-experiment is the verdict of those
who are an authority on these matters.

R

(¢) The Four Types of Ethical Conduct : L R
wifkera: va gafgar a9 garm |
Q
Aqig erarEREstieagdar: 1R el

’ihahi.ﬁzs&dajalz paﬁc& suprasiddha yaﬁzh‘_lz salam [
aparigrahaparyanias {tathecchadicaturvidhah [[214]]
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In this . connectioh the five wmoble traits of character from mnon-
' iniufy' down to non—greed (i ‘e. non-injury, truthfulness, non~steal-
ing, sex—comntrol, non-greed ) are well known among the cultured
circles as yama, and so also are the four traits called yama by intention’
-ete. (i, e. ‘yama by intention’, ‘yama by aetivity’, ‘yama by firmness’,
yama. by accomplishment)

saeFarnfrgar qursufionta= |
FAfa=oIsaddg g9 W wE g N Qul

tadvatkathapritiyuta  tath@’viparinamint |
yamesv icch@'vaseyeha prathamo yama eva tu /1215]]

‘Of these four types of Yamas the first ( viz. ‘ yama by intention’)
is to be viewed as consisting in a desire to practise yamas, a desire
accompanied by a liking for stories relating to yamas and ome that is
not ill-digested (i. e. one that yields no harmful consequences in the
long rtun).

gas WagR g Faueals I 1
gafafiz feen Rl aw waag Nk

sarvatra Samasaram tu yamapalanam eva yat |
pravritir iha vijiieya dvitiyo yama eva tat [[216]]

In this connectlon by ’ activity’ is meant the observance of yamas
. always and with a predominantly calm mind, and it is this activity
that constitutes the second type of yamea ( viz. ‘yama by activity’ ).

faugtaranf awareata T |
a .
sRE Rl gl wm m & kgl
+  vipaksacintarahitath yamapalanam eva yat |
-dat sthairyam iha vijfieyam trityo yama eva hi [/217]]

Similarly, by ‘firmness’ is here meant the observance of jyamas
-without a fear of possible violations, and it is this firmness that
constitutes the third type of yama (viz. ‘yama by firmness’). .

widmres &ad s gerauma: |
Afgataaia agal an wa g UL

pararthasadhakarh to etat siddhik Suddhantaratmanah |
acintyalaktiyogena caturtho yama eva to 11218}}

The observance of yamas on the part of a pure~hearted soul and in
the ;nterest of others, an observance that becomes possible owing to the
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presence of an inscrutable capacity in the agent concerned, is called
‘accomplishment ’, and it is this accomplishment that constitutes the
fourth type of yama ( viz- ‘yama by sccomplishment’ ).

(d) The Three Types of Favourbale External Circumstances :

al o

afy: FFamUIgTTraLaEEid 9 |
SRR A FEEsTs o9 IR L]

sadbhik kalyanasampannair darsanad api pavanaih [
tathadarsenato yoga adyavaiicaka ucyate [/219]]

Coming in contact with the noble souls who have stocked in
plenty the fruits of virtuous acts and whose Very sight is purifying,
and rightly appreciating what is commendable in them is called the
first * unfailing circumstance’ ( viz. ‘unfailing contact’).

darHg sumfelRfaae gaeq |
FrarsTsgwaT caFnETOEREd: IR oll
tesam eva pranamadikriyaniyama ity alam |

kriya’vancakayogah syan mahapapaksayodayah [[220]]

A mere regular performance of acts like offering bows ete, in relation
to these very noble souls—a performance that eliminates great sins—is
called ‘unfailing act’ (i. e. the second ‘unfailing circumstance’ ).

FRIasERANIE 959 U FRa: |
NS .
grgrureEmfedafas) o 4 r 1R

phalavaiicakayogas tu sadbkya eva niyogatak |
sanubandhaphalavaptir dharmasiddhau satam mata [[221}]

In connection with religions accomplishments, by ‘unfailing fruit’
(1. e. the third ‘unfailing circumstance’) the wise men understand the
inevitable receiving from the noble souls of the fruits serially following
oue another ( the series lasting till moksa is attained )

(d) The Parting Exhortation :
oA frraradsy sedlaarg |
S YGTEReIFIska dma: HU

kuladiyoginam asméan matto’pi jadadkimatam |
$ravanat paksapaiader upakaro’sti lesatak [[222])
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The kulé—yoginsl etc. who are even. more dull-witted than myself
will be somewhat benefited as a result of listening to this work of mine;
for example, this listening might generate in them a feeling of partisan-

o ship (for the theses advocated here).

qifka®: vaIqIass WaTFAT ¥ 41 AT |
Rl §4 agEdediE 1R3U

tﬁtivika[z paksapata$ ca bhavasiinya ca ya kriva |
anayor antaram jieyam bhanukhadyotayor iva [[223[]

Now between a feeling of partisanship for a true thesis and an

. actlion performed without a feeling of enlightenment the difference is the

same as that between the sun and a glow-worm.

TAGFHET Iq Aswaged 9 fHarm =
Rodafe wakl weafg g9 IR el

khadyotakasya yat tejas tad alpamn ca vinasi ca |
viparitam idam bhanor ili bhagyam idam budhaik [{224]]

The light of glow—worm is meagre and perishing while that of the
sun is of the opposite kind (i. e. is tremendous and lasting)—all this
should be pondered over by the wise men.

s grdan e & aEn S |
e FeA1urEEral AR Ruar ga: 1]l

Sravane prarthaniyah syur na hi yogyah kadacana |
yainah kalyanasativanam maharatne sthito yatah [[225)

" To the competent persons I need not address a request that they
listen to my work, for the men of virtuous disposition are themselveg
always on the look out for great jewels (i. e. for good writings).

