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PREFACE

Ac Haribhadra! has written several works on Yoga, viz. (1) Yoga-
bindu, (2) Yogadrstisamuccaya, (3) Yogasataka and (4) Yogavimsika.
The first two are his major works. This volume contains the Sanskrit
text of the Yogabindu, printed in both the scripts Nigari and Roman.
Dr. K K. Dixit has translated the text into English, adding explana-
tory notes at various places. Needless to say that the translation will
be useful to the students of Yoga. In the Introduction Dr. Dixit has
given the substance and nature of the text. For all this we are very
thankful to him. In printing the text of the Yogabindu we have
utilized Suali’s edition ( published by Jaina Dharma Prasaraka Sabha,
Bhavanagar 1911) and the edition of Jaina Grantha Prakashaka Sabha
( Abmedabad, 1940). We acknowledge our indebtedness to these two
Sabhas. Our thanks are also due to Pt. A. P. Shah who has helped us
in correcting the proofs.

Toonc- ”

L. D. Institute of Indology,
Ahmedabad.
15-11-68.

Nagin J. Shah

Acting Director.

1. For the life, date and works of Ac. Haribhadra readers are req‘uestéd to refer to:
(1) *Samadaréi Ac. Haribhadra’, Pt. Sukhlalji; (2) *Sri _Haribhadra.séri ’, Prof,
H. R, Kapadia; (3) Preface to Yogasataka (L. D. Series No. 4.)
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INTRODUCTION

The Yogabindu is one of the four works that Acarya Haribhadra
wrote on Yoga - the other three being the Yogavim$ika, the Yogadataka
(along with an auto-commentary) and the Yogadrstisamuccaya (along
with an auto-commentary). However, for a proper appreciation of this
set of Haribhadrian writings it is necessary for us to be clear in our
mind as to what the author undertands by the word yoga. In a nutshell
Haribhadra maintained that yoga is what leads one to moksa while ag
a Jaina he was convinced that it is right faith, right knowledge and
right conduct that lead one to moksa, Naturally, therefore, what Hari-
bhadra calls ‘a treatment of the problems of joga' is in fact ‘a treatment
of the problems of right faith, right knowledge and right conduct’. Now
a rather ticklish question arises at once.In the equation just formulated
‘faith’ stands for ‘faith in the traditional tenets of a theological sect’ and
we ought to ask as to what is meant by ‘right faith’. An average Jaina
would say that ‘right faith’ means ‘faith in the traditional tenets of the

»Jaina sect’—just as an average Buddhist would say that it means ‘faith
in the traditional tenets of the Buddhist sect’ and an average Vedicist
that it means ‘faith in the traditional tenets of the Vedicist sect’. A
conspicuous feature of Haribhadra's writings on yoga is that he here
makes most serious -~ and sincere- efforts to avoid giving to our question
the answer we have attributed to an average Jaina. How far these efforts
succeed is worth examining.

Haribhadra notes that the votaries of different theological sects
might possibly hold divergent views on three question, viz.

(i) What deities are to be worshipped ?
(ii) What metaphysical positions are to be adopted ?

(iii) What type of social conduct is to be regarded as noble ?

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

(i) The Problem of Deity-Worship : That deity-worship is a highly
desirable performance Haribhadra just takes for granted, but he does
seek to dispel doubt that might arise in one's ‘mind owing to the fact
that different circles propagate different concepts of the deity to be
worshipped. Thus at one place he - quoting with approval the declaration
of one Kalatita - argues that since a common feature of all deities is their
supreme capacity to grant favour to their respective devotees and since
it is impossible for man to form a precise and unmistaken concept of the
secondary features of a deity people should not gnarrel as to which
deity ( rather than any other ) deserves to be worshipped; the idea is
that whatever deity one chooses to worship ought to be in a position to
grant the favour sought. With somewhat similar ideas in mind it is
elsewhere recommended that one should worship all the deities without
distinction - just as the lady, who knew that some onme of the yonder
lying herbs was going to metamorphose his husband-turned-bull but who
was in the dark as to which this herb was, fed him with all those herbs
and thus got him restored to the human form. It is as a result of this
basic attitude of his that Haribhadra’s mention — repeatedly made - of
deity-worship as a desirable performance ceases to sound sectarian.

(ii) The Problem of Metaphysical Knowledge : Another problem that
constantly exercised Haribhadra’s mind was that of the difference obtain-
ing among the various theological sects on the questions of metaphysics.
However, in this connection he found it impossible not to eriticize
certain positions and defend certain others - even if here too he took care
to point out that this criticism and this defence had become mnecessary
because of the need to render tenable the unanimously upheld doctrine
of moksa. Thus here and there in the present text we find criticized the
Advaita Vedanta doctrine that the only existing reality is one soul, the
Sankhya doctrine that soul is an absolutely immutable verity and that
prakrti — the inanimate priniciple responsible for a soul’s bondage - is
common to all souls, the Buddhist doctrine that soul is nothing over
and above the series of momentary consciousness-states, the doctrine
( not attributed to any one particular school ) that things are not possessed
of the inherent capacity to behave in the manner they do; contrasted
to these all is the Jaina doctrine — sought to be defended - according to
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which souls as well as matter—partizles are real, are many, are chara-
cterized by permanence-cum-change, are ( in each single case ) possessed
of an inherent capacity to behave in the manner they do. Furthermore,
criticism has bzen levelled against the Buddhist and Sankhya denial of
the possibility — granted by the Jaina - of a soul attaining omniscience at
the time of moksa ( and for a certain period just preceding the attain-
ment of moksa ), Haribhadra thought that the metaphysical positions thus
endorsed by him consitute the minimum necessary for rendering tenable
the doctrine of moksa (and thence for explaining the possibility of a desi-
rable type of conduct on man’s part ). [n view of Huribhadra's thoroughly
non-sectarian outlook on the question of deity-worship his present
attitude cannot be dubbed sectarian, but certainly it stands in need of a
critical scrutiny on merits alone. And having undertaken such a scrutiny
one might possibly be justified in disagreeing with Haribhadra on this

point or that.

(iii) The Problem of Noble Social Conduct : Haribhadra earnestly em-
phasizes the desirability of wakefulness on one's part towards one’s
social responsibilities. Thus he enumerates a man’s obligations in
relation to his elders, his family~members who are dependent on
him, the poor and helpless in general, the human beings in general.
By way of making a summary characterization of noble conduct Hari-
bhadra loves to call it ‘conduct exhibiting self-restrain ($antata) and
high-mindedness (udattata)’ - an expession where ¢ self-restrain’ stands
for the negative aspect of noble conduct and ‘high-mindedness’ for its
positive aspect. And he more than once endorses the Buddhist formula
according to which noble conduct has got four. aspects, viz. (i) frirndli-
ness (maitri) towards all beings, (ii) compassion (karunad) towards those
in misery, (iii) joy (mudita) at the performance of those superior to
oneself, and (iv) apathy (upeksa) towards those incapable of being corrected.
It can easily be seen that in taking up these positions Haribhadra
expects —and rightly — support from all men of goodwill belonging to what-
ever theological camp. As a matter of fact, on these questions Hari-
bhadra can possibly get support even from such men of good-will as
belong to no theological camp whatsoever. However, we should never
forget that Haribhadra himself was convinced that a man belonging to no
theological camp cannot be a man of good-will. For he makes ‘non-
antipathy towards moksa, an indispensable condition of one’s being a man
of good-will while in ancient and medieval India one could not perhaps
be a believer in the doctrine of moksa without joining one of the theo-
logical orders of those days. This also explain3 why Haribhadra takes
it for granted that deity-worshipis a highly desirable performance while
coming out only against the mutual quarrels of the deity worshippers.

-
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In fairness let it however be admitted that Haribhadra is emphatic
enough in denouncing that type of deity-worship which is accompanied
by little spiritual enlightenment ; that is to say, on Haribbadra's own
showing spiritual enlightenment turns out to be a more desirable trait
of character than a merely mechanical habit of worshipping the deity.

But in the context of Haribhadra’s writings on yoga what should be
the meaning of ‘spiritual enlightenment’? To put the reply rather crudely,
we can say that spiritual enligh'enment consists in looking at matters
after the manner of Haribhadra. Really speaking, yoga is nothing but
Haribhadra’s favourite and rather technical ‘word for his own typical way
of viewing tbings - which ‘s why at the end of his present text Haribhadra
expresses a wish that those who study it might become ‘yoga-eyed’. As
a corollary, ‘the practice of yoga’is Haribhadra's phrase for ‘putting into
practice the basic outlook propagated by himself (i.e. by Haribhadra)'.
What this outlook is we have briefly considered just before while taking
note of Haribhadra’s understanding of the problem of deity worship, the
problem of metaphysical knowledge and the problem of mnoble social
conduct. By way of supplementing that- account we might mention
that Haribhadra has undertaken a classification of the yoga-practices
and a gradation of those practising poga. Thus he speaks of the
five species of yoga, viz. adhyatma, bhavana, dhyana, samata and vrttisamksaya,
and of the three types of yogins, viz. apunarbandhaka, samyagdrsti and caritrin,
Then we are told that the practice of the two species adhyatma and
bhavana is ‘practically genuine’ om the part of an apunarbandhaka
(also of a samyagdrsti — as the commentator goes on to add ) and
‘really genuine’ on the part of a carilrin; similarly; the practice
of the three species ‘diyana, samata and vrttisainksaya is genuine on
the part of a caritrin (and not at all possible on the part of an
apunarbandhaka or a sampagdrsti). All this amounts to saying that the
practice of yoga really becomes possible only after one has attaind caritrin.
hood while apunarbandhaka-hood and samyagdrsti-hood are respectively
the elementary and the advanced sub-stuges of the'stagc preparatory to

. yoga-practice.

Now the concepts of dpunarbandhaka, sampagdysti and caritrin have
been borrowed by Haribhadra from the Jaina tradition which tells us
that a man becomes apunarbandhaka some time. when he is experiencing
the latter half of the last pudgalavarta ( or pudgala-paravarta ), samyagdysti
when he attains the Fourth gunasthana and caritrin when he attains the
Fifth gunasthana. [ A pudgalavaria stands for that period of time during
which a soul, as a result undergoing births after births, manages to take
up for body-formation etc. each and every matter-particle existing there
in the universe (and that each and every soul has been managing to do
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S0 again and again since a beginningless time — i.e. has been experiencing
one pudgalavarta after another since a beginningless time - isa Juina tenet)
—so that the last pudgalavarta being experienced by a soul is that pudga-
lavarta by the end of which this soul will attain moksa, And gunasthana
is the general name for those fourteen stages into which the Jaina tradi-
tion divides a man’s (rather a being’s) spiritual progerss; in this graduated
series an apunarbandhaka occupies the uppermost level of the First gunasthana,
a samyagdrsti the Fourth gunasthana( the concept s Second gunasthana and Third
gunasthana being too technical to be taken into consideration by us here), a
caritrin the gunasthanas Fifth onwards. ] For all practical purposes, what
the Jaina tradition means by ‘the beginning of the acquisition of
carira’ js what Haribhadra means by ‘the beginning of a genuine
practice of y0gd’ - an equation which is an obvious corollary of
Haribhadra’s thesis that a genuine practice of y0ge becomes possible
only ‘after one has attained caritrin~hood. What seems to be new
is Haribhadra’s classification of yoga into the five species adhyatma, bhavana,
dhyana, samata and oritisamksaya, But since these species of Joga are in
fact five more or less advanced ingredients - to be more precise, five
increasingly more advanced ingredients — of yoga—practice and since the
Haribhadrian concept of yoga-pratictice is the same as the traditional
concept ‘acquisition of carilra’ ( both standing for ‘spiritual enlighten-
ment accompanied by a corresponding practice’) the Haribhadrian concept
of yoga-species ought to be essentially similar to the traditional concept
of the ingredients of caritra; (an illuminating — though brief - endeavour
in the direction of demonstrating this has been made by Yasovijaya in
the Dvatrimsaddvatrimhdika verses 18. 27-32 which constitute his conclud-
ing remarks to his account of the five yoga-species posited by Haribha-
dra). Broadly speaking, the ingredients of yoga-practice as conceived by
Haribhadra are either religious or ethical in character, a situation which
it is natural to expect in veiw of his general notion of an ideal human
personality, For Haribhadra lays almost as much emphasis on the need for
proper religious observances as he does on the need for a noble social
conduct. What he significantly adds is that neither is possible in the
absence of an adequate spiritual enlightenment. That in turn is because
Haribhadra feels that proper religious observances mean non-sectarian
religious observances while non-sectarianism is made possible by spiritual
enlightenment; similarly, he feels that noble social conduct means social
‘conduct characterized by self-restrain and high-mindedness, both of which
are made possible by spiritual enlightenment,. ‘

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

religion, phi]osophy and ethics.
As may be seem from a cursory glance at the Table of Contents,

the material presented in the Yogabindu can be divided into five sections
(to be further sub-divided), viz.

I Introductory

II On Apunarbandhaka
III On Samyagdysti
IV On Caritrin

V  Miscellaneous.

However, a closer perusal will reveal that, generally speaking, the
first four of these sections are as much of a miscellaneous character as
undoubtedly is the fifth, (as a matter of fact, there is little harm in —and
some justification for — regarding the section V as buta part of the section
IV). That the introductory section should exhibit such a character was
not quite unexpected but the same cannot be said of the sections dealing
with_ the dpunarbandhaka, Samyagdysti, and Caritrin — the three types of yoga-
seekers posited by Haribhadra. Thus in the section on Apunarbandhaka
Haribhadra has found occasion to say things about the Samyagdrsti - even
if in this case there is also some excuse for his procedure. For Hari-
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bhadra is here taking exception to Gopendra’s view that even an
A punarbandhaka is in a position to undertake the yoga-practice of a gen-
uine type, a view contrasted to his own according to which one must be at
least a Sampagdrsti in order to genuinely practise yoga; (according to
another and a better corroborated version of Haribhadra's view one must
be at least a Caritrin in order to genuinely practise yoga , but let us
not raise that difficulty just now ). However, having set forth the two
rival views Haribhadra goes on to offer a long account of what he consiners
to be three concomitants of poga, an account which is of general interest,
that is to say, an account which has nothing to do with an Apunarban.
dhaka (or even with a Sampagdrsti) in particular. Similarly, in the section
on Samyagdrsti considerable space has been devoted to the problen of an
inherent nature being responsi'ble for the mutual differences among
spiritual aspirants, the problem of -divine favour, the problem of fate
versus perseverance, that is to say, to the problems that are of a most
general interest. Lastly, it is in the section on Carilrin that the five
species of yoga are distinctly defined and the benefits derivable from them
enumerated; again, it is here that we are informed as to what types of
agents are authorized to practice a particular type of y0ga and to what
extent. However, there is some excuse'also for this procedure on Hari-
bhadra’s part. For in this part of his discussion Haribhadra has come
out with the suggestion that a Caritrin alone is entitled to practise
Joga in its various species, so that as a sort of corollary it becomes
incumbent on him to offer a description of the various species of yoga
and to give the reader an idea of the extent to which the various types
of agents other than a Catitrin fall short of practising these various yoga.
species; ( here also let us overlook the difficulty that Haribhadra’s
present position comes in conflict with his earlier upheld view that
even a Sampagdrsti — thougt not an Apunarbandhaka~is capable of genuinely
practising yoga ). But when all is said and done, one cannot help feeling
that it would have been better if Haribhadra transferred his treatment of
the problem in question to a section where those of a general nature
are disposed of ; ( otherwise, the section V itself — which deals with
certian general problems pertaining to y0ga — can well be transferred to
the section IV)!?

~ For the rest, the Table of Contents should enable one to form a fairly
clear idea of the questions that Haribhadra has raised and sought to
answer in his present text.
In preparing the accompanying English translation help has chiefly
—almost exclusively — come form two sources, viz. (i) the commentary

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

Ahmedabad —K. K, Dixit
12th March, 1967

YOGABINDU
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SECTION |
INTRODUCTORY

(1) Benedictory Verse:

FarssTraEgS T AirRaread |
dnfed aFeaty gatags e 1R

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

Having bowed to the Beneficent One, who is free from a beginning
and an end and is venerated by the chief among the yogins, 1 proceed on
to narrate the treatize that is called Yogsbindu ( or the treatize that
cets forth a constituent element —literally, a drop-of yoga ) and is conducive
to moksa, this narration being undertaken with a view to seeking enlight-
enment as to the true nature of things.

(2) The Essential Unity of All Yoga-paths:

g ANEEETARNEYT q@d: |
ger TTH v AedediEERE: g IR
sarvesam yogasastranam avirodhena taltvatah /

sannitya sthﬁpak_am caiva madhyasthams tadvidah prati 112/

It (i.e. this Yogabindu ) is not in essential conflict with any of the
yoga-texts (belonging to the different schools of thought), and basing
itself on a sound logic it establishes the non-conflicting character of
these texts for the sake of those who are an impartial authority on the
subject.

Nrgi@ am fred a g@ &6
gregTierq aa qREREY F RO LRI

moksahetur yato yogo bhidyate na tatah kvacit |
sadhyabhedat tathabhave tuktibhedo na karanam //3//
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Si is i . .
teachil;ce Joga is u‘mtrumental in bringing about moksa two sets of yoga-
mutuallgs ;_annot dli.fer from one another because the two do not have
y different aims in view ( moksa being their common aim ); and
’

when that i ;
at is the case (i.e. when two sets of yoga-teachings have got an

identical aim i i
o aim in v1e.w) the two do not become different merely on account
eir mutually different manners of expression.

NeRgERaen &g a7 N |
SR akdgd 7d a@fRaseifn 1o

moksahetutvam evasya kintu yatnena dhidhanaih |
sadgocaradisams$uddharm mrgyaim svahitakanksibhik [14//
fnd '(I;h: .mtelligeut nien fiesirous of their own welfare should endeavour to
pOSses: Just how a particular set of yoga-teachings, as a result of
ing a proper object etc. and hence bej is i i
bringing hors yors being pure, 1s instrumental in

MG @&l 9 6 9 AR g |
AT ARETANST  FFHEITERTIANG: 14|

8ocara$ ca svaripam ca phalam ca yadi yujyate |
agya yogas toto’yarh yan mukhyasabdarthayogatah 115//
In case a particular set of yoga-teachings has got a proper object, a
proper nat}lre and a proper result it ought to be designated ‘a set ’ f
yoga-teachings’, for in that case it is strictly worthy of the design:tioz.

T GG G aRANE: |
§ W g% Ud 9 qcanmean adeqdr (18

atma tadanyasamyogat samsar tadviyogatah |

sa eva mukta etau ca talsvabhavyat tayos .tatha 116/]
. A soul as a result of getting connected with something other th
itself experiences worldly existence while as a result of getting di .
ected from this something it experiences moksa; and the gWorlfll S eiet.
e.nce and_mo/c{a take place because it is the very nature of fh T
tion and dis-connection in question to bring about those two rese i

FANSTAENSTT qeear A HT: |

AT FT: §F A GEAEIGERA ol
anyato’nugraho’ py atra tatsvabhavyanibandhanah / \
ato’nyatha tv adal sarvam na mukhyam upapa.d_yale 11711
And even the act of a soul receiving favour from somebody el
takes place because it is the very nature of this soul to recei . te;e
favour; for otherwise all that ( i.e. phenomena like a soul receivingn;:voulls'

from somebody else ) cannot be spoken of
employed.

pectively.

in a literal sense of the words

\{

INTRODUCTORY 5

FIFEATAA AT FRISSHATRRA: |
gal 9% ¥z Rad wednd (@ el

kevalasyatmano nyayat sada’’tmatvavisesatah |
samsari mukta ity etad dvitayar kalpanaiva hi /18]

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

HrEaanaRasiy qur geFHEaEd 4 |
FEAP ®A T qBIAFGITE, IR

kaficanatvavisese’ pi yatha satkancanasya na |
$uddhyasuddhi yte $abdat tadvad atrapy asamayam [/9//

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

MO Gnmsi 9 gsaa |
qr 9 q9Em@d gE@amsEagan 1 ell

FrgqraRaaEd [FQasEragr 4@ |
sdigw@arsalq & arasaa 1R Q0

yogyatam- antarendsya samyogo’pi na yujyate |

5@ ca lattattvam ity evam tatsamyogo’py anadiman //10]]
yogyatayas tathatvena virodho'syanyatha punak |
atitakalasadharmyat kintv gjnato’yam driak //11]]

A soul getting connected with something other than itself ( to be
precise ‘a soul getting connected with Karmas ') is inconceivable unless
this soul possesses the capacity for such a connection, a capacity which,
moreover, is a part of the very nature of this soul. And inasmuch as
the capacity in question is beginningless the connection in question toa
should be beginningless, for if one does not grant that one will come in
conflict with a universally maintained position (i.e. with the position
that the worldly existence of each and every soul is beginningless ).
The phenomenon under consideration (i. e. the phenomenon of a soul
getting connected with Karmas) is akin to past time (inasmuch as this
time is of the form of a beginningless series of moments even if each of
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thes inni

DOSi;;Zox(nents has a be.gmnmg and an end ). Of course, we maintain this
as.to the beginningless character of the process of a soul getting

connected with Karmas) because it is upheld by the scriptures.

Note : Haribhadra is going to say a Jot about a soul falling in
bondage as a result of its connection with a foregin element. By ‘ foreign
elemen.t "he will usually mean Karmas ( more correctly, Kan;mns ) whifh
the Jaina tradition—and it alone—posits in the form of physical entitie
attracted by a soul as a result of its good and bad deeds and remainin 5
attached to this soul till it has reaped the appropriate consequences of thesge
dheed‘s. Son'letimes, however, this ‘foreign element ’ will stand just for
:v;. hphysxcal apparatus consisting of body and manas’® with the help of

ich a soul undergoes the experiences it does; this latter usage is
alone current in those of the non-Jaina traditions which posit a forei
element by way of explaining the bondage of a soul. e

HPISAFAEAN @G’ g g |
g wifEgRAr @y %?Erraﬂ%raﬁr 123

a:wgraho’py anugrahyayogyatapeksa eva tu |
nanuh kadacid atma syad devatanugrahad api //12//

o ’;‘th: gxl')antfing of favour too depends on the capacity of the party
A g o e' a,voured. E.g.a physical atom cannot turn into a soul even
through a deity’s grant of favour.

FAN i & wel AR |
Taisfigaga S 9g 193
T GRS TREE |

TR WA aadeagarEa: (192l
k(irma(zo yzfgyal@yiz‘rh hi karta tadyyapadesabhak |
nanyatha’tiprasangena lokasiddham idar nanu 1113/]

anyatha sarvam evaitad aupacarikam eva hi |
, brapnoty aSobhanar caitat tattvatas tadabhavatah [114]]

Objecexthaige:;e;st (81? c:;]]ehd' never taxcept when the object concerned (. e. the
ot | . rec.s 1s'act1v1ty to) possesses a corresponding capacity,
; ? erw1.se there will arise undesirable contingencies. What we a
driving at is plain commonsense and if it is not granted all phenome;:

of c.mr everyday experience will turn out to be figurative somethin
contingency which is certainly undesirable inasmuch as what is g’la
figurative does not exist as a matter of fact. e

. A reads ‘A Ingar°®

INTRODUCTORY 7

ISy = T AF TTAGEF: |
[y

FeItqqIStag: gatwaRg saaRAadd Nl

upacaro’ pi ca prayo loke yan mukhyapirvakah /

drstas tato’py adah sarvam ittham eva vyavasthitam [[15//

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

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

Yargs g YT gaedare wieEa: |
w§ s7aRdd g FWARTE auE 1281

aidamparyain tu vijhgyain sarvasyaivasya bhavatah |
evam yyavasthite tattve yogamargasya sambhavak [/16]/

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

gen: AFAEFEEE aw AT |

o
afiar w3l &9 agae g WE@ Rl
aifg-maf-aaeg @l Afka |

aar FANSfAF T IASTAEFA g R <
purusah ksetravij jiianam iti nama yad atmanal |
avidya prakrtih karma tadanyasya tu bhedatah 1171}
bhranti-pravrtti-bandhas tu satpogasyeti Kirtitam |
$asta vandyo’vikari ca tatha’nugrahakasya tu //18/]
For we find that the different schools of thought ascribe to soul the
_names like purusa, ksetravit and Jjhana while ascribing to the entity which
stands alongside soul the names like avidya, prakrti and karma, Similarly,
a soul’s connection with the entity in question is given the names like
bhranti, pravrtti and bandha while the agent who grants favour to a soul
is given the names like $asir, vandya and avikarin,

Note: The commentator tells us that soul is given the mname
purusa by the Jainas and Vedantins, the name kSetravit by the Sankhyas, the
name jfigna by the Buddhists; again, the element standing alongside soul
is given the name avidya by the Vedantins and Buddhists, the name prakrti
by the Sankhyas, the name karma by the Jainas; similarly, a soul's
connection with the foreign element in question is given the name bhranti
by the Vedantins and Buddhists, the name pravriti by the Sankhyas,
the name bandha by the Jainas; lastly , the agent who grants favour to a
soul is given the name $a@sir by the Jainas, the name vandya by the
Buddhists, the name avikarin by the Sajvas and Bhagavatas,
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qreeaeared fawan qfrarRIzaEAa: |

fgenaraar gEAEaafEEar 340 naall

_ _ ... . bhavatak |
sakalyasyasya vijieya paripakadibhavatal
ooy ¢ iddhis tatha tatha 1119]/

aucityabadhaya samyagyogast . .
. ’ ust before have functioned in

When the several factors mentioned ]} ) . VRITT)
n — e. g. when a soul’s capacity to attain mori% T
alization of yoga ina correspondink

.transgression of proprieties.

an appropriate fashio
ripened—there takes place a proper re
fashion, a realization marked by a non

wFE Gy qoeeaArsad 9 A% 740

gagTagarat g E{Wﬁq aras: 11Rell
ekante sati ladyainas jath'sali ca yad vrtha |
tattathayogyatayam iu radbhavenaisa sarthakak //20]] o
In case a soul is existent in an absolute (i.e. chang?less) fashlo .
and so also in case it is non—existent in an absolute fashion all endn;\:l
our on its parts will be futile; on the other hand, if .it is possessedl:» y
capacity of this or that sort its endeavour will be fruitful asa resu

its assuming this or that form.
34 goumee gARTEH |
Fqa' TaRafa geqrepaais & 12U

daivatn purusakaras ca tulydv etad api sphutam [
. amy ardhvam ado’pi ki /121]]

usly proper to say that fate :m'd
ments in the make-up of o mans
ing to take up subsequently.

yujyate evam eveti vaksy
On our reasoning alone is it obvio
perseverance are equally powerful (ele
worldly career ); this topic too we are go
SRR aa avad A |
sraaETae g | v feREar 1IR3
loka$astravirodhena yadyogo yogyalam vra:)et ,/ . .
Sraddhamatraikagamyas hanta nesto vipascitam //122]] o
That yoga (i. e. yoga tenching ) is alone capable of really servmg;ts
" purpose which does not go counter either to the testimony of everyusv

. . ! .
experience or to that of scriptures; this verily 1is Wh)t s Jyoga tlmtth N
to be accepted on sheer faith is not to the liking of the intelligent persams

e Grafexaadana & |
e qendaerd At 1R

vacanad asya sanmsiddhir ctad apy evam.ev.a.lzi /
drstestabadhitan tasmad etan mygyam hitaiging 1123]]

1, Both A and B read -s{»ﬁﬁ

INTRODUCTORY 9

Even the statement that yoga is to be known through an authori-
tative utterance ( alone ) makes sense just on our reasoning; hence one
desirous of welfare should look for such an authoritiative utterance
( pertaining to yoga) as does not go against either what you happen to
see or what you have happened to infer.

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

g qATRG AAISTENENRA |
qGsFRIRRIETE 33 qreagasyq 1R 20

dystabadhaiva yatrasti tato’drstapravartanam |
asacchraddhabhibhutanam kevalam badhyasiicakam [/24]//

Those who, with a view to attaining supra-sensuous results,act on
the authority of such scriptures as are contradicted by the everyday
experience itself do nothing but provide a proof of being deluded and of
being afflicted by an undesirable type of faith.

GEARONIATA AHRISAT T qEAA |

- rRsgRsly gwT @ gIfewd @ g o lRall
pratyaksenanumanena yadukto’rtho na badhyate |
drste’drste’ pi yukta syat pravryttis tata eva tu [/25]]

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

Qs qAT g g &G AT AR |

_ Q. c
FXGITE gqd aanaraamEad [IR&|
ato’nyatha pravrtiau tu syat sadhutvadyaniscitam /
vastutattvasya hantaivatn sarvam evasamafjasam [[26]]

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

JAETMEATENOT FEgaaA0LAT |
aqar qafEdesy gredl gwFaiafa: 1Rwll

taddyrstadyanusarena vastutattvavyapeksaya | s
latha tathoktibhede’ pi sadhvi tattvavyavasthitik [[27]]
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fThu.s as a result of attributing to things a behaviour that is in

:(:: ‘:)en:itz to the findings of observation etc. it has been possible to

: correct assessment of the nature of things even if this asse-
ssment is often differently worded by different circles.

AT A TAGRAT: § A |
faftaikag w1 aw@esaqa: 1k

ar.nukly/avi;ayo yah syad uktibkedah sa badhakah |
hithsahimsadivad yadva taitvabhedavya pasrayak |/28//

" A diﬂtereuce of wording (and the consequent difference of views )
at pertains to secondary matters (i. e. matters secondary from the point

of view of yoga practice ) will i
prove an obstacle (in th
such, for example, ( e o1 2]

o is the case with the difference of wording pertaining
0 e elaborate treatment of ) the question of killing versus non-killing

or w t t]l e the abpo ate tleatnlent Of ) metaph Sical

R
ge¥ g 9 S8 aeE g RuREar |
femffawamE amaamar a0 e

m'ukhye. tu tatra naivasau badhakak syad vipaScitam |
himsadiviratav arthe yama-vratagato yatha [/29]/

On th.e other hand, a difference of wording that pertains to essential
matters (ie, matters essential from the point of view of yoga.practice)
never proves an obstacle (in the path of Joga) for the wise men: e g

;e g,

desistence from killing etc. is desi
. gnated yama by one set of thij
and vrata by another. fnkers

Note: To be explicit, in the sense indicated the word Jyama is
current among the Sankhyas, the word vrata among the Jainas

(3) The Several Classifications of yoga:

AN wufegragea: |
FRATATENOT AAEiisirsfigd (13 o]
mukhyatattvanuvedhena spagtalinganvitas tatah /
Jyuktyagamanusarena Yyogamargo’bhidhiyate |/30//
. Hence we now proceed to offer —in conformity to logic as well as the
scriptures— such an account of the y0ga.path as concerns itself with

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

1. Both A and B read m"

o f

INTRODUCTORY 1

ST qEAT AT gHar Iragegd: |
A0 AT A 1Y HF FAWA R R0

adhyatmain bhavana dhyanam samata oritisamksayah |
moksena yojanad yoga esa Srestho yathottaram [[31]]

Adhyatma, bhavana, dhyana, and vrttisarnks aya are ( the several species of)
y0ga inasmuch as they connect one with moksa (i.e. lead one to maksa);
and in this list a later occurring member is superior to aun earlier occurr-
ing one,

Note : A literal meaning of the word Jy0ga is connection.

