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1 PREFACE

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

In the Yogadrstisamuccaya Haribhadra attempts a novel scheme of
spiritual gradation. He divides the spiritual evolution into eight stages,
.eight dysiss. This scheme seems to have been suggested by the Buddhist
doctrine of eight drstis that we come across in Abhidharmako$a and
Bhigya thereon. I would like to draw the kind attention of the scholars
* to the pertinent passages from the said works : caksus ca dharmadhatos

ca pradeso dysiih astadhd (Ak. I 41). sameghamegharatrimdivarapadar-
Sanavat klistaklistalaukikisaiksyasatksibhir  dystibhir  dharmadarsanam
(Bhagya I, 41). This might have suggested only the division of eight
spiritual stages based on the different graded powers of spiritual vision
acquired in the course of spiritual evolution. But the detailed.working out
. of the sceme with the help of Patafijali’s 8 yogarngas, Bhadanta-bhaskara’s
8 gunas and Bhagavaddatta’s 8 (a)-dosas is Haribhadra’s own. Haribhadra’s
distinction between oghadysii and yogadrsti has some parallel in Buddhism,
- (ogha yogas tatha drsgis tw taw karilrahetulah (Ak. V. 37). From all
this it is natural to deduce that Haribhadra was well acquainted with
the Buddhist literature on Yoga and Acara. It is interesting to compare
the words and spirit of his verse citrd t% desani etc. with those of the
- following Buddhist verses. (1) desanaps yatha citrd de$yate vyabhicarini |
~ deSana hi yad anyasya tad anyasyapyadesana [[122/ ( Subbasitasangraha ).
(3) desana lokandthanam sattvasayavasanuga | bhidyate bahudha loka
" upayair bahubhih punah ( Bhodhicittavivarana ). Thus Haribhadra’'s claim
- that he has composed Yogadrstisamuccaya after having studied the yoga
¢+ works of different systems is well attested. Haribhadra's crusade against
theological sectarianism constitutes a special feature of this work,
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We are thankful to Dr. K. K, Dixit for translating the texts into
lucid English (with occasional notes) and writing illuminating intro-
ductions to both the the texts. We hope that the present edition would

be useful for a comparative ‘study of Yoga as understood in the different

schools of India.

L. D. Institute of Indology Dalsukh Malvania -
Ahmedabad-9 Director
1-5-70
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INTRODUCTION

(i) Haribhadra And The Basic Problem Of His Writings On Yoga :

Haribhadrasiiri, the author of the work under publication, was a
Jain, though, as we shall see, he was free from theological sectarianism to a
rather extraordmary extant. And it may be said tha! in his writings on
yoga which are four in number viz. Yogaviméika, Yogasataka (along with
an auto- commentary), Yogabindu, Yogadrstisamuccaya (alopg with an
auto- commentary) Haribhadra mainly discusses the problem of an ideal
human personality. Of course, Horibhadra himself defines »0ga as ‘that
which is conducive to moksa,~so that on his own admission the central
problem of his enquiry into y0g@ would appear to pertain to moksa and
the means of attaining it. But since Haribhadra has argued that one can
in no case attain moksa without first developing an ideal human perso-
nality there is no impropriety in our suggestion that Haribhadra’s writings
on y0ga may be treated as mainly a discussion on the problem of an
ideal human personality. Nay, there is a positive advantage in this way
of looking at the matter. For one’s attaining or not attaining moksa is a
highly speculative affair open to no empirical verification while_onefs
developing or notdeveloping an ideal human personality is a matter of our
everyday experience. There is no denying that moralists belonging to
different schools will hold different views as to tbe ingredients of an
ideal human personality, but certainly their treatment of the questions is
not thereby deprived of i*s thoroughly empirical character.

(ii) Haribbadra And The Traditional Jaina Positions :

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

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

The Jaina traditon bequeathed to Haribhadra maintained that man’s
progress from the hasest to tne most sublime type of personality is
]
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completed in Fourteen stages technically called gunasthanas, A thoroughly
unenlightened person is said to occupy the lowest levels of the First
gunasthana, the person just on the eve of attdining moksa is said to occupy
the Fourteenth gunasthana, Again, this tradition maintained that the factors
constituting a man’s everyday life are to a cossiderable extent the result
of the actions which the man (rather his soul) has performed in the
beginnmg]ess serles of past lives and which have been retained by him
(rather by his soul) in the form of what are technically cdlled karmses
(more correctly, karmans), These karmas are of eight general types and
as follows :

I Nama-karmas-i.e. Karmas responsible for the bodily features (there
being certain obscure exceptions).

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

IIL Zyu-]carmas— i.e. Karams responsible for the species of life and its span.
IV, Vedanlya-karmas— i.e. Karmas responsible for the pleasant and painful
. sensations, '
V. Jnanavaraniya-karmas— i.e. Karmas résponsibl'e for the obscuration of
determinate cognition. '
VI. Darianavaraniya-karmas— j.e. Karmas responsible for the obscuration of
indeterminate cognition.
V11, Antaraya-karmas- i.e. Karmas responsible for the hindrance coming in
6ne’s way of getting things.

VIII, Mohaniya~karmas- i.e. Karmas causing delusion. The Mohaniya karmas/

are subdivided into two classes, viz.

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

(b) Cantramahamya— i.e. Karmas causing delusion of the nature ofb

v1ces of character’.

Of these the caritramohaniya-karmas are sub-divided into twe
. classes, viz. A

_(a) Kagayas- i.e. Karmas causing the chief vices of charecter.

(b) Nokasayas-ie. Karmas causing the secondary vices of charecter

Of these the Kagaya-karmas are subdivided into four classes. viz, .

(a) Krodha- i.e. Karmas causing anger.

(b) Mana- j.e, Karmas Causing prides

(c) Maya- i.e. Karmas causing deceitfulness.
(d) Lobha-i.e. Karmas causing greed,

INTRODUCTION 3

The nokasaya-karmas are subdivided into nine classes, but we can
ignore that subdivision.

Now the gradation of gunasthanas is determined by the sway of the
darianamohantya and kagaya types of mohaniya-karmas. In this connection
the kasdyas are divided into four types enumerated below in such an
order that an earlier mentioned type is stronger than a later mentioned
one 3

(1) Angntanubandhin (those responsible for an extreme involvement

iu the worldly life)
(ii) Apratyakhyanavarana (those responsible for a total impossibility of

disciplined life)

(iii) Pratyakhyanavarana (those responsible for a partial impossibility

“ of disciplined life)
(iv) Samjvalana(those responsible for an occasionaleruption of emotions)
Again it is held that a mohkanipakarma might assert itsself in four
forms.enumerated below in such an order that an earlier mentioned form

is stronger than a later :mentioned one (the fourth form being in fact a
state of total elimination of the mohaniya~karma concerned) :

(i) Udaya (the state of full ‘activization)

(ii) Ksayopasama (the state of e)imlnatlon-cum-sub31dence)
(1ii) Upasama (the state of subsidence )

(iv) Ksaya (the state of elimination) N

Thus we get the following situation so far as the prevalence of the
dar$anamohaniya and kasayas in different gundsthanas is concerned.

Gupasthana Darsanamohaniya Kasaya
I Udaya Udaya of all the types
II-III oo
AV Either ksayopasama or Either ksayopasama or upaiama or
upasama or ksaya ksaya of the anantanubandhin type ;
udaya