Jafgwaqra=ay ggedq quify g |
gtz g8 wig SA=A BT AU NRREN

naitadvidas tv ayogyebhyo dadaty enam tathapi tu |
haribhadra idam praha naitebhyo deya adarat [/226)/

And though the persons who know the matter do not offer it (j. e.
a work like mine) to the incompetent ones, Haribhadra respectfully
~ requests the former that they do not offer it to the latter,

C 13
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wgE Farssusl agadly smad |
£
HacaaREIvd A gagiEaa: 1R}l
avajiicha krta'lp@ pi yad anarthaya jayate |
alas tatparihdrartham na punar bhavadosatah []1227]]

Since in matters like these even slightest display of disrespect results
in unfortunate consequences I bave made the above request with a view

to avoiding such consequences and not out of ill-will (towards those
against whom the request is directed).

g wAea sy [faskad: |
aradEEE: IEETEra 1Rl

yogyebhyas tu prayatnena deyo’yam vidhin@’nvitaik |
matsaryavirahenoccail  Sreyovighnaprasantaye [[228]]

On the other hand, to the competent persons the duly equipped
teachers should deligently offer it with a mind free from jealousy and

with a vlew to eliminating the hindrances that might obstruct the path
of welfare,

* Kk % K k¥



APPENDIX 1

THE TREATMENT OF THE PROBI,LEMS OF YOGA IN THE
YOGABINDU AND THE DVATRIMSADDVATRIMSIKA

One of the major peculiarities of the Yogadrstisamuccaya is the name
‘given by the author to the subject-matter of his treatize. In common
parlauce the yoga signifies a systematic practice of meditative concentration,
but that certainly is not the meaning — at least not the whole of the
© meaning—Haribhadra intends to attach to this word. To put it in a
'nptshell; by the word y0ge Haribhadra means all such activity on a
man’s part as is conducive to his spiritual upliftment and the guestion
- arises as-to why ~ and with what propriety —this usage was adopted

‘by him. If reliance is placed on Haribhadra’s own references there was
‘A‘present before him a huge mass of literature emanating from the dlﬁ'erent
schools of thought and dealing with the same problems as Haribhadra
- takes up in his writings on yoga. May be the authors of this multishaded
- literature considered themselves to be an asuthority on yoga but it is also
‘possible that Haribhadra calls them so for no reason other than that
they happened to satisfy his definition of ‘an authority on yoga. 'Howeve_r
' a query concerning this matter will be primarily historical and we need
not enter into it just now. Our present purpose is to determine as
précisély"as possible the scope of enguiry of a work dealing with the
problems -af yoga-as Haribhadra understood it. We think that in this
connection our basic source-material ought to come from Haribhadra’g
Yogadrstisamuccaya and Yogabindu as also from the Dvatrimsikas 10th-
26th of Yalovijaya's Dvatrimméaddvatriméika.! The Yogadrstisamuceaya
along with u somewhat detailed analysis of its subject-matter is alréady
before us. The Vogabindu may be said to represent that churning of
the problem on Haribhadra’s part whose net outcome were the theses
propounded by him in the Yogadrstisamuceaya, while the subject—-
‘matter of both the Vogabindu and the Yogadrstisamuccaya was given
8 new systematic arrangement — at places also a further elucidation
by Va$ovijaya in his Dvatrit$ikas in question. Hence 2 summary account-
cum-analysis of the Yogabindu aund of the Dvatrimsikas 10th - 26th of
the Dvatrim$addvatrirsika is being given below just to enable the reader
to see in a better light the subject-matter of the Yogadystisamuecaya.

. . I .

] A 'caréful perusal of the Vogabindu should convince one that

Haribhadra is here chiefly tackling three questions, viz.

1, Yogabindu,: . L, D, Series. Ahmedabad A, D. 1968; Dvatrzmsaddvammhka, Jaina
' Dbarmaprasﬁraka Sabhi, Bhavnagar, Sam, 1966,
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(i) What is good conduct and how to gradate the men of
good conduct ?

(ii) What is the metaphysical esplanation of good conduct on
a man’s part ?

(iii) How to reconcile the differences obtaining between the
authorities dealing with the problem of good conduct ?

Thus when Haribhadra speaks of the five types of yoga Viz,
adhyatma, bhavana, dhyana, samata, vritisamksaya he is in fact enumerating
the types of good conduct as he conceives it. In the early part of the
text (vv. 68 ff.)' yoga is practically identified with adhyatma (to the
exclusion of the remaining four types )} while in the concluding paits
(vv. 379 £. ) it is practically identified with adhyatma and vrilisamksaya
(to the exclusion of the remaining three types ). Now we can treat
adkyatma as a near synonym for good conduct and here is Haribbadra’s
definition of it : “ One who maintains propriety in all his dealings,
ponders over the essential mature of things on the basis of the scrip-
tural texts, and is much wused to adopting the " attitude of friendship
etc (i, e. of friendship, compassion, joy and apathy ) is considered to
be a practiser of adhyalma by those who are an authority on the matter”.?
Elsewhere ( vv. 370-404 ) we are offered three alternative accounts
of adhyalma <which respectively identify it with (i)japa (i. e. the mutter—
ing of a chant in praise of some deity ), (ii) introspection, and (iii)
deity~worship, confession of guilt and adopting the attitude of friend-
ship ete. Practically speaking, bhdean@ stands for a constsnt practice of
adhydima (v, 360 ), dhydna for meditative concentration ( v. 362 ), samala
for not developing an attitude of attachment towards certain things and
that of aversion towards certain others (v. 364 ). Lastly, oritisamksaya
in escence means getting rid of the accumulated karmas and not accum-
ulating new ones (v. 366 ). These details taken by themselves are ot
much important but they throw a flood of light on the working of
Haribhadra’s minl when we find him linking his present account of the
types of yoga with his account of the types of human personalities.

According to the gradation adopted in the Yogabindu the human
personalities may be divided into following types ( arranged in such =
mauner that an earlier type is less elevated thap a later one):

{1} Welcomer of the worldly Existence ( vv. 86-95 )

(ii} Apunarbandhaka { vv_ 178-251)

(ii3) Semyagdrsti ( ve. 252-351 )

(iv) Ceritrin ( vv. 352-56)

{. References to L. D. Series Edition (1968)
2. oveilyad critgyuklasya vacendt lallzacintanam |

mailry2distram alyartem edhydtmarm tadvido viduk ] (2.358)
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' Now Hatibhadra tells us that the practice of adhyaima . and- bhavana
on the part of a welcomer. of the wotldly existence is not genuine, their
‘practice- on the part of an apunarbandhaka or a sampagdrsii is .practically
genunine, while their practice on the part of a c@rilrin is really genuine
( vv. 369-70); as for dhyana, samaia and vrilisamksaya he says that a practi-
ce of them is possible only on the part of a carilrin though this prac-
tice runs an uninterrupted course in the case of the comparatively more
‘advanced \carz'trins and a more or less interrupted course in the case of
those lees advanced ( vv. 371-72 ). This scheme of classifyipg human
parsoualities and characterizing their conduct can be better followed
by the students of the Yogad_rst,isatmuccaya if they forget what is here
being said sbout the samyagdrsti ; for then the first four yoga-view-
points of the Vogadrstisamuccaya will be found to characlerize the
apunarbandhaka of the Vogabindu avd the last four yoga-viewpoints of
the Yogadrstisamucecaya to characrerize the caritrin of the -~ Yogabindu.
Perhaps Haribhadra became convinced that the presence of the type
Samyagdrsti in the Yogabindu account of human personalities was anom-
alous, but thére can be two opiniens on the question. In any ‘case, the
- only vital difference between the Vogabindu and Vogadrstisamuccaya
accounts of human personalities is that former recognizes the type
Samyagdrsti while the latter does not.