. aifaRIsqTicassard Qrga-aeqaArsa: |
grEdsArEaRafd ggeRa ka1

tattviko’tattvikas cayam sanubandhas tatha parah |
sasravo’n@sravas ceti samjnabhedena Kirtitah [/32]]

Using other sets of terminologies y0ga may be divided into the types
‘genuine’ and ‘not genuine, into the types ‘continuous’ and ‘not continuous’,
into the types ‘accompanied by defilement’ and ‘not accompanied by
defilement’, :

qrias! 4 TF A HANAT |
s~ grgaruRg DA @ 133
qrEa QNEERERIsISAEE: W/ |
FEETACERAT: g@9r AT FRRian 13l

tattviko bhita eva syad anyo lokavyapeksaya |

acchinnah sanubandhas tu cchedavan aparo matah [[33]]
sasravo dirghasathsaras tato'nyo’nasravah parak |
avasthabhedavisayah samjha eta yathoditah [/34]/

Here ‘ genuine ’yoga is yoga that is actually present there while ‘ not
genuine ' yoga is a mere show of yoge made in order to please the
common-folk. Again, ‘continuous’ yoga is yoga that proceeds in an uninter.
rupted fashion while * discontinuous ’yoga is y0ga that is marked by interrup-
tions. Similarly, ¢ y0g2 accompanied by defilement’ is yoga to be practis-
ed in course of long period of wordly existence while ‘ y0ga not accom-
panied by.defilement’ is yoga of a contrary description (i.e. y0ga to be
practised in the course of a brief period of worldy existence ) and is of
the supreme type. These different designations refer to the different
states (i.e. grades) of yoga and they describe these states quite appropri-

ately.
1, A reads JEAATAY,
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* 3 . & Q
&Y g99 =9 FATRHATRAT |
el ATNEEI G 113 41|
soariparh sambhavarm caiva vaksyamy urdhvam anukramat |
amisarm yogabhedanam samyakiastranusaratah [/35//

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

(4) The Greatness of Yoga :

I g AT ANHFEIGSTA |
@RAHRAT  FTALTAT T I3 & ||

idanim tu samasena yogamahatmyam ucyate | .
plravasevakramas caiva pravrtlyaigataya satam /| 36 |/

For the present I just briefly describe the greatness of yoga;
besides; I describe the course of preliminary performances technically
called purvaseva insofar as it leads the noble souls to undertake the
practice of yoga,

-
qN: Foqae: 3 ARt aw |
- K} baY *
M g9 ot A R w&EmE: (13l
yogah kalpataruk Srestho yogas cintamanih parah |
yogah pradhanarh dharmanam yogah siddheh svayarhgrahah [/ 37 |/

Yoga is akin to the type of kalpataru tree, Joga is akin to the best type of
cintamani jewel, yoga is chief among the virtuous performances, yoga is
the very attainment of supreme success (i.e. of moksa). )

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

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

N
A T FASIASREST S W |
- d Q
- EET AgRATST TAGEE: 13 <)
tatha ca janmabijagnir jaraso’pi jara para | v
duhkhanam rajayaksmayam mytyor mrlyur udahytam /] 88 |
Again, they say that it acts like fire in relation to the seed of

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

gudvEfa ety s @dar |
Nawiga I qaRsawwvafy 139

kunthibhavanti tiksnani manmatkastrani sarvatha |
Jyogavarmavrte citte tapaschidrakarany api //-39 |/

INTRODUCTORY - 13

The sharp weapons of the god of cupidity - weapons that manage to
pierce through penance (i.e. through a mind shielded by mere penance)
— get utterly blunted when struck against a mind that is protected by the

armour of yoga.

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

HERFITNIT=ZIA0l (AT |
s greEEAsRETREEn: 12 oll

aksaradvayam apy etac chriyamanam vidhanatak |
gitarh papaksayayoccair yogasiddhair mahaimabhik /] 40 |/

The great souls who were adept in the practice of yoga have declared that
even a mere listening— properly undertaken —of the two syllables ( viz. vo
and ga ) constituting the word yoga is highly capable of putting an end

to sins.

wfoae 791 T4 a5 gafawa: |
rARTEEgs FamigmE 18R

malinasya yatha hemno vahneh Suddhir niyogatah /
yogagne$ cetasas tadvad avidyamalinatmanah |/ 41|/ »
Just 'as an impure piece of gold isinvariably purified by fire so also
is a mind which nescience has rendered impure (invariably purified)
by the fire of yoga.

g guAAaEIsi |y gaq |
geanTeane: g RfEaa e’

amutra samSayapannacetaso’pi hy ato dhruvam [
satsvapnapratyayadibhyak samiayo vinivartate [| 42 [/

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

sgmFARNT argamEarsi & |
[

FHFET VAR 1831l

$raddhalesan niyogena bahyayogavato’pi hi/

Suklasvapna bhavantistadevatadarsanadayah [/ 43 |/

Evén one who observes just the externals of y0ga comes to have, neee-

ssarily and owing to the accompanying faith of his, the dreams of an
auspicious type where one sees one’s favourite deity etc.
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Note : Since yoga must necessarily be accompanied by some amount
of spiritual enlightenment what is called *the observance of mere
externals of yoga’ really means such éthico»religious performance as is
accompanied by an extremely elementary spiritual enlightenment., That
a practiser of y0ga comes to acquire miraculous capacities is just common-
sense with Haribhadra.

A & G, A gesenr fg Afim: |
a4 @A quAfF gEr geAga 11 21l

devan gurin dvijan sadhin satkarmastha hi yoginah |
prayath svapne prapasyanti hrstan sannodanaparan || 44 /|

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

AZAsW = a1 aqr gursdgsTay |
AMFIBIEAIA g=q A9gIEqq: gl

nodana@’pi ca sa yato yatharthaivopajayate |
tathakaladibhedena hanta nopaplavas tatah || 45/

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

WEREIETT gaadnsiusTad |
frsashnre gufesfad aar nesy

svapnamantraprayogic ca satyasvapno’bhijayate /
vidvajjane’viganena suprasiddham ida tatha |/46//

That also as a result of employing dream-incantations (i.e. incanta-
tions bearing on dreams) does one manage to have true dreams is a fact
quite well known to the learned circle and never disputed by them.

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

- } . : 3
A YIg qEAEE @R @ 39 |
. A e
AR g F-REE=E 129l
na hy etad bhulamatratvanimitiar sangatam vacah /
‘ayoginak samadhyaksam yan. naivamvidhagocaram //47//

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

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

g F IR ATTAFGIFA, |
FJgTeERE: @ NG Aqreg ITq: N9l

pralapamatram vaco yad apratyaksapurvakam |
yathehapsarasah svarge mokse cananda uttamah [[48//

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

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

N 7q GAFY JaATHEATAL: |
aeATRfy Fwisy a9 @y S el

yogino yat samadhyaksain tatas ced uktaniicayah |
atmader api yukio’yam tata eveti cintyatam [[49//

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

gAfiA & sagmeudancasy |
AsrardaRs T ararswf 9 FE@ n4ell

ayogino hi pratyaksagocaratitam apy alam |
vijanaly etad evam ca badh@'trapi na vidyate //50//

That it (i e. yogic perception) well takes cognizance of even such
things as are beyond the perception, of non-yogin is a fact; and then
there should be no difficulty even in the present case (i.e. in conceiving
even soul etc.as amenable to yogic perception )
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AR a6 Nifgeannaa: |
Teafy Frant 7 & 779 4 3993 1aQ)
atmady atindriyain vastu yogipratyoksabhavatah |
paroksam api canyesin na hi yuktya na yujyate |/51//
It is not logically untenable to posit — on the testimony of yogic per-

ception — the existence of supra-sensuous entities like soul etc. even when
these entities are not amenable to non-yogin's perception.

fearag dma: &F 99 a1 9 sl |
W stafrad T mi qEwEa 1w?))
Ffgarors 9 qur sgafEmEr |
VAT IR A FEEAT: 1193
aft: gur rrEd Amalz: mear |
ARAA q&d T THENATTATY 119 2]

kificanyad yogatah sthairyam dhairyar Sraddha ca jayate |
maitrl janapriyatvarh ca pratibham tattvabhasanam [/52//
vinivrtiagrahatvarh ca tatha dvandvasahisnuta |
tadabhava$ ca lahhas ca bahyanam kalasangatah //53)/
dhytik ksama sadacaro yogavrddhik fubhodaya |

adeyata gurutvam ca Samasaukhyam anuttamam ||54]/

To say nothing more, on account of Joga one fiinds oneself in poss-
ession of firmness, patience, faith, friendliness (for all being), popularity
(in the eyes of the worthy ones), intuitive awareness of the nature of
things, freedom from obsessions, a capacity to stand the twin misfortune
(in the form of a separation from the desired omes and 2 company of the
undesired ones), an absence of the twin misfortune in question, the
favourable external circumstances availed of at an opportune time, content-
ment, forbearance, gentlemanly conduct, an augmentation cf yoga - con-
tentment etc. that are conducive to one’s welfare, honour received from
others, and the supreme bliss of calmness. '

e FTfasfAal o |
TIY ATATAGIT § G, || %4l|

avidvadarganasiddham idanim api dyyate |
etat prayas tadanyat tu subahv agamabhasitam /|55 v
Even to this day most of these things are a matter of common
experience with all people-from the learned ones down to the womenfolk;

in addition, a good number of other things of the same sort have been
set forth in the spiritual texts. .

1%
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a Jag yadmaHERAEd |
qEAvEFE darasamtatEa: sl

na caitad bhutasanghatamatrad evopapadyale |
tadanyabhedakabhave tadvaicitiyaprasiddhitah 1156/

All this ( that is being said about the greatness of yoga ) .would Pe_we
made no sense if reality were a conglomeration of but physical entlt.le,s,
for the difference in question (i.e. the difference between the yogx'ns
experience and the non-yogin’s) remains unaccountec.l for un.lesjs sofmetthmg
else (i.e. something non-physical) is posited as a differentiating factor.

T GUET GEETqAA F |
RraraeataRer adai@add T llwoll

R GERGRAIE, IFARESARTA: |
iR ag=ag WsTfae 9aT lucll

brahmacaryena tapasa sadvedadhyayanena ca [,
vidyamantraviSesena saltirthasevanena ca //_57]/ .
pitroh samyag Tpasthanad glanabhaisajyadanatah |
devadijodhandc caiva bhavej jatismarah® puman [/58]]

A man succeeds in recalling his past life through the instrumeqtal}f'yr
of a practice of sex—control, a performanace of penance, a study of’ th'eﬁus-
picious Vedic (i.e. scriptural) texts, resort to ap»pr_rob'priate mag1<fs and :m'c;a*-
ntations, a journey to the auspicious pilgrimage:centres, a dutiful oﬂferfrv:‘g
of services to one’s parents, a donation of medicines to those dgyn
with ailments, a tidying up of the deities (i e. the places of de;ty-worshm )
and the like. - p,,

&9 ©F 9 gadTRaEEAsy & | |
a
WAHTE, AU EATIq agaanaia 1all

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

That is why not all of those who come from another world fi,e.
who take a new birth after having completed the course of a past l_lfe)
manage to recall their past life — just as not all pefsons recall the events
of the place from which they all happen to be coming.

T Al JagARTEANE: |
GHIIEI R fRNa: g oll

na caitesam api hy etad unmadagrahayogatak |
4 sarvesam anubhutarthasmaranain syad visesatah 11601/
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Even in the case of those latter persons (i.e. of persons coming from
the same place ) it might happen that on account of delusion or of
possession by a ghost each and every - one of them fails to recall the
details of the events earlier experienced by him ( at the place in question),

QAT g it ety |
FEHTfanaT @nafaged saafaan 18

samanyena tu sarvesam stanavrilyadicihnitam |
abhyasatilayat svapnavrttitulyain vyavasthitam 11611}

So far as a general ( as contrasted to detailed ) recall of a past life
is concerned it manifests itself in the case of each and every person in
the from of his motion ( when he is a just-born babe ) towards the
mother’s breast and of similar acts; these acts take place on account of
a past performance repeated great many times justas dream-experiences do.

A Wraarrarar, At fatiar |
sadlsi afaq R qengear Precaarg 153

svapne orttis tathabhyasad viﬁigga:mrtiuéfjitﬁ /
Jagrato’pi kvacit siddha suksmabuddhya nirapyatam 1162/

Even in the case of a dream-experience it sometimes happens that
we do not have a clear memory of this experience at a later time, this
absence of memory beingA due.to the.( weak ) nature of repetition concer-
ned ; nay, even in wakipg state such ideas sometimes occur to us (as
are not. follpw,e;i by a.clear memory of themselves at a later time), All
these matters should be carefully pondered over.

AT | AGEAI T WA A |
. o
Tt dARARERe-a | fram 153
Sriyante ca mahatmana- ete driyanta ity api |
kvacit samvadinas tasmad atmader hanta nifcayak [/63//
Again, we hear of and at places directly come across — such noble souls
as provide us with corroborative evidence (on the question of the recall of

pest life ); on the basis of that evidence (too) we ought to become cerfain
as’ to the existence of soul etc.

W ¥ geaafgedin o3 faman |
7 PR arTaeezl s 118 9l

evar ca tattvasamnsiddher yoga eva nibandhanam /
ato yanni&tilaivgaﬁx nanyatas tv wdr$i kvacit 1641/
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Thus yoga is the sole instrument of realizing the mnature of things

{like soul etc); for a necessary definte realization of this mnature of
things takes place through yoga and through nothing else.

ad1sig AEd, FAqRAEAEY |
Yeqraar G0 HAT FREFAEIRIO KA

ato’atraiva mahan yatnas tattattattvaprasiddhaye [

preksavata sada karyo vadagranthas tv akaranam 1165]/

Hence with a view to realizing the true nature ofﬁ'these. 'thin.gs and
those an intelligent man should  always make great ‘eﬁ’orts'mnthls v?ry
direction (i.e. in the direction of practising yoga) for in this connection
the polemical texts are certainly of no use whatsoever.

. A e -

IS T AR TETERen: |
wEAfEaAsagdmEd a9 1§
“ grziza afqareia ag-ar fR=ai@r |

: : "
gaard Yo Tesfa fredewag a1l
uktain ca yogamargajhais taponirdhutakalmasaik |
bhaviyogihitayoccair mohadipasamariv vacah 1166}/
« yadams$ ca prativadams ca vadanto niScitams tatha |
tattvantarm naiva gacchanti .ilapilakavad gatau [[67/] "

Thos= who are well conversant with the path of yoga and have washed
off their sins with the help of penance have emphatically utt.ered .the
following words for the benefit of future yogins, words that are like
a lamp for dispelling (the darkness of) ignorance: “Those~who=-a§vance
well-devised arguments and counter-arguments ( against each'other? do
not sticceed in realizing the ultimate- nature of ‘things, their behaku.r
resembling that of the animal who is yoked to the oil-presser and is
making rounds after rounds ( without forming any notion of the exact
distance it has travelled ).” _

(5) Adhyatma asthe' Chief ‘Means of Attaining Yoga :

SFEATERAT WA INT: uREda: |
Y} gEAAE a9 amaRa 1Sl

adhyatmam atra parama upayah parikirtitah |
gatau’ sanmargagamanarh yathaiva hy apramadinak [/68/]
The best way of doing (i. e. of realizing the true nature of things )is .
adhyatma — just as the best way of undertaking a journey is to follow the
path without showing any sign of ‘negligence.
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GFATS ACHAZAATHAAG AT |
TfAYR aaewd 33 99 gadd N8R

muktva’to vadasanghattam adhyatmam anucintyatam |
navidhite tamaskandhe jizye jaanarm pravartate 1169]/

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

a N
FFNATE AIATEERIER qéAT 7 |
AsETRiy T a7 Wi tooll
sadupayad yathaivaplir upeyasya tathaiva ki |
nelarasmad iti prajiiak sadupayaparo bhavet [/70]]
By employing improper means cne does not achieve one’s aim so
well as one by employing proper ones; the intelligent man should there-
for see to it‘ that he always takes recourse to proper means.

WU araeAeT: dafhar g
T fradistie W=t gog g 192

sadupdyai ca nadhyatmad anyah sandariito budhaih |
durapam kinty ado’ ptha bhavabdhau susthu dehinam /171]!

Now the wise men have demorstrated that the proper means in our
case (i. e, the proper means for realizing the true nature of things ) is
nothing else than adhyatma ; but in the ocean of worldly existence even.
this adhyatma is pretty difficult for people to acquire.

- (6) The Possibility of Attaining Adhyatma only in the Last Pudgula-
varta: : '

R gERIEd adr A gEmias: |

frafa=Ra = ai%%agmaaq e

carame pudgalavarte yato yah Suklapaksikah /
"bhinnagranthi$ caritri ca tasyaivaitad udahytam [[72/]

For we are told that adhyatma can be acquired only by a person
who is experiencing the bright (je. later) half of the last pudgalavarta
and who is a bhinnagranthi as well as a caritrin (i.e. Caritrin),

Note : As we shall learn later on, a Samyagdrsti is a bhinnagranthi
but. not a Caritrin while an Apz{narbandhaka» is neither a bhinnagranthi nor o
Cﬁrltnnfso that Haribhadra is here saying that the practice of adkyatma
is possible neither on the part of an Apunarbandhaka nor on that of
Samyagdysti but only on that of a Caritrin,
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gRuagEAETEAEaRaa aur |
sgcarfatarsa ardwge sgfaq ekl
pradirghabhavasadbhavan malinyatisayat tatha |
ataitvabhinive$@c ca nanyesv anyasya jatucit [/73//

A person who is not experiencing the later half of the last pud-
galavarta and who does not satisfy the above description (i.e. who is not
a bhinnagranthi as well as a Caritrin) canno: aquire adhyatma because he
has yet to undergo an extremely long course of worldly existence, beca-
use the cefilement vitiating his nature is rather massive, because he is
firmly stuck to wrong notions as to the nature of things.

srarfg darr AamfiearEg: |

gZEl QA SAFAEEqrEIar @ ol
AYAT FFIA FERIAEAFRNG: |

A glagant genggar Gasgar eul

anadir esa samsaro nanagatisamasrayak |

pudgalanam paravaria atranantas tatha gatah //74/]
sarvesam eva satfvanam tatsvabhavyaniyogatah |

nanyatha sarmwid etesam siuksmabuddhya vibhavyatam[|75//

In the case of each and every soul the course of worldly existence
has been beginningless—a course during which there has taken place
birth in the form of numerous species—and here there have occurred an
infinite number of pudgalavatras; now all this has been due to the very
nature of the soul concerned. If that be not so (i.e. if what happens to
a soul does not do so due to its very mnature) phenomenon of a soul
experiencing pudgalavatras remains unaccounted for. This matter has to
be pondered over attentively.

Al T T FAREN S |

- °
gEgF@AE o wrafml Raaq ek
yadrcchikam na yat karyam kadacij jayate kvacit | )
sattva-pudgalayogas ca tatha karyam iti sthitam [|76]/
An effect cannot come into existence accidentally while the connection

of a soul with matter is an effect; from this follows our thesis ( viz.
that the course of worldly existence undergone by a soul is due to its

- very nature).

fearer QI EETISATER T |
T REegd T 939 & a¥garg el

citrasyasya tathabhave taisvabhavyad rie parak |
- na kascid dhetur evarh ca tad eva hi tathesyatam [[77]]
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The form of a soul’s connection with matter differs from case to case,
and since of this difference there seems to be no other cause except the
nature of the soul concerned let this nature be granted to be the actual
such cause.

A9/ B Q9 IsFAT |
AZAALTAETT FEATANGAT o<l

svabhavavadapatti} ced atra ko doga ucyatam [
tadanyavadabhavas cen na tadanyanapohanat /178//

It might be objected that our position amounts to embracing the
doctrine of svabhava ( j.e. the doctrine which explains all phenomena as
being due to the very nature of these things and those). But we ask as
to what is wrong with that doctrine. It might be replied that an accep-
tance of this doctrine weans a denial of causality to every other factor
(i.e. every factor other than the ‘ nature ’ of things). To this we reply
that the denial in question is not intended by us.

Freikafaasarafise og qgeafn: |
WAT SATRAT 7 T HAT A TAX (o]

kaladisaciva$ cayam ista eva mahatmabhik |
sarvatra vyapakatvena na ca yuktya na yujyate [|79]]
For as accompanied by time etc. this (i.e. the ‘ nature' of things )

has actually been admitted by the learned ones to be a universal causal
‘r.tor ; and there is nothing illogical about such an admission.

qIRAIROTAY g BT T |
T Fr@If HIT qeEEAT FAL. | <ol

tathatmaparinamat tu karmabandhas tato’pi ca [
tatha duhkhadi kalena tatsvabhavad rte katham 1180}/

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

IAT FBIRACT AT AT |

afpfREmRg @R el

vrtha kaladivada$ cen na tadbijasya bhavatah |
akificitkaram etac cen na svabhavopayogatak |/81]]
It might be objected that on our thesis it will be futile to posit
time etc. as causal factors (in the production of an effect); to this we

N
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reply that the seed (ie. the capacity ) of them (ie. of time etc.) too is -
present here. Then it might be objected that the seed in question wiil
be serving no useful purpose; to this we reply that it will be assisting the
¢ nature ’ in question.

AT FAAgE agATaEasiy & |
dFEIRE S FerEal A neRl
samagryah karyahetulvam tadanyabhavato’pi hi |
tadabhavad iti jreyam kaladinarm niyogatah //82]]

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

UFsAFES WEdl g95a AEfad |
A ITAASTG SuIEGEHAT 7 1l

etac canyatra mahala prapaficena nirapitam |
neha pratanyate’tyantasn lesatas tuktam eva hi //83//

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

TR HENT HFT SEGAISTA |
ATEFEATITAGEAI AT AT (< 2l

ararirgEsImIraaatsar: |
TEEAATEAY A g AgArEag heull

krtam atra prasangena praléztarh prastumo’dhuna |
nadkyatmayogabhedatvad avartesv aparesv api [[84]]
trapapabhibhutatvaj jhanalocanavarjitah |
sadvartmavataranty esu na sattva gahanandhavat //85//

Enough of digression, let us now resume our proper-topic. In the
pudgalavartas earlier than the last one people lacking knowledge that is
to act as eyes— like blind persons trapped in a dense forest— fail to get at
the proper path ; this happens on account of these people mnot being in

- possession of adlyalmayoga and their being under the sway of. terrible sins.
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(7) Forther Account of the Last Pudgalavarta (incidentally of the
‘ Welcomer of the Worldly Existence’) :

waikafea: matrgsr w3 gfaarn |
¥ugdzdish e@iFIRiEaE el

bhavabhinandinah prayas trisamjna eva dubthitah /
kecid dharmakrio’pi Syur lokapaktikytadarah //186]/

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

Note: The Sanjiias are enumerated as four (sometimes also as ten),
viz. anxiety for food (@hara-safijia), fear (bhaya-sijia), attachment for worldly
possessions (parigraha-sanjiia), sex-passion (maithuna-safijia). The commentator
says that the last of these is here kept out of purview by the author
because in certain cases of the type of persons wunder description it
might be present in an unmanifested form.

ga ermfagiat weadl v w1 |
a varfie) enfweredaa: (1l

ksudro labharatir dino matsart bhayavaa $athah |

ajio bhavabhinandi syan nisphalarambhasangatah [|87]]

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

Qeraarda AfedarqEEr |
fraa aftmar qis3 Szufmezizar el

lokaradhanahetor ya malinenantaratmana |

o kripate satkriya sa'tra lokapaktir udahrtz /188//

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

warfimfet SwuaT gl |
T fAcsigeal aR B ekl

bhavabhinandino lokapaktya dharmakriyam api |
mahato hinadystyoccair durniam tadvido viduh [/89]/
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Now even the religious observances of a ‘welcomer of. the worldly
exlstence’, inasmuch as they are of the nature of lokapakti and he.nce
involve an attitude of meanness in relation to a thing inherently sublime
(i.e. in relation to religion), are conducive to extremely better conse-
quences—this is the view of those who are an expett on the matter,

aqls Srgafn: eq seAONA FEHA: |
gz g gas: qrarEretEme 1% el

dharmartham lokapaktih syat kalyanahgarm mahamateh |
tadartham tu punar dharmah papayalpadkiyam alam [/90//

So far as a wise man is concerned even his lokapakti (i.e. his
attempt to please the commonfolk), inasmuch as it is undertaken for the
sake of religion, is something conducive to welfare; so far as fools are
concerned even their religious observances, inasmuch as they are
undertaken for the sake of lokapakii, are conducive to a great sin.

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

Al MEETITEAT R/ |
iRl 4 "EaY darsy gaedr 1R

lokapaktimatah prahur anabhogavato varam |
dharmakriya na mahato hinata’tra yatas tatha [[91]/

The religious observance of an unsophisticated man but one use.d
to lokapakti is deemed better (than that of a cunning man used to lokapakti);
‘for in his case there does not take place (as it does in that of' the
cunning man in question) degradation of a sublime thing (like religion).

qaR g gANwISAA SAlRaAT Hq@T |
FagaTRApagER AT 3T 1SR |

tattvena tu punar‘naika’py atra dharmakriya mata |
tatpravrattyadivaigunyal lobhakrodhakriya yatha /[92//

Really speaking, however, neither of the two types of religious
observance just spoken of is a genuine such observance: for both lack
the necessary accessories like pravriti etc. (that go with a genuine

—religious observance), just as an act of greed or an act of anger lacks them.

Note; The commentator tells us that pravrili etc. mean four things,
viz. pravriti, vighnajaya, siddhi, viniyoga. These are conceived as the various
factors comprising spiritual enlightenment and (together with a fifth
factor called pranidhana) they have been defined by Vajovijaya in hisg
Dugtrim$addvatrims$ika 10.10-15,
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TARTATATAAT 7 7593 |
FARIGTNAZT qoFAEE gEy 1IR3

tasmad acaramavartesy adhyatmam naiva Jujyate |
Kkayasthitataror yadvat tajjanmasv amaram sukham 1193/]

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

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

Q- o o1 ) ’
TG T SqE WwAEEY D ogar |
I MREEAT aragr Dagua: Qe
taijasanam ca jivanam bhavyanam api no tada |
yatha caritram ity evam nanyada Jyogasambhavakh //94]/
Just as all self-controlled conduct is impossi.ble on the part of a soul
which, though entitled to attain moksa (in the long run), is yet leading

the life of fire (or of air), so also is Joga impossible on the part of a soul
which is undergoing a pudgalavarta earlier than the last one.

Note: Caritra is a highly technical word but it can roughly be
translated as ‘self-controlled conduct’.

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

AT |q @A Aty @ ogar

qQT gaifzara: g agdisi® arger el
trnadinam ca bhavanam Jyogyanam api no yatha/

tada ghrtadibhavak syat tadvad yogo'pi nanyada/|95//

. Just as grass etc,, which are such entities as are doubtless capable
of turning into clarified butter. etc. in the long run, do not actually do
so as long as they remain grass etc., so also is the acquisition of Jyoga
Impossib@g on the part of asoul as long as it undergoes pudgalavaria
" earlier than the last one.

1 A reads At
2 A reads ogrsfy
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FadaiRwereaaaasy e |
9FITAl WEARIEA AEEaa &

navanitadikalpas tattadbhave'tra nibandhanam/
pudgalanam paravartas caramo nyayasangatam/[96]// .
Logically speaking, what raw butter is in relation to the preparation
of clarified butter the last pudgalavarta is in relation to the acquisition
of yoga (that is, the last pudgalavarta acts as the proximate cause in the
acquisition of yoga just as raw butter acts as the proximate cause in the
preparation of clarified butter).

sq wig fffsr gddash ar 9v |
QISSHEAFINAT 7-Y warvsagaEd: vl

ata eveha nirdigta purvaseva’pi ya paraih]
s@’sannanyagata manye bhavabhisvangabhavatah/[97/[/

That is why what others (i.e the other experts on yoga) have called
‘preliminary performance’ (i. e.the preliminary steps in the acquisition of
Joga) is in my opinion something that takes place (not in the last pudgalavarta
but) in one of the pudgalavarias immediately preceding the last one; for
the performance in question is accompanied by an attachment for the
worldly existence. .

Note: As we shall immediately see, Haribhadra himself speaks of a
type of puirvaseva that characterizes his Apunarbandhaka who must necessarily
be a man experiencing the last pudgalavarta, This means that Haribhadra
is here arguing not that all purvaseva takes place in a pudgalavaria earlier
than the last one but only that piirvaseva as conceived by certain experts
on yoga does so. -

AqATERAT Al wfEcea |
gl QU g gearar gRERS g <l

aﬁunarbandhakc‘zdinﬁrh bhavabdhau calitatmanam|
nasau tathavidha yukia vaksyamo yuktim atra tuf[98/]

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

giemiw g% g fms e |
GIIZAE~AET AN AFTAATH, 1R R

muktimargaparar yuktya yujyate vimalam manah/
sadbuddhyasannabhavena yad amigaim mahatmanam(/99//
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For it is logically tenable to maintain that the blameless mind of
these great souls is thoroughly devoted to the path of moksa and that
on account of their standing close to (i.e. standing on the verge of
attaining) right understanding.

qar IRly dar Az |
dilgfeide a3 Mzfd aw (19001
tatha canyair api hy etad Jyogamargakrtasramail |
sangitamuktibhedena yad gaupendram idarm vacah [/100]]
The same declaration has been made--—though in a different language—

by others too who have diligently pursued the path of Joga; the
following, for example, is what Gopendara says.

“efrgaifmEt aFd waNg &
A gasgaaiisRatEEsh g9 @@ 190 21

“anivytiadhikarayam  prakrtau sarvathaiva ki /
na puthsas lattavamarge’smin jijnasa’pi pravartate /1101])
“So long as prakrti has not in the least desisted from dominating
a soul this soul does not develop even a curiosity to know the path

of truly grasping the nature of things (i.e. the path of Jyoga).

Note: Prakrti is the physical factor posited by the Saikhya School
in the form of what causes a soul’s bondage—just as pudgala isthe factor

similarly posited by the Jaina
gAmlgges amsd G |
o
e fygEErETE: 1903
ksetrarogabhibhitasya yath@'tyantam viparyayah/
tadvad evasya vijneyas tadavartaniyogatah:[]102]/

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

ramarafy @x sRaq @it feda |
Aoy CErARINT Foel fam 19 03l
Jihasayam api hy atra kaicit sargo nivariate|
naksinapapa ekantad apnoti kuialam dhiyam/[103//

Even a mere curiosity to know it (i.e. to know the path of yoga)
fcans some diminution of the prakrii’s domination of the soul concerned;

"""" 20

for a soul whose sins have not been destroyed in the least never acquires
an understanding that is supremely beneficial.

qaEIETA FeAHIT g fa2ua: |

w=arafy gar =e galgedifEd /g Qo9 ”

tatas tadatve kalyanam ayaiyam tu visesatah/
mantrady api sada caru sarvavasthahitamn matam/[104]/”
The acquisition of a supremely beneficial urderstanding is conducive

to welfare at that very moment and even more so at a later time; for
even in the case of the ever-auspicious spells etc. we find that they
bring benefit to their possessor under all conditions (i.e. at the time of

their use as also at other times).”
c .
IUAEGEE AT JaA AT |
g9 gERATATANR AR |12 o4l

ubhayos tatsvabhavatvat tadavartaniyogatah/
yujyate sarvam evaitan nanyatheti manisinah [/105]/

All this (that has been said by Gopendra) makes sense never except
in case it is grauted that both prakrti and soul possess the respective
inherent capacities to behave in the manner they do at the time of the
last pudgalavarta—this is the declaraction of wise men.

waryag REmE 5RgeR W |
FIETRA IR @EfaEEd 108l

atrapy etad vicitrayak prakyter yujyafe param|
ittham @vartabhedena yadi samyag niripyate/[106/]

And even such a behaviour (i.e. a behaviour due to their respective
inherent capacities) at the time of the last pudgalﬁvartajs possible only
in case a variegated character is attributed to prakrii—this conclusion

follows when matters are properl_y pondered over.

AR R |

THET GIAET FPEEA G 1% 0ull
anyathaikasvabhavatvad adhikaranivyttitah/

ekasya sarvatadbhavo balad apadyate sada [/107]]

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

refrainment from dominating all souls whatsoever.
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g9 w3 qur g1 g¥al gugsd |
. C .
agIfeEia9ara @ gfte: gamEr 1120 <l

lulya eva tatha sargah sarcvesam sémprasajyate/
bmhmédlstambapar_yanta evamm muktih sasadhana//108/)

Moreover, in that case there will arise the contingency of granting
that the entire creation from the Brabman’s region down to the nether-
most one is the same for all creatures (i.e. this creation affects all
creatures in the same fashion) and that moksa along with the means for
realizing it is likewise the same for them all (i e all creatures will attain
moksa identically and through identical means),

(8) The ‘Preliminary Performance’:

@A g aEe AR |
HEANEN gRUEwEg gHfEar 118 ol

Purvaseva tu tantrajiair gurudevadipujanam/
sadacaras tapo muktyadvesa$ ca prakirtital/109//

In th’is connection the experts on scriptural matters have declared
the following to be the constituent elements of ‘preliminary performance’:—
(i) worsh.lp of the elders, deities etc., (ii) gentlemanly conduct, (iii)
penance, (iv) non-antipathy towards moksa.

(8-i) Worship of the Elders, Deities, ete.
A1aT foar sorra Q@wi graee |
IFT GHIRRR gEAT: /AT AR 1990

mata pita kalacarya etesam jhatayas tathal
vrddha dharmopadestaro guruvargah satam matah/]110//

¢ 1
By ‘elders’ the cultured people understand the following group of
personages: mother, father, the teacher of an art, the relatives of these
mother etc., the aged ones, the preachers of religion.

@ ure @ Bded anatmar
TSGR TEAATET g 1122 2]
SEFAFIRANET a5 frrgaraa |
AAAEIT AR AINHAGT Fiag 13 R
AR 3 Frafs q@ra; fga |
WREEFAOT T Hrol ¥ wEar 19231
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AT qARTIEl aRwy e |
Mfada faz Fa mgdalade 12290

agrgagREE Y afgasEg |
F AR FAsEhRar wr 122all

pujanam casya vijiieyam trisandhyam namanakriya/
lasyanavasare’py uccais cetasy aropitasya tu [[111]]
abhyutthanadiyogas ca tadante nibhyrtasanam/

namagraha$ ca nasthane navarnasravanam kvacit/[112]/
saranam ca yathaSakli vastradinam nivedanam/
paralokakriyanam ca karanam tena sarvada//113]]

tyaga$ ca tadanistanam tadistesu pravartanam|

aucityena to idam jreyam prahur dharmadyapidayal/114//
tadasanadyabhoga$ ca tirthe tadvittayojanam/ '
tadbimbanyasasamskara urdhvadehakriya paraf/|115//

And by ‘worship of the elders’ is to be understood the act of bowing
to these elders thrice a day—i.e. in the morning, noon and evening—and
if that is perchance not possible bowing to them after duly calling them
to mind (111). Again, this worship comprises that act of rising up ete.
done in the honour of these elders, to sit silently (i.e. without being
vocal) in their presence, not to utter their name at an improper place,
never to listen to the things said against them (112), to offer them—
according to one’s capacity—the best sort of clothes etc., always to enable
them to undertake auspicious performances that would yield them result
in the world beyond (113), to give up practices that are not to their
liking and to undertake those that are—though these two attitudes
should be kept within the the bounds of propriety by not letting them
come in conflict with the demands of religion etc. (114), not to use their
seating material etc., to dedicate their valuables. to some pilgrimage—centre
(like temple etc), to set up their portraits and farnish them to the
accompaniment of due ceremonies (or to furnish to the accompaniment of
due ceremonies the portraits of deities set up by them), to perform their
funerary rites most appropriately (i.e. most reverentially) (115).

TR afem S ae: Wk e |
et W 3 Armgrantaa 128

SN aHarafgieaRa ar |
afeort wreET FEd T wgERE 1R vl

1. A reads ,—.!'qﬁ.'raai'
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puspais ca balina caiva vastraih stotrai$ ca Sobhanaih/
devanam pijanam jiieyarm Sauca-iraddhasamanvitam [/116]]
avisesena sarvesam adhimuktivaiena va/

grhind mananiya yat sarve deva mahatmanam //117]/

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

ga M aweta W% 39 Ak |
fafrar Rresrar galvafrafa 8 1 el

sarvan devan namasyanti naikai devam samasritah/
Jitendriya fitakrodha durgany atitaranti te [[118]]
The people who bow to all the deities without confining themselves

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

FriEshad=E-T ©w qgaqi 74 |
argasaeefafy: g ERRonRETOR 18 4RI

carisamjanicaranyaya esa satamh matah/
nanyath@’trestasiddhih syad visesenadikarmanam//119]/

The mnoble ones thus follow what may be called the ‘principle of
feeding the life-restoring (here form-restoring) herb from among those
that might happen to come in sight’; for in this connection no other
course of action is going to serve the purpose — particularly in the case
of those who are novice in these matters.

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

rfEREER, AR | |
SRR JEANT I FASST: 112 el

gunadhikyaparijianad viSese'py etad igyate]
advesena tadanyesam vrttadhikye tatha’’tmanah//120]]
Even when a man definitely knows that some one particular deity
is possessed of superior qualities—or even when he has himself attained
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a mode of conduct that necessitates no reliance on a deity—it is desirable
that he should dévelop no feeling of antipathy towards the deities other
than his favourite one.

o el ¥ g+ REakad |
reganiEse A fFeE @aes A 13RR0

patre dinadivarge ca danam vidhivad isyate/
posyavargavirodhena na viruddhar svata$ ca yat [[121]]

It is desirable that one should duly offer’charity to the deserving
ones and to the poor etc,, a charity that does not go against the interests
of one’s dependents; moreover, what is donated should not be such as
goes against the (spiritual) interests of either party.

A fefgw: wwgEg f@asa: |
EraEOYT a9 ¥ gea & 1RRR

vratastha linginak patram apacas tu viie;ala[z/
svasiddhantavirodhena vartante ye sadaiva hi[[122]]

The persons deserving charity are those who observe ethical vows—
particularly those among them who do not do their own cooking; and
an additional necessary qualification of these persous is that they never
violate the teaching of their respective scriptures.

Aaragaon A g s frwa: |

fen: BraFqUTET TEEdl & ek 1R
dinandhakrpana ye tu vyadhigrasta visesatah|
nihsvah kriyantarasakia etadvargo hi milakah//123;]

Another set of persons‘ who deserve chgrity gomprises those with
lost working capacity, the blind, those automatically rousing compassion,
the diseased—they in particular, the moneyless, and’ thos_e without

another source of liveliho‘od. o
g FZTHA FANGIEEA |
AgUYeAged g a’ag, s 1Rl
dattarn yad upak&ré);a dvayor apy upajayate|
naturapathyatulyan tu tad etad vidhivan matam/[124]]

By a duly offered charity is meant such a one as proves beneficial
to both the parties concerned; in any case, it should not prove to be
of the nature of an edible which, when consumed by a suffering persoms,
goes to aggravate his ailment. :
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9iefed @ a1 q1fggama |
SAfRTHE g1 19 AealRagag 1934l

dharmasyadipadam danai dancr daridryanaianam/
Janapriyakarain danam danain kuwtyadiverdkanam//125]]

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

(8-ii) Gentlemanly Conduct:

QFARNTE QAT |
FIqar gaifEed |3rEe agifda: gl
N . o
37 R quargzE aigy |
QA . .
AYIRIAAT &g |afg agar |12l
gea frwfiaatEdae qur |
gfae=aitrar AR Feuwigae 113¢
_ A
HHAATRAT: €A SafFar qar |
e
qAFE fa: gwger fasag 1941
[y
BTG FAN AT |
: S A
safifea Afa wo: goamd® 12300
lokapavadablarutvars dinabhyuddharanadarak |
krtajnata sudaksinyan sadacarah prakirtitak /]126])
sarvatra nindasathlyago varnavada$ ca sadhusu |
@pady adainyam atyantar tadvat sampadi namrata [[127]]
prastave mitabhasitvam avisatvadanai tatha |
pratipannakriya ceti kuladharmanupalanam |/128)/
asadvyayaparityagah sthane caitatkriya sada |
pradhanakarye nirbandhal pramadasya vivarjanam |[129//
lokacaranuvyttis ca sarvatraucityapalanam |
pravritir garhite neti pranaik kanthagatair api //130]]

By ‘gentlemanly conduct’ are to be understood a fear of popular
disapproval, an enthusiasm for helping the needy, gratefulness,‘ a noble
type of readiness to be of use to others (126), an utter refrainment
from talking ill of others, a praiseful attitude towards the noble ones,
complete absence of demoralization while in misery and, likewise,

humility while in prosperity (127), to speak only at an opportune
moment and not much, not to contradict (in practice) one’s own utterances,

1 A reads °ﬁf’ﬁ%fa
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an implementation of the vows taken, an observance of the religious
practices traditional with one’s family (128), not to spend money on
things that are unworthy and always to spend it on those that are
proper, to persevere in activities that are of a primary type (i.e. are
specially fruitful), to give up lethargy (129), to follow the popular
customs, to maintain proprieties in everything that one does, not to
indulge in reprehensible acts even on the point of death (130).

(8-iii) Penance;
ansf 7 qurnfs wds4 areareaq |
AT AFREA TS Fg qragaEed 132
tapo' pi ca yathasakti kartavyarh papatapanam |
tac ca candrayanam kycchram mytyughnai papasudanam [1131]]

One must also perform penances to the best of one’s capacities,
prnances that bura down sins; these penances are of the types technically
called candrayana, krcchra, mriyughna and papasudana.

A .
T 3937 A99 I3 I T g9 |
CEICEEICIEIRRIRILE Bt L I CI TR E
¢kaikam vardhayed grasam Sukle krsne ca hapayet |
bhunjita namavasyayam esa candrayano vidhih []132/]

To increase diet by morsel a day in the bright half of the month,
to reduce it by one morsel a day in the dark half, and not to eat
anything on the day of no-moon—this is the method of performing
the candrayana type of penance.

GAAIRIRT FFHRANFAT | |
qFPREFRY g | geanel W (1233
santapanadibhedena kycchram uktam anekadha |
akycchrad atikpcchresu hanta santarapam param []133//

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

- Note: The commentator tells us that the three sub-types of krcchra are
sant@pana-kycchra, pada-kycchra and  sampurna-krcchra; he also describes
them all.

maarafrEgdas g qqean |
gEFISd sfigs fuma: 12390

masoparasam ity ahur mytyughnath tu  tapodhanah |
mylyunijayajapopetamn parisuddham vidhanatah [/134)]
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Those who have performed penance in plenty (and hence are an
authority on the subject) apply epithet mriyughna to that fasting for a
month which is accompanied by the muttering of the chant called
mrtyusijaya (lit. death-conquering) and is pure on account of the due
procedure having been followed.

TIIERARYT  qRITIrateAr |

fasmesgara sanfaEatEa 13l
papasidanam apy evam tallatpapadyapeksaya |
citramantrajapaprayan  pratyapattivisodhitam 1/135//

The same is the case with the type of penance called papasidana (i.e.
it too is pure on account of the due procedure having been followed)
a type which is characierized by a frequent muttering of the various

chants corresponding to the various sins sought to be expiated and is
rendered pure by an abhorrence of the things occasioning sin.

(8-iv) Non-Antipathy towards Moksa:
s gArg el Talar |
warfafaameal sRsgAfETaa: 13380

krisnakarmaksayan muktir bhogasankleSavarjita |
bhavabhinandinam asyam dveso’ jiananibandhanak [/136]/

Moksa is attained when karmas are destroyed in their entirety and

it is free from the affliction of the form of (attachment for) sensuous

v enjoyment; however, the ‘welcomers of the worldly existence’ devclop
antipathy towards it out of ignorance.

F9 JTCAAM AF GEAANAA: |
Ty ff gEAEeATAn 83 @qrm 1Rl

$riyante caitad alapa loke tavad alobhanah |
Sastresv api hi mudhanam aSrotavyah sada satam /1137]]
"In our daily experience as also in the Scriptural.texts we come
" mcross nasty statements to this effect (i.e. statements expressing the
speaker’s antipathy towards moksz) made by foolish persons, the
«:statements never to be paid heed by noble souls.
. FREY ¢ ArcgEdtEitea |
a dafed A Rl a1z«

varam vrndavane ramye krostulvam abhivafnchitam [
na tv evavisayo moksah kadacid api gautama [/138//

1 A reads °Ryifyae,
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( E.g. Someone has said:)

“0 Gautama! I will rather like to be (born as) a jackal at Vrndavana
but will never choose moksa that is devoid of all sensuous enjoyment.”

Note; This sounds like a Vaisnava’s rejoinder to the Naiyayika, but
it is difficult to see how a Vaisnava can be charged with harbot’lring
antipathy towards moksa. The conmentator says that the verse reproduces
Galava’s statement addressed to one of his disciples, but it is difficult to
identify this Galava and his disciple Gautama.

qErAgIiaraRd 39sy Ay |
HFAEAl i qAr dERasT 1123 3]

mahamohabhibhitanan evam dveso'lra jayate /
akalyanavatam pumsam tatha samsaravardhanal [/139//
It is in this fashion that the wretched persons under the sway of
utter delusion come to harbopr antipathy towards mokga, an antipathy
that goes to prolong their worldly existence.

aktd Jgwd g7 AT T gHFan |
WFAFINEARTG qar Fearoaitsa: 11990y

nasti yesam ayam tatra le'pi dhanyah prakirtitah |
' bhavabijaparityagat tatha ka{yc‘n,zabhiij'ina[z 11140//
' Even those persons have been characterized as fortunate who are
Just free from this antipathy towards moksa (to say nothing of those who
are possessed of an attachment for moksa), persons whose lot is thus
auspicious on account of their giving up the seed of worldy existence,

qqieT A gHEEwa: wEgEd: |
ATl 47 @ A I w1202

sajjnanadis ca yq mukter upayah samudahrtal |
malana yaiva tatrapi na cestaisam pravart"a'te'//lﬂ//

Even that soon (i.e. even as they come to dévelop a4 mere non-anti.
pathy towards moksa) these persons utterly refrain from undertaking such
activities as prove to be (a cause of ) the annjhilation of right:under.

standing etc. which have been declared to Le the—means of attainin
moksa, v :

Note: By ‘right understanding etc.’ are to be meant right .understand-
ing, right faith and right conduct—which the Jaina tradition recognizes
as three indispensable means of attaining moksa. In this verse even the
commentator reads malanayaivg for malana Jawa; on his readitig the

-1 Both A and B read ggardig
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. . et-
translation should replace ‘these persons utterly refrnm.......:.ng}'lt untcllmxi'r
standing etc.’” by ‘these persons utterly refrain Irm.n dlrec':tmg
aclivities towards the annihilaticn of righ': understanding etc.

QAR FAaeq FIHAGA |

' NS
weAEAREAdisly Agma 43 & ugell
svaradhanad yathaitasya phalam ukiam anutlar.am /
malanayas to anartho’pi mahan eva tathaiva hi [[142]]

Just as a proper acquisition of right understanding etc..ls.]re.garde:.f
as concducive to the supreme benefit (i.e. tov moksa ) an. annihilation
the same is to be regarded as conducive to a terrible disaster.

IWIMARNE a1 fasrg afed = 1
-
Fagiq quisErd weasit adsgai g el
. o . /
uttungarohanat pato visannat lyptn: eva ca B
anarthaya yatha’(yantam malan@ pi tatheksyatam [[143/]

Just as one's falling down from a great height one has climbed' olr
one's Iilllné the belly with poison-tainted food 1leads to tern‘b e
consequences, so is the case with one’s annihilating right understanding
etc. .

| A7 uq 9 FEEEAEgEata: |
AAEsEr: WE W Agraf: ngeel
ata eva ca Sastragni-vyaladurgrahasannibhak | .
$ramanyadurgraho’svantah Sastra ukto mahatmabhik ]]144]]

Hence it is that the great souls have declared in the scriptural te.xts
that an improper recours: to the life of an ascetic ends in misery—just
like an improper handling of a weapon, of fire, of a serpant.

PaFfEcdd am: w@ear gafaa: |

guistaifsar g fqursfEaEa: 1 eall
; graiveyakaptir apy evarn natah Slaghya sunititak |

yath@' nyayarjila sampad vipakavirasatvatah [[145]]

Hence on proper reflection even the attainment of the Gra.iveyaka
heaven (i.e. the heaven lower than the uppermost omne )—hke» the
acquisition of wealth through unjust means—thuf appears ?o t?e so‘me-
thing unworthy of praise, and that because its ultimate fruit is bitter
in taste. '

Note: It is in Jaina mythology that the heaven lower than the
uppermost one is given the name Graiveyaka; the uppermost heaven

INTRCDUCTORY 39

is here given the name Anuttara zrd is surrosed to te irzccessib?

e to
those not destined to attain moksq.

FANT gF0 FrnPsy gew: |
farg aq aRdsh qATREIOTIA: 112 9511

anenapi prakarena dvesabhavo’tra taltvatah /
hitas tu yat tad eie' pi tathakalyanabhaginah [/14€/]

Even in this manner (i.e. even in the manner of one who has
taken an improper recourse to the life of an ascetic ) what is really the
benefiting factor is the agent's non-antipatky towards mcksa, ard it is

because of this non-antipathy (and nct tecauce of tte imgprorerly
adopted life of an ascetic) that even the

cgent in questicn succeecs in
reaping the auspicious fruits (like the attainment of the Graiveyaka
heaven),

- .
AMYT 7 gESt ANy ATy |
°

T T 9% FACA A agearna: 118 gl

Jesam eva na mukiyadau dveso gurvadipiijanam |

ta eva caru kurvanti nanye tadgurudosatak [/147//
Those alone who ha;bour no antipathy towards moksa etc, are in a
ion to properly perform a worship of the elders etc;

fail to do so because they suffer from
antipathy towards moksa ete.,)

posit the others
a great defect (in the form of

Note: The commentator extlain that ‘mcksa etc.
means of mokia, those advancing on the path of moksa,

aaftaaly @ wteaat = aq_ |
0
Aag-gaars=m TR, 112 2 <))
saccestitam api stokc i gurudosavato na tat |
bhautahantur yatha'nyatra padasparsanisedhanam [/148//

A slight good act on the
defect is nct in fact a good act
care not

means moksa, the

part of one who suffers from a great

; it is like a man’s scrupulously taking
‘o touch with feet (and thus making a show of regard for)

-the ash-clad ascetics whom he has attacked with Wweapons.

ga?&{aavﬁg AT 0T ITE: |

FRIENE, A1 Agaratafia 10e <)
gurvadipijanan neha tatha guna udahytah [
muklyadvesad yatha'tyantarm mahapayanivytiitah []149//
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Worship of the elders etc. is to be considered not so much profitable
as nop-antipathy towarcs moksa, for the latter utterly eliminates the
great obstructive factor called worldly existence (while the former
eliminates the rather minor obstructive factors of that type).

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

qafragnAd QASARTTIRAE: |
qragrERargaad J ke 12 el
bhavabhisvangabhavena tatha’nabhogayogatah |
sadhvanusthanam evahur naitan bhedan vipascitak [/150]]

Several types of ethico-religious performances (to be described just
below) are treated by the wise men as not proper such petformances, and
that because they are Vitiated by an attachment for the wotldly existence

and by a lack of perseverance.
sEraETRET AT 3940 |
qETSTATATARY AT A 1wl
ihamutra phalapeksa bhavabhisvanga ucyate [
tatha’ nadhyavasayas tu syad anabhoga ity api []151]]

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

TAgRAgIARAIadY I |

Q@ @A 39 gESEEeEEd: 13 AR
etadyuktam anusthanam anyavartesu taddhruvam |
" carame tv anyatha jheyain sahajalpamalatvatah /,/15?//

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

TFAT @agE Faae Ed |
FENEERA AR 74 1343

ekam eva hy anusthanam kartybhedena bhidyate [
sarujetarabhedena bhojanadigatarn yatha J1153/]
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The same ethico-religious performance is to be treated as belonging
to different types when the agents concerned happen to be different,
just as the same food proves to be of one type when consumed by a
healthy man and of another type when dome by a diseased ome.

o A o
T Y97 A9 NS GArFAAT 9T |
fqrfyFage faRsda Afh: 1248l
ittham caitad yatah proktam samanyenaiva paiicadha |
vigadikam anuSthanam vicare'traiva yogibhih []154/]

Since that is the case the experts on Yoga have, while dealing with
the present question, declared the ethico-religious performances to be of
five general tyres, viz. visa etc. (to be described just below).

g MQsAgEE qaglad W |
Rl ECCIGEIE LR IRATEISCHEI RO

visam garo’nanusthanarh taddhetur amytath param /
gurvadipiijanusthanam apeksadividhanatak [/155]/

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

fag zecqrateng g€ aFSTERON |
ARSI BTG T4 1L4gl

visam labdhyadyapeksata idam saccittamaranat |
makhato'lparthanaj jieyarn laghutvapadanat tatha [/156/]

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

Rsmrm e argahfior: |

wqg fRgAET FrRFRTE 12 asll
divyabhogabhilasena garam ahur manisinah /
etad vikitanityaiva kalantaranipatanat [[157]]

The gara (lit. poison that kills slowly) is so called by wise men
because here too a similar thing happens (i.e. because here too the
goodness of a mind is killed) as a result of the presence in the mind
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concerned of a desire for divine enjoyment, a desire that causes fall of
this mind at a subsequent date (i.e. in some future birth).

FAAATaZAgIAgad |
domr qAlseAfy gagvas AANEaq 11 acl
anabhogavata$ caitad ananusthanam ucyale |
sampramugdharh mano’syeti taa$ caitad yathoditam /1158]]
The an.anugthana (lit. non-performance) is so called because here

the agent concerned is lacking in perseverance--which means that his
mind has becowe utterly paralysed (as it were).

waariizd &g A9 A fg: |
TIATANTTE ZIETANE: 11 8%l

etadragad idam  hetuk Srestho yogavido viduh |
sadanusthanabhavasya Subhabhavamsayogatah 1/159]]

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

[ERIFECIEI mgzﬁawqa ga: |
GRIAEEaRgs ZRIEET 1ol

Jjinoditam iti tv ahur bhavasaram adah punak |
sarvegagarbham atyantam amytah munipungavah [/160//

The name amrta (lit. nector) is attributed by the great saints to an
ethico religious performance when it is dominated by an intense feeling
of faith and is replete with high fervour, it being undertaken under the
conviction ‘it is worth being undertaken because it has been enjoined
.by the Jinas (i.e. by the great religious preachers who were above the
petty passions that afflict an ordinary man)’

U§ 9 FgIRA IWsAE Ruaq |
gReMl Ed JeRaikgsaq 18R

' evam ca kartrbhedena carame’anyadysarn sthitam |
pudgalanam paravarte gurudevadipujanam 11161}/

" Thus worship of the elders, deities etc. assumes a different comple-
xion at the time of the last pudgalavarta, for here the agent concerned
is of a different type (from those available in the earlier - pudgalavartas),

—a
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Fat [t walsd ag=d+ar Fama: |
dqRIgaRIRE aafafmaar 126U

yalo visistah karl@'yam tadanyebhyo niyogatah /
tadysgayogyatabledad iti sampag vicintyatam [/162//
For this agent (i.e. one experiencing the last pudgalavarta)
is necessarily distinct from others (i.e. from those experiencing a
pudgalavarta esrlier than the last one ) on account of his spec:fic capacity
for performing Yoga—this has to be properly pondered over.

SgIRaq TN FawEs AgrHA:
agseTReE g g gafgar &3

caturtham etat prayena jhieyam asya mahaimanah |
sahajalpamalatvarn tu yuktir atra purodita |/163//

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

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

(10) The Worldly Bondage Accounted For:
HEs g A9 Mg swdTwAvEany |
swrnAIsATiga<Asiy aradai @ar a3 1989
sahgjath tu malam vidyat karmasambandhayogyatam |
almano’nadimattve’pi nayam enam vina yatah /1164]]
By a soul's ‘natural defilement’ is to be understood its capacity to

get karmas connected with itself; for unmless this capacity is posited the

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

sl An e AR |
AAFTARONT TASEATRTaE@r 1254

anadimanam api hy esa bandhatvam nativartate | -
yogyatam antarenapt bhave'syaliprasangata [/165]]

— Even if beginningless the connmection in question is after all a
connecticn (i.e something brought about as a result of an activity on
the part of the parties concerned ); certainly, undesirable contingencies
are bound to arise if it be maintained that the connection in question

comes into being without there residing a correspondmg capacity in the
parties concerned. T
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i =Srfgwmg ger augarEsdsi & oo
FAF HAOT AT, IZFAGHTIAT &R

evar canadiman mukto yogyatavikalo'pi hi /

badhyeta karmana nyayat tadanyamukiavrndavat 111661/
 Then (i.e if the capacity for connection with karmas is not posited
in a Soul) logic will demand that the soul which is free siace a
beginningless time (i.e. soul in the form of God ) should get karmas
connected with itself in spite of its possessing no capacity to get them
so connected, just as the souls in bondage ( which, on the opponent’s
logic, are devoid of the capacity to get karmas connecled with

themselves ) do.
Note: ILet it be remembered that the idea of God corceived as an

ever.liberated soul is not endorsed by the Jaina tradition itself.
[y
g asafatErd 3 a9 T |
gy gavagrsaE A g B 89 fmar 1IREs
tadanyakarmavirahan na cet tadbandha igyate [
tulye tadyogyata’bhave na tu ki tena cinlyatam J1167]]

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

qEATEIRTsal @IEFg Fwaar |
gaEEadl @ 9 AearAs I Ed QR

tasmad avalyam estazya svabhaviky eva yogyata |
tasyanadimati sa ca malanan mala ucyate 11168]/

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

fzgradisiicmegasar qar U |

o1 SrFRf awr gReamefain &l
didyksa-bhavabijadisabdavacya tatha tatha |
igta canyair api by €53 muktimargavalambibhik []169//
This very capacity has been posited—in various ways and under
the titles Jike ‘desire to see’, ‘seed of the worldly existerce’ etc.—also
by the other advocates of the path of moksa,

&
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Note:. The commentator explains that ‘desire to see’ was a phrase
characteristic of Sankhyas, ‘seed of the worldly existence’ that of the

Saivas; he also gives the corresponding phrases current among the
Vedantins and Buddhists.

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

u§ s gEEy gaiEd: |
feaq wa ggend wEglEA@ gar 12voll

evafh capagamo’py asyah pratyavartam sunititah |
sthita eva tadalpatve bhavasuddhir api dhruva [1170]]
And thus it too perfectly stands to reason that this capacity should
get further and further reduced in each new pudgalavaria—also that a

soul should invariably harbour pure ideas when the capacity in question
has become quite mezgre.

. ¢ ~
qq: gaAgEE gaRg fg Rfgamg |
fAfgamgan quedsfla qw@a: 1Qveii
tatak Subham anusthanam sarvam eva hi dehinam |
vinivritagrahatvena tathabandhe’pi tattvatah [[171]]

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

ATq UAOEEIEA AU GEITRAT: |

FAIS AT IHYHeIAYAAEE: 112 0Rl

nata evanavas lasya pragvat sankleSahetavah /
tatha’niastattvasaim$uddher udagraubhabhavatah [/172//

It is precisely because of this (i.e- because of the freedom from all
obsessions ) that the atoms (i.e. the particles of karmic matter) do not
cause this man as much disturbance (i.e. defilement of mind) as they
did previously; that also happens because this man 'harb'ouxs extremely
auspicious ideas on account of his mind having become pure.

qegTIRed AT guarsiy Fdfigsr
qA @ FASAT qERag [FABIAH (1993

satsadhakasya carama samay@ pi vibhisika |
na khedaya yath@'tyantar tadvad etad vibhavyatam |/173]]



46 YOGABINDU

This phenomenon is to be understood on the analogy of an able
practiser of some auspicious cult who, when he is on the verge of
attaining final success, is not at all perturbed by the terrifying scenes

appearing even in his close vicinity.
feRuania @ gig Fgwad |
JGEIET Fawa FOsH FRsTIE 12981l

siddher asanrabhavena yah pramodo vijrmbhate |
celasy asya kutas tena khedo'pi labhate’ntaram [[174]]

On account of his proximity to final success the man in question
experiences an unique thrill of joy; where then is the scope for

perturbance too to arise in his mind?
q =g wedlsyed xwaEFan G 9 |
g gaiamar aMIgRIE aq: 1wl
; na cayam maﬁato’rtlzasya siddhir alyantiki na ca [
’ muktify punar dvayopela satpramodaspadain tatah [[175]]

The practiser of a cult seeks to attain something which is neither
sublime nor permanent; moksa, on the other hand, is characterized by

, both these features- (viz. sublimeness and permanence) and is therefore

the cause of a supreme type of bliss,
arEAr Az ERAERA aq |
EiEsH safpwEqEaREsT A fFEa 1wl
asanna cejam asyoccai$ caramavartino yaiah [
bkuyamso'mi vyatikrantas tad eko’tra na kimcaza [/176//

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

AT W@ 9 QAR |
aEgrr AREsargataiRatian 112 vell

ata eva ca yogajiiair apunarbandhakadayah |

v bhavasara vinirdigtas lathapeksadivarjitah [/177//

Hence it is that the -experts on Yoga have characterized the
Apunarbandhakas etc. (i.e. the Apunarbandhakas, Samyagdrstis and
Caritrins—to be described subsequently) as possessors of an auspicious
mental make-up and as free from the (earlier mentioned) defects like
desire for fruits (i.e. ‘attachment for the worldly existence’) and others

(e.g. a lack of parssverance ).

SECTION II
ON APUNARBANDHAKA
(1) His Nature:

vt afvaide:
<
THARTIA AIATTET qG: (12 9¢]]

bhaviz‘bhinandido.gﬁgzam pratipaksagunair yutah |
vardhamanagunaprayo apunarbandhako matah //178/ /

.T.he Apunarabandhaka is described as possessed of those meritorious
qualities waich stand in opposition to the defects of a ‘weicomer of
the worldl is s i i i

we y e.x1 tence’; besides, he is described as one whose meritorious
qualities are in most cases ever-increasing

A Ay
AT JEATAT 1 [[EA AN |
FAONIIAN ATEAFTIRE: 12 0|
asyaisa mukhyarupa syat purvaseva Yathodila [
kalyanaayayogena Sesasyapy upacaralak [[179]/
It is in his case that the ‘preliminary performance’ earlier spoken
of takes place in a literal sense of the phrase, for he is possessed of

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

TRAEAT ICAE: [N wFa |
ATEANSA IGEATTAATATE: (|2 ¢ol|

krta$ casya upanyasah Sesapekso’pi karyatah |
nasanno’py asya bahulyad anyathaitat pradariakah /11801

We have mentioned ‘preliminary performance’ even in the case of
certain non-Apunarbandhakas in view of the fact that in their cas
(even if itself figurative) it acts as a cause of the real 'pre:linu'nare
performance’; this way we have demonstrated that even that man who iz
only on the verge of becoming an Apunarbandhaka does not usuall
behave in a much different fashion from an Apunarbandhaka, d

FETBH AN W& G FmARg ay |
A .
W w@3eA Fdwaarensi waar 12 <))

Suddhyal loke yatha rainam Jatyath kaficanam eva va |
gunaik samyujyate citrais tadvad atm@pi driyatam 1181/
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Just as in the course of purificction (through appropriate processes)
a jewel or a piece of real gold goes on assuming newer and newer fine
properties, so also does a soul (in tke course of purification through
ethico-religious practices).

FaFda Aned H=RAT gIHA |
ArAFAEIEd dgErAEEEnaE 1R ¢rll

tatprakytyaiva Sesasya kecid enarh pracaksate |
alocanadyabhavena tatkanabhogasangatam [] 182])

Some authorities, however, maintain that in the case of a
non-Apunarbandhaka the preliminary performance is by nature
characterized by a particular type of “lack of perseverance’ caused by
an absence of reflection etc.

gead dagAd @3 welaw A I |
FTAM wErETRFE=ERTad 12 <2l

yujyate caitad apy evarn twre malavise na yat [
tadavego bhavasangas tasyoccair vinivartate [|183]/

There is some sense even in the contention of these authorities;
for so long as the poison of defilement rages there (in a soul) in an
intense form the ‘attachment for worldly existence’ -Which is comparable
to a fit caused by the poison in question--does mnot get diminished
in the least.

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

ARG T FAOLAT T A |
qifem gzkFar &= qEERE: Lol
sanklesayogato bhiipah kalyanangalaya ca yat |

tattviki prakytir jieya tadanya tapacaratah [|184]]

For that nature (of a man) which will lead to no further entangle-
ment in the spiritual disturbances and to an ever-increasing acquisition

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

Note: That is to say, being an Apunarbandhaka is the minimum spiritual
qualification of undertaking ‘preliminary performance',
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wal WfRT WEY sgEER: FARd |
gasmfaEd geg aradfa fud a3 1R e¢ull

enam cairitya Sastresu vyavaharah pravartale |
tata$ cadhikytam vastu nanyatheti sthitam hy adak []185]]
It is with this nature in mind that the scriptural texts speak of
‘preliminary perfornmance’; hence it is obvious thatthe thing there spcken
of (viz. preliminary performance) is to be found nowhere else

(i.e. nowhere except in an Apunarbandhaka--who is possessed of the
nature in question). i

AATGERNT GEGBATTEAT |
FERAEgEsT aadagargnd 1 ¢l

Santodattatvam atraive Suddhanusthanasadhanam |
sitksmabhavohasaryuktar tattvasarvedananugam [/186//

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

ARG TFAE PWAETHA AT |

g Mgaeds [ard A g4 ¢l
Santodattah prakriyeha Subhabhavasrayo matak |
dhanyo bhogasukhasyeva vitiadhyo ripavan yuva [/187]]
One who is self-restrained and high-minded is by nature fit to
develop an auspicious mental muke-up, just as the fortunate one who

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

A |q A9 9 AgEgdd |
ATFARETT Y& A Fa=9 | ¢l

anidriasya ca yatha na bhogasukham uttamam |

asantades tatha Suddham nanusthanaim kadacana |/188//

Just as one who is not rich etc. is deprived of the best enjoyment
of sensuous pleasures one who is not self-restrained and high-minded
!nvariably fails to undertake a pure type of ethico-religious performance,

frefamensyt g sAaanl Raaq |
wgFerraEiEd @ g a@a 1Rl

mithyavikalpariipan tu dvayor dvayam api sthitam |
;vabuddhikalpanﬁfilpinz'rmz'tarh na tu tattvatah [/189/]
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In the case of either the feeling that he is undergoing the experience
in question is not a genuine one but an erroneous mind—construct, a
workmanship of his own fertile brain.