’ We have just seen that dhyana, samata and vritisamksaya are the cha-
Tacteristic- activities of caritrin of the VYogabindu égcount':' Now it is
because dhyana and samata ( or something akin to it) chardcterize also
the last four yoga-viewpoints of the Yogadrstisamuccaya account we
have found it possible to institute an almost exact parallelism between
the caritrin of the Yogabindu and the last four yoga—viewpoints of the
Yogadrstisamuccaya. But what about oritisamksaya ? Really speaking,
v;’llisarﬁk;qya is not a quality of human character but a concept that
proves useful in giving an account of the ¢@ritrin (or of the Jlast four
yoga-viewpoints ) in_terms of the temets of the Karma doctrine of the
Jainas, ( For all practical purposes vrilisamksaya can be equated with
‘Karma-ksaya ). When we say that one of the three chief questions tack—
led in ‘the Yogabindu pertains to ‘a metaphysical explanation of good
conduct on a man’s part’ we are in fact referring to the question of
giving an account of human conduct in terms of the tenets of the Karma
doctring of the Jainas. In the Vogabindu such an account is expressly
given (in wvv. 164-72 ) and Irequently defended while in the
Yogad;s_,t.isamuccayav it is simply presupposed and not -elaborated
“for the fear of duplicatirg the Yogabindu—-account bhut- may be

- also fqr the fear- of appearing to indulge in sectarian mataphysics—
' mongering,
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Iastly, we come to the third guestion of the Yogabindu — viz. that .
of reconciling the differences obtaining between the authorities dealing
with the problems of good conduct. Haribhadra must have felt that
these differences pertajin not so much — perhaps not at all —to the
problems of good conduct as such as to those related to the ‘meta-
physics’ of good conduct. Hence it is that we occasiovally find (e . g. in
vv. 100-108) him comparing and contrasting the tenets of the Karma-doe-
trine of the Jainas with the corresponding temets of other schools- This
ultimately leads him to undertake a refutation of the Buddhist und
Saikhya positions on the question of omniscience (vv. 438-57 ),
of the Buddhist doctrine of no-soul Zvv. 476-77), of Sankhya eternalism
(vv. 478 ~89), of Vedants nondualism (vv.518-23 ) etc. - a refuta-
tion haying little direct bearing on ethical problems. Much of this
discussion - finds no  place and rightly in the Yogadrstisamu-
ccaya but a brief refutation of Buddhist momentarism and Sankhya ‘
eternalism occurs here too by mistake as it were. In any case, as a
result of Haribhadra’s studied avoidance of metaph¥sical controversies
in the Yogadrstisamuccaya his appeal for eschewing theological sectari-
anism ~ whichk makes its appearance here as in the Yogabindu - sounds
more sincere here than in the Yogabindu.

II

The Duoatrirsikas 10th - 26th of Va$ovijaya’s Deatrithéaddvatrimsika
bave their own value for & student of the Vogadrstisamuccaya. All
these dvalriti$ikds deal with the problems of yoga in Hariphadra’s _sense
of the word and they literally borrow the major part of their material
either from the Yogabindu and its commentary or from the Yogédrsti -
samuccaya and its commentary. For the present let us ignore the doa—
trimsikas 1lth, 20th, 25th and 926th in which for tbe most part Vadov-
ijaya either criticizes or endorses — mainly doing the former—certain
positions upbeld by Pataiijali but left unnoticel by Haribhadra ( the
very title of the lith dvatrim§ika being Patanijala-yogalaksana ). Of the
Tremaining thirteen dovafrim$ikas the 10th — 18th ( barring of course, the
1ith ) are based on the material borrowed from the Vogabindu (and its
commentary ), the 21st - 24th on that horrowed from the Vogadrstisam—

uceaya (and its commentary) while the 19th is based on that borrowed
from both.

Now the very fact that a logician of Yafovijaya’s acumen could
thus brh}g together in one writing the materinl borrowed f{rom the
Yogabindu and the Yogadrstisamuccaya should be enough to dispel the
likely apprehension that the Haribhadrian writings in question are '
mutually divergent in any important respect. Such an apprehension wight
arise from the fact that the ideal human personality is divided by
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Harlbhadra into three broad grades— viz. apunarbandhaka, samyogdysti
and Caritrin — in the VYogabindu and into two such grades—viz. the
- first four yvoga- viewpoints - and the last four yoga-viewpoints ~ in
-the - Yogadrstisamuccaya. VYa$ovijaya seems to have taken special care
to allay this apprehension. And the distinctive feature of his thinking .
‘on the guestion is his hint that this kind of difficulty arises even in
~ the case of the Yogabindu taken singly. For in the Yogabindu in the
course of his detailed account of the apunarbandhaka and the samyagdrsii
Haribhedra makes it amply clear that good conduct on the former’s
part is ouly practically genuine while that on the latter’s part is really
genuine. v. 203) ;5 but later on he maintains that good conduct on
_ the part.of an apunarbandhaka or a samyagdrsti is only practically gen—
wine while that on the part of a carifrin js really genuine (v. 369 )°.
That is to say, the status of a sampagdrsti is somewhat anomalous in
‘the Vogbindu itself. By way of removing the anomaly Vafovijaya virt-
ually comes out with a ruling to the effect that in those cases where a
samyagdrsti is said to exhibit a really genuine good conduct the fact
taken into consideration is that he is free from the udaya of the
‘anantanibandhikasayakarmas while in those cases where he is said to
,é’zhibit only a practically genuine good conduct the fact taken into
* account is that he is under the sway of the udaya of the remaining
three typés of kasaya~karmas. [ bhinnagranther vidaritativraragadvesaparina-
masya tu bhavato yogah sambhavaii] ... apunarbandhokesya tu na sarvadikas
tathaparinama it dravyata eveti || Dvatrim$ad, 14. 16 [| nanu samyagdrstipary-
‘antam anyatra dravyayoga evocyate katham atra bhavato’yam ukta iti cec caritra-
paripanthinam anantanubandhingm apagame tadgunapradurbhavaniyama iti nica.
 yasrayanat .... || Duatriméad. 14. 18 || ]