Mrgnafesssd iErNasemn:

FERWMATH T FeaET @A 12 el
bhogangaiaktivaikalyarn daridrayauvanasthayoh /
surdparagasanke ca kuriipasya svayositi [[190//

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

aifiFaganny qur Beeraua: |
snaafmann=g T e M gag 132

abhimanasukhabhave tatha klistantaratmanah /
apayasaktiyogac ca na hitthamn bhoginah sukham [[191 /!

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

HASFAE J 9ATR RGAA-AGTAT |

'
AT qUT WrAR: FETFIEHEAT 1 U
ato'nyasya tu dhanyader idam alyantam uttamam |
yatha tathaiva $antadeh Suddhanugthanam ity api [/1921]

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

AT UG 3§Iﬁ%§ AR H
gmgaﬁugmnza franfragna: 1231l

krodhadyabadhitah Santa udattas tu mahasayah |
Subhanubandhipunydc ca visistamatisangatak [[1 93//

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

IFASTAT: A WANTIRA=EE | ,
FEARNE@AR a1 Wl geara 13} 8ll

uhate’yam atah prayo bhavabijadigocaram /
kantadigatageyadi tatha bhogiva sundaram [[194/]

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

JEZARGATA ATgAY AH A |
F@ALEE A& ATAGIIERT: (13R4l)

prakrler bhedayogena nasamo nama atmanak /
hetvabhedad tidam caru nyayamudranusaratah [[195]]

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

TF 9 G4 QANSIATAT qAT q9T |
W AT FEATRETENRER 11R4()

evam ca sarvas tadyogad ayam aGima tatha tatha /
bhave bhaved atak sarvapraptir asyavirodhini //196]/

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

‘gifafewaeg aqr 4 Tanka fagar)
a3 i agiRslt sseifEdga: 12l

sanmsiddhikamalad yadva na helor asti siddhata |
tad bhinnam yad abhede'pi tatkaladivibhedatah |/197//

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

1 A reads gfafem?
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as being due to the natural difilement (of the soul concerned), for this
defilement, even if somehow identical (in the case of each of the states
under consideration), is also different owing to the operation of the factors

like time etc.
Ffealy 54w a1 ksl zaad |
TRigigEal vaR: wefEar 13«
virodhiny api caivain syat tatha loke'pi driyate |
svariipetarahetubhyam bhedadeh phalacitraia 11198/}

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

a soul) will remain enigmatic that way (i.e. in case an external factor
like God is made solely responsible for it); for even in our everyday
experience we find thatthe diversity of effects is due to the difference
ete. that pertain partly to thing’s own nature and partly to the extraneous

factors available to this thing.”
QEHEAaEd I ANTgarRon: |
caRATEEsAY @5 ag gaad 1232l
evam uhapradhanasya prayo marganusarinak /
etadviyogavisayo’py esa samyak pravartate [[199]/

This man who thus has a predominantly cogitative bent of mind
and who usually pursues the right path (i.e. the path conducive to
moksa) undertakes—in a proper fashion--cogitation also regarding the

dissociation of prakrti from soul.

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

TdeEUIgEEd NIEAIRT A9 |
AT IFIsET FEREANRT AT R o ol

evarilaksanayuktasya prarambhad eva caparaih |
yoga ukto'sya vidvadbhir gopendrena yathoditam /(200

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

Gopendra says.
¢ QrsErE AW FgE MR gReTd: |
g RgafmmEat 5za 3@ g3 1R 2

yojanad yoga ity ukto moksena munisattamail |
sa nivyttadhikarayam prakrtau lesato dhruvah [/201]/-

P —
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“ The great sages havegiven the name 20ga to whatever connects
one with moksa, and Yoga thus understood must necessarily emerge in
some measure, however slight, as soon as prakrti ceases to dominate
the soul concerned.

yFraTIAATEdSIqEED: |
gfeadIsgraa g8 aEETT IR’

velavalanavan nadyas tadapuropasambhrich |
pratisroto’nugatvena pratyaham vyddhisamyutah [1202]/

This ZYoga is daily augmented as a result of the concerned soul
sailing against the current (of sensuous enjoyment)-—just as a river
ceases rising when the stormy flood affecting it has subsided (following
the commentator, when the stormy ocean pours water inno it no more.”)
(4) Haribhadra Denying the Possibility of Genuine Yoga Earlier than

Granthibheda;

firaordeg aq ot @ [T w3 a3 )
g€ g1 e AU AN R oama (1Re 3l

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

Of the man technically called bhinnagranthi (lit. one who has untied
the knot--of ignorance of passion) the mind mostly remains concentrated
on’ moksz even if his body be in the world of everyday happenings;
hen>2 in his ciss all the life-opzrations have to be treated as ¥oga in
a real sense of the term. :

Note: In the technical terminology of the Jaina tradition granthibheda-
i.e. ‘the untying of the knot--is the process that immediately results
in a man occupying Fourth gunasthana—i. e, in his becoming a
Sampagdrsti. This means that we are now being offered a description of
a Sampagdrsti--rather than that of an .Apunarbandhaka, In the present
verse Haribhadra is suggesting that a genuine performance of ZXoga is
possible on the part of a Samyagdrsti (even if not on that of an
Apunarbandhaka), This seems to bz in conflict with his subsequent statement
(cccurring in the verse 369—as understood by the commentator, of course)
that the practice of Y0ga is just ‘practically genuine’ (not ‘ really genuine’)
not only on the part of an Apunarbandhaka but also on that of a Samyagdrsts,
( Even more clearly does it seem to be in conflict with what has been
said in the verse 72.) Really speaking, a Sampagdrsti has partial
similarities with an Apunarbandhaka and the same with a Caritrin—so that
in the verse 369 (as also in the verse 72) Haribhadra is having in
mind the former similarities while in the present verse the latter ones.
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A FAISFFFRAETA W g7 R4d |
JAT: QI qAT WSt A R0 2l

narya yath@’nyasakiayas tatra bhave sada sthile |
tadyogah papabandhas ca tatha mokse’sya driyatam [[20%(]

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

4 3g ofuiRa wadl wEgLAq |
gawnFREIg a1 A9 T 9198 (IR0l

na ceha granthibhedena pasyato bhavam uttamam |
itarenakulasyapi tatra cittain na jayate //205//

Since as a result of the untying of the knot this man has had a
vision of the supreme verity (i.e. of moksa) it is impossible that his
mind be not fixed on this verity even when he is preoccupied with his
everyday tasks,

A% @3 qq A g daaqd |
AN FFTIETAF q A R o8l

caru caitad yato hy asya tathohah sampravartate |
etadviyogavisayalh Suddhanusthanabhak sa yat |/206]//

This act (of fixing mind on moksa) on his part is something
desirable, for he is on the one hand busy cogitating about man’s release
from worldly bondage and on the other busy undertaking a pure type
~ of ethico-religious performance. ’

SFANT FATT ATTATRERATT |
quar [H4gd g2a INSET [@A3 7T IR wll

prakyler @ yatas caiva napravyltyadidharmaiam |
tatha vihaya ghatata uho’sya vimalam manah /1207
For at an earlier time such a cogitation-—~indicative of (rather
coustituting ) the man’s pure mind-—was not possible because of the
prakrti  lacking the properties like mnon-domination (of the soul
concerned ) etc.

afy AReT *GEEFd gaequEa: |
Waeifaeas: gswgsE gla & IRl

sati casmin sphuradratnakalpe saltvolbanatvaiah |
bhavastaimityatah Suddham anusthanam sadaiva hi [/208/;

ON APUNARBANDHAKA 55

But when such a cogitation—comparable to a shining jewel—has
begun to take rlace as a result of a mighty ferseverance om the part
of the agent concerned and as a result of the calmmness of his mind his
ethico-rcligious performances are always of a pure type.

Tq=T AWRIAE A0 g g |
FEAF[ [ERIATATARSE FA2T (1R 0%

etac ca yogahetulvad yoga ity ucitain vacak |
mukhyayam pircasecayam avataro’sya kevalam |/209//

These ethico-religious performances are rightly called Yoga on account
of being a cause of Zoga (i.e. of the concerned soul's conmection with
moksa), and such performances become possible only at the time of what
is ‘preliminary performance’ of the highest type (i.e. ‘preliminary
performance’ undertaken by a bhinnagranthi),

(5) The Three concomitants of Yoga:
Bar gEageF aEaETar |
, a
GEFTATIT aASHT g9 IR Lol
iridha SuddFam anusthanam sacchastraparatantrata |
samyak pralyayavrttis ca tath@traiva pracaksate [/210//

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

(5—1) The Triply Pure Ethico-Religious Performance:
fwameATgaeg BT gaEREa |
AP garEd FAAE FMAE N LA

vigayatmanubandhais tu tridha Suddham udahytam /
anusthanaim pradhanatvain jfieyam asya yathottaram /1211

By a triply pure ethico-religious performance are to be understood
the following three types of such performance: (i) a performance whose
object happens to be pure, (ii) a performance which is itself pure,
(iii) a performance which is conducive to an uninterrupted series of
similar performances. Of these three a succeeding one is superior to a
preceding one.

A 43T gFAY hEd q@eEl |

IRT FRITRARITAATZH AT (IR QR
adyarh yad eva muktyarthain kriyate patanady api /
tad eva mukiyupadeyaleSabhavac chubhar matam /1212))
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Under the first type come acts like falling (from a mountain-cliff )
etc. undertaken with a view to attaining mokga; such acts may be treated
as praiseworthy simply because the agent concerned has, in some
measure, considered moksa to be something desirable.

Raa g awd@ AFTIA SFARATH |

q FAqIEATE  GEEFEEANE: 1R QR
dvitiyan tu yamady eva lokadrstya vyavasthitam |

na yathasastram eveha samyagjnanadyayogatah [/213[]

Under the second tyre come acts like yama (i, e. the set of virtues
comprising non-killing, non-lying, non-stesling, ncn-greed, sex-control )
etc. as popularly understood and mnot as prescribed in the scriptural
texts—this being so because of the agent concerned lacking right
understanding etc.

gfaaag: g a<adagargud |
garaIe 999 eagTEamaT 1R 2l

trtiyam apy adak kintu tattvasarmvedananugam /
prasantavyitya sarvatra drdham autsukyavarjitam [|214]]

.Under the third type too come there very zcts (i.e. zcts enumerated
under the second type) but as accompanied by a correct undeistandirg
of the mnature of things, by a feeling of calm under all circumstances
and consequently by an utter avoidance of anxiety.

AT QAT ATEEIA N |
gASEREEAT & T=EEd kR4l

adyan na dosavigamas tamobahulyayogatah |
tadyogajanmasandhanam ata eke prazaksate /1215/]

The first of these types, on account of the preponderance of ignorance
in the agent concerned, fails to put an end to the spiritual deficiencies
( obstructing the attajnment of moksa); however, some authorities are of
the view that the acts falling under this type result in the agent being
next born under such conditjons as will eliminate the deficiencies in

question. B
gwEfeisl a=g@rar qugatd aqr |
AT gEAvRERmEanEs: 1R 48l

muktay icch@’pi yac chlaghya tamahksayakari mata /
tasyak samantabhadratvad anidarianam ity adah /1216y

Even a desire to attain moksa is something praiseworthy and something
that destroys delusion, this being so because moksa in all its aspects is
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conducive to welfare; this means that moksa is utterly unlike (and hence
un-attainable through) the acts under consideration (i.e. the acts
falling under the first type).

Note: The idea is that (f certain beneficial results follow from

the performance of this first type of acts it to happens not because of
the ‘desire for moksa’ accompanying them.

fedtarg, QufFAr a AwrargATE |
e@TEafaanie A ag ax e 1Rl

dvitiyad dosavigamo na tv ekantanubandhanat /
gurulaghavacintadi na yat tatra niyogatak [/1217]/

The acts falling under the secord type do certainly eliminate the
spiritual deficiencies but not for good; for such acts are not necessarily
accompanied by a proper assessment of what isbigand what is small
(i.e. by a proper sense of proportion ).

uq TIAEA qEmaASIE |
FUTE=F@TAR qakgaq <l

ata evedam @ryanarm bahyam antara malimasam |
kurajapurasacchalayatnakal parm vyavasthitam [[218//

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

gaag QeFETE: grgasar qEE |

TETEAfEEEE: wRugaEa: 1R 2R
triyyad dosavigamah sanubandho niyogatah |
grhadyabhumikapatatulyah kaiscid udahrtah [/219/]
The acts falling under the third type eliminate the spiritual
deficiencies and for good; and they have been compared by certain
people to the (proper) laying down of the first foundation of a house.

TATIIIREE  [ERFAHIAT |

ar a
wg: gafa: @99 8§39 & #ERAT IR el
etad dhy udagraphaladam gurulaghavacintaya |
atah pravyitih sarvaiva sadaiva hi mahodaya //220//

This type of acts yield highly beneficial consequences and that
because of the agent concerned having made a due discrimination
between what is big and what is small; for on account of this

- djscrimination all the activities of this agent are pre-eminently successful.
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(9--it) The Dependence on Right Scriptural Texts:

WAHER TE AT AL |
srgeE Afgar ggraaaatad: 132U

paralokavidhau Sastrat prayo nanyad apeksate |
asannabhavyo matiman $raddhadhanasamanvitah [/221/]

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

IRF FasadER o g |
yieg 7 faar aranl awEd Ba: 1R

upadeSain vin@’py arthakamau prati patur janah |
dharmas tu na vina Sastrad iti tatradaro hitah [/222]]

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

aigafaadsiy agwE: | o |
asEaFarsTs: BRI W 1IR3

arthaadav avidhane’pi tadabhavah param nynam /
dharme’vidhanato’ narthak kriyodaharanat parah //223/]

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

qeNTq weq Al wEge: aued |
% NEraFRskad MATH: gads: 1IR3

tasmat sadaiva dharmarthi Sastrayainah prasasyate |
loke mqh?mdhak&re’smin astralokak pravartakah 1/224/]

This is why praise is always bestowed on the man who is desirous
of fulfilling his religious obligations and who holds the scriptural texts
in reverence; for in this world where the datkness of delusion is
widespread light (in the form of enlightenment) provided by the scriptural
texts is to act as our guide.
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QIO S e guaAfEa |

e . . . <
T2 gANT e WE gFlugEAg 1R 4l
papamayausadharh Sastram Sastrain punyanibandhanam |
caksuh sarvatragain $astram $astram sarcarthasadhanam [/225]]

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

4 7€7 wiwiafineqer wakRarsh & |
FURFIHAGAT FHEMEEES 1RRE ]

na yasya bhaktir etasmims tasya dharmakriy@pi hi /
andhapreksakriyatulya karmadosad asatphala |/226]/

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

J: AR A AFATAEEHFREAT: |
IO AETATERE gHERAT 9 IXRll

yah $raddho manyate manyan ahankaravivarjitah |
gunaragi mahabhagas tasya dharmakriya para [/227]]

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

I FARE WE qEF FFEAT IO |

SFATOIGEIATA FERdE garg 1R«
yasya tv anadarah 3astre tasya Sraddhadayo gunah /
unmattagunatulyatvan na prasamsaspada satam [/228/]

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

afeer ga1sea @ qEEd WEad |
FAFOWERT a1 Ta AFIAn 1R

malinasya yath@ tyantarn jalain vastrasya Sodhanam |
antohkaranaratnasya tatha $astram vidur budhahk []229]]
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Just as water is a perfect purificatory agent in relation to a dirty
piece of cloth, the scripture is considered by the wise men to be a
perfect purificatory agent in relation to man’s mind comparable
to a jewel.

Ty afeTEAgREdl wtar |
ST AT FACATERIE: (IR 3ol

Sastre bhaktir jagadvandyair mukter diuli parodita |
alraiveyam alo nyayya tatpraplyasannabhavatah [/230//

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

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

SRINRUGEEUICRCRICIECHIG SOl
|37 GaFem QWA @3ma: 13 20

tatha” tmagurulinigani praiyayas trividho matah |
sarvatra sadanusthane yogamarge visesatah [{231]]

In the case of all noble performance——and particularly in that of

. Yoga-practice—the ‘feeling of ascertainment’ (earlier referred to) is of

three types, viz. thatderived from self-introspection, that derived from the

preceptor’s statement to that effect, that derived from the watching of an
appropriate omen.

T dEfverdl €I TFE R4 g |
eegaad gt fafgaradq 1IR30

atma tadabhilagi syad gurur aha tad eva tu |
tallingopanipats ca sampurnam siddhisadhanam [/232]|

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

fagwratea adist ar a1 fafgRdran |
AwiPEaar A9 ngTRagIaa: 1IR3

siddhyantarasya sadbijam ya sa siddhir ihocyate |
aikantiky anyatha naiva pataiakiyanuvedhaiakh [/233/]

ON APUNARBANDHAKA 61

By the successfull completion of an operation is meant such a
completion of it as proves to be an efficacious seed for a further operation
similarly completed; for otherwise the completion in question would not
be an absolute case of successful completion inasmuch as the result
achieved thereby would be liable to degenerate.

frgwad 9 @93 a1 grsad gaeq: |
FegRAIsTafga disal qEa q@ 132

siddhyantarain na samdhatte ya sa'vasyam pataly atah |
tacchakty@ pyanuviddhaiva pato’sau tattvato matah /1234

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

fagargugdarna arefl Swifas 9o |
srenTfeaeaaar a’9r fAgda g n3ull
siddhyantarangasamyogat sadhvi caikantiki bhrSam [
atmadipratyayopeta tad esa nipamena tu [|235//

The successful completion of an operation is perfect extremely and
in an absolute fashion when this completion brings into existence
factors that make possible another oreration similarly completed; it is
this type of completion which is invariably accompanied by the ‘feeling
of ascertainment’ derived from self-introspection etc.

T FUAFINATFIAFRAST 7 |
ZISHAMN Fq@aATqN Wa 11RIE

na hy upayantaropeyam upayantarato’pi hi |
hathikanam api yatas tatpratyayaparo bhavet [/236]/

Since not even a highly adamant person can produce a thing even
through means that are different from what are the specific means for
producing this thing one must diligently seek to acquire the ‘feeling of
ascertainment’ (which is the specific means for successfully practising

Yoga).
afzq: fafigdisd mad @q wa fz |
fafszearEesa qasAgeaniia: 1R 3sl)

pathitah siddhiduto’yain pratyayo hy ata eva hi |
siddhihastavalambas ca tath@’nyair mukhyayogibhik 1237/
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Hence it is that this ‘feeling of ascertainment’ has been described as
the ‘messenger of successiul completion’; this again is why the other
prominent authoriiies on }vga have described it as the ‘helping hand’
offered to those seeking successful completion.

AT g4 A gAaRENHEG T |

Tea: gEAmAsi g7 gatEma 1Rl
apeksate dhruvain hy enam sadyogarambhakas lu yah |
nanyah pravartamano’ pi taira daivaniyogatah [[/238//

A recourse to this ‘feeling of ascertainment’ is necessarily taken by
one who has begun to practise the highest type of Y0ga; on the other hand,
one who happens to be undertaking yoga—practice by sheer luck does
not do so (i.e. does not take recourse to the feeling in question).

(6) The Parting Praise of an Apunarbandhaka :
ANFTY 89 T SqFg fuar e
aarfy aifEH) axg g=qrgmai g daw (3R

agamat sarva evayam vyavaharak sthito yatah |
tatrapi hathiko yas tu hantajnanam sa Sekharah [/239]]

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

TEW @ g famm g A a4 s
stard agFeeed 99 T FANE R %ol
tatkart syat sa niyamat taddvesi ceti yo jadah /
agamaithe tam ullaimghya tata eva pravartate [/240][

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

a9 ganeae IivdEfaasy & |
q ArEAMeAeata a5 g9 999 &l 1R221
na ca sadyogabhavyasya vrilir evamvidha’pi hi [
na jatv ajatyadharman yaj jatpah san bhajate Sikh1 [/241]/
Evea such an attitude (i.e. the attitude of obeying as well as being
injmical) is not adopted by one possessed of the competence to pursue
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tke highest type of Yoga; for certainly, a well-bred pea-cock does not
behave in the fashion of an ill-bred one.

ugeq qNANsH Aot azr?t a3

et sz q'aazr IECRLl
etasya garbhayoge’pi matynam Sriyate parah |
aucityarambhanispattau janaslaghyo mahodayah [[242]/

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

AEAFEIATG AT [ I=I-Za T
FANEAGEAZT AFIazaq: 1383 |
AfaaREaiisgaT: daraa: garaan |
WAL Flegr: Awaikmion 1R el

Jjatyakanicanatulyas tatpratipaccandrasannibhah |
sadojoratnatulyas ca lokabhyudayahetavah [/243]/
aucityarambhino’ksudrah preksavantah Subhasayah |/
avandhyacestah kalajnah yogadharmadhikarinah [/244//

Those who are entitled to practise Y0ga and to undertake religious
observances are therefore comparable to real gold, to new moon, to a
jewel with fine lustre; again, they are instrumental in the spiritual
advancement of the whole mass of living beings, maintain proprieties in
whatever. acts they undertake to perform, are free from pettiness, are
sagacious, are noble-minded, behave in a fruitful manner, and know
how to assess the appropriateness or otherwise of a course of action.

Fza17 fEera: o D@ qgrEh |
g qIUSERA] G=SFAMRIa™: 1R 24l)

yas catra Sikhidystantah $astre prokto mahatmabhih |
sa tadandarasadinam sacchaktyadiprasadhanak [/245//

And when, while touching upon this question, the great sages have
adduced in the scriptural texts the illustration of a peacock they mean
to point to the fact that the yolk etc. of a peacock’s egg are somehow
possessed of the high capacities etc. that will characterize the forthcoming
peacock (for otherwise such characterization remains unaccounted for).

gafft Yaut Yalq gas e
FOTAuRETor AFiR=agEIar 1R 9|l

pravrttir api caitesam dhairyat sarvatra vastuni |
apayapariharena dirghalocanasangata [/246]/
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So far as the actual behaviour of the persons in question (i.e. of
the persons entitled to practise Yoga) is concerned it too is in all cases
undertaken to the accompaniment of prolonged reflection and results in
the avoidance of the likely unhappy contingencies.

FINTHATRI- FATEATIIT |
arafgEAgrnsaRafEaEaT 13 20l

tatpranetysamakranltacittaratnavibhiisana [
sadhyasiddhav anautsukyagambhiryastimitanana |/247/]

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

FEATZAATATIQGER AT |

gragearafiges argasd qgfate 1R 2l
phalavaddrumasadbijaprarohasadysam tatha |
sadhvanusthanam ity uktarm sanubandhamh maharsibhih [/248//

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

wrafiswang ardsafgay |
aAgHTRAITE afgFrsEgieT 122

antarvivekasambhutarh Santodattam aviplutam [
nagrodbhavalataprayam bahiscestadhimuktikam //249/]

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

13 Saaer Renafiaenay |
fFrefimfd araq @aad sTa 1Ruoll

isyate caitad apy atra visayopadhisangatam |
nidarsitam idarn taval purvam atraiva lesatak [/250]/

o
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That this performance, even when it is pure only in respect of its
object (i.e. when it belongs to the first—and the least advanced—of the
three earlier described types of ethico-religious performances), should be
deemed desirable is but proper; this aspect of the problem we have

already touched upon in brief.
HgAFFaRed garArAaeEd |
qaT-AwargeRaedT AR e At R4

apunarbandhakasyaivari samyagnityo papadyale / ‘
tattattantroktam akhilam avasthabhedasamrayat /]1251]

Thus all that has been said by the various schools of thought (by
ing the early stages of Yoga-realization) turns out to

way of charé'teriz
Y - narbandhaka—of whom there

be a logically justified account of the Apu K
are several types (gradated according to the level of spiritual
advancement).

Note: Here ends Haribhadra’s account of an Apunarbandhaka and in
the next verse there begins that of a Samyagdrsti, But we shot%ld remember
that the verses 203—9 gave us a description of a Sampagdrsti rather than

‘that of an Apunarbandhaka. In the present verse we are being told that

the - stage of Apunarbandhaka-hood is divided into several sub-stages
and it will be useful to remember that the entire stage of Apunarbandhaka-
hood is itself but the uppermost sub-stage of the wider stage called the

First gunasthana.



SECTION III
ON SAMYAGDRSTI

(1) His General Nature:

waaAilgeda afawR qar &fq |
g gmmRynhaa: (1R«
svatantranititas lv eva granthibhede tatha sati /
samyagdystir bhavaty uccaih prafamadigunanvitah [/252/]

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

Note: This should not be taken to mean that the non-Jaina traditions
have got no concepts parallel to the Jaina concept of granthibheda,
What is being emphasized is that Haribhadra will discuss this concept
(and certain allied ones) employing the techical terminology current
in the Jaina tradition,

(2) His Characterizing Marks:

PN TRRT [E-_AEITE, |
gzt fafafad emma agmbn 1:430

Susrusa dharmaraga$ ca gurudevadipujanam |
yathaSakti vinirdigtam lingam asya mahatmabhik []253(/

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

marks.
(2 1) His Desire for Listening to the Sc;z]ztural Texts ;
a fFauRda) gawr Wfimegar |
g fmEdl dgamsia 1Rael

na kimnaradigeyadau Susrisa bhoginas tatha |
yatha jinokiav asyeti hetusamarthyabhedatah /25¢/]
The desire of a worldly pleasure-seeker to listen to the songs etc.
of the (divine musician) kinnaras etc. is not so much intense as is the
desire of this man to listen to the utterances of the great religious

v

) O S ST
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Ireachers; this difference (in the intensity of the desires in question) is
du: to the nature of what causes desire in the two cases.
§® 9 gsfieaafaas! w1 a3 a9 |
o A o~~~ o
W SAafredranTdfatzanar 1Raull
tucchath ca tucchanilayapratibaddharn ca tad yatah |
geyamn jinoktis trailokyabhogasamsiddhisangata [/255))

A song is something petty by itself and it relates to a
subject-matter that too is something petty; the utterance of a great
religious preacher, on the contrary, makes possible the attainment of the
rulership of all the three regions of the universe as also the attainment
‘of moksa,

Q ~
3N WErAIAAAIAG sqIRRgT: |
WA a7 Foqasia wErfamadina: 1144l
Fetubhedo mahan evam anaybr yad vyavasthitah /
caramat tad yujyate’tyantarn bhavatifayayogatah [/256]/

Since there is thus a great difference between the causes of the
two desires in question it is understandable why the latter of these
causes (i.e. the utterance of a great religious preacher) should produce
an extremely intense desire, it being accompanied by the noble feeling
that the object concerned is highly fit to be aspired after.

(2-1i) His Attachment for Religious Performances.

TREsRAIsEd Wi eafkan: |
Q
waa: wHamEg gafaeastt & 13all

dharmarago'dhiko’syaivatn bhoginak stryadiragatah |
bhavatah karmasamarthyat pravyttis tv anyatha'pi hi 112571
This man’s attachment for religion is thus more intense than that
of a worldly pleasure-seeker for women etc.; this so far as his mental
inclination is concerned, for owning to the influence of his past (evil)
karmas he may act even otherwise (i.e. in a manner not sanctioned

by religion).
a5 a7 @ un g gwEwTE |
gl B 9e® aq el IRuc |

na caivarh tatra no raga iii yuktyopapadyate |
havikpirnapriyo vipro bhunkte yat puyikady api //258//

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

qraIq Al e AEs fafaadd |
TG T AT Agd 1R 4R

patat tv asyetvaram kalarm bhavo’ pi vinivartate |
vatarenubhytam caksuh striratnam api neksate [/259//
When this man suffers degeneration--which is, of course, temporary—
even his inclination for things religious vanishes; certainly, the eye

filled with wind-blown dust fails to see even a comely women.
(2-@7) His Worship of the Elders, Deities, etc, :

qfEAIsEr g o wEaR a¥ad |
FAFUSATRATNG, TERARIHAT, IR ¢ ol

bhogino’sya sa diurena bhavasaram tatheksate |
sarvakartavyatatyagad gurudevadipujanam [[260//
And to the neglect of every other task which it might be his duty
to perform this man, evincing an attitude that is characterized by a

nobility of sentiments, attaches value to a worship of the elders, deities
etc.—much more than does its relisher (i. e, a relisher of feminine charm)

to the object of his pining.

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

verse.
o7 a gruadda #ews wEEid |
qIEme g amaatagsaa: 1R 2

nijath na hapayaty eva kalam aira mahamatih /
saratam asya vijfiaya sadbhavapratibandhatal [/261]]

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

TEATNEST AT gq9d |
gIfaATEAAGE, g8 AATE g TwIq |IR&RU

Sakter nyunadhikalvena natrapy esa pravartate |
Dravyttimatram etad yad yathasakti tu satphalam [/262/]

4L— e
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Even in connection with this type of duties (i.e. duties pertaining
to a worship of the elders, deities etc.) he neither transgresses the
bounds of his capacities nor leaves them untapped (great or small as
these capacities might be); for an action undertaken without due regard
to one’s capacities is a sheer mechanical performance while it is
fruitful when undertaken otherwise (i.e. undertaken with due regard to
one’s capacities).

(3) The Description of a Samyagdrsti in Terms of Three Karanas;
wAqAIsARTEATd:  grreiAan: |
gumagfawEEaigsrar agraa: 1IRE 31

evambhuto’yam akhyatah samyagdrstir jinottamaih |
yathapravrttikaranavyatikranto mahasayah [[263]]

The man of the above description, who is high-minded and who
has crossed that stage of spiritual development which is technically
called yathapravrttikarana, (also called Jyathapravritakarana) is given the title
Samyagdysti by the best among the great religious teachers.

F0 qRondisy g@Ei aq gafaar |
AqATIARATA@EAFIE T IRE 2l

karanam parinamo’lra sattvanam tat punas tridha |
yathapravritam akhyatam apirvam aniortti ca [/264//

By karana is meant a particular assuming of states on the part of
a man’s mind, and it is said to be of three types, viz. yathapravrita,
apurva and anivytti,

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

uaq Bersit warAmsmER §

afa 1aq fag & g gafaRmalsw®E 1Rg x|l

elat tridh@’pi bhavyanam anyesam adyam eva hi [
granthit yavat tv idam tam tu samatikramato’ param [/265]]

The souls destined to attain moksa might possibly experience all
these three karanas while those not so destined might possibly experience
just the first amongr them; this first karana (viz. Yyathapravrita) lasts as long
as the knot (of ignorance) does while the second (viz. apiirva) ensues
when this knot is being crossed (i.e. is being untied),

1. A reads qq‘[qu‘a"
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fWAsdEgAlg g grweea & o9 |
afigearad 3= atugzza ’faa: IR&EI
bhinnagranthes trtiyam tu samyagdrster alo hi na |
patitasyapyate bandho granthim ullanghya desitak [/266]

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

U4 qErgar 34 gRonAiser ;mea: |
Frearedy aqr agrEraiEdna: 1Rl

evarh samanyato jieyah parinamo’sya Sobhanah |
mithyadyster api sato mahabandhavilesatah [/267//

Since the karmic bondage brought about by a mithyadrsii who was
fbrmerly a Sampagdrsti is of a different type from the most dangerous
possible such bondage we say that such a mithyadysti possesses mental
make-up that is noble on the whole.

Note: A mithyadrsti is either one who has never attained Samyagdrsti-
hool or one who has lost it. It is the former who brings about the
most dangerous type of karmic bondage, and the latter is being praised
because of his difference from the former on this count.

EIAYARIAA] Hied d1gEg gafa: |
AAaFIT) FFa ARSHIET g IRg <l

sagaro pamakotinam kotyo mohasya saplatih |
abhinnagranthibandho yan na tv eko’pitarasya tu [[268]]

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

Note: In this verse we are informed about the precise quantitative
difference between the mithyadrsti who has never attained Samyagdrsti-
hood and one who has lost it. The compalison is made in terms of one's
capacity to bind the mohaniyakarmas—the technical name for what are
supposed to be the most evil types of karmas (there being eight types of
karmas in all)—and the unit of measurement is ‘‘ocean” so meticulously
described in the Jaina texts dealing with the problem.
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9% UROWT NeFG AT |
AR AHITI MAEGEd gARMW 1RES]

tad atra tarinamasya bhedakatvarm niyogatah /
bahyan tv asadanusthanam prayas tulyam deayor api [/269))

. From this we are to conclude that the necessary
differentiating factor bere is the concerned mental make-up; for so f
as the external form of a piece of misconduct is concerned it is usy l?r
the same in the case of both (the types of mithyadrstis in question). o

(i.e. decisive)

(4) The Comparison of a Samyagdrsti with a Bodhisattva:

SARRARIEAA] fggistirfad |
N .
ARG FWq FIHEANIGEX (|39 0]|

qyam' asyam apastlzﬁ_yﬁﬁz bodhisattvo’bhidhiyate |
anyais tallaksanar yasmat sarvam asyopapadyate [/270//

. . . e
. .
lt is thE ma'll Ocl'.'up] ing th S Stagf Gf splrlt“al dE‘ E]C t ( .
1S the ,Sam)}agdrstl) Who has been designated Bod/n‘lat:va by ot hers (ie by

certain  Buddhists); for this i
man satisfi i P
of a Bodhisattva, ishes the entire  description

FANRT w3g Nfrgar: W@iaq |
T FRalimaataent gfmmg Rw 2l

kayapatina evehq bodhisattvah paroditam /
na cilapatinas tavad etad atrapi yuktimat 11271/

. The others (i.e. the upholders of the
said that a Bodhisattva's body (possibly) c
never his mind; this is a fit descri
as well,

doctrine of Bodhisattva) have
: ommits a depraved act but
ption of our man (i.e. of a Samyagdgti)

RRRA Ao, wmn wgra: |
TREN aRAR 79 ged g@Rl 139’0

parartharasiko dhiman margagam mahasayal [
gunanuragl tathelyadi sarvam tulyarn dvayar api /1272])

Again, both (a Bodhisaltva and a Samyagdrsti) share the same description
inasmuch as both are lover of doing good to others, intelligent, pursuer
of the right path (i.e. the path conducive to moksa), high-minded
admirer of spiritual merits, and so on and so forth. ‘ '
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Fq GATEA A AT |
Fefistg AEEEEansaafst & 1R 0

yat samyagdarianar bodhik tatpradhano mahodayah |
sattvo’stu bodhisattvas tad dhantaiso’nvarthato’pi hi 11273]]
g as bodhi and since Bodhisattva

way to welfare—who is
Samyagdysti

Since samyagdarianais the same thin
means ‘the person-—well advanced on the
possessed of bodhi in the utmost measure’ t
is even literally the same as the one called Bodhisatlva.

FEfaghar ar @uEg A Ak |
aursTEdisal a1 Aiae: a@al @@ 1Regl

varabodhisameto va tirthakyd yo bhavisyati [

tathabhavyatvato’sau v bodhisattvah satam matah [1274]]

dhisativa to a person who is
to one who will become 2
tds ‘moksa pursuing the

he person called

The noble ones attribute the epithet Bo
possessed of the supreme type of wisdom or
Tuthaikara on account of his journey towa

path it does.
Note: Tirthankara (or Tarthakrt) is the name given by the Jaina

tradition te the holiest type of persomages. So far there have been
o4 Tirthaikaras (Mahavira being the last among them).

(5) The Possibility of Samyagdrstihood Due to an Inherent Capacity:
wifafzsfme 30 wag B 9
qar FEEIRA AwfagicaEa: 1Rw4l
saimsiddhikam idem jhieyam samyak citram ca dehinam |
tatha kaladibhedena bijasiddhyadibhavatah 11275]1
The course pursued by 2 soul in its journey towards moksa is
natural to this soul and is appropriately variegated (i.e different at

different occasions); for a soul comes to .acquire different auspicious
states—like ‘an inception of the attachment for religion’- on different

times etc.
gl dvEaER qRuElsFEAr W |
ffaEmE mRgsar aaFaama: IR9All

sarvatha yogyalabhede tadabhavo'nyatha bhavet [
nimittanam api praptis tulya yat tanniyogatah [[276]/
On the other hand, if a soul possesses an identical (i.e. non-
variegated) capacity it cannot realize the auspicious states in question
(differently on different time etc.); for this identity of capacity will make

P
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even th isiti S i i i
. e a'cquxsxtlon of accessory causes identical in each case, this
capacity Leing the necessary cause of this acquisition.

Tl AgaTd: gadr NI |
fatr=1afardYse aq qgige@ gaq IR voll
aftya.t/zz yogyatabhedah sarvatha nopapadyate |
nimittopanipato’pi yat tadaksepato dhruvam [[277]/

ident(')thler.vwse (f.e.: in' c?se the acquisition of accessory causes is not
.lca }n each case) it is not at all tenable to say thata soul possesses
an identical capacity; for even the acquisition of accessory causes
(to say notbing of the concerned ultimate result) is rendered inevitabl
by the inherent capacity (of the chief cause). -

argar =g g defqgsatagar |
AreRd: ggen @A qunegatiaa: 1w«
y_ogyatl‘z ceha vijneya byjasiddhyadyapeksaya |
atmanah sahaja citra tathabhayyatvam ity atah |/278]]
Hence it is a soul’'s inherent a i
R . nd variegated capacity——responsi
for its realizing different auspicious states (at different occasionZ)istl;::

constitutes the typical course i
ursu s e s
towards moksa, P ed by this soul in its journey

AR =ran e igiae |
FPUET qAT THEFAT sqafgaRid 1wkl

varabodher api nyayat siddhir no ketubhedatak |
phalabhedo yato yuktas tatha yyavahitad api [/279//
Thus even the ac iti
quisition of supreme wisdom (i

' e ac : i.e. of righ
::Serjtandtmg) l:emams inexplicable if the difference in accessory (Ia\gndt
o ass]o hat in the concerned soul’s inherent capacity) be treated as

oe. explanatory factor; for as a matter of fact, a difference in
zesult 1.sb] tof behfound even in those cases where the chief cause
responsible for the acquisition of accessor
ssory causes) o i

(responsible for ) operates in a rather

(6) The Post-Granthibheda State and Reflection During It:
gar ¥ [ @ik sAafungad |
dENA WA AgAGFARIRGT (13 ¢o)
AAE) SAASHW qIIFISTT AZIAA: |
geAra 933 sarfuaen q@wq R e
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tatha ca bhinne durbhede karmagranthimahabale |
tksnena bhavavajrena bahusaiklesal-arini 1]280//
anando jayate'tyantaim tattviko'sya mahatmanah |
sadvyadhyabhibhave yadvad vyadhitasya mahausadhat [[281]]

Thus when with the help of such an auspicious state of mind as
is comparable to a sharp zajra (i.e. with the Lelp of apurvakarana) a great
soul has succeeded in untying that Himalayen knot of karma which
was difficult to untie and -was a cause cof numerous afflictions he
experiences a great and real joy, just as the ailing man does when his
ailment is thoroughly cured by a highly efficacijus medicine.

Note: In Brahmanical mythology (as also in common Sanskrit)
vajra represents the hardest conceivable physical substance. This, fqr
example, is the weapon throigh which the chief god Indra is supposed

to have clippzd off the wings of mountains.

¥sfy A FEAY A A wFE A |
- -
dragrafamag a1 FusaaEg: 1R
bhedo’pi casya vijfieyo na bhiyo bhavanam tatha [
tivrasankleSavigamat sada nihsreyasavah /128211
This -untying of knot is to be understood as something that wil.
make it impossible for the concerned soul to undergo rtebirth as it did
earlier (i.e. rebirth of a reprehensible type); again, this untying is ever

conducive to supreme welfare (i.e. to moksa) on account of an elimination
of the terrible afflictions (of the form of the worst defects of character).

srgeaE a9 gEgea gaey |

gead %A arudRsi S IR ¢RI
jatyandhasya yatha putsas caksurlahhe Subhodaye |
saddar$anam tathaivasya granthibhede pare jaguh 1/283]/

Just as a man born blind begins to see things as they are after he
has gained eyesight through good luck, one begins to view things as
they a-e after one has untied one’s ‘knot'——t'his is how the matter has

been put by certain other people.
AT ward GRAEET wEEd |
qarETaa AR feagaar 1:esl

anena bhavanairgunyam samyag viksya mahasayah /
tathabhavyatvayogena vicitram cintayaly asau 1/284]]
With the help of it (i.e. of the right view of things) this high-minded
man properly assesses the worthless character of the worldly existence;
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therefore, on account of his typical way of traversing the path of mokgq
he reflects in various ways (and as follows).

“ MEFAFIEA R giEar aq |
SN N o ¢
F@AN QA geaqiaq. gaasfg 1R ¢ull
“ mohandhakaragahane sathsare duhkhita bata |
satteah paribhramanty uccaih saty asmin dharmatejasi |/285/
“Beings suffering from pain are vndergoing cycles after eycles of

worldly existence rendered formidable by the deep darkness of delusion

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

FEATAT: FSJIX AMANT HU=A |
sRArRATfT aafgatad: (13 ¢s)”
aham etan ata[z. krechrad yathayogar kathaficana |
anenottarayamiti varabodhisamanvitah [/286/] »
With the suitable help of this (Irmp of religion) I, who am in

possession of right understanding, will somebow tske these people out
of there difficult conditions in which they are finding themselves.”

(7) The Three Types of Bhinnagranthis;
RN WA Far |

A
a4 FeTd AT AAEAEEE: (1R ¢l
karunadigunopetah pararthavyasani sada |

tathaiva cestate dhiman vardhamanamahodiyah 11287/

And this intelligent man who is possessed of the noble traits f
character like compassion etc., who is fcnd of doing good to othe(;
whose spiritual qualifications are ever increasing always acts accordinrl’
(i.e. as befits his spiritual qualifications). : &

SEHEAOANT FIT AT T |
< .
fdFEaaNf W FEIEEag 13¢

tattatkalyanayogena kurvan sattvartham eva sah |
tirthakyttvam avapnoti param sattvarthasadhanam 11288(/
. Thus doing good to others by bestowing variou;‘. henefits on the
this man eventually a/cquires the status of a Tirthankara, a status v;hll‘;
is.the supreme means of doing good to others. *

fraacaddaq @wmRad g a: |
aagErAa: sl Narg qoed w7 1R er)

cintayaty evam evaitat svajanadigatam tu yah /
tathanusthanatak so'pi dhiman ganadharo bhavet [/289//

hl
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In case such an intelligent man undertakes the very same sort of
reflection (as was detailed above) in relation (not to the mankind at
large but) to his own relatives etc. and then acts accordingly he too
(eventually)-acquires the status of a Ganadhara.,

Note: A Ganadlhara is one of the chief disciples of a Tirthankara.
glam wafdggreaftaw g a )
TS EagIsE G931 w@rrgueFaR 11X oll

sarhwvigno bhavanirvedad atmanihsaranam tu yah |
atmarthasampravrtto’saw sada syan mundakevali [/290]]

In case having developed disgust for the worldly existerce and faith
in the path of religiosity one thinks exclusively of ore’'s own release
from the worldly existence one will (eventually) become a Moundakevalin
(lit. a shaven-headed omniscient) who acis just for one’s own sake.

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

Spiritual Aspirants: )
FATWETFIRIA AT I |
wd fwaiffafazs a=arammdnar 1RR2U
tathabhavyatvata$ citranimitto panipatatah |

_ evar cintadisiddhis ca sannyayagamasangata [[291]]

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

T§ FeiRRa fufagaikdkai |
GEARgAT AT Agad IR ]R
evarm kaladibhedena bijasiddhyadisamsthitih |
samagryapeksaya nyayad anyatha nopapadyate [[292]]

Thus it is logica}l to hold that the realization of different auspicious
mental states (earlier spoken of) takes place at different time etc.

1. A reads Glﬂ-‘ﬂﬁmt
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depending on the available causal aggregate; otherwise, the phenomenon
remains unaccounted for.

gacegiaar A ag=amegod a9 |

gatgqnwsarar Az fefda 13

tattatsvabhavata citra tadanyapeksant tatha |

sarvabhyupagamavyapta nyayas catra nidarsitah //293//

Tbe difference in nature of the different members of a causal
aggregate and the mutual dependence of these different members are
to be posited in each and every-case (of causation); the logic lying
behind this proposition we Lave already laid bare.

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

afgrRamIOaRAEREnt: |
T3 §3gE 3gea a1’

adhimuktya$ayasthairyaviSesavad ihaparail |
isyate sad anusthanam hetur atraiva vastuni [/294/]

Others have maintained that the cause of the phenomenon in question
(i.e. of ome acquiring the status of a Tirthankara, Ganadhara or
Mundakevalin) is the ethico-religious performance of a pure type on
the part of one whose mind—full of faith—has developed firmness in
this or that manmner. o

(10) The View Attributing the Difference in Question to Divine Favour or
to Prakrtic Transformation: . Lo

(10-3) Introduction :
fEM =e 9 FaugaEieia |
TEAIRIA, g q41sY qEAfI 1%l

vifesarn casya manyante Svaranugrahad iti /
pradhanaparinamat tu tatha’nye tattvavadinah [/295]

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

qaaWIEd] gl AHIAFLT G |
wd A @Al FaNd A 1R

tattatsvabhavatam muktva nobhayatrapy ado bhavet |
evarm ca krtva hy atrapi hantaisaiva nibandhanam //296//
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But neither of these two (i. e. neither God's favour nor prakrti's
transformation) is possible unless the soul concerned has got a typical nature
of its own; and if that be so the ultimate determining cause of the
phenomenon in question (i.e. of one acquiring the status of a Tirthaikara,
Ganadhara or Mundakeualin) turns out to be this nature itself and nothing else.

ey sqrareTed 4 9 Qs Gy |
;A AregRgRTRRy G araiaesdd (1Rl

arthyain vyaparam asritya na ca dogo’pi vidyate /
atra madhyasthyam alambya yadi samyag niripyate [/297]]

Or we may say that even these doctrines (i.e. the doctrine of God
and the doctrine of prakrti) suffer from no defect so far as their ultimate
import is concerned; this will occur to us if the matter is given
consideration properly and with an attitude of impartiality.

EETED 49 i4-aEda |
Raarfaza: #Req @aR: seqEad 1R <l

gunaprakarsaripo yat sarvair vandya.‘c tathesyate /
devatatiSayah kascit stavadek phaladastatha [/298//

Certainly, all (experts on ZYoga) posit some supreme deity or other
who is possessed of the most sublime spiritual merits, is worthy of
veneration, and is the bestower of rewards on those who honour him
with things like chants of praise.

Note : Tke commentator adds that the rewerds in question are the
result of the devotee’s own act (of worship) but that they are attributed
to the deity inasmuch as the deity here happens to be the object of
devotion. The clarification certainly needed for a Jaina—who considers
a man himself to be solely responsible for his good or bad fate.

WERACATERAY FEAE-FARAANRHI |
suiafaRakransisagm@: 1.

bhavais capy atmano yasmad anyata$ citrasaktikat |
karmadyabhidhanader n@nyathatiprasaigatah [/299//

Similarly even when a novelty is generated in a soul on account of
the presence there of an extraneous factor possessed of a variegated
capacity and called karma etc. that too does not happen otherwise
(i.e. without an appropriate inherent capacity in the soul )—this has
to be graunted in order to avoid undesirable contingencies.
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(10-ii) Kalatita on the Problem :

AT ACTRIZ AT YA AT |
qd famwiid g serddlsadisadiq 1Re ol
madhyasthyam avalambyaivam aidamparyavyapeksaya |
tattvan niripamiyamn syat kalatito’py ado’bravit //300/]
Thus the whole question has to be pondered over with an attitude

of impartiality and with the essential import of the phenomena concerned
kept in mind. Kalatita too has said :

“erAaracad aml gEfEmRaRAE |
i e aadiar sqafea: 130 Q0

“ anyesam apy ayarm margo muktavidyadivadinam |

abhidhanadibhedena tattvanitya vyavasthitah //301/]
“Essentially speaking, this very course of action (i.e.the same
course as prescribed by our school )—only different as to the mode of
expression etc.—has been alvocated also by others who uphold the

doctrine of a liberate soul (rather an ever-liberated soul), nescince
and the like. ‘

qw FRIsEA, Al adwdor gafam: |
qEHe § U w1q TSI Faeq 1303
mukto buddho’rhan v@’pi yad aifvaryena samanvitah /

tadifvarah sa eva syat samjnabhedo’tra kevalam 11302}/

Since the being (posited by others and) called Mukta, Buddha or
Arhan, too, is conceived as possessed of supreme capacities he is the
same as God (posited by us); the difference here is just that of
terminology.

Note: The commentator says that Mukta is the name current among
the Paramabrahmavadins, Buddha that among the Buddhists, Arhan that
among the Jainas.

sy sAIfas ¥ser weay |
FETAGART FF sy Fre®: 1303
anadisuddha ityadir yas ca bhedo’sya kalpyate |
tattaltantranusarena manye so’pi nirarthakah [/303//

And the divergence of views among the various school of thought
on such question as to whether or not the Supreme Soul is pure (i.e.
liberated) from a beginningless time is, to my mind, meaningless.



}
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fveamafigrarr gaal sfqaea: |
gt fadeasE FerdersT wad: 1o 2l

visesasyaparijaanad yuktinaim jativadatak |
prayo virodhata$ caiva phalabhedac ca bhavatah 11304/]

This divergence of opinion is meaningless because the details of
the nature of the Supreme Soul are not open to our comprehension,
because the arguments offered in this connection are usually fallacious
and mutually contradictory, because tke ajim sought to be achieved is
essentially the same in the case of each disputant.

gfaar FT-FAIE J9E% FAHFROE |
q: gUAReaq G9REEIE NRe 4l

avidya-kleia-karmadi yata$ ca bhavakaranam /
tatak pradhanam evaitat sarjrabhedam upagaiam /1305]]

Since avidya, klesa, karma, etc. are conceived (by different schools)
as the cause of worldly existence they are the same thing as pradhana—
ie. prakrti—(posited by us) and their difference from the latter is a
difference of but name.

Note: The commentator assigns the word avidya to the Vedantins,
the word kleSa to the Sankhyas, the word karma to the Jainas. But since
pradhana (prokrti) too is a Sankhya word it would perhaps be better if
the word klefa is assigned to ‘scme other school.

ey s NgRusrwiueer aur |

Madsfadgear fnat Qsauds: (1IRe4ll
asyapi yo'paro bhedas citropadhis tatha tatha |
gyate’titahetubhyo dkimatain so'ty aparthakah /130611
And when diverse (i.e. mutually divergent) secondary features are
attributed to it (i.e. to what is the basic cause of worldly existence)
‘the . venture seems pointless to the wise ones—for reasoms stated just

above (in the verse 304).

IR SETATATENSA qq'ﬂ@aﬁ‘@mﬂ‘i |

AIFIRATAE e A Aq ool ”

tato’ sthanaprayaso’yam yat tadbhedaniripanam |

sama@nyam anumanasya yata$ ca visayo matah /1307

Hence the zeal (exhibited by the rival disputants) to work out the

details of its nature (i.e of the nature of the supreme soul or of what
is the basic cause of worldly existence) is misplaced; this zeal is misplaced
also because it is the general features (and not the details of such a
feature) that are the subject-matter of inferential cognition.”
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(10-iii) Endorsement.cum.Criticism of Kalatita :

g 59z qq) Har maay g9aw |
qnfrarangg g Y3 FMfasEg: N3ecn

. sadhu caitad yato nitya $astram atra pravartakam |
tathabhidhanabhedat tu bhedah kucitikagrahah [/308//

All this. is well said, for in these matters the scriptures alone are
a'a proper guide to action (inasmuch as they enable us to fathom the regl
import of the theses upheld by different schools); and in this connection

to t.reat as real differences what are but verbal ones amounts t
partisan wrangling. °

fauRaat 7 g@sEdwEEaT B & |
FNHEGIRAE gaml Fe=arg 13 o .

vipascitam na yukto‘yam aidamparyapriya hi te |
Jyathoktas tat puna$ caru hantatrapi nirupyatam []309//

To indulge in partisan wrangling is not proper on the part of wise
mefl, for, as has been explained earlier, they attach value only to th
ultimate import (of the apparently divergent theses); but then let us t It'=
examine closely the statement of Kazlatita himself. v

g aftonfae guUrgmE g |
AU TIWT qUEINET: feaaqq 113 Lell

ubhayoh parinamitvam tathabhyupagamad dhruvam |
anugrahat pravyttes ca tathaddhabhedatah sthitam [/310//

an his (i.e. Kzl’ﬁtita’s) own admission both (i.e. God as well as
brakrti—and not prakrii al'one) definitely prove to be entities that uﬁdergo
a change, for ome (i.e. God) is said to grant favour and the other

( 1. P 1 ) to unde!tak p (¢} he d]ﬂ erence
e. 1ak! t e Operat ions de endln n t
Of t]nle- . £ ‘

g9 gEauEElq a3aguuEd |
Aragisfaragia gemggar MeEarg 1322
sarvesam tatsvabhavatvad tad etad upapadyate |
nanyathatiprasangena siksmabuddhya niripyatam [/311]]

All th}’s makes sense only in case the entities in question (i.e. God
and prakrli—ss also the individual souls ) are each possessed . c:f an
ap.propriate nature, for otherwise there arise undesirable contingencies—
this aspect of the problem should be thought out attentjvely.
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ATl qeeawraed garaeai §Rud
Serfy gt ERAISEE W 13RI

atmanar lutsvabhacatze pradhanasyapi samsthite [
1$varasyapi sannyayad viseso'dhikyte bhavet J1312/]

When it is granted that the various (individual) souls have got a
definite nature of theirs and so also have the prakrti as well as God
(got a definite nature of theirs) it becomes lcgically con ptehensible how
certain souls behave in the way described earlier (i.e. become 2
Tirthankara, Ganadhare or Mundakevalin).

gifafes 9 gyTAaEEaAET: |

w= Y FagwEaErT T AR 13230
samsiddhikam ca sarcesam etad ahur manisinah |
anye niyatabhavatvad anyatha nyayavadinak [/313]/

The thOughtful' persons have maintained that all this behaviour
(on the part ‘of God, prokrii and the individual souls) is due to the
respective natures of the entities concerned; but certain other authorities
taking their stand on logic, have maintained that the behaviour in
question takes place otherwise, meaning thereby that it takes place
because it is so destined. :

aifafeFadrs @ aar g9 |
ARE & Rwrafg FEeaEsgTa T 13220

sainsiddhikam ado’py evam anyathd nopapadyale |
yogino va vijananti kim asthanagrahanena nah [/314//

However, even a pre-destined——but appropriate-~behaviour on the part
of an entity seems improbable otherwise (i e. unless this entity is
possessed of an appropriate nature); or let us concede that a real
enlightenmént as to this matter is available to the yogins alone and
that it is improper for the ordinary people like ourselves to be unduly
dogmatic on the question.

HEATT WARAET AT AFATIE A6 |
ar\Fay aeg soeaEni aad 11324l

asthanam rapam andhasya yatha sannijcayam prati |
tathaivatindriyam vastu chadmasthasyapi tattvatah [/315]/

Really speaking, just as it is beyond the capacity of a blind man to
make correct judgment in respect of colour, so also is it beyond the
capacity of an ordinary man to make correct judgment in respect of g
supra-sensuous phenomenon.,
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SEIIEH W@ q9 TF FYFA |
o3 dfFR=aIsi &g qurseRouaaq (13 L&

hastaspariasamam $astram tata eva kathaficana |
alra tanniicayo’pi syat tathacandroparagavat [/316]/

. The scripture is like the touch of hand (with the help of which a
.bhnd man forms some idea about things of the world), and it is with
its help that an ordinary man somehow ascertains the mnature of

supra-sensuous phenomena; e. g. this is how he comes to know about a
lunar eclipse of this or that extent.

S S
g G99 Geasq g Jaar |

e, _ °
AETH: GARA Ar@zeZEagaa: 13 3ol
gralzar'n. sarvatra samtyajya tadgambhirena cetasa |
Sastragarbhah samalocyo grahyaé cestarthasangatah //317)/

. Hence giving up all partisanship one should seriously apply one's
mind to a consideration of the import of scriptures and should accept
what appears to make sense.

(11) The Problem of Fate versus Perseverance:
2 gevENE ANaRl eI |
w9 sqEfer @@ gsga iEa: 9 138«
daivamm purusakara$ ca tulyav etad api sphutam |
evarh yyavasthite taitve yujyate nyayatah param []318/)

'That fate and perseverance possess equal efficacy, “this too looks
obviously tenable only in case the things are recognized as possessing
the essential nature we have attributed to them.

% g a@w 8 B gwgaa
q4T JETFIEE @A & fafgg 1zq_u

* daivarh nameha tattvena karmaiva ki Subhasubham |
tatha puruiakaras ca svavyaparo hi siddhidah [/319//

. Fate in fact consists of our own good and evil (past) deeds preserved
in t1.1e form of karma; similarly, perseverance is our own (p're'sé‘n't) Qctivity
leading to a successful completion of the task at hand.

i FradnagaaraaaRT: |
330 sgagel FEwarad AT 113l

svartipatn niScayenaitad anayos tattvavedinah™|
bruvale yyavahdrena citram anyonyasarnirayam [/320//
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. ) : and
From the definititve standpoint the above is how1 f:tieth e

perseverance have been described by those wh.o are conversahn o have

nature of things; from the practical standpoint, however, the ture of

been said to depend on one another and (hence) to colour the na

one another.

q WAERET 4q FA @A SAIRERE: |
a4 9 sTEraE w6 g FAst fE 12’2

na bhavasthasya yat karma vind vyaparasamb./wv’ab /
na ca vyaparasunyasya phalar yat karmano'pi hi [1321]]

For the man suffering from worldly existence cannot u'ndertake ax;
operation unless some accumulated karma is there at his dxsposal,t 111{:5
can an accumulated karma of Dis yield fruit unless he underta
some operation.

ST Foe owe Agdisht T |

it aq &4 ag o e 3 Raka 1RRRU
vyaparamatrat phaladarn nisphalain mahato pi ca / ‘
ato yat karma tad daivatn citram jigyam hitahitam 1/1322]/

Sometimes a man is rewarded with success on undertaking but a
slight operation while at other times he remajns unsuccessful even atf];ext'
undertaking an immense operation; from this we are to conleuie :41S
one's fate is but one’s multifarious stock of good and evil karma
(accumulated as a result of past good and evil deeds).

4 JEFRE SATIRAGERAT |
FoRghiaa JaT SFArEsT & el
evarn purusakaras v yaparabahulas tatha /
phalahetur nz:yogeﬁa Jjheyo janmantare’pr hi [1323]]

Similarly, perseverance 1S characterized by a prepo?:derance of
operation (over karma) and it definitely goes to produce frluxft evl;an h‘a a
i is i i it are not all forthcoming

future birth (--this in case the/frults due to it a

in the present birth). .
srFaagEaEd mradd) FEg: |
smEe FHT FAS FEwRd: 1138

anyonyasamsrayav evarn dvav apy etau vicaksanaih |
uktav anyais tu karmaiva kevalan kalabhedatah 1/324]]
The wise men have thus posited both fate and perseveranze as
dependent on each orther; but certain other people mamtan.x that karma
(i.e fate) alone, depending on the difference of time, 18 competent

(to yield fruit).
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g R w9 aq TaEFE |
g geuseg fBRaa afggrae 3Rl

daivam atmakytam vidyat karma yat paurvadehikam |
smytah puruSakaras tu kriyate yad ihaparam //325/]

Really speaking, omne's fate represents the act one has oneself
performed in an earlier birth while one’s perseverance represents the
additional act one performs in the present birth.

AgATAERATNE 79 @RBHTEIH |
#q: q@ieAdg Iaol qikas qan 13410

nedam atmakriyabhave yatah svaphalasadhakam |
aiah purvoktam eveha laksanam tattvikam tayoh [[326]/

And since a karma (i.e. an act petformed in an earlier birth and
then preserved) cannot yield fruit in the absence of a present operation
on the part of the man concerned the real definition of fate and
perseverance ought to be what was laid down by us earlier (according

to which definition fate and perscverance are different from—even if
dependent on—one another).

2 geIHI g9 gIEA |
27 SsAATFET FiogE 1390

datvarn purusakarena durbalam hy upahanyate |
daivena caiso’pity etan nanyatha copapadyate [[327]/

Fate, when weak, is annihjlated (i.e. rendered inefficacious) by
perseverance while perseverance, when weak, is annihilated (i.e. rendered
inefficacious) by fate; this mutual annihilation is impossible otherwise
(i.e. in case the parties to combat are not unequal in strength).

FHON FHAEET AEEIE qEa: |
FEAEE g qeaaan 39 - 3R

karmana karmamatrasya nopaghatadi tattvatah |
svavyaparagatatve tu tasyaitad api yujyate [/328//

The mutual annihilation etc. (i.e. the mutual annihilation and
mutual buttressing) cannot really take place between a karma taken by
itself (i.e. taken independently of a present operation) and another
karma taken similarly; but they can understandably take place between
the karmas conceived as associated with a present cperation on the
part of the soul concerned.
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TERGEIAIFT  qOcRISTEIFAT |

FFIEFAT: W TFAATATEET: 1R’
ubhayos tatsvabhavatve tattatkaladyapeksaya |
badhyabFadhakabhavah syat samyag nyayavirodhatah 11329//

If it be a part of the respective natures of fate and perseverance
that. they can possibly annihilate one another, then to say that omne
of them annihilates the other depending on particular time etc. does
not at all go against the canons of sound logic.

I T FEITAFTAT, BLHAN: |
FIAAISIA g T FTESTHIT 1330l

tatha ca tatsvabhavatvaniyamat karty-karmanoh /
phalabhavo'nyatha tu syan na kankatupakavat [/330//

As a matter of fact, an operation (e.g. annihilation) is successfully
brought about only because of it being a part of the respective mnature
of the concerned agent and the concerned object that they will
successfully bring about this operation; when that is not the case the
operation is not brought about successfully, e.g. the petrified grain is
incapable of being boiled (in spite of the best exertions of the cook).

A g aq @ifas @ afd |
qE aegAd  JARImATIIrET 133

karmaniyatabhavarn tu yat syac citram phalam prati |
tad badhyam atra darvadipratimayogyatasamam [/331[]

That type of karma regarding which it is not necessary that it must
bring about a particular one from among its many possible results is
treated as liable to annihilation (by perseverance); in this respect karma
(to be annihilated by perseverance) is comparable to the capacity of a
wooden piece etc. to turn into a statue (a capacity which is annihitated
when the statue is actually cut out).

framg afgar @ A IAisavEda &
geegufaana ufgdary ads: 133RU

niyamat pratima natra na cato’yogyataiva hi |
tallaksananiyogena pratimevasya” badhakah [/332/].

A wooden piece does not necessarily turn into a statue and yet we
cannot say that it is incapable of turning into statue, for to say that
will mean going against the current definition of ‘incapacity’; and
perseverance annihilates karma just as the statue annihilates the wooden
piece’s capacity to turn into a statue.

&
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gl sty qIATE: FEQY g |
angeAraar IR @ S wfafza 13330

darvadeh fratimaksepe tadbhavah sarvato dhruvak |
yogyasyayogyala veti na caisa lokasiddhitah [/333//

If a wooden piece capable of turning into a statue must necessarily
turn into statue there should alwsys be a statue wherever there is
a wooden piece; alternatively, we would be compelled to declare that the
wooden piece allegedly capab’e of turning into a statue (since it is not
always and everywhere turning into a statue) is incapab'e of turning into a
statue, but that is not the popular usage (for a wooden piece not
actually turning into a statue is not called a wooden piece incapable of
turning into a statue).

FAISATIET T WA |
FRUE: FY g G qA @R (133 9]

karmano’py etad aksepe danadau bhavabhedatah |
phalabhedah katharn nu syat tatha Sastradisangatak /]334

Similarly, if karma must necessarily bring about perseverance
(which means perseverance of one definite type) why is it that charity
etc. yield different results to the agent corresponding to his different
accompanying mental attitudes?; that there is such a difference in
results corresponding to the difference in the accompanying mental
attitudes is the verdict of the scriptural texts etc.

FAIY, FAETE WA g=ATd qRAdEE |
wd e g g o wErEd ag 1334l

Subhat tatas tv asau bhavo hantayam tatsvabhavabhak |
evar kim atra siddha syat tata evaste ato hy adak [/335//

Now it is an auspicious past karma that produces (at the time of
charity etc.) an auspicious mental attitude, while it is the difference
obtaining between such accompanying mental attitudes that is responsible
for the same act yield different results to different 'agents. It might be
asked as to what we are driving at; our reply is that we have thus been
able to establish that a karma causes a mental attitude and a mental
attitude causes karma (and since developing a mental attitude is a case
of perseverance it means that karma and perseverance are mutually
dependent—which is our original thesis,

1, Both A and B read A
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g gREAEnfy qerTaadRad |
WIAaWE g aETEEEEiaAr 113341

tattvai punar dvayasyapi tatsvabhavatvasamsthitau [
bhavaty evam idam nyayat latpradhanyadyapeksaya !/336//

That karma and perseverance can annihilate one another only in
case such an annihilation be a part of their respective natures is just
logical; as for who annihilates whom, our position is that whichever of
these two is acting as the chief factor annihilates the other which
must be acting as the subordinate factor.