VYalovijaya’s way of looking at the things has far-reaching imp-
lications, for it enables us to see as the parts of a harmonious whole
the traditional Jaina position on the question, the {wo positions main—
tained by Haribhadra in the Vogbindu. and the one maintained by him
in the Vogadrstisamuccaya.® In this background we can see why
Vafovijaya found it extremely easy to apply to the eight yoga View-

3. Really speaking, the verse in question is silent about rhe Saniyagdrsti but since Yado-
vijaya (in the Dvatrimsaddvatrim#ika 19.14) accepts the commentator’s suggestion that
Apunarbandhaka here means Apunarbandhaka as well as Saniyagdrsti the above
account of the working of Yafovijaya’s mind is not affected by the discrepancy,

4. Little wonder that Ya$ovijaya could confidently declare that y0ga signifies absolutely
nothing over and above what the Jaina tradition bad known under the heads samiti
and gupli (i, e, the moral dos and dor’ts), - i}
[samitiguptinam prapaiico..... ...yoga uc_yate/‘ na hi samitiguptivibhinnasvabhavo
Jogapadartho'tiriktah ko'pi vidyate|| Dvatrimsad, 18.30/()
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points of the Vogadrstisamuccaya the distinction between the ‘practically
genuine ' and the ©really genuine ’ — an application which was cbviou-
sly 2llowed by Haribhadra’s account of the yoga-viewpoints but was
not actually made by him. [ mitradya api drstayas catasrah, kim punak sthir—
adya ity apy arthah | margabhimukhabhavena...... dravyayogataya moksayojanam
kurvate | Duatrimsad, 20, 31]]] .

This again explains why VaSovijaya could accommodate in one
single dvatrimsikd the material that lay scattered in tbe body of the Vo-
gabindu and the Yogadrstisamuccsya and could be utilized in gradating
human personalities; this is the dvatrimsikd 19th whose title is Yoga-
viveka and about which we have earlier noticed that it borrows its ma-
terial from both the Yogabindu and the Vogadrstisamuccaya- The imm-—
ediately preceding dvalrimsika - with the title Yogabheda ~ is devoted to
the Yogabindu classificaton of yoga into adhyalma, bhavana, dhyara, samala
and vritisamksaya. YaSovijaya must have realized that the information con-
veyed by this classification will also help the reader in better apprec—
iating the contents of the Yogadrstisamuccuya when a general account
of yoga is almost absent (2 minor exception being the verse 17 which
defines ¢ viewpoint’ ); hence his placing the dralrimsika on yogabheda
just before that gn Yyogaviveka and making both form a2 kind of connec—
ting link between the earlier dvalrimifikas based on the <VYogabindu and
the later ones based on the Yogadrstisamuceaya.

The 10th dvatrimsika with the title VogalakSana is also of use to a
student of the Yogadrstisamuccaya even if its material is borrowed from
the Vogabindu. For here Ya$ovijaya discusses three main questions -
viz. (i) What is wrong with the religious performances of a ‘welcomer
of the worldy existence’ ? {ii) What is the metaphysical explanation
of a man entering the path of good conduct, and (iii) +what is the
mutual relationship between enlightenment and action ? The second
question is of use to a student of the Yogadrstisamuccaya simply because
it is discussed there too, but the first and third are useful in a different
manner, The Vogadrstisamuccaya account of the ‘welcomer of the
worldly existence ’ makes no mention of his religious performances and
so the transition from it to the account of the first four yoga—-view-
points sounds somewhat abrupt. This transition is made smoother in
case we are told ~as in the YVogabindu and in the dvalrimsika under
consideration - that the ‘welcomer of the worldly existence’ might also
possibly undertake religious performances but that they will serve mno
purpose because this man lacks enlightenment. And by raising the gen-
eral question of enlightenment zersus actjon Yajoviiaya has given us a
sort of permanent clue—so to say—for untavelling the intricacies of all
discussions on the gradation of human personalities. Some further
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 help in the same direction comes from the dvalrim$ikas 12th and 18th
. and this as follows. In the Yogabindu Haribhadra has spoken of pirvasevd
' conceived as the preliminary phase of a man’s journey on the path of
good conduct and the constituent elements of it are four, viz. (1) worship
" of the preceptor, deties ete., (2) gentlemanly behaviour, {3) penance, and
(4) non-antipathy towards moksa. Now in the dvalrimsika 12th—with the
title Plirvaseva - Vadovijaya discusses these four cumstituent elements of
Purvasevd in a' general fashion and he devotes the 13th with the title
Mu‘ktyadirega -~ to the fourth of these exclusively. This highlights the
importance Haribhadra~and following him VaSovijaya ~ wishes to attach
"to the quality of character called ‘nop-antipathy towards moksa’ — a
'cjuality,which is woefully absent in the ‘welcomer of the worldly existence
and is definitely present in the Apunarbhandhaka (to say wnothing of the
Sanmyagdrsti and the Caritrin),

: .’ The remeaining four dra@lrim$ikds based on the material borrowed from
the Vogabindu—i. e, the dvatrim$ikas 14th~17th comtaiu what may be
called the cream of this text of Haribhadra; for the 14th-with the
title Apunarbandbaka — discusses the nature of an Apunarbandhaka, the
15th—with the title Samyagdysti—discusses the nature of Samyagdrsfi, the
lﬁth—with‘ the title Tévaranugraha~ discusses the problem of divine grace,

. while the 17th—with the title Daivapurusakara—discusses the problem
of fate versus perseverence.

As has been noted earlier, the dvatrim$ikas with the 21st ~ 24th borrow
their material from the Yogadrstisamuccaya ; of these, the 2lst-with the
title Mitra - discusses the first yoga~viewpoint, the 22nd—with the title

~ Taraditraya ~ discusses the nature of the second, third and fourth yoga-
viewpoints, the 28rd—with the title Kutarkagrahanivrtti—argues against
logic-chopping, while the 24th—with the title Saddrsti—discusses the
last four yoga~viewpoints.