U F A WATHA qread |
33 gewERor AN ARSI 132l

“evain ca caramavarte paramarthena badhyate [
daivain purusakarena prayaso vyatyayo’nyada [/337]]
Thus in the last pudgalavaria it is usual for perseverance to really
annihilate fate, while in the earlier pudgalavartas the oppsite is the case.

graaRaHaR s Aag e |

GEREASATASE AFTEEQE: 133
tulyatvam evam anayor vyavaharadyapeksaya [
- suksmabuddhya’vagantayyam ryzqyasa:travzmdhatalz 11338/]

Thus without violating the canons of logic or the teaching of the
scriptural texts should one pay close attention to the fact that fate
and perseverance possess eqnal efficacy—this as viewed from the
standpoint like practical etc. (i.e. from the practical standpoint as
also from the definitive). -

T§ geNRROl aFadRsiT gna:
e A .
q3ed argd <4 AT g Fsm kel
evam purusakarena granthibhedo'pi sangatah |
tadirdhvam badhyate daivam prayo’yam tu vijymbhate [/339//

Thus it is understandable how (in the last pudgalavarta) even the
untying of knot is brought about through perseverance; and after this
untying has taken place it is usual for fate to be annihilated and for
perseverance to find full vent.

(12) The Parting Praise of a Samyagdrsti:
srAlfegarian safalad W |
guafara fam g3 #4938 132ell

asyaucityanusaritvat pravrttzr nasati bhavet |
satpravyttis ca niyamad dhruvah karmakgayo yatah //340//

ON SAMYAGDRSTI 8o

Since this man follows proprieties he does not indulge in ignoble
acts; and he invariably undertakes noble acts which, in turn, lead to
the destruction of his karmas.

darge fMagedsa: ararfis:
AT g FRprATeEaa: 13921

sansarad asya nirvedas tathoccaih paramarthikah |
samjfianacaksusa samyak tannairgunyopalabdhitah [/341//

His disgust with the worldly existence absolutely genuine, for with
his eyes of wisdom he has properly realized the worthless character
of this worldly existence.

g IR qUEaRE:
EREEEHERSHET Ea al L SN ETRY
muktau dydhanuragas ca tathatadgunasiddhitak |
viparyayamahaduhkhabijanasac ca tattvatah [/342//

His attachment for moksa is firm, because he has duly assessed all.
the merits of mokse and because he has brought about a real destruction
of the very seed of perverted understanding which is of the form of a
great affliction.

wganfE T ggwEa: |

sl fargaTReEmefmtaeTy 13930
etattyagaptisiddhyartham anyatha tadabhavatah |
asyaucityanusaritvam alam igtarthasadhanam [[343//

With a view to giving up worldly existence and attaining moksa this
man follows proprieties—for one cannot give up the worldly existence
and attain moksa without following proprieties; and this act of following.
proprieties is fully adequate to serve his (spiritual) purpose.

AfSer wEar 3% @ duaey |
IR RArsgeaeRna MM 13zell

aucityam bhavato yatra tatrayam sampravartate |
upadesam vin@'py uccair antas tenaiva coditak |/344//

He adopts only that course of action which is genuinely proper;
and he does so without being instructed by others and as a result: of-
being internally impelled by his strong sense of perseverance.

1. Both A and B read g agr
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HIE WA WG JE@: GHaaEH: |
-
Bogy va @ eAEEfHanE: 1384l
atas tu bhavo bhavasya tattvatah sampravartakah |
Sirakupe paya iva payovrddher niyogatah [|345//
Hence it is the'man’s one noble mental state that is really responsi})le
for the rise of another such state, just as it is the water already existing

in an urderground source that is responsible for all increase of water
in a well dug at the place.

ffrogRg wken! A
SawFaNaa gamaa aegE 1328

nimittam upadeas tu pavanadisamo matah [
anaikantikabhBvena satam atraiva vastuni [[346]]

In this connection some instruction received from another person
acts as but an extraneous cause (in the rise of a noble mental state)
just as clearing etc. do (in the case of the increment of water in a
well)—thus is the view of the intelligent omes; such instruction taken
by itself (i.e. in the absence of an already existing noble mental state)
gives rise to no noble mental state just as clearing etc. taken by themselves
(i.e. in ‘the absence of an underground source of water) cause no
increment of water in a well. '

TR, AGTBARIEA W |
IR FA Feafzma? 138l

prakrantad yad anusthanad aucityenottaram bhavet |
tadasrityopadeso’pi jheyo vidhyadigocarah [[347]]

When an ethico-religious performance is ﬁndertaken with a sense
of propriety it becomes imperstive that another such performance be
undertaken  subsequently; and it is in relation to this (series of

. ethico-religious performances sought to be initiated) that the agent

concerned might possibly be instructed concerning the scriptural
injunctions etc. (i.e. scriptural injunction and prohibitions).

gRAAISSTOAA 5 graEas: |
TidEar o waEraaaEs: 1R 2l

prakrter v"’nugun  yena citrak sadbhavasadhanah |
gambhiroktya mita$ caiva $astradhyayanapurvakah |/348//

1 A reads m&" B suggests WﬂT&o

2, Both A and B read feeniR°
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Or we may grant that in the case of certain people the rise of a
noble mental state is made possible by an instruction recelved from
some other person, an instruction that is multifarious corresponding
to the multifarious nature of the people instructed, is sereme in tone,
is brief, and preceded by a quotation from the scriptural texts.

Rthaa ¥@ arae3g sqaRya:
gzfaveg faqar =ifeafeaataa: 1321l

Sirodakasamo bhava atmany eva vyavasthitah |
pravrttir asya vijieya cabhivyaktis tatas tatah [/349])

A noble mental Astéte is hidden in the concerned soul itself, , like
water in the underground source; the various extraneous factors snnply
go to make this state manifest and effective.

FIAIAG FAGSE T AT |

gorgareaaon afadgigd aa l3voll .
satksayopasamat sarvam anugthanain Subhar matam | ) '»‘- RN
ksinasaimsaracakranarm granthibhedad ayarm. yatah //350// Lz

Of the persons whose worldly existence is.nearing an end- a1
ethico-religious performances assume an auspicious form because of the
desirable (i.e. uninterrupted) ksayopaiama (of the evil karmas), and that
is so because the k;qyapasama in question has resulted from the
untying of knot.

Note: K,ra)o[msama means an eleméntary type of reduction in the

intensity of karmic frultwn the intermediate and advanced types of
such reduction are called upasama and ksaya respectively. '

WAZfEIlsad grga gaea |
MRS qaq groigzarg 113420

bhavavrddhir ato’vasyath sanubandhain Subhodayam |
gyate’nyair api hy etat suvarnaghatasannibham [/351//- -

Such a Ksapopasama does necessarily give rise to an-increment of
the noble mental states, and it is the present type of ethico-religious
performances—forming a continuous series and conducive to welfare—
that are described by others too as comparable to a golden jar (whose
value does not diminish even when it is broken into. pieces).
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SECTION IV

ON CARITRIN

(1) His Nature.
U g aqarasd it srad qq
TRgATaEET RIS |139’))

evain ly vartamano’yam caritri jayate tatah |
balyopamaprthaktvena vinivritena karmanah [/352/)

Bebaving in this fashion this man eventually becomes a Caritrin, an
event that occurs when his karmas measuring two to nine palyas have
been got rid of. o ' ' ‘

Note: Palya (lit. water-pit) is a unit for measuring the duration
of karma; it is much smaller than ‘ocean’ referred to in the verse 268.
The Jaina .tradition maintains that a man attains the fifth gunasthana
(and thus starts the career of a Caritrin) when he has ‘got rid of his
karmas measuring two to nine palyas (the word prthakiva meaning
‘two to mine’). It is this traditional tenet that Haribhadra is here
bgying in mind. . ‘

Tt amigariy o= syl |
TREN AgraT: geeaareaaa:’ 1134zl
“ lingarh marganusary esa $raddhak brajnapanapriyak |
" gunaragt mahasattyah sgcchakyﬁrambha:aizgqtalz 11353/

To - follow the path of righteousness, to have faith (in religious
truths), to have aliking for religious instruction, to be an admirer of
spiritual merits, to be highly persevering, to initiate acts that are mnoble
and fal' within one’s capacities—these are the characterizing marks
of a Carilrin,

AAQIGILAS: FrIRAAT 37 |
TRiReREROT @A ahEeR I3usl
TAISY MEFI-AN IRUREE: |
TGRS aERadgd: 13uall

asatodayasinyo’ndhak kantarapatito yatha |
gartadipariharena samyak tatrabhigacchati 1135¢4//
tatha’varm bhavakantare papadipariharatak |

‘ Srutacaksurvihino’pi satsatodayasarmyutah 1/355]/
1 Both A and Bread =G’ ' ‘
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Just as a blind man, who finds himself in the midst of a dense
forest but in whose case the karmas responsible for the experience
of pain are not fructifying for the ttme being, happens to properly
pursue his path avoiding ditches etc., similarly this man, who might
possibly lack the scriptural guidance that acts as eyes and who finds
himself in the midst of the dense forest of the form of worldly existence
but in whose case the karmas responsible for the experience of plentiful
pleasure are fructifying for the time being, properly pursues his path
(i.e. the path of righteousness) avoiding sinful acts etc.

FNTA g TR T |
ety e ffEda SR 13ugll

anidyiasya tu puna caritram $abdamatrakam /
idysasyapi vaikalyam vicitratvena karmanam 11356//

To call a man who does not satisfy the above description a man
possessed of Caritra (i.e. a Caritrin) is to use words without a mveaning,
though, of course, even in the case of a man satisfying this description
there migh be found deficiencies of Caritra (i, of conduct) that arise
owing to the peculiar capacity of the accumulated karmas,

ReMAgaReafid e wgrafin |
FF (RS ANsamER: ggaga 1wl

desadibhedatas citram idam coktam mahatmabhik |
atra pirvodito yogo’dhyatmadik sampravartate 11357/
This Caritra has been divided by the great souls into several sub-types
like desa (lit. partial) etc.; and it is the people possessing Caritrg who
practise the earlier enumerated species of Yoga like adlyatézm ete.

Note: Desa-Caritra (better known as dea.virati, meaning ‘partial
desistence (from sin)’) is th: name for the over-all character of the person
occupying the fifth gunasthana—just as sarva-caritra (better known as
sarva-virati, meaning ‘total desistence (from sin)’) is tbe name for that of
the person occupying sixth or seventh gunasthana, Then there are names
for the over-all character of the persons occupying the gunasthanas
eighth etc. By deSa etc. Haribhadra means all these names.

(2) The Five Species of Yoga%viz. Adhbyatma etc.—Described:
SR, Towe a9 awaae |
FsaERAERTAH R fE 13l

aucityad vritayukiasya vacanat tattvacintanam /
maitryadisaram alyantam adhyatmar tadvido viduh |/358//
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By adhyaima the experts on the matter understand fthe rzh:vn;l:
consideration of the essential nature of things on the Part 9 a m:iCh °
maintains propriety in his entire conduct, a consideration whe]ming
based on the scriptural authority and is Tnark.ed by an' ox;efw e
predominance of the noble sentiments like friendliness et.c. (i e. frien .

compassion, joy and apathy).
Hq: U §d S FA 9. [EEaq |
gagwadfagagd @& @ g 13asll

atah papaksayah sattvam $ilam jhdnam ca Sasvalam /|
tathanubhavasarsiddham amptar hy ada eva tu 11359/]

. . ‘oh

The adhyatma produces a destruction of the °VI1A karx.n:s, a hft.

capacity to persevere, a concentration of mind, a permanent enlxg. tenme o}
again, it is this that conmstitutes nectar open to the testnnony”

self-introspection. A _
FqTEIsd Ad: Fad gReEna: |
q%:a#rfaéges: ql:g-aq Wrar NKell
ébhyﬁso’syaiva vijiieyah -pratyaharn v{ddhisailgata_[l /
manahsamadhisamyuktah paunahpunyena bhavana //360/! .
By bhavana (i.e. the second species of Yoga after adhyatma) is to be

(3 el) A" e adh alma
’

bas come to be accompanied by a concentration_of mind;
fzfrgararag T aTargRET |
qar ghrasfis wEwEn & w9 R -

" wiopttir asubkabhydsac chubhabhyasanukilata | |
tat}m sucittavrddhis ca bhavanayak phalam matam /1361]]

. . s
The bhavana produ:zss a refrainment from inauspicious pcrformalzce.!;
i i ment i
an inclination in favour of the auspicious ones, and an incre

the moble mental states. o
gimad 9 aEEgARE: |
feeraqaest gemamaaraad IR&RI

subhaikalambanam cittarn dhyanam @hur ‘manisinak |
sthirapradipasadysam suksmabhogasamanyitam /1362/]

. By dhyana (i.e. the third species of ¥0ga) the wise men unders:la.mli1
he state of mind whose sole object are the things .aus;'nclous, whic
'tsecomparable to an unwavering flame of lamp, which is accompanied
i

by a subtle, penetrative thinking.
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REr Y7 wa AR T
AITRAIE SxFIsAf afkg: 13530

vasita caiva sarvatra bhavastaimityam eva ca |
anubandhavyavaccheda udarko’syeti tadvidah [/363//

The dhyana produces a capacity to win others, a steadiness of mind
in all one’s dealings, an interruption in the continuity of worldly
existence—this is the view of those who know matters.

ARmFErRI=RafEey gy |
HYIq, I35 gHaT aaar=qa (13821

avidyakalpiltesiccair igtanistesu vastugu |
saryjfanat tadyyudasena samata samatocyate [/364/)

By samala (ie. the fourth species of Yoga) is understood the sense
of equality developed as a result of avoiding—with the help of. right
comprehension—those things in relation to which one had come to

harbour a feeling of intense like and dislike owing to the machination
of nescience.

Note. The translation follows the commentator. A better one should
be “...... as a result of giving up—with the help of right comprehension—
the intense feeling of like and dislike one had come to harbour in
relation to these and those things owing to the machination of -nescience.”

TEATIA T GEATAGITT |
IV FEREAT: TG 1134

rddhyapravartanam caiva :Ek;makarmak;aya: tatha |
apeksatantuvicchedah phalam asyah pracaksate 113657/

The samata produces a non-utilization of the supia-sensuous capacities,
a destruction of the subtle type of karmas, a break in the thread
(i.e. thread-like series) of expectations.

sFagAIdAl A FNer aar |
AGWAEIN § g FEn a@: 138E

anyasaryogavritindm yo nirodhas tatha tatha |
apunarbhdvaripena sa tu tatsamksayo matah 1/366])

By ourttisarhksaya is meant the cessation—brought about in various
ways—of the mental states which are due to (a soul's) connection with
a foreign element (viz. body or manas) a cessation that will never be
followed by a re-production of these states.
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Note: Here it will also not be improper to take “foreign element”
to mean karma, For the origin of body and manas—which are immediately
responsible for the rise of state in a soul—is ultimately traced to the
accumulation of karmas on the part of the soul concerned. That karma
i{s as much physical (and hence as much foreign to soul) as body and
manas is a Jaina tenet

Qs Faoq TRIMETRTE: |
MepnfagarT ggag g IRl

ato’pi kevalajiianarn Sailesisamparigrahah |
wmoksapraptir anabadha sadanandavidhayini //367]]

The vrttisaiksapa—and it alone—leads to (the acquisition of) omni-
science, the assuming of the iaile$i state (i.e. the state characterized by a
cessation of all mental, bodily and vocal operation), and the attainment
of moksa which is free from all disturbance and is a permanent
seat of bliss. ’

Note: It is a traditional Jaina position that on attaining the penul-
timate (i.e. Thirteenth) gunasthana a man becomes omniscient while on
attaining the ultimate (ie. Fourteenth) gunasthana he performs a meditative
trance—of an extremely brief duration—that is characterized by a
cessation of all’ mental, bodily and.vocal operations. It is this meditative
trance—a state immediately resulting in the attainment of moksa——that is
called Sailest,

(3) Adbyatma etc. as Practised by the Apunarbandhaka etc. :

aiRIRIsaRaREEaff asaRkd gUu |
ATl gumEnT ASArsATREEA '3g <l
tattviko’tattvika$ cayam iti yac coditan pura |/
tasyedanin yathayogam yojan@ atrabkidhiyate |/368]/
Earlier we have divided ZXoga into the types ‘genuine’ and ‘not
genuine’; now we proceed to narrate as to which class of people practise
which type of Yoga. -
ATAIFEA SATENOT AR |
eEREaTEdl A g ukglll
apunarbandhakasy@yam vyavaharena tattvikak |
adhyatmabhavanaripo niscayenottarasya tu 113691/

The species adhyaima and bhavand are practically genuine in the case
of an: Apunarbandhaka (and a Samyagdrsti) while they are really genuine
in the case of a Caritrin,
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Note: This verse makes no mention of the Samyagdrsti and it is in
line with the commentator’s suggestion that we have bracketed him
with the Apunarbandhaka, But as we have remarked earlier, there is also
some sense in bracketing the Samyagdrsti with the Caritrin rather thap
with the Apunarbandhaka.

¢
gFZadarAAaIka® I |
FFIIIRRAIFEIIRANREAITT: (13 9ol

sakyd avartanadinam atattvika udahrtak /
pratyapayaphalaprayas tathavesadimatratah [/370/]

As practised by a ‘once-returner’ and the like the species in questjon
are not .at all genuine, for in the case of these people they—being
characterized by mere externals like (the yogin's) dress etc.—-are usually
conducive to unfortunate consequences.

Note: By ‘once-returner’is meant the person who is experiencing the:
pgnultimate pudgalavarta (i.e. the person who will have to complete the
current pudgalavarta before entering the last omne). Similarly, ‘twice-
returner’ (dvirdvartana) means the person who will have to complete
the current pudgalavarta and one more before entering the last one. In the

same way are to be wunderstood the phrases like ‘thrice-returner'
(triravariana) etc. A

aiffoeg f@3a: geaue) gRE |

AfER A qar qifas T3 g el
caritrinas tu vijiieyah Suddhyapekso yathottaram | :
dhyanadiripo niyamat tatha tativika eva tu [/371]/

In the case of a Caritrin the species dhyana etc. (i. e. dbjﬁna; samata

and vritisamksaya) are necessarily genuine, they heing here dependent
on an ever-increasing purity. :

AT AT AT G |
FNRaFANT AR qASTC (130l

asyatva tv anapayasya sanubandhas tatha smytak |
yathoditakramenaiva sapayasya tatha’ parak [/372]/

The practice (of the various species of Yogaz by the various classes
of people) as Jescribed above is continuous in the case of a .mén. fiee
from apaya (lit. an unfortunate circumstance) and it is not contixi;oﬁs
in the case of oné possessed of apaya, ST

qUEATg: HAA fRaTAn gOaad |
NIRIECETEE e IE IR e R 3 WTECEL
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apayam ahuh karmaiva nirapdyah puratanam |
papasayakaram citram nirupakramasamjiakam [|373]]

The personages free from all unhappy circumstances (i.e. the great
religious preachers) understand by apaya just that past karma of "various
types which gives rise to ignoble mental states and is designated
nir.upakrama, that is, incapable of being eliminated wholesale (i.e. of
being eliminated without fructifying in the least).

FEFAGIRg e awfda: |

° Q
NFAREIAEHT IR 13031
kantakajvaramohais tu samo vighnah prakirtitak |
moksamargapravytianam ata evaparair api [[374]]

With these very things in mind the others too have told us that
persons traversing the path of moksa are likely to meet obstructions that
belong to three (graduated) types, viz. those comparable to (the prick of)
a thorn, those comparable to (the attack of ) fever, those comparable
to a lose of the sense of direction.

W9 g N GgEAFNEE: |
EAEAg AR EST-AT aEd: |3 oull

asyaiva sastravah prokto bahujanmantaravahah [
purvavyavarnitanyayad ekajanma tv anasravah //375]]

A particular species of Yoga practised (in the way described) by a
particular class of people is called ‘possessed of @srava (lit. inflow)’
when the Yoga-practiser concerned has yet to undergo a number of
rebirths owing to the cause just mentioned (viz. the presence of irremedi-
able karmas) and it is called ‘free from @srava’ when the Yoga-practiser
concerned has no more rebirths to undergo.

e FHRIER 9 A I |
g aiwis gerwatdisdise dua: 3okl

‘ asravo bandhahetutvad bandha eveha yan matah /
sa samparayika mukhyas tad eso'rtho’sya samgatah [/376]/

Since asrava (i.e. the inflow of karmas) being the cause of karmic
bondage can itself mean karmic bondage and since the real karmic
bondage is that belonging to the sampardyika type (i.e. the type caused
by sampar@ya or kasaya-karma) the real meaning of the word asrava
turns out to be the Sampardyika type of karmic bondage.

Note: As noted earlier, mohanlyakarmas are the most dangerous of
eight types of karmas. Kasiyas constitute a sub-type of the mohaniyakarmas,
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The total freedom from kasayas (which, incidentally, means freedom from
all mohaniyakarmas) is signalized by the attainment of the Twelfth
gunasthana—an attainment which ensures the concerned soul's moksa in
this very life.

Ti IRed duAEag: |
FIMEAIEST & quisHEAr Aqq@: (139l

evarh caramadehasya samparayaviyogatah |
itvarasravabhave' pi sa tatha’nasravo matah [/377/]

Since the man who will undergo no rebirth (i.e. who will attain
moksa in this very life), is free from all samparaya (i.e. from all
kasaya karmas) his Yoga is called ‘free from asrava’ (asrava having already
been equated with ‘tl_:é karmic bondage caused by samparaya’) in spite of
the fact that the man still experiences the temporary (i.e. mnon-
simparayika) type of dsrava (@srava again meaning karmic bondage).

Note: A man occupying the Twelfth and Thirteenth gunasthinas no
doubt binds karmas but they do not remain stuck to the soul as did
those that had been bound in the earlier gunasthanas -when the man
was under the sway of the kasayas. In the Twelfth and Thirteenth
gunasthans karmic bondage takes place simply because the man continues
to undertake mental, bodily and vocal operations —which is why no
karmic bondage at all takes place in the Fourteenth gunasthana when
the operations in question come to a dead stop.

fadam w9 §a4F sg9EnRa: |
far-saedt 9 qrEatiAard 3wl

nifcayendira Sabdarthak sarvatra vyavaharatah | .
niScaya-yyavaharau ca dvav apy abhimatarthadau |/378/)

In all case like this the practical (i.e. figurative) meaning that is
attributed to a word stands connected with the word’s definitive
(i.e. literal) meaning. [E.g. the man suffering from non-saBmparayika
@srava is called ‘free from all @s7ava’ because he will soon become free
from all dsrava.] Certainly, both the practical and definitive meanings
of a word mainage to sarve the puarpose intended by verbal ‘usage.

[



SECTION V
MISCELLANEOUS
(1) A Recapitulation of Adhyatma and Vrttisamksaya Promised:

d3grq gw AW gfa dafdiEr am |
A g g @l gAse fdea 139kl

samksepat saphalo yoga iti sarhdayiito hy ayam |[
adyantau tu punah spastamn bramo’syaiva visesatak [/379/]

Thus we have briefly given an account of Zoga along with its fruit;
now we take up for a clearer description its first and last species
in particular.

(2) Adhyatma Variously Described: .
FafrqaReaTAR AT g |
3% fafasdq=a qumenfgaga: 13 ¢oll

tatlvacintanam adhyatmam aucityadiyutasya tu |
uktar vicitram etac ca lathavasthadibhedatah [/380]/

..

We have described adhyalma as a rational conmsideration of the
essential nature of things on the part of a person who is possessed of
the merits like a sense of propriety etc.; now this adhydima is of different
sorts depending on the difference of coaditions etc,

(245) 4s Fapa: ‘
FRFAFAEEE TN FAAGHS |

FATRIEARQIsTANMSAR 1R <2
adikarmakam @sritya japo hy adhyatmam ucyate |
devatanugrahangatvad ato’yam abhidhiyate [/381]/

In the case of one who is novice in the path of ethico-religious
performance it is japa (i.e. the muttering of a benedictory “chant
addressed to some deity) that is called adhyatma, and this because a japa
ensures the favour of the deity concernsd; so we now offer an account
of japa.

a9 gESRTR: § AW Jaareaa: |
T3 QUOMIETASEAR Aaragwi aar U3 <Rl

Jjapah sanmantravisayah sa cokto devatastavah |
drstah papapaharo’smad visapaharanam yatha [/382]]
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The object of a Jjapa is an auspicions incantation while this
incantation is of the form of a benedictory chant addressed-'to some
deity; and an incantation of this description draws out sins (from
a man’s soul) in the same fashion as it does poison (from a man's body).

Raqrgear arsfit s arsgzaeaia |
faforazagss a1 Fa=d1sd @i #a: U3
devalapuralo va' pi jale va'kalusatimani |
viistadrumakufije va kartazyo’yarn satam matah |/383/)
The noble ones aré of the view that a japa ought to be performed

either in front of the deity concerned, or by the side of water free
from dirt, or in a well-formed grove of trees.

wdigelidr 43 ar gAs %A |
ATEIARITAT TTAT FAEGATIUERAT (13 <21l

parvopalaksito yad va putramjivakamalaya |
nasagrasthitaya drstya praiantenantaratmana [/384//

At the time of japa the thumb should move either on one’s own
finger-markings or on the beads of a rudraksa—rosary (this with a view
to counting mutterings); again, one’s eyes should then be fixed on one's
nose-tip and one should be calm from within.

frara wqar sfaw@zadiy adeaq |
o FrFEA Nq GqEEETRy g7 (13¢al

vidhane celaso vritis tadvarnesu tathesyate |
arthe calambane caiva tyagas copaplave sati [/385//

Furthermore, one’s mind should then be coucentrated on the object
of the japa (which object is of the form of an incantation addressed to
some deity), on the wording of this object, on the meaning of this
object, on the ceniral subject-matter of this object; lastly, one should
give up the japa when one finds omeself mentally disturbed. ‘

Rl sarE a9 qqa |
gsglammar AfF @amsammsadiza (13 ¢

mithyacaraparityaga asvasat tatra vartanam [ ’
tacchuddhikamata ceti tyago’tyago’yam idriak |/386]/

Such a giving up of the japa is in fact no giving up of it, for this
way one is prevented from acting hypocritically, one (later on) resumes
the japz with a sense of coafidence, and oune becomes desirous of
ensuring the purity of the japa (when resumed).
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gumiggaeds wea axfdad |
Fq awdisan wEsfa FEgan u3coll

yathapratijiam asyeha kalamanar prakirtitam |
ato hy akarane’py atra bhavavritin vidur budhah 11387/

As for the duration of a japa, it is as much as is vowed by the
agent concerned, and it is on account of this vow of his that a man iIs
treated by the wise ones as concentrating his mind on the japa even
at that time when he is not actually performing the japa,

g mead 3 FeAdrshmg: g |
gaisql wiEadr Wi BRATERR GRAEEE: 113<cll

munindraik $asyate tena yatnato’bhigrahah Subhak |
sada@'to bhavato dharmah kriyakale kriyodbhavah //388]]

That is why the mnoble sages have lauded a noble vow diligently
sought to be implemented, for a vow of this description always generates
such religious merit as results from the harbouring of a noble state of
mind while at the time of the actual performance (of the act concerned)
it gene;ates such religious merit as results from this parformance itself.

(2-ii) As Self-Assessment:

@IRFaaE g ag aqr 9agIaa |
AEAGIU W9 aRdaW FT N2 <r)

svaucityBlocanam samyak tato dharmapravartanam |
atmasar preksanat caiva tad etad apare jaguh [[389//

First to make a proper assessment of one’s capacities, then to
undertake a religious performance, and lastly to institute self-intro-
spaction—this (set of acts) conmsititutes adhyaima according to certain

others.
DA FEAEIST oSy qUEA |
Afsa@= mgAEREaAT 130l
yogebhyo janavadac ca linigebhyo'tha yathagamam |
svaucityalocanam prahur yogamargakrtasramah //390]/

Those who have laboured hard in the path of 2Yo0ga tell us that the
assessment of one’s capacities might be made by one through three
means, viz. the Yogas, the talks current among people, and the signs
laid down in thc scriptural texts. :

MISCELLANEOUS 10

Frm: srarREwieT SAIIEEg AHAT |
Al Pl afaeraareeg 133201

yogah kayadikarmani janavadas tu tatkatha |
fakunadini lingani svaucityalocanaspadam //391//
Of these means of assessing one’s capacities the yogas stand for
one’s bodily and other (i.e. mental and vocal) operations, the talks

current among people for what people say about these operations, while
‘signs’ stand for the auspicious omens etc.

THFFATIE A I |

. “
FAT AEFNAT] aAaEiggaa:’ 1330
ekantaphaladam jiieyam ato dharmapravartanam |
atyantam bhavasaratvat tatraivapralibandhatah [/392]/

The undertaking of a religious performance after having made an
assessment of one’s capacities is necessarly fruitful, for ‘this assessment
is characterized by a thorough predominance of noble mental states and
because the concerned religious performance faces no hindrance
whatsoever.

FEugRwAaeraEl g @ |
A il warE @ AR 133

tadbhangadibhayopetas tatsiddhau cotsuko dydham |
yo dhiman iti sannyayat sa yadaucityam iksate |[393//

For it seems perfectly logical that an assessment of one’s capacities
is made (only) by one who is fearful of the likely interruption etc. of
the religious performance (sought to be undertaken), who is extremely
eager to bring this performance to a successful completion, who is
intelligent.

araEdet 9 FAAEFA |

qUEAlGAEA A ageRead 13%¢el
FEEmEY A . onag |
qalarsaet @9 aq: @R giawd: 1R _4ll

atmasampreksanam caiva jheyam @rabdhakarmani |
papakarmodayad atra bhayar tadupaiantaye |/394]/
visrotogamane nydyyarh bhayadau Saranadivat |
gurvadyairayanam samyak tatak syad duritaksayah |/395//

1 Both A and B read “TAT Afaqa:
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Self«introspection is to be instituted after a religious performance
has been begun, for as a result of the fructification of a past evil
karma here there arises fear (as to a likely interruption etc. of the
performance in question) in the mind\of the agent concerned. With a
view to calming down this fear—which is accompanied by a pervert
tendency on the part of the agent’s mind—it is a justified procedure to
take proper recourse to a preceptor etc.—just as at the time of an
ordinary fear etc. we take recourse to a place of shelter etc. This taking
recourse to a preceptor etc. will certainly put an end to the evil karma
(whose fructification is responsible for the rise of fear and of the
mind’s perversion). ’

GIRAZHA  FAATIAET: |
Afgeary ax Faaman aq gofkad 13401

.sarvam evedam adhyatmar kusalasayabhavatah |
aucityad yatra nipamal laksanat yat puroditam [/396]]

All these (i.e. the acts like an assessment of one’s capacities) are
certainly adhyatma because they are characterized by an auspicious state
of mind and because they invariably satisfy the definition of adhyaima
laid down in the verse 358.

(2-iii) As Deity-Worship, Deliverance-from-Sin, Friendliness, etc,

Aarfzasd vz gfakaowal = |
Ysaiferadt Yaq g@a® s 1Rl

 devadivandanath samyak pratikramanam eva ca |
maitryadicintanain caitat sattvadiso apare jaguh /[397]/

The others have maintained that adhyatma consists of a proper
worship of the deities etc, a due deliverance from sin that has'bbeen
committed owing to negligence, and a development of the feeling of
friendliness etc. (i.e. the feeling of friendliness, compassion, joy,
peutrality) in relation to all living beings etc. (i.e. in relation to all
living beings, those in misery, those superior to oneself, those incapable

of being corrected).

Note: Pratikramana is the techmical name for that constituent of a
Jain’s daily religious observance which_has to do with the sins a man
might have committed owing to mnegligence and which is supposed to
deliver the man from these sins.

1 A reads TRIZAA° :
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ETARSHANNT  q=gAgne a4 |
HAraAIEST  FREINGEFR, 13l
NETAENAT  FAEgIaT |
AR EgRiTE JRagay 113Re

sthanakalakramopetam $abdarthanugatam tatha |
anydsammohajanakariy $raddhasarmvegasicakam [/398// »

prollasadbhavaromaicarh vardhamanasubhasayam |
avanamadisam$uddham istarh devadivandanam [/399/)

A desirable type of worship of the deities etc. is one that is
p'erformed to the accompaniment of a proper bodily pose, at a proper
time and in due order, is accompanied by an understanding of the
meaning of the words uttered (in chants etc.), causes no confusion
(i.e. distraction) in another worshipper’s mind, is indicative of faith and
fervour, is generative of a geniune thrill of joy expressed through a
standing of the body’s hair, is characterized by an augmentation of the
auspicious states of mind, and is purified by the acts like bowing
down etc.

gfawaodd afy QX FuRa: |
qAANTFeTNE, Farcqmaasaf 1190 oll

pratikramanam apy evam sati dose pramada[é[z /
trtiyausadhakalpatoad dvisandhyam athavd'sati |[400]] -

In a like fashion, a due deliverance from sin should be brought
about when a mistake has been committed through negligence; or even
when no mistake has been committed ruch a deliverance si:ould be
attempted each morning and evening, a deliverance comparable to
the third type of medicine (i.e. to a medicine which cures an ailment
in case it is present there and which itself works as a body-builder
in case the ailment is not present there—the other two types of medicine
being (i) one which cures an ailment in case it is present there and
which itself produces this ailment in case it is not present there, and (il)
one which produces no effect whatsoever in case the ailment is not
present there). '

fafgREaf g Fedser a9fda:
J2AT WTEYR: FOT WH a9 11902l

nigiddhdsevanadi yad visayo'sya prakirtitah | _
tad etad bhavasathsuddheh karanarh paramarm matam //401//
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Since the concerned deliverance from sin has for its object a (prior)
commission of some prohibited act or the like it (i.e.such a deliverance)
turns out to be the best means of purifying one’s states of mind.

Af-adg-Frevg-araeguRiEady |

Fea-oTT - BrEarAEram =R 12 o Rl
maitri- pramoda-karun ya.madhyasthyaparicintanam |
sattva-gunadhika.klifyamanaprajiiapyagocaram ]1402]]

One should develop the feeling of friendliness, joy, compassion, and
neutrality respectively in relation to the totality of beings, those superior
to oneself, those suffering from pain, and those incapable of .being
taught (and thus corrected).

AT RN wEdag FAE |
qar aeiRfaaer geamEigano: 1ge |l

vivekino vilesena bhavaty etad yathagamam /
tatha gambhiracittasya samyagmarganusarinah /1403]/

A development of the feelings in question particularly takes place—in
a manner prescribed by the scriptural texts—in the minds of those who
are possessed of discriminatory wisdom, who are sereme-minded, and

who properly pursue right path (i.e. the path of righteousness).
v RREwamRaEasana: |
arFadify deasEmaratras: 119 o2l
evam vicitram adhyatmam etad anvarthayogatah |
atmany adhiti samortter jhigyam adhyaimacintakaih [/404/[

Those who give thought to spiritual matters should thus grasp
the nature of adhyaima in’ its various forms, a nature which in each
case properly tallies with the etymology of the word adhyatma—viz.
atmani adhi, meaning ‘that which is seated in soul’

(3) Vrttisamksaya Described:
qraTEarATEE, ava I |

g arastgarEEaTsda: 1ol
bhavanaditrayabhyasad varnito vritisamksayoh |
sa catmakarmasarmyogayogyatapagamo'rthatah /1 405/}

Vyttisamksaya (i.e. the fifth and the ‘last species of »0ga) has been
described (in the yoga texts) as a product of the repeated - practice of
the three species of yoga, viz. bhavana etc. (i-e. bhavana, dhyana, samatd), and,
really speaking, it is identical with ‘the elimination of a soul’s capacity

to get connected with Karma’,
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Note: i i
hat 1o ‘fof:ig thl? verse Haribhadra openly comes out with suggestion
n element’ which, when connected wi
oot ! : : ected with a soul, causes th
o baged of this soul is nothing but Karma. But since K:zrma causees
o as;): age;.) of. a soul through forcing it to take births after births—i. e
me bodies after bodies—it will also not be improper to cXp]z;in‘

4

foreign ’ i

. w:. helement as the physical apparatus through the instrumentalit
ich a Soul undergoes whatever experience it does v

AT qIIAA ARAA DA 74w |
HAGAARET qaar’ diwwe g 1904 |l

slhz‘zra.s‘ﬁk;ma. ):ata.s". cesta atmano vyitayo matah |
anyasamyogajas caild yogyata bijam asya tu /}406//

For b ’ :
subtle 1 e);. a soul’s vrttis v.ve mean its operations of the gross and
ypes; now these operations are a product of the soul’s connectio
n

€ t Wh e the Seed 1,

aafr%sﬁ A W AfaTESa: |
FEAT AFARAN qIET FFIIT: |20l

tadablu‘zf;e’pi tadbhavo yukto natiprasangatah |
mukhyaisa bhavamateti tadasya ayam uttamah [/407)/

Without positing such a capacit i ,
conn'ection in question, for othzrwi:e i;he.rst‘: nv:itllpr:zg:r w0 posi.t the
contmg-encies. Thus since this capacity (of a soul to get : undesuaP]e
a foreign element) is the real ‘mother of worldly exis:eo nne'cted WIt.h
connection with a foreign element brought about through Ill::e . 801115
should be regarded as a genuine such connection. £ s capacity

TBAEIANE A QW a1 |

WF@ITM  433q 9595, WaaRN 190 <))

pallavadyapunarbhavo na skandhapagame taroh /
syan mulapagame yadvat tadvad bhavataror a[;z' 1/408)]

. A 'tree. does not cease to grow leaves etc. when its trunk is chopped

o' while it does so when its root is chopped off; the same is the I":Pe

with the tree of worldly existence (i.e. it too ceases to flourish oalse
nly

when its root—viz. a soul’s capaci
pacity to get con i ign ~
element—is eliminated.) ¢ nected with e foreign

1. Both A and B read A1 ATENA°
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TS T quga o EEAihe |
UgdT gwataar ged aag o g ekl

miilar ca yogyata hy asya vijfigyoditalaksana /
pallava vyttaya$ citra hanta tattvam idaim param 11409/}

Of the tree of worldly existence the root is a soul’s capacity
described just above (i.e. a soul's capacity to get connected with a
foreign element) while its leaves are a soul’'s multifarious vrttis
(i.e. operation)—this is the crux of the matter.

SUAGIR  FTEqT TaareE o @
gadsEar N SeEikEasE g |gell

upayopagame casya etadaksipta eva hi /
tattvato'dhikyto yoga utsahadis tatha’sya tu 1/410]]

Since all employment of means (with a view to attaining an end)
is made possible by an inherent capacity (residing in the cause proper)
the yoga under consideration as well as its means like enthusiasm etc.
(to be enumerated just below) are, in fact, to be treated as the resultants
of a capacity residing in the soul concerned.

a . e
SRItEarR, ualq e @R |
<

gAsaganq sgfadim afgEaf 1gin

utsahan niscayad dhairyat samtosat tattvadarsanat [

muner janapadatyagat sadbhir yogah prasidhyati [/411]]

Enthusiasm, determination, patience, contentment, a correct assess-

ment of the respective worth of different human enterprises, and the

repunciation of an ordinary man’s mode of living—these six are the
means through which yoga is brought to a successful completion

by a Sage.

AERATATAR FEAATEEA F |
B wepeqdd, O @Wd g 1g RN

agamenanumanena dhyanabhyasarasena ca [
tridha prakalpayan prajiiam labhate yogam uttamam [[412/]

One attains the best type of 7028 by employing his understanding
in a threefold fashion, viz. with the help of the scriptural texs, with
the help of inference, and with the help of the gains earned by a repea-
tedly performed meditation.

MISCELLANEOUS " 109

smeT FAIUT JEANT: gRgUREEEAn |
3 far @A a9 gucadaEa: 192U

atma karmani tadyogah sahetur akhilas tatha | .
phalam dvidha viyoga$ ca sarvar tattatsvabhavatah 11413//

All connection between a soul and the Karmas along with the cause
of this connection, the twofold (i.e. good and bad) fruition of this
connection, the cessation of this connection—all these are due to the
respective natures of the entities in question (i.e. of a soul and
the Karmas.)

st WSl g g W |

AT AAEIPAR WEA A e U8 Ll
asmin purusakaro'pi saty eva saphalo bhavet '/ .
anyatha nyayavaigunyad bhavann api na Sasyate 11414/]

Even perseverance yields fruit only when the natures in question
are present there; otherwise (i.e. in the absence of these natures), such
a perseverance, even if present there, is not lauded because it is then
a logically untenable operation (i. e- an operation foredoomed to failure).

ARSHOMIATG, TIIGAATY T |
gaAsRAfaesaa qreareagdisaEnr 1e Al

ato’karananiyamat tattadvastugatat tatha |
orttayo'smin nirudhyante tas tas tadbljasambhavak [[415]/

Hence in conformity to the ‘law of non-functioning’ as applied to the
things of various sorts a soul’s various vrttis (i. e. operations)—which
are all a product of their respective seeds (i.e. Karmas)—come to a
stop when perseverance is undertaken.

_Note: The idea is that as a result of desisting from the reprehensible
act of this or that sort the evil Karmas of this or that sort cease to
be accumulated.

gfadR a3 FRg WA |
aERIRSd JFEEEgnE 18 gl
granthibhede yathaivayarn bandhahetur param prati |
narakadigatisv evarn jheyas taddhetugocarah 11416}/

Just as subsequently to the ,untying of Knot the ‘law of
non-functioning’ begins to apply to things that cause Karmic bondage of
the utmost intensity, similarly it (always) applies to the things that cause
birth in hell etc. :
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FFgqIssAfaR gpiaeEa e |
T gFa & graaienfs aadiem e el

anyatha’tyantiko mrtyur bhuyas tatra gatis tatha |
na yujyate hi sannyayad ityadi samayoditam [/417//

Otherwise, the 'phenomena like an ultimate death (i. e. moksa) and
a re-birth in those very quarters (i.e. in hell etc.)]—phenomena accepted

as facts by our doctrinal tradition—would be finding no corroboration
from sound logic.

WA W 9E g |
FIREIITEY FAd qERafE: lig <l

hetum asya parath bhavar sattvadyagonivartanam |
pradhanakarunaripar: bruvate siksmadarsinah |/418/]

And the cause that brings about the operation of the ‘law of
non-functioning’ is that supremely noble state of mind which puts a
check to wrong-doing in relation to the living beings etc. and which
is of the form of genuine compassion--this is the view of the
subtle-witted personages.

A . ’
Ry g dagmErsheia |
[y 9
AT THAWIT  TAATEARIAT 119 Q]I
samadhir esa evanyaik samprajiiato'bhidhiyate |
samyak prakarsarupena vrtiyarthajnanatas tatha /[419//

This very thing (i. e. y0ga sub divided into the species tike adhyaima
etc.) has been given the name samprajiata samadii by the others (i.e. by
Pataiijali’s followers) and this because it involves a proper (=samyak) and
perfect (=prakrsta) knowledge (sjfiana) of the various operations
undertaken by a soul and of the various objects (to be encountered by
this soul). ‘

A WH SFHISHERRO, |
B qq: fd ¥ @@ AW e oll

evam asadya caramath janmajanmatvakaranam |
Srenim @pya tatah kgipran kevalam labhate kramat [/420)/

Having thus taken a birth that is the last one and is the cause of
no-future-birth the man first undertakes $remi-arokana and then soon
attains omniscience.

e

1. Areads ARG
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Note: ‘The Jaina tradition posits two kinds of Sreni-arohana (lit,
stepping up a ladder). One consists in passing through the gupasthanas
Eighth, Ninth and Tenth and then reaching the Eleventh; the other
consists in passing through the gunasthanas Eighth, Ninth and Tenth
and then reaching the Twelith.

One having reached the Eleventh gunasthana is bound to suffer
spiritual degeneration and return back to a lower gunasthana (as to how
much lower will differ from case to case); one having reached the
Twelfth gunasthana is bound to attain mokga in this very life after having
become omniscient in the Thirteenth gunasthana and having undertaken
in the Fourteenth gunasthana the meditative trance involving a cessation
of all mental, bodily and vocal operations. Obviously, Haribhadra is
here referring to the second type of Sreni-arohana,

FgagTa Al amiEEay @ |
fegRuTaR aE@eswgIad: 1R Ll

asamprajidta eso’pi samadhir giyate paraih /
niruddhasesavyttyadi tatsvarupanuvedhatak [[/421//

It is to this (i.e. to yoga arising in the wake of the attainment
of omniscience) that the name asamprajfiata samadhi has been given by
others (i.e. by Pataiijali’s followers), and this because it involves a
renunciation of all operations etc. on the part of a soul and its
assuming the form of the samadhi itself.

Note: That at the time of asamprajiiata Samadhi the soul assumes
the form of the Samadhi itself is Pataiijali’s thesis. The commentator
explains that in one type of asamprajidta Samadhi a soul gives up just
evil operations while in the other type it gives up all operations
whatsoever. The explanation becomes necessary because an omniscient
person is being said to be the agent authorized to undertake this samadhi
but an omniscient person who is occupying the Thirteenth gunasthana
(rather than the Fourteenth) does not give up all operations even if he
does give up the evil ones.

TRATISTATAT o WATRREAIA: |
i a
A TGAR ANsITEARE: 11831
dharmamegho'mytatma ca bhavalakrakivodayah |
sattvanandah para$ ceti yojyo'traivarthayogatah [[422/]
With these very species of y0ga (i.e. with adhyaima etc. described
above) are to be equated—in a manner that befits the designation

concerned—the states of samadhi which are given by others the names
like dharmamegha, amytatman, bhavaiakrasivodaya, sattvananda, para,
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Note: The commentator does not tell us as to which circles used
these different names.

wogmwErEaaa g AgrE: |
ArqETEEIT AT @ wAUEga 18’3

mandukabhasmanyayena vrttibyjam mahamunik |
yogyatapagamad dagdhva tatah kalyanam alnute 1/1423//

As a result of the elimination of the Soul’s capacity (to get conne
with Karmas) the great sage burmns down the seed of vrttis in the
manner of frog-ashes (rather than frog-bits, it being a traditional
notion that frog-bits turn into frogs when the rain-water falls on them
while nothing of the sort happens to frog-ashes) and then attains

supreme welfare (i.e. moksa).

FARTEAT FEEIRIEIAEEING: |
FrAATAIsAd TR dErhn ek el

yathoditayah samagryds tatsvabhavaniyogatah |
yogyatapagamo’py evara samyag Jjiieyo mahatmabhih [1424/1
When the afore-mentioned causal aggregate (in the form ot the

s species of yoga) 1is available to a soul it thus succeeds in
pacity to get connected

cted

variou
renouncing its capacity in question (i.e. its ca
with Karmas), and that because such a behaviour was demanded by the

soul’s very nature—this should be properly grasped by the noble Souls,
(4) The Problem of Omniscience;
(4—i) Jaina Defence of Omniscience;

ararEdiFzaAal] Tar ¥aFAG |
sfmREg $R9E, dTTEr gaqd e Rall

saksad atindriyan arthan dystva kevalacaksusa |
adhikaravasat kascid desanayam pravartate [[425]]

After having—through the eyes of omniscience—-a direct view of

supra-sensuous entities it is some specially authorized personage who

undertakes religious preaching.

AFTAFAA e |
FFaRT: A Juned FEmE nelell

prakrstapun yasamarthyat pratiharyasmanvitah |
avandhyadesanak $riman yathabhavyarn niyogatah [[426]/
This great personage, on account of his extremely meritorious past
deeds, is offered various tokens of honour by the deities, is pnssessed of
unsurpassable glory, is one whose religious preaching is of an unfailing
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eﬂicac Ys it be]‘ng undertak i [o) t e
. en wlth due Iegatd to the COlllpetence f h
llstcﬂer concerned-
Note' i y p’ at '/za‘ a he | me or
. In Jalna m thology 1 )’ is t te(:hnical na f

those tokens of honou i
r which iti
Tirthaiikara, the deities are supposed to offer to a

HHq g NENsATR sl Faa |
FY J FARAA] FEHREDT: 1991l

kecit tu yogino'py etad ittham necchanti kevalam /
anye tu muktyavasthayam sahakarivipogatah /1427)
ViewEt\lw:; :;n;.e aiuthorities on Yoga (e.g. certain Buddhists ) are of
Iscience thus described is an im ibili
or possibility, whil
o thus ile oth
(e. g. the Sarnkhyas) maintain that omniscience is impossit’ﬂe in the st:l;s
e

of ’MOk;a inasmuch as the accesso y cause Of it 1. €. Of omujsc € e
T ( i 1enc ) 18

STEAMAR wF A T g 9% |
I T g @ ¥awwilET 193l

cazta-ry:am.mmano ripam na ca tajjhianatak prthak |
Juktito yujyate'nye tu latah kevalam a@iritah 1/428)/

the

Still others (e e Jainas) endorse the poss y of omniscience
. 8. t J 1 ) t ibi
h ) d h ssibility of isci
(befor.e as well as after the attainment of moksa) because they argueltha
consciousness constitutes the essential nmature of soul while it does ft:
no

seem logical to differentiate it (j
it (i.e. consciousness) fr
: om
(so that knowledge constitutes the essential nature of soul) knowledge

sEEHiFaaRiteas: agdmamm: |
A formEERTTT g 193l

asmad afindriyajiipti tatah saddesanagamalk |
nanyatha chinnamilatvad etad anyatra darfitam //429//

Omniscience makes possible the knowledge of supra-sensu
‘ - ous

entlties Whlle thlS knowled S po ble a » a € t Iel]g]()l]s
ge make SS1 n I.‘lth
ntic
preﬂchlng and scl‘lpture cOmpOSlthn, ‘f that be not the case al] thls
(I'e 1810118 preachlng etc.) W.nl] ]ack root (ln ‘he fOrm Of a dll‘ect kno ] d
1 wle ge

of the supra-sensuous entiti i
3 ities) and will therefo i i
we have demonstrated elsewhere. e be upauthentic. This

a e T dfgeTE |
o | fesr sfamoda %A 1930

tatha cehatmano jnatoe samvid asyopapadyate |
esar canubhavat siddha pratiprany eva dehinam [/430//
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It is only in case consciousness (equivalent to

the essential nature of a soul that everyday knowle

this soul becomes a possibility, knowledge which as pertaining
f the self-

things of the world is proved to be a fact an the testimony ©
< °©
SAERECICIE RIGI S DR (Ee A

experience of each and every Soul.
el gIRANEd sqARATA | -
FeafEeayy adq
N d -~ q
afyasamea @®d Fadd N8R I mj? ] BRIEEEUCE QIPER|
samanyajiana; i Y
agner usnatvakalpam tajjianam asya vyaaasthitam | - tasyakiilavisesest laja_:taingy gg:;g:;h77f3 ;//

pratlbandhakasama‘ (1 -y // //
g X 3 b
b g

known by us
34 so far as their most general features are concerned it is

Thus the knowledge of a soul proves comparable to the hotness of fire, |
- proved th :
at these objects are knowable by nature; and then it too sounds

and why it (i.e. the knowledge of a soul) does not sometimes perform
. ; y logi ;

its function is due to the presence of the obstructing factors spi:;;l tfhat a particular soul should be in a position to know all
S 3 Sy ERER SREEE | ¢ features of (all) these objects. all the
aRshidleR A @ FawEaE: 19311 HAFARE, Rt @ Sennaa: |
jo jieye katham ajiiak syad asati pratibandhake | gIa 9 9 CUSIRCICY fgar ERIRE F49 (1235l
dahye’gnir dahako na syat katham apratibandhakah [[432]] -.'aiﬂﬁﬂyavad visesanam svabhag jﬁqyabhavataﬁ )

JAate sa ca soksattvad vina vijrayate katham [/436])

necessarily) a knower be

How can that which is essentially (i. e. _
heu no obstruct e (To some soul) the specific features -of objects are kno
: wn as

ignorant in relation to anything whatsoever at a time w .
factors are operating? How can the unobstructed fire fail to burn ‘what knowable by nature’ just as the general feat :

is capable of being burnt? known (to us all); but how can these spec?;:sfeOft these oblects are 0
| unless they are directly observed (by the soul ina :;::tik:)ent—h:;okn;:;

q %ﬂﬁﬂ%ﬂ-ﬁsﬂ gsq?( gfdaa®: | therefore be an omniscient) ?

qugEREAEARa ghfaa: 18R ~ :
. . . » FAsA A, §iy: @ARTa: |
na desaviprakarso'sya yujyate pratibandhakah | Ay ﬂ?am@f‘
tathanubhavasiddhatvad agner iva sunititah ]1433// N RUECD ﬁ@'qarq 1239l
That the spatial distance of an object is incapable of obstructing “f")’a';l_ﬁffsvablzavawat sarvajfiak syan niyogatah | .
our knowledge of this object is our common experience and is therefore ) nanyaina jiiatvam asyeti suksmabuddhya "i’ﬁl’J’atc.‘zm 1/437]/
n—this in contrast to the case of fire Fience being a knower by néture a 1
omniscient, for otherwise its very k soul must necessarily be
y knowership remains unaccounted

logically a quite tenable positio

which is actually incapable of burning a distant thing.
) Saey erdl eSS | for.—this matter must be given close thought.
SErEEARIAd T A AR 18Rl (4-#)  The Buddhist Criticism Answered:
arsatas toes dystanto dharmamatratvadariakah | ‘ U9 T JEASHK g% Afqafer |
@ afvay BlreTegzar gafian ez

adahyadahanady evam ata eva na badhakam []434[]
evarn ca tattvato’saram yad uktam m atitaling /

tha vyatikare kificic carubuddhya subhasitam [[438//

Hence it is that the fi
: ne statements which i
apploin ) i a certain learne
ying his keen wit, has made in this connection a : '0 e
worthless. [The following are his statements: ] e sssentially

The illustration of fire .applies to the case of the knowledge of
that is, only insofar as it ‘demonstrates that

of a soul just as hotness does
hings which are incapable of

a soul only partially,
knowledge constitutes the essential nature
of fire. Hence the fact that there are t
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i to
Note: The commentator attributes the statements_ 1‘n qm‘:)sztiionthe
Kumarila; in fact they are from Dharmakirti’s Pramanavartika (being

Pramana-pariccheda verses 31-34).

A T FRAG aZRANTad |
aaRaEm Aresaaaigin 13

Jjhanavan mygyate kascit tadukiapratipattaye |
ajiopadesakarane v"pmlambhanaiaitkibhzb 1/439// . "
“People, who are afraid of being deceived in case they Iollowh s:
1 X o
jnstructions received from an ignorant man, look for a Wwise one w
words can be relied on.

QST qrARed EAEAr |
FzaSNREH 99 Fagsad 1182 oll

tasmad anusthanagatarn jhianam asya vicc‘zg?)atﬁm /
kitasankhyaparijianarn tasya nah kvopayujyale //44.0// .
Hence one has only to ascertain whether this wise mm’: iOSSesare
knowledge relating to the due ethico-religious performaif:es, fo;:sects
we to be profited by this man’s knowledge of the number o
(existing there in the universe)?

oRagEe  @rgnEd 39 |

a sAEEEETE @ g g3 dg®: 128l
heyopadeyatativasya sabhyupayasya vedakah [ /
yah pramanam asav isto na tu sarvasya vedakah [[441]] , -
The desired authority for us is the man who know.s as do 1 ; ot
hings are worth renouncing and what worth a.cceptmg an. a
:olwhat are the respective means of this renunctation and this accep-

tance—not one who knows everything whatsoever.
gt wEg a1 A A1 gARE § WA |
gl q@dl 9kd aargeeg 1188’

daram paSyatu va ma va tativam igtarh tu paSyatu [
pramanarn daradar$i ced ele grdhran upasmah: 1/442]/
It is immaterial whether this man does or does npt S§e the dxs:tant
things, what suffices is that he sees (i. e. knows) the desired things.
For if' one capable of seeing distant things be an authority for us let us

rather gather together and worship vultures.”
TATIREAAT gl 9 g&Ed@ |
-]

gaaEdedl  d  daEewE: 2R

—_ g h /
evamadyuktasannilya heyady ap: ca tattvatal
tattvasj&sawadari‘i na vetty avaranabhavatah | [443]]
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These are the statements in question. But, as we have already
properly argued, to correctly know as to what {s worth renouncing and
similar things is impossible on the part of one who is not an omniscient

in relation to the essential nature of things—for the knowledge of such
a one suffers from veiling factors,

(#-iii) The Sankkya Criticism Answered ;

ggTAAEd  gERd ¥R A )
e g A dEq famr smaEd legs

buddhyadhyavasitam yasmad artham cetayate puman |
itigtam cetana ceha samvit siddha jagtiraye [|444//
The established (Sankhya) position is that the soul becomes cons-

cious of the object that has been determined by buddhi; but it is known
to everybody that consciousness is but a synonym for knowledge.

Yo 9 P w0 geveiikd aa |
AT AW A9 @weE A leall

caitanyam ca nijam ripam-purusasyoditam yatak |
ata @varanabhave naitat svaphalakrt kutak |[445]/

And since consciousness has been admitted (by the Sankhya philo-
sophers) to be constituting the essential nature of a soul we fail to see
why (according to these philosophers) a soul should not perform its
essential function (which is ‘to be conscious of things’ or ‘to know things’)
when no veiling factors are operating there. '

. q ffraRim sgamRuEsTE |

A 9 INR@IEE, A ga: 119kl
SR RREiR aremaE: |

% g awed W ATEaE A g el

na nimittaviyogena tad dhy avaranasangatam |

na ca tattatsvabhavatvat samvedanam idam yatah [/446]]
caitanyam eva vijfianam iti ngsmakam agamah |
kintu tan mahato dharmah prakytas ca mahan api |[447]/

[The Safikhya philosopher might plead:] “There is no knowledge
of things at the time of moksa, for an accessory cause of knowledge
(viz. manas), being a product of the veiling factor (viz. prakrti), is absent
then. Nor can it be argued that a soul knows things at the time of
moksa because to know things is the very nature of a soul. For it is
not our position that knowledge is the same thing.as consciousness;
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according to us, knowledge is a property of mahat which, in its turh,
is a product of prakyti.”

qRTIafadd Faader Yaa |
MAq g3 a3gq @ang fareaar e e el

tuddhyadhyavasitasyaivaris katham arthasya cetanam |
giyale talra nany etat svayam eva nibhalyatam [[448//

[To this we reply:] In that case (i. e. if knowledge is not identical
with consciousness) how do you describe knowledge as the act of ‘a
soul becoming conscious of the object determined by buddhi’ ? Ponder
over the matter coolly, please,

gealsRizaia @faiersaay |

w FU @iFaga Rd e lgesl
Fadegufod) 3 AMstr FAR |
gifEERE: @8 g0 FRAasAE’ (19yell

purugo'vikytatmaiva svanirbhasam acetanam |

manah karoti sannidhyad upadhi sphatikan yatha [/449//
vibhaktedrkparinatau buddhau bhogo’sya kathyate [ ‘
pratibimbodayah svacche yatha candramaso'mbhasi [/450// .

[The opponent might argue:] “A soul, without undergoing any
change, apparently imparts its own form (i.e. the quality of being consci-

ous) to the unconscious manas on accout of its proximity to this manas, -

just as a coloured substance imnparts its own form (i.e. the qua!ity of
being coloured) to a piece of crystal standing near by. When bglddht (i. e.
manas), which is in fact separate from soul, has thus undergone a trans-
formation (i. e. has apparently become conscious) we say that the soul
concerned is enjoying (i. e. experiencing) an object—this phenomenon
being akin to the moon’s reflection falling in clean water (whic.h be-
comes ‘a transformed entity—viz. water-possessed-of-reflection without

the moon doing anything whatsoever).” '
TRH JAAHAE° FgUAEAr |

fE@ araase) @rewEE @ eI lgall
sphatikasya tathanamabh@ve tadupadhes tatha |
vikaro nanyathd’sau syad andhasmana iva sphutam [[451]]

[ To this we reply:] It is only when the piece of crystal as well as

the coloured substance standing nearby undergo an appropriate transfor-
st
1. A reads gqrg

2, A reads gqr A9 W@
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mation that the phenomenon of change in question (i. e. the phenomenon
of the crystal becoming apparently coloured) takes place; for it is obvi-
ous that this phenomenon does not take place when the crystal is
replaced by an opaque piece of stone.

qar amiT e RbRasae g |
Je-affrnsang g 9 @issEa: ezl

tatha namaiva siddhaiva vikriya'py asya tattvatah |
caitanyavikriya’py evam astu jnanam ca sa"imanah 11452/

Thus the fllustration quoted by you yourself proves that it (i. e. a
soul) really undergoes a change. But then you can also concede that
consciousness too undergoes a change and that the change undergone
by the cousciousness of a soul is what constitutes the knowledge of
this soul.

FfmE @ Afafaafes s |
RO S adee 3 fF leull

nimittabhavato no cen nimittam akhilarm jagat /
nantahkaranam iti cet ksinadosasya tena kim 11453/

Here it might be said that at the time of moksa knowledge is absent
in a soul because the accessory cause of knowledge is then absent; to
this we reply that the entire world constitutes such an accessory cause
(and this world is certainly present there at the time of a soul attaining
moksa), And if it be pleaded that the manas (which is an alleged accessory
cause of knowledge) is absent then, we will reply that a soul rid of
all defilement does not stand in need of the services of a manas,

fvaetey, @ Ramfye R |
Tl AR a@T a P W@ leaen

nirdvaranam etad yad visvam airitya vikyiyam /
na yali yadi tattvena na niravaranam: bhavet 11454}/
Really speaking, if consciousness allegedly free from all veiling fact.
ors does not undergo a change in relation to the totality of the objects

of the world (i.e. does not assume the form of the knowledge of this
totality) it cannot be said to be really free from all veiling factors.

Rear Rffgasi Assmrafada |
gerenld g9d @ ¥ fagu @3 T 19wyl

didrksa viniortt@ pi mecchamatranivartanat |
purusasyapi yukteyarn sa ca cidripa eva vah //455//
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soul
It might be additionally argued that at the tin.ae of mo’;-!:ﬂ na o
does not have knowledge because there is then in it a cessa 1?11 o
desire to see (i.e. to knmow) things; but to argue that was:i w.x e
proper, for in case there is in a soul a cessation ofnazl i::t g
i ire to see itself as well (so
things it should cease to des : : ; o
cessation prevents a soul from knowing other things it sl?lc»uld e:::eown
it from knowing itself as well), while on the Sankhya lx:lb:hoi:?o:e o
position a soul is of the form of consciousness (and shou e
cease to know itself).

Yed 3 dgd fad gaE ¥EA |
T FAlREeg TFAREAr JE gukll

caitanyarh ceha samsuddarn sthitam sarvasya vedakam |
tanire jiananigedhas tu prakridpeksaya bhavet |]456]]

At the time of moksa a soul, being of the form of purified cox:lscxolisl;
ness, proves to be a knower of all knowables whatsoever; an ;Yb
the ;criptural texts (of the Sankhya school) deny knowledge ;o a 1:_ degr'e
ated soul they must be speaking of the ordinary worldly know
(which is too often mistaken.)

ARG rgReA aeia: |

qre g AR it liguoll
atmadar$anata$ ca syan muktir yat tantmnztitfx(t /

tad asya jnanasadbhavas tantrayuktyaiva sadhitah /14571]

Moreover, since the scriptural texts in quesiion themselves declare
that a soul attains moksa through self-knowledge it follows that these
texts themselves lend support to the position that a soul possesses
knowledge at the time of moksa.

(5) The Doctrine of No-Soul Refuted :

Sz faeraaE: |

C QumgmiRssfa & AEERE: 19acl

nairatmyadarianad anye nibandhananiyogatalh |
dogaprahanam icchanti sarvathanyayayoginah 1/458]/

Certain thinkers, mainly relying on logic, maintain that the wholesale
elimination of spiritual deficiencies .comes about as a result of realizing
the correctness of the doctrine of nmo—soul and this on the alleged g.rouf:d
that such a realization serves to remove the cause of the deficienciey
in question,

S —
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qAIMIS . Qaq 99 a9 qeaRda |-
AATDIFIIAG " qaaqqd WA 198l

samadhiraja etat tat tad etat tattvadarianam |
agrahacchedakaryetat tad etad amrtain param 11459/]

These people declare that the realization in question js the chijef
among meditations, is what constitutes the realization of the essential
nature of things, is what annihilates all obsessive attachment, is the
supreme nectar. [ The following is how their argument runs ;]

A FSTHA NG a7 AAGIA |
| AW RN qar gReReAty 1198 ol

tr$na yajjanmano yonir dhruwva sa catmadarianat |
tadabhavan na tadbhavas tat tato muktir ity api //460//

.. “Pining (for worldly enjoyments), which is the definite cause of
Tebirth, results from one’s positinz a soul there so that when there is
no positing of a soul there is also no pining; thus we can even say that
the realization of the caorrectaess of the doctrine. of ﬁp-SOul brings about
moksa (through bringing about the absence of pining).