. Even a mere mention of the tittle of these dvatrimsikas of Yadovijaya
. should enable us to form an idea of the most important topics Haribha-
1 o dra sought to cover in his treatment of yoga.

~—

14



APPENDIX II

A HINT FOR THE HISTORICO-COMPARATIVE STUDY
OF THE YOGADRSTISAMUCCAYA -

The cultural zctivities in ancient and medieval India were on the
whole conducted under the supreme guidance of a theological tradition
and chief among such traditions were three, viz. the Brahmanical,
Buddhist and Jaina {each again divided into sects and sub-sects). Thus
whatever books - were written in those times—barring those on purely
technical topics like mathematics, astronomy, grammar, lexicography — had
a sectarian-theological stamp fixed on  their face, so to say.
Naturally enough, there could be no mistaking about the theological hue
of 2 book in case it dealt with theological or metaphysical matters
but uncertzinties could possibly arise in case it dealt with purely
ethical matters (the Tamil Classic Kural being a case in point). For the
present, however, we are concerned with that type of literature where
ethical matters stood intermixed with theological and metaphysical
matters and where semi-popular mode of exposition had besen adopted
—these being the characterizing features of Haribhadra’s Yogadrsti-
samuccaya (2lso of his Vogabindu, if not of his other writings on 309ga).
The most ouistanding work of this category emanating form the Brahmaical
tradition is the Bhagavadgitd, For various reasons it might not be possible
to point out a sinéle Buddhist work that would be & fit match for the
G1ta but Santideva’s Bodhicaryavatara is cerfainly a great work belonging
to the category in question. As already hinted, in the works of this
Catﬁéory theological, metaphysicsl and ethical matters were brought in
close connection with each other and discussed together, (to use the
terminology popularized by the Gitd, these works jointly dealt with the
problems of bhakti-yoga, jiiana-yoga and karma-yoga). Now, Haribbadra’s
Yogadrstisamuccaya (as also his Yogabindu) even if falling in this broad
category, exhibit certain unique features.

So far as ethical questions were concereed even the Brahmanical
works like the GitZ and the Buddhist works like the Bodhicaryavatara
maintained positions that were on the whole liberal (because humanitarian),
but on the questions of theology and metaphysics they argued as if the
positions they defended were slone valid. As for the metaphysical
questions Haribhadra too seems to be convinced that the last word on
them has beed said by the Jaina tradition —though he makes deliberate
and sustzined efforts to see if the positions maintajned in this connection
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by :othei-_‘c‘an be shown to resemble those maintained by his own tradi-
tion. But in sharp contrast to the authors with whom we are compraing
. ‘him Haribhadra openly comes out against theological sectarianism, and
" here lies the most unique feature of his writings on yoga- particularly of
the Yogadrstisamuccaya and Yogabindu.

:‘As a quical corollary to his aversion - perhaps growing aversion - to
theological narrow~mindedness Haribhadra was compelled to lay more
ewphasis on things that united the wvarious theological orders than on
- those that divided them. Hence it is that tendency to avoid metaphysical
" controversies is more marked in the Vogadrstisamuccaya (a later work)

than in the Yogabindu (an earlier work)—a circumstance owing to
which the anti-sectarian arguments of the former ate more telling than
those of the latter. However, even while thus gradually dissociating
himself from metaphysical speculations Haribhadra did not think it proper
‘to put greater and greater emphasis on the questions of ethics - questions
arouad which it was really possible to build a stable unity of the people
belonging to various theological orders. As a matter of fact, Haribhadra’s
treatment of ethical " questions is perhaps poorer both in comparison to
‘ that of a work like the Gitd and in comparison to that of a work like
the Bodhicaryavatara. The reason for this unfortunate state of affairs is
Héribhadra’s feeling that a general faith in the doctrines—rather
dogmas ~ of moksa and omniscience is sufficient to demolish all barriers
separating man from man, and in this, we are afraid, he was mistaken.
We do not deny that the doctrines of moksa and omniscience were upheld
in common by almost all those theological orders which Haribhadra
-sought to . unite; our point i{s that they did not constitute the most
formidable plank of the " platform of unity, But when all is said and
‘done,.ungrudging praise remains due to Haribhadra for his having sown
' the seed of a genuine type of humanism at a time when theological
- bigotary was the order of the day.
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INTRODUCTION

"I‘Be Vogavims$ika is one of the tien ty Prakrit tracts (each containing
'20. verses) that Acarya Haribhadra wrote with a view to popularizing
-his ideas ‘on certain ‘ethical, religiotts and metaphysical problems of a
rather miscellaneous character. On the other hand, it is one of the four
texts (the two major ones being -in Sanskrit:and the two minor ores in
Prakrit) that the same Acarya wrote on what he calls y0ga. This preli-
minary information should somewhat enable us to ascess the worth of

- . this text;

Haribbadra’s use of the word Joga is in a way peculiar to him. For
he makes it to stand for all that he considers to be noble in man's
character, Thus jn each and every department of worthwhile human
- activity Haribhadra would distinguish between a Vogic (= noble, proper)
manner of doing things and a non-Yogic (=ignoble, improper) manner. In
his writings on Yoga Haribhadra is most usudlly grappling with the
problems. of ethies (i- e. social conduct) and religion - to a lesser extent
with’ those of metaphysics. The underemphasis on the problems of
mataphy‘sios is perhaps nétural; for in adopting a metaphysical position
one ordinarily acts in g correct or an incorrect fashion and seldom in a
noble or an jgnoble fashion, while the science of Yoga as Haribhadra
conceives it ought to concern itself with the problem of ' nobility or
otherwise of humag ‘acts. Be that as it may, in the Yogavirhéiks Harj-
bhadra  develops his central thesis by way of distinguishing between
2 yogic and g non-yogic manner of undertaking .religious observances
(Wl.ﬁ]e always keeping in mind . the distinction . between a yogic and a
non-yogic manner. of behaving in -general).

In this text Haribhadra divides Yoga into five main types which are
,i_n‘faét lllovtliiﬁ'g but several aspects ~ of uneven importance - of a properly
_undertaken religious . observance. But since such a religious observance
may-and does~have numerous other aspects of a similar sort we are
*.Provided with a -clatificatio in the very first verse. The author there
-BTgues that even if all pure religious performance is Yoga the things he
is going to describe in sequel are Yoga is a rather striking fashion. Another
boint is equally worth noting. Through a particular line of thinking the
di‘scussionr on the problem of proper religious performance is made to bring
within its purview the problem of proper ethical conduct in general, Thus
We aré told that the practice of a-Yoga-type (which in two contexts means

ca PTODErly uncertaken religious observance) is possible only on the part
of a Person who is at least a defa~virats, Now defa-virata is the technical
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epithet attributed by the traditional Jaina ethics to the person who has
taken first steps in the direction of practising general seli—control—so
that Huribhadra is in effect telling us that a person who has taken at
least first steps in the direction of practising general self-control is
alone competent to properly undertake areligious observance, Haribhadra
also here comes out~sharply and in so many words - against those
who, under various mistaken notions, encourage an improperly under-
taken religious observance, but no new point of theoretical importance
seems to emerge from this part of discussion.

Thus viewed the present fext is a good summary introduction to
Haribhadra’s remaining writings on y2ga. Moreover, two circumstances
have rendered it many times more useful than it would have otherwise
been. We are fortunate in having ~in print—a Sanskrit commentary on’
it by YaSovijaya —medieval titan of Jaina logic, and a Hindj translation-
cum-commeniary by Pandit Sukhlalji —the modern counterpart of
Yasovijaya. The accompanying Emnglish trapslation of the text—no less
than the appended explanatory notes— owe almost everything to these two
eminent commentator’s of Haribhadra,

The Sanskrit version of the text is being given for the convenience
of those who know no Prakrit but might be conversant with Sanskrit.

We have got with us three published editions of the text, one edited
by Pt. Sukhlalji and published from Bhawvnagar (1922), another printed at
Indore and published from Ratlam (1997), and the third edited by Prof.
K. V. Abhyankar and published from Ahmeda5ad (1932). Prof. Abhyankar's
edition also notes the variant readings found in six manuscripts- We
have, however, consistently followed the reading accepted in Pt. Sukhalalji’s
edition, it being the reading accepted by Va$ovijaya himself. But we
have had to iusert three corrections—two minor and one major—in
Panditji’s reading. In verse 10 evamaiyamm has been changed into evamaiyar,
in verse 19 riavamariivi has been changed into rivimaravi, In verse 14
Panditji reads nalambana jam sasamaemeva and conjectures that the correct
reading might be elthat nalambana jamemeva ; but the Ratlam edition-
perhaps gives us the really correct reading ~ nalambanamittha sa emeva
which we have accepted.

. oee.
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gFan shaone, s s @ ey |
gRgsr fFasn, srorgast fRA0E 12

_ mukkhena joyanao, jogo savvo vi dhammavavaro |
parisuddho  vinneo, thandigao visesenam [[1]]

All pure religious performance is to be treated as y0g@ inasmuch as it
" connects one with. moksa (i. e. leads one to moksa) ; however, sthana etc.
(to be described in the sequel) are to be particularly so treated-

- SFRendqu-URe a-afd g€sT war |
gafermsEn, agr g oS 8 IR

thanunnatthalambana-rahio tantammi pamcaha eso |
dugamitthakammajogo, taha tiyam nanajogo u [/2///

-~

According to VYoga-texts, this yoga is of five types, viz sthana, @rna
(=varna), 'ar{‘ha, alambana and analambana (@lambana-rakhita); of these the first
two are of the form of a bodily performance while the remaining three
are of the form of a performance characterized by knowledge.

Note : The text nowhere explicitly defines these five types of yoga,
but the following points can well be deduced from the discussion that

follows. It is presumed that a religious observance requires the adoption

df a particular bodily pose and the utterance of a particular benedictory
chant etc. on the devotee’s part. Now insofar as one properly adopts the
concerned bodily pose one is said to perform the sth@na type of yoga
while insofar as one properly utters the concerned benedictory chant
~ etc. one is said to perform the -#rna type of yoga. Again, insofar as one
" properly grasps the meaning of the concerned benedictory chant ete.
one is said to perform the artha type of yoga, Lastly, it is presumed
that a relatively advanced sort of religlous observance involves concen-
" tration of mind on the greatness of a venerated personage or deity. Now
insofar as one concentrates one’s mind on the external specialities of
. this personage or deity one is said to perform the @lambana type of yoga,
while insofar as one concentrates one’s mind on his spiritual specialities
‘one is'said to perform the ananlambana type of yoga, (Thus alambana yoga
+ is y0ga having for its object a gross something while analambana yoga
15 .

T
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is yoga having its object a subtle something). It should -not be difficult
to see why sthana and %rna are treated as being of the form of a bodily
performance while the rest three as being of the form of a performance
characterized by knowledge.

W @Y 7 qar, fHaAnEY =Rt @7 |
gaveg  diafd, 39 Peg ¥ oSk nzl

dese savve ya tahd, niyameneso carittino hoi |
iyarassa biyamittam, ittu cciya kei icchamti [/3/]

Now yoga is performed without fail by a defa—caritrin and by a

sarva-caritriny this precisely is why certain authorities (on yoga) are of
the view that what the lesser Yoga-seekers succeed in attaining Is (not
yoga proper) but the seced of yoga.

Note : The Jaina tradition conceives man’s spiritual progress as
divided into two broad stages, one in -which the man has just got rid
of a perverted understanding of the nature of thing and the other in which
"he puts into practice the correct understanding imbided by him-in that -
earlier stage, Now deSa-caritra is'the first and sarva-caritra the second
of the several sub-stages into which the second of these stages is further
divided. Hence in the present verse Haribhadra is in effect saying that
Joga consists not in a mere acquisition of the correct understanding of
the nature of things but in taking steps — howsoever elementary — towards
implementing this understanding; in addition, he is suggesting that the
mere acquisition of the understanding in question may be treated as an
instrumental cause of yoga {even if not yoga proper). ‘

glewanr 7 39T, @ qu e‘ma’faﬁasa“r o
goEtabrfafERas guadiy Ly -

ikkikko ya cauddha, ittharn puna {taitao muneyavoo |
icchapavittithirasiddhibheyao  samayantie [|4]]

Again, we are to note that the Voga-tradition technically divides

éach of these (Gve) types of Yoga into four sub-types, viz. iccha,
pravrtti, sthira, siddhi, ‘