T ywgaly Ragamaf #wea 0

T Al fEr gen gassheai 19g e
- na ky apayann aham ii /s;zi/zyago atmani kalcana | N
o na catmani vind premna sukhakamo’bhidhavati [(461// e
""'Uauless one sees an ‘I’ there one does not develop infatuation for
oneself (i. e. for one’s self or soul), and unless one ‘develops infatuation
for oneself one does not wander about in search of ('World]y) pleasure,

gt R Sfw 7 A d@wa |
T 9 EaT geglasatsear sesate: 1981

saty atmani sthire premni na vairagyasya sambhavah |
- .. o nma ca ragavalo mukiir dalayyo’sya jalamjalih [/462/) ,
.». - S0 long as a constant infatuation for self is present there detach-
ment remains an impossibility, while one suffering from attachment never
attains moksa; this means that the doctrine of moksa will have to. be
given up (by one who upholds the doctrine of soul).” B

SeTARAATswa:? g arsafag: |
frardamr Y grar gawcgEuEd 19 1))
nairatmyam atmano’bhavak ksaniko va’yam ity adak |
vicaryamanarm no yuktya dvayam apy upapadyate [[463[] -
1, A reads 3 aqg’ .
2, A reads JyEgApEwa)
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[To all this we reply:] The doctrine of no-soul might mean either
the conviction that there exists no soul at all or the conviction that
soul is a momentary entity; but on consideration neither of the alterna-
tives seems to be logically tenable.

ganadisy @at far s |
gfy ufifor wai afsxa:a Hfewzas 9Ll

sarvathaivatmano’bhave sarvd cinta nirarthaka |
sati dharmini dharma yac cintyanie mitimadvacah [[464]/

Thus if there exists no soul at all deliberation (about matters reli-
gious, that is, about bondage, release etc.) proves meaningless, for it is
the verdict of the eipe;ts on logic that you can deliberate about ‘cer-
tain properties only if there ‘exists something which is the owner‘(i. e
the snbstratum) of these properties (and soul certainly is the owner of
properties like bondage, release ete.) o

Soeaesd v B AIsed ARIEE: |
usragsoaral & sfowraade & I9all

nairatmyadar$anam kasya ko v@'sya pratipadakah |
ekantatucchatayain hi pratipadyas tatheh kah /1465]/

When soul is an utter nonentity who it is that realizes the correct-
ness of the doctrine of no-soul, who it is that propounds this doctrine,
end who it is that is taught this doctrine ? : -

FARgA-aTREmg fRaafEar |
e gdafafa g ar w3 & nes&l

kumarisutajanmadisva pnabuddhisamodita |
bhrantih sarveyam iti cen nanu sa dharma eva hi /1466//

It might be said that all this (i. e. the propounding, teaching ete.
of the doctrine of no~soul) is an illusion like the virgin’s dream-expe-
rience of child-birth; to this we reply that even an illusion is but a
property (which will necessarily require a substratum in the form of

a soul).
Fmal Wid @e IRFZIIEA | .
T ARSRAA F1g @ATIAG, (12Kl

kumarya bhava eveha yad etad upapadyate |
vandhyaputrasya loke’smin na jatu svapnadaianam [[467]/

1. A reads msqﬁ
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For this (i. e. the dream-experience of child-birth) can possibly
take place only if a virgin is already there (to have the experience in.
question); certainly, we never come across the case of a barren woman’s
son having a dream-experience.

. a
gfnged g Aarea gonge faEma: |
- .
TN EANSGEEAASANET: 112K <
ksanikatvarh tu naivasya ksanad urdhvam vinasatah [
anyasyabhavato’siddher anyathd’nviyabhavatah 11468/]

Nor is it possible for a soul to be a momentary entity; for if momentary
a soul should come to an end as soon as the moment of its birth is over,
while what has become extinct cannot produce another soul (that might
be supposed to exist for the next moment). And if the soul of an early

moment does really produce the soul of a later moment the former
should somehow persist (after the moment of its birth and thus cease to

be momentary).

A3 wmEEEA dFa A9 |
g SFaEd FaentaRa: ne&’l

bhavaviccheda evayam anvayo giyate yatah /
sa canantarabhavitve hetor asyanivaritah [1469]/

For the persistence of an entity means the non-cessation of its exi-
stence, and such a persistence of the cause does inevitably characterize
the effect that comes immediately after this cause (this characterization
being due to the fact that an effect somehow resembles its cause).

wfafraEuEa qoe A9Ed: |
FrarEEE  EefaTETEr l1gvoll

svanivyltisvabhavatve ksanasya naparodayah |
anyajanmasvabhavatve svanivyitir asangata 1/470]/

I1f a momentary entity just ceases after the moment of its birth
it cannot produce another entity (allegedly coming up in the next
moment), and if a momentary entity produces another entity it is unten-
able to say that this momentary entity just ceases after the moment of
its birth, '

RN -
EOSECETIECIE fesaasiy &1
\
| T AR FEAANTET AeaarEg 18Rl

ittham dvayaikabhavatve na viruddho'nvayo’pi hi | U
gyavrityadyekabhavatvayogato bhayyatam idam. |[471][



124 YOGABINDU

Thus if an entity does both these things (viz. to cease after the
moment of its birth and to produce another entity that comes up in the

next moment) it is also not self-contradictory to speak of this entity’s-

persistence (for several moments), for now the feature designated cessa-
tion etc. (i.e. cessation of the old, production of the new, and so forth)
have somehow become one (they now being the features of one and
the same entity)~-this matter has to be pondered over.

FaRIse! A st FamwraY Fdr wa: |
a gaffa wEfa @ QAWM T FJT 9ol

anvayo’rthasya na atma citrabhavo yato matah |
na punar nitya eveti tato dogo na kascana //472]]

On our view the soul of an entity stands not for something absolu-
tely permanent but for this entity’s such persistent features as are

accompanied by different concomitant features (at’ dxﬁ'erent moments),
and hence our position is vitiated by no defects.

A TSR @8 A FNRgE: |
WrRAsTAAsd ensgEet @aa g ol

na catmadarianad eva sneho yat karmahetukah |
nairatmye’ pyanyatha’ yarm syaj jaanasyapi svadarianat [/473//

As for self-infatuation, it is not caused just by certain evil past

karmas; for otherwise such self-infatuation should arise even in one
who believes in the doctrine of mno-soul inasmuch as even a piece of
momentary cognition (which is the momentarist’s substitute for soul)
views itself as ‘I’

AW A T FSHD a3 |
qaT F@fEar A=t qs:rfaqﬁra Ngwgl

adhruveksanato no cet ko’ paradho. dhmvekmne /
tadgat& kalacinta cen nasau karmanivyttitah //474//

It might be argued that a piece of momentary cognition does not
develop self-infatuation because it views itself as a perishing entity, but .

we ask what is the fault of an entity (like soul) that views itself as a
lasting something (as a result of which fault self-infatuation wust arise
in it). It might be replied that anxiety for future is the fault in question,
but then let us point out that such an anxiety becomes impossible when
the karmss responsible for it have been eliminated.

1 Both A and B read m;}w .
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IUFIIAE AA gAY |
faY g 7 qq aRma s wefzevag 1Lwsll

upaplavavasat prema sarvatraivopajayate |
nivytte tu na tat tasmin jhane grahyadiripavat |[/475])

In each and every cause infatuation arises due to a delusion of
some sort or other—so thal infatuation ceases when the corresponding
delusion has vanished just as (on the idealist Buddhist’s showing) the
appearing of cognition as an external object ceases when the correspond-
ing delusion has vanished.

Raweafaed 7 2o aar geaea gead |

g FrgdfrRgfmE T 119sll

sthiratvam ittham na premno yato mukhyasya yujyate |

tato vairdgya samsiddher muktir asya niyogatah //476//

Thus it is not loglcally tenable to hold that the chief mfatuatlon

(i. e. infatuation responsible for worldly bondage) turns out to be some-
thing permanent (on our view—as is alleged by the Buddhist), and hence
it too becomes understandable how a soul must attain moksa as a result
of having developed detachment (i. e. cessation of infatuation).

NIz a7 wheR gy Hafm _
Fd IS WAk A @afafEama vl
bodhamatare'dvaye satye kalpite sati karmani |

katharh sada’sya bhavadi neti samyag vicintyatam 11477]]

Moreover, if consciousness is the only reality and karma something
fictitious how is it that moksa is not always present (or always absent) ?
—one should give proper thought to this question as well.

~ (6) The Doctrine of Absolute Permanence Refuted :

| qaﬁwai‘a@sﬁ g-ATeAT AygEd |
Ratmwr owrarg ad@r Resfiriad l19vel

evam ekantanityo’pi hantaima noﬁa}zaq’ya!e /
sthirasvabhava ekantad yato nityo'bhidhiyate 11478]]
On the same logic, it is also untenable to hold that a soul is some-
thing absolutely eternal; for to say that a thing is absolutely eternal is
to say that it is possessed of an absolutely fixed nature.

aF FgWE €@y ARSI A |

Y SUAIGHANTA AT GAAsl A g 1wl
tad ayam kortybhavah syad bhoktrbhavo'thava bhavet /
ubhayanubhayabhavo va sarvatha pi na yujyate //479//
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But then a soul (supposed to be absolutely eternal) must be either
a doer or an enjoyer, but never both a dcer and an enjoyer or mneither
a doer nor an enjoyer. '
¢ 3 . .
TFFARAAARE HI ANFAGIR: |
e . .
Argarafaisft w9 79 gaag necell
ekantakartybhavatve katharn bhoktrtvasambhavah |
bhoktybhavaniyoge’ pi kartrtvar nanu duhsthitam [i480]/
For how can a soul that is absolutely of the nature of a doer be
also an enjoyer ? Similarly, it is difficult to see how a soul that is
absolutely of the nature of an enjoyer can also be a doer.

a SEqeE Maska F@ asaafweafe |
FvargRawER BOETER ga iz el

na cakytasya bhogo’sti kytam va’bhogam ity api |
ubhayanubhayabhavatve virodhasambhavau dhruvau [1481//
One catnot enjoy the fruit of what one has not donme; similarly one

cannot fail to enjoy what one has done. And the opponent .will be

contradicting himself if he says that a soul is both a doer and an
enjoyer, while it is impossible for a soul to be mneither a doer mnor

an enjoyer.
FafEWEAs gy BEdt |
aRonfragemear A @RS @ el
yat tathobhayabhavatoe' py abhyupetarn virudhyate /
parinamitvasaigatyd na tvago’traparo’pi vah /]482]/
Certainly, even the position that a soul is both a doer and an

enjoyer goes against the op .
of an absolutely fixed nature), and this because in that case a soul turns

out to be something that undergoes transformation. For the rest, there
is nothing faulty about the position in question.

uFrFaREEqEal g aadmadEd: |
AR A Ted ST 1Rl

ckantanityatayain tu lat tathaikatvabhavatah |
bhavapavargabhedo’pi na mukhya upapadyate |[483]]
Moreover, if a soul ié absolutely eternal it will be untenable to
genuinely distinguish in it a state of worldly existence and « state of
moksa, for this soul will now be possessing one nafure. :

momS, o 7
1. A rads R ’ .

ponent’s basic thesis (that a soul is possessed .
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S @ETeR qEng sged qRonfEar |
FATSTWIA @ET ®WF 3T 1§ 19¢2 |

svabhavapagame yasmad vyaktaiva parinamita |
lay@'nupagame tv asya ripam ekam sadaiva hi [[484]]

For if it is granted that (in the state of moksa) a soul gives up a part
of its nature this soul obviously turns out to be something that undergoes
transformation; on the other hand, if it is insisted that a soul never under-
goes transformation this soul must always exhibit one and the same form.

aq gAwifes ar eargmafisdg ar

AFRAFAIE FTGW T HIW 9yl
tat- punarbhavikam va syad apavargikam eva va |
akalam ekam etad dhi bhavamukti na sangate [/485//

This form (supposed to be always exhibited by a soul) must all
the time be either a form natural to the worldly existence or a form
natural to moksa—so that it becomes unfenable to say that both the
worldly existence and moksa belong to one and the same soul.

Farsd wEEfafE: deaiaaeEa: | ’-
qEFEIER A AfisafEEa: 19 ¢il
bandlzri; ca bhavasamsiddhih sambandha$ citrakaryatah |
tasyaikantaikabhavatve na tv ego’py anibandhanah 11486/
The worldly existence is due to karmic bondage while the fact that
karmic bondage is multifarious is proved from the fact that its effect
(viz. worldly experience) is multifarious; but if a soul be possessed of

one fixed nature even this (i.e. the muitifarious character of karmic
bondage) remains unaccounted for and hence an impossibility.

QAR T G TR |

afeTgwETgEradsal fE: 19l
ny pasyevabhidhanad yah satabandhak prakirtyate ]
ahisankavisajnatac cetaro’sau nirarthakah 1/487//

As for the illustrations of the false sense of pleasure experienced
by one who is called (i. e. merely called) a king or the false sense of
pain experienced by ome who is under the mistaken notion of being
bitten by a snake, they serve no purpose (inasmuch as even false notions

_cannot arise in a soul that is supposed to be absolutely fixed in nature),

@ T AMAMS gey ¢ gwead |

Qisft FiEvada seqamsvas: 1 el
evatn ca yogamargo'pi muktaye yah prakalpyate |
so’pi nirvigayatvena kalpanamatrabhadrakak 11488/}
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And under such conditiors even the path of y0ga prescribed for the
sake of attaining moksa becomes deprived of a proper object and thus
turns out to be but a castle in the air. '

Reafafmon dadRd adr |
ATEANSITROTE  BRIHGITEFH_ 12 <3l

didrksadinicyityadi purvasiryuditam tatha |/
atmano’ parin@mitve sarvam etad aparthakam [/489// St

‘The cessation of a desire to see’ etc. spoken of by the wise ‘men
of a bygone age (i. e. by Patanjali etc.) lose all meaning when soul is
conceived as free from all transformation.

(7) The Jaina View on the Quesnon of Permanence and Chaqge :
'«'lﬁ"lﬂﬂ'ﬂ?ﬁ Aear famad aarssmt‘a |-
aqawﬁqa@'mr ﬁmmnw gua: lglell

- parinaminy ato nilya. cilrabhave tatha”tmani.| — ... . ... =
"+ avasthabhedasangatya yogamarga.gya sambhavah //4.90//

N

Hence when soul is conceived as undergoing transformation and is
rationally treated as possessed of a variety of successive states it
becomes possible to talk of yoga-path that (nece<sanl_y) ‘involves the
assuming of various (successive) states by the soul concernqd.

acﬁma"aa’r SIS aifka® T L
ﬁ@ﬁmﬁlﬁmi TROAT WA usz%zn e el

3’_ o f”' " fatsvabkacatvato yasmad asya tattvika eva hi'f T 7 -
" klistas tadanyasamyogat parinamo bhavavah //491//

For a soul, on account of its nature being as just descnbed, gemu-
nely nndergoes a defiled transformation as a result of its connection
with a foreign element (viz. karma), a transformation that is the cause of
this soul experiencing worldly existence.

g ARt awgaumaiEa: |

sl gew wig gE=aeaEedon 18N
. sa yogabhyasajeyo yat tat ksayopasamaditah | - L et

YA

yogo *pi mukhya eveha Suddhyavasthasvalaksanah //492// ;

The practice of yoga gains mastery over this defiled transformation
by subjecting it to ksayopaiama etc.; and as a result yoga too—to be
specifically defined as ‘a state of purification™—now turns out to be a

genuine operation.
1. Both A and B read gy 9 -

Ay ————y
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JqEIAT g QraAg JIaeAFA] W |
aa arftas gfte: eng acafsdma: 123U

tatas tatha tu sadhv eva tadavasthantaram param [
tad eva tattviki muktik syat tadanyaviyogatah [[493//

As a result of practising 30ga a soul thus (i. e. making gradual
progress) comes to assume the most desirable type of state to be called
moksa and to be conceived as a genuine attainment realizable through
the separation (from a soul) of the concerned foreign element (i. e. of
karma), This position of ours is indeed well maintained.

#q ©g 9 e amrergEaich
fEiisfgar g Faamaga@ar 18381
ata eva ca nirdistarn namasyas tattvavedibhih |
viyogo'idyaya buddhih kytsnakarmaksayas tatha 114941/
Hence it is that the experts on the matter have attributed to it
(l.e. to moksa) the epithets like ‘freedom from nescience’, ‘wisdom’,
‘elimination of all karma’.

Note : The commentator tells us that the epithet ‘freedoin from
nescience’ is current among the Vedantins, ‘wisdom’ among the Buddhists
‘elimination of all karma’ among the Jainas.

A Ndfar=Ig auRISTAA’

Feagiga: qisq Ay gfadga 1edall
SaileSisamjnitac ceha samadher upajayate |
krtsnakarmaksayah so’yain giyate vrttisamksayah [[495]]

The elimination of all karma Tesults from the meditative trance
technically called $ailest; it is this trance that is described as vrttisaksaya
(i. e. as the highest type of yoga).

Note : As explained earlier, Sailesi is that medltatlve trance which

one performs at the time of attaining the fourteenth gunasthana and
which invalves the cessation of sll mental, bodily and vocal operations.

qa1 qur GrafEe: garfRfsiag |

fraaeg ANRARRT IR 112&1

tatha tatha kriyavistak samadhir abhidhiyate |
nu;haprapta.r lu yogajiiair muktir esa udahgtah |]496]/

The yoga—practxce as characterized by an activity of this or that
sort (i.e. by an act of eliminating this or that type’ of karma) has been

). Both A and B reads Wﬂiﬁ
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given by the experts on yoga the name °‘meditative trance’ while the
same in its culminating stage (i.e. in the stage when all karmas have
been eliminated) has been given the name moksa,

Note : Since the fourteenth gunasthana, even if it involves the cessa-
tion of all the operations, is meant to eliminate all the remaining karmas
it is perhaps not improper to describe it too as characterized by acti-
vity of some sort.

daAEgEl aizgragEaan: |

FA A wig GANN qAM wF dEEad 18 ol
saryogayogyatabhavo yad ihatmatadanyayok |

krto na jatu samyogo bhiiyo naivam bhavas tatah [[497]]

Since in this culminating stage of the proceess in question there
is brought about the cessation of a soul’s capacity to get connected with
a foreign element this soul will no more get connected with a foreign
element and will therefore no more suffer from worldly existence.

AvFdIssEETTaEd, waaedr fFEda |
FUEANETEAR G &g 18k ¢l

' yogyata@’tmasvabhavas tat katham asya nivartanam |

tattatsvabhavatayogad etal leSena darsitam [[498//

It might be asked how there can come about the cessation of a
capacity that constitutes a soul’s essential nature; to this our reply is
that thus to cease is the very nature of the capacity in question. A
slight elaboration of this reply will follow soon.

@l auErRIAE sgean | '
sEagAily At Qv wREgA fFanga 18’k

svanivrttik svabhavas ced evam asya prasajyate |
atas tv evam api no dosah kascid atra vibhavyate [[499]//

It might be objected that to treat cessation as being mnatural to a-

capacity inherent in a soul .amcunts to attributing cessation to this
soul itself; but we are ready to grant that position (i.e. the position
that a soul is in some sense a perishable entity) because we see no
harm in it. :

aRonfam e @erEdTEd |
ATATMASIAT § SAQAGIAZTT q |40 o]l

parinamitva evaitat samyag asyopapadyate |
atmabhave'nyatha tu syad atmasattely ada$ ca na [[500]/

oo

MISCELLANEOUS 131

If a soul is treated as something undergoing transformation then
alone can this behaviour on its part (i. e. cessation of a capacity inhe-
rent to itself) find a proper explanation; for otherwise the soul will
have to be treated as (entirely) present even after it has become (entirely)
absent—which is not the case (inasmuch as soul continues to exist in
some sense even after it has perished in some sense).

wwafafagivd Rugerdiz @@y |
TIRAAAEAN AT qgararatEa: lwo Q|

svabhavavinivrttis ca sthitasyapiha driyate |
ghatader navatatyage tatha tadbhavasiddhitah [/501]/

As for the cessation of a nature (i. e. of a natural property) it is
found even in the case of a thing that continues to exist; e. g. this is
what happens in the case of a jar or the like that has given up its
newness while itself continuing to exist.

AqqMAr d AFUERGAT ArqERIATEdr |

9IRA A GIAE TANGIE: TAT |40R|)
naval@ya na catyagas tatha natatsvabhavata |
ghatader na tadbhava ity atranubhavah prama [/502]/

Here it is not the case that the jar ~ for example — does not give up
its newness, nor that this newness "was not a nature (i.e.a natural
property) of this jar, nor that this jar does not (somehow) exist (after
having given up its newness)—all thisis a matter of ordinary experience.

(8) The Above Jaina View Applied to the Question of Yoga-practice :
ATIITERSAIAE WA 5994q: |

galgrfafde: Rafiqgfafan llweill

yogyatapagame'py evam asya bhavo vyavasthitah |
sarvautsukyavinirmuktah stimitodadhisannibhak //£03//

Thus even after a soul has given up its capacity to get connected
with karma it itself continues to exist—iree from .all anxiety and as
comparable to a calm ocean. B

umrFaEngssM Mitgardeas @ |
fgany: g gaErErarsafaea (lwe gl

ekantaksinasankleSo nisthitarthas tatas ca sak |
nirabadhah sadanando muktav atma'vatisthate [/504/]

After that (i.e. after ths cessation of the capacity in question) a
soul—which is absolutely rid of all defilement, which has accomplished
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whatever was worth accomplishing, which is free from all disturbance
which is ever - blissful-~enjoys the state of moksa,

FAEENSIAAT: FAN Siga’ 47 |
AN A farariy g SeEegag 93 4o sl

asyavacyo’yam anandah kumari strisukham yatha |
ayogi na vijanati samyag jatyandhavad ghatam [[505(/
The bliss experjienced by this soul (i.e. by a released soul) is some
thing indescribable and a non-yogin is incapable of properly comprehe.
nding it——just as a virgin is incapable of comprehending the pleasure of

copulation or just as a man born blind is incapable of properly compre-
tending a jar,

AT O TAAFTETHATIE, |
saafas @ aw AMfEigeRRaT ekl

yogasyaitat phalai mukhyam aikantikam anuttaram |
atyantikarn param brahma yogavidbhir udahytam [[506]]

This ultimate state of spiritual realization has been described by
the experts on yoga as the chief, absolute, unsurpassable and everlasting
fruit yielded by Jyoga.

(9) The Concluding Remark :
(9-%) The General Conclusion -
FRMREIETssAAL fie: |

gt W afqewsar Agarrewrefaiin Hueo vl
sadgocaradisamsuddhir esa’locyeha dhidhanaik |
sadhvi cet pratipattavya vidvaitaphalakanksibhih [[507//

My (treatment of the problem of the) purification of the proper
object etc. (of yoga) ought to be pondered over by such intelligent people
as are desirous of reaping the fruit of their learning, and in case they
find ‘it cogent they should rely on it.

fgaEn: &3 Arag sdEarEAEs: w9y |
qqr ¥ e 3@ ek llwocl

vidvattayah phalan nanyat sadyogabhyasatah param [
tatha ca $astrasamsara ukio vimalabuddhibhih []508]]
Of learning there is no fruit greater than a proper practice of yoga;

it is with a view to elucjdating this idea that the pure-witted persons
have spoken of ‘the worldly existence of the form of texts’,

1. Both A and B cads gmyrdiaht
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gaqrifgdare dgi dag=qand |

fagel wreEae adaiEarwan o)l
putradaradisamsarah puthsam sammiudhacetasam [
vidusam $astrasamsarah sadyogarahitatmanah [509/]

The son, wife etc. constitute (ie. cause) worldly existence for the
ordinary men suffering from rank delusion, their texts constitute
(i.e. cause) worldly existence for the learned ones not undertaking a
proper practice of yoga.

Fawd gggia ayonw g Tbsa |
sRagEne By [gwrFa: lulell

krtam atra prasangena prayenoktatn tu vanchitam |
anenaivanusarena vijiieyars $esam anyatah /[510]/
Enough of digression, we have almost finished what we had to say.
The remaining matters ought to be similarly learnt from other sources.

(9-ii) Further Elucidation of the General Conclusion (Self-praise and Criticism of
Others—Mainly of the Non-Dualist) :

ud g qegsdT AVQGET |
SreaEREgERTs AT, (142 2l

evarn tu milasuddhyeha yogabhedopavarnanam |[
carumatradisat putrabhedavyavarnanopamam /1511])
This account of the various species of y0ga--an account characterized
by a basic purity-—is akin to an account of the various features of the
noble sons of worthy parents.

FAT_ A AAN AR AT |

q qegeavad dgarasi aifEd 11w
anyad vandhyeyabhedo pavarnanakalpam ity atah [
na mila$uddhyabhavena bhedasamye'pi vacike [[512/][

Hence a different account (of yoga), even when, its classification is
verbally similar to ours, is, on account of lacking a basic purity, not a
genuine such account but is akin to an account of the various features
of the sons of a barren woman.

7¥g JETEA IRYWIERET: |

FTATATRY 9% 2Rl Freraar lw LR

yatheha purusadvaite baddhamuktavilesatak |
tadanyabhavanad eva tad dvaite’ pi niripyatam [|513//
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For example the ‘doctrine of soul as the sole reality’ is defective
owing to its incaracity to distinguish between a soul in bondage and one
released, and that because the doctrine posits no element apart from soul.
The same sort of incapacity vitiates (many) a dualist doctrine as well.

SWAAR THEA FA UFAESTAA: |

itz ©F Tgw: g aamEEag 1wl
armiavatara ekasya kuta ekatvahanitah |

niramia eka ity ukiah sa cadvaitanibandhanam [[514]]

The doctrine of a non—dual soul cannot posit parts in that single
soul which is recognized by it as real, for that will impair the unity
of this soul. Certainly, what is one is partless while it is partlessness
that is responsible for non-duality.

gwiz fawifEdaEl Ao |
agi sEifawiRd gedkar g&aisia e gal

muktamsatve vikaritvam am$anam nopapadyate |
tesarm cehavikaritve sannilya muktata’rsinak |[515]]

If the individual souls are really the parts of the ever-liberated
(Supreme-)Soul it is inconceivable why they (unlike the Supreme-soul)
should suffer from spiritual —defects; and if these individual souls are
really free from spiritual defects sound logic will demand that what
attains moksa is the Supreme Soul in its capacity as a composite whole
(whose parts the jnividual souls allegedly are and who is as free from
defects as these souls allegedly are). : '

gaRffend = agTal gweaq |
a fg sadeEy wEgTaETEa 18 &N

semudrormisamatvam ca yad amsanam praléalp_yate /
na hi tadbhedakabhave samyagyuktyopapadyate [|516]/

Nor does it seem quite tenable to compare the (a]leged) numerous
parts of the Supreme-Soul to the numerous waves of an ocean; for there
can possibly operate no dividing factor in the case of the Supreme-Soul
(this in contrast to the case of ar ocean where wind acts as such a
dividing factor).

GREAA ¥ 1 afaw W @ &)
TIAREEST FaasAar g (1L oll

sad adyam atra hetuh syat tattvike bheda eva hi [
pragabhavadisamsiddher na sarvath@’nyatha trayam [[517/
Here ‘existence in general (i.e. pure existence devoid of all differe-
nce)’ can act as a probans (for establishing a desired thesis) only in
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case there is a genuine difference between entities on account of the
reality of ‘prior non-existence’ etc.; for otherwise (i.e. if ‘prior non-
existence’ etc. are not real) the three entities (om the analogy of the
ocean, waves and wind) cannot be posited at all.

Note : The Jaina metaphysics posits seven types of existence, of
which the first is ‘pure existence devoid of all difference’; hence the
above translation of the Sanskrit phrase @dyam sat, Again, it is a tenet
of the Jaina metaphysics (as of certain other systems of metaphysics)
that you cannot speak of one entity being different from another unless
you posit‘-‘non-existence’—-sﬁb-divided into the four types prior non-existe- -
nce, posterior non-existence, mutual non-existence, absolute non-existence.

TEENE TFFAIR A gRagad |

‘ ° ~ |/

frargae’af qgaczagziag llu g <l
sattvadyabheda ckantad yadi tadbhedadarsanam |
bhinnartham asad evetr tadvad advaitadarianam [/518//

If existence etc. are absolutely identical in each case (of existence
etc.) then all observation of difference, inasmuch as it has mutually
different entities for its object, must be illusory. Similarly (rather even
more) illusory is the observation of non-duality. .

7g1 AaEbal qd fGed fgmma
AiferaFit @9 9 937 FadaT: (|1 LRl

yada narthantaram tattvan vidyate kificid almanam [
malinyakari tattvena na tada bandhasambhavak [1519/]

if there exists no foreign element that might possibly defile ti:e
individual souls in a genuine sense the bondage of a soul turns out
to be an impossibility.

sEARaT F@ gREFEEaar |
gegfed a=arar ARsenfrEigar uoll

asaty asmin kuto muktir bandhabhavanibandhana |
muktamuktir na yan nyayya bhave'syatiprasangita //520//

And if bondage becomes an impossibility how can there be ény
moksa—which is just a result of there beirg an absence of bondage ? '
For it is not proper to posit moksa in the case of one who is already
liberated; otherwise there will arise undesirable contingencies.

FhuarEad =0 4 S1g @Rk |

FHiouarq qake=ar ag gieEkaar 114

kalpitad anyalo bandho na jatu syad akalpitah |
kalpitas cet tata$ cintyo nanu muktir akalpita [521]/
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A fictitious foreign element cannot produce a non—fictitious bondage.
And to say that bondage is really something fictitious is open to objection;
for certainly, moksa (i.e. release from bondage) is something non-fictitious.

arFgdQisf qannaEd ant WA, |

ga: % ¥aemi g 99 3G ga@Ed N4k
nanyato’ pi tathabhavad rte tesam bhavadikam [
tatah ki kevalanam tu nanu hetusamatvatah []522/]

Even when a foreign element is posited the worldly existence etc.
remain an impossibility if the soul is not supposed to possess the
natural capacity to experience these and those states. Here the mnon-
dualist might ask as to why worldly existence etc. shculd not be possi-
ble on his position inasmuch as he—like ourselves—grants to souls the
capacity to experience these and those states.

qHEdq QAR AT |

e guEal g ASRargFIET: 1MRR
muktasyeva tathabhavakalpana yan nirarthika |

4 syad asyam prabhavantyan tu bijad evankurodayah //523]/

(To this we reply that) to posit in a soul a mere capacity to expe-
rience different states (without positing a foreign element) will be futile,
just as it will be futile to posit such a capacity in a released soul.
Certainly, even in the presence of such a capacity it is a seed alone
(and not, say, a piece of stone) that produces a sprout.

Note : The idea is that you cannot argue : “Something other than
a seed (a piece of stone, say) should produce a sprout, because it expe-
tiences different states, just as a seed does.”

(9-iit) The Grand Conclusion :
TR TeRREEE: @RdE |-
argeaRIREAaT @ang g 1’2l
evam ady atra $astrajhais tattvatah svahitodyataik [ .
midhyasthyam avalambyoccair @locyam svayam eva tu []524]]

These and similar matters related to the problem (of yoga) shonld
be well pondered over for themselves—and with an attitude of imparti-
ality—-by those persons who are well-versed in the scriptural texts and
are really eager to do good to themselves.

gra: R & & fagrd AuREar |
Ruanidr atg goawe afieE: la’ul

atmiyah parakiyo va kah siddhanto vipaicitam |
dystestabadhito yas tu yuktas tasya parigrahah [/525]]
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For how does it matter to the wise men whether a particular
doctrine belongs to their own school or to an alien school ? What they
consider to be worthy of acceptace is that doctrine which does not go
counter to the testimony of observation and inferencé. o

EIHITHUE AAEAAGOAT |
srragRaRn AWfEg: ggga: 4Rl

sval pamat.'yanukam payai yogasasiramaharnavat |
acaryaharibhadrena yogabinduh samuddhrtak [[526]]

With a view to doing favour to the dull-witted persons Acarya
Haribhadra has picked up this drop of 02 from the great ocean of
yoga-texts. .

agFAq g0F a_9 g |
waregfaEq a4 9 @ am@E: 1wl

smuddhyiyarjitat punyam yadenam $ubhayogatah |
bhavandhyavirahat tena janah stad yogalocanah |[527/]

. And whatever merit might have been” earned as:.a result of this )
picking up which, in its turn, has been ‘characterized by an auspicious
manner of doing.things, may that enable the mass of people to be rid
of the blindness of the form of worldly existerce and hence be yoga-eyed.
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