CESRET LY g € ﬁqﬁrrnﬁwﬁ =37 |
 BEFEAAEE, SRl 9gs 3 il

tajjullakakapni samgaya viparinaminl iccha |
saveatthuvasamasararm, tappalanamo pavatti u ||5//
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gg agaTE-Faanfed fraol ¥ |
g qgyEen-ed gu gig fafsl usn

“taha ceva eyabalzaga-cfmtaralziyam thirattanam neyam |
savvarh paratthasshaga-rivvarm  puna hoi siddhitti [16]/

Here tccha-yoga is characterized by a joy derived from listening
to the stories relating to (the seekers and possessors of the various types
of) ¥oga and by a manifestation of the various auspicious sentiments ;
similarly, pravrti-yoga consists in a permanently and predominantly calm
Practice of (the various types of) yoga; sthira-yoga consists in the same
~ sort of yoga-practice (as does pravriti-yoga) but one that is free from all
- anxiety concerning the likely obstacles, while siddhi-yoga is possessed of
an additional characterstic in that it wholly proves beneficial to others.

uw g feuear, ger@aagasE gk |
TEq 3 geardlargen Wwaael ol

" ee ya ciltartva, tahakhaovasamajogao huriti |
lassa u saddhapiyaijogao bhavvasattanam [[7]/

. These various types and sub-types of y0oga become possible as a
result of the ksayopaSama of this or that sort which the souls destined
to aﬁaiﬁ moksa.earn through their evincing an attitude of faith, attach-
" .ment ete. towards yoga,

‘Note: It is a traditional Jaina notion that whatever evil acts a man
commits are retained by his soul in the form of Karmas (mo;e“cdrre;:th::
Karmans) that bear fruit at an appropriate occasion — either in the present
life or in a future one. Again, it is believed that through.a soul’s own
" ‘endeavour the likely intensity of the fructification of a karma accumu-

lated by this soul can be reduced (the extreme case being when it is
reduced to. zero). KsayopaSama is the technical name for the elementaty
"type of such a reduction —the corresponding names for the intermediate
and advanced types being upasama and ksaya respectively. (It is ksaya
that stands for the intensity in question being reduced to zero). In the
Dresent verse Haribhadra also touches upon another traditional Jaina
notion, viz. that certain souls are destined never to attain mokfa while
the rest are _destined .to attain it (the former being technically called
abhavya, the latter bhavya),

aghar Feyel, @M 9z 98 qag & |
wafe sgamEn g sgrEE el

anukampa m’vvw,‘sa'ﬁwego hoi taha ya pasamu iti |
© eesim  anubhava, icchainam  jahasamkham [/8))
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A feeling of compassion (for those in misery), a feeling of disgust
(for the worldly existence), a feeling of eagerness (for moksa), a feeling
of calm (in general) are the respective results of iccha-yoga, ete. (i.e. of
iccha-yoga, pravriti-yoga, sthira-yoga, siddhi-yoga).

Note : The meritorious qualities here enumerated by Haribhadra
are known to the Jaina tradition as omes that a man comes to develop
on acquiring the correct understanding as to the nature of things. Now.
Haribhadra has earlier told us that yoga does not consist in a mere
acquisition of the correct understanding of the nature of things. Hence
some difficulty in our following the present verse. Morever, the tradition
does not institute a hierarchical order among these gqualities, an “order
required by Harlbhadra’s mode of arguing. Hence some more difficulty .
in our following the present verse. The solution of the difficulty seems
to lie in treating the thesis here proposed by Haribhadra as one he has -
worked out independently.

ug feafa @@, amoor e shaon gar wRT A
Fagdgoor Agr, 9 IwgIW W 1’0

evam thiyammi talte, naena u joyana ima payada |
_ciivamdanena neya, navarar tattannung sammar [[9/]

This is how matters really stand (in respect of _yoga) but with the
help of the illustration of Caitya-vandana (i. e. a particular daily religious
observsnce prescribed in the Jaina scriptural ' texts) a truth-seeker must
properely grasp how a particular visible performance is an act belonging
to a particular yoga—type. :

Noﬁe ¢ Caitya—vandana involves making certain vows of a moral
nature and treating as a withess thereof some venerated personage or
deity.

afiggazami, @ S| wgaEy |
AEIgacy g1, 813 SEed- 9 |13 ol
T IS SEAT qFEEaQd g |
g @ongg, sl @ /T 1L L

arihamtaceiyanarr, karemi  ussagga evamaiyarm |
saddhajuttassa taha, hoi jakattham payannanam [/10]]
eyam ca'tthalambana-jogavao payamavivariyam tu |
iyaresim thanaisu, jatlaparanam param seyam [|11]]
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Thus when a man who is full of fajth (in religlous truths) duly
' utters the (prescribed) resolve * ariharhtaceiy?znam karemi ussagam (Skt :
. arhaccazt_ranam karomy utsargam ; lit. ‘I keep (my body, mind, tougue) in
check before the venerated Arhats’) or the like he comes to acquire a
" correct understénding of the wording of this resolve. Now this acquisition
a “of a correct. understanding wusually proves to be an unfailing (and
immediate) cause of Mmoksa in the case of one who practises the artha or
the alambana -type of yoga while it proves to be a remote such cause in
the‘c‘ase of one who is endeavouring to practise a type like sthana (i. e,
the sthﬁﬂa or the Urna type of yoga).

’ Note : Arhat is the techniicul name for the holiest personages posited
:Aby the Jaina tradition. ‘

WA T FrAagaud ¥gar AEEEETE |
- ar suwEAr g, e @iEEE 1R

ihara u kayavasiyapayam ahava mahamusavao |
ta anurgvanem ciya, kayavvo eyavinnaso [[12]]

o Otherwise ‘(i.e. in case there is neither a practice of the artha or the
. alambana type of yoga nor an endeavour to prictise the sthana or the
urana type of y0ga) the utterance—of-the-resolve in question is but a
mechanical  performance or (what is worse) is but a tremendous hoax-
"Hence traimng in an wutterance like this ought to be imﬁarted only to
such persons as are (spiritually) fit for it.

S ¥afiager, s@T ® fewf w19 R |
geqz fawde g, a1 g fafgasafact 123

Jje desaviraijutta, jamha iha vosarami kayam i [
suvvai virale imam, ta samman cimtiyavvaminam [[13/]

-"Now those persons alone are thus fit (to receive religious training)
~who are possessed of desa-virati; for here one is found to make declara-
tion to the-effect ‘I keep my body (mind, tongue) in check’ while such
‘2 keeping of check is possible only on the part of one who is possessed
of virati (of some sort)—this aspect of the matter has to be pondered over.

Note + Desa-virat is a synoym for desa-caritra. And in view of

- what has earlier been said about dela~caritra (and sarva-caritra) viralt should

be parﬂphrased as “practical desistence from a sinful act’”’. Hence Haribha-
dra’s prese nt argument.
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faeqeg=gaiz 1§, acauineg 5 g g |
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tilthassuccheyai vi, nalambanamittha jam sa emeva |
sutlakiriyai naso, eso asamamjasavihana [[14]]

Even in the mname of maintaining the continuity of the religioﬁs‘
tradition should one not impart religious trajning to an unfit person;
for an improperly undertaken religious observance verily results in an
end of the religious observance as laid down in the scriptural texts,
and that, in turn, means an end of the religious tradition itself.

Note : The idea is that one who, with a view to maintaining the

continuity of the religious tradition, encourages an improperly under-

taken religious observance will find his purpose defeated in the long
run.

a1 g 9%en {99, 9 7 gaaguigmatRar |
i fi wiffws, © Gug=adsi 1wl

so esa vamkao ciya, na ya s&yamayamﬁrz‘ya’zzamavisesa /
eyam pi bhaviyavvam, iha (titthuccheyabhirahi f[15]]

Thus an improperly undertaken religious observance is certainly
coanducive to (spiritual) disaster. Again those who are afraid of the
likely termination of the religious tradition, let them also reflect over
the fact that it is no matter of indifference whether one djes in natural
course or is killed by somebody else.

Note ;: The idea is that if we have to chose between the termination
of a religious tradition as a result of nobody practising its precepts
and its termination as a result of people practising its precepts impro-

perly the former should be preferred as the lesser evil.
IO G TN T WIGHATEAIS |
i gafzEsd, gRomglzugEle 1ge

muttina  logasannan uddhiina ya sahusamayasabbhavar |
sammarm  payaffiyavvam, buhenamainiunabuddhie |[16]/

Thus giving up the patbetic desite to please the commonfolk and
grasping the true import of teachitg of the noble ones an intelligent
person, appiying his keen wit, should pursue what is the proper path.

Wote : SofijAid is the technical name for a certain group of péthetic
fecling (enumerated as ten ~ sometimes as four).

- Loka-safijiid is a member
of this group. ‘
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a;aﬁqcax e, amrgg STgII g |
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kayamittha pasamgena, thanaisu jaitasamgayanam tu |
hzyameyan; vinneyarn sadanvithanaltanena taha [/17//

Eﬁbugh of digression, let us only note that a religious observance
'(liké’:caiéya—vandana)'i's conducive to welfate insofar as it is undertaken
' by such .persons as certainly endeavour to practise the yoga-types like
 3$}15'.2¢ etc. and insofar as it falls under the category called ‘proper
{ethico-religious) observasice.’

Note - TEe next verse describes what is called ‘proper (ethico -
" religious) observance’.

T 9 fgaaEEE ST |
g gshag @y, t@ =W gag Sy Uil

‘qyaﬁz ca pibhatiagamanugam taha asamgayajuttam |
neyam cauvviham khalu, eso caramo havai  jogo (/18]

' ‘A proper (ethico-religious) observance is of four types, viz. one
towards which the agent has developed a feeling of attachment, one
vtow'ai'dsvwhich the agent has developed a feeling of devotion, one the
scriptural sanction behind which. is well understood by the agent, one
whlch has become a- part (as it were) of the agent's nature. Of these it is
“the last one that constitutes what we have called the last (i.e. aralambana)
“-type "of yoga, -

- Note : The present -nmames of the types in question are somewhat

‘ 'techpical in nature—perhaps, first employed by Haribhara himself in the

~ Sodadaka 10- 3-7. The English translation of these nemes seeks to
summarize the corresponding definitions given by Haribhadra.

et T 0 wReed 7 gw wg [
- uRugEal ggMsurdaoy A 1R

alambanam pi eyam ravimaravi ya ittha paramu i |
taggunaparinairavo  suhumo’nalambano  nama  [[19]/
Here (i. e. in the case of yoga) the alambana (i- e. object) may be

either a corporeal entity or an incorporeal one. By an incorporeal entity
we understand a released soul, while a yoga-type that is of the form

1. An alternative reading is ggﬁ[ TSI AT (Skt. GET ST i"ﬂ'ﬂ')
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of the comprehension of the activities of a released soul is to be treated
as subtle in nature and to be technically called analambana. (On the
alternative reading :*....ccceeeee...By an incorporeal entity we understand a
released soul, and it is the comprehension of the activities of a released
soul that constitutes a subtle yoga @lambana (while yoga with a subtle
alambana is to be technically called analambana)” )

Note : It is with the help of the'present verse that we have deduced
Haribhadra's definition of the @lambana and analambana types of yoga.

Ty NEGEREOT 88 9 30 37 |
g AFWSTEN, FA0 G 9 SEAiiR el

eyammi mohasdgaratararan sedhi ya kevalamn ceva |
tatlo ajogajogo, kamena paramarr ca nivvanam [[20]]

As a result of practising the analambana type of yoga one crosses
the ocean of delusion, a crossing that marks the completion of the process
called érer_zi-h‘rohar,la; after that, one first attains omniscience, then performs
the meditative trance that involves the cessation of all bodily, mental
and vocal operations, and finally attains moksa- '

Note : The Jaina tradition posits eight genersal types of Karmas, of
which the most dangerous is technically called mohaniya (lit. the type
which causes delusion). Sreni-arokana (more precisely, the Ksapaka type of
Sreni-arohana—- for there is also another type of Sreni-d@rohana whose function
is different) is the technical name for the process that culminates in the
utter destruction of the mwhaniya type of karmas. It is further believed
that a soul that has got rid of its mohaniya karmas becomes omniscient.
Lastly, the tradition maintains that just on the eve of attaining moksa
a man performs a meditative trance — of a very brief duration-that
involves the cessation of all mental, bodily and vocal operations. All
these notions are in Haribhadra’s mind while composing the present verse.
From the point of view of our text his most crucial contention is that
onte who performs the analambana type of yoga successfully completes the
process of (ksapaka-)$reni~arohana.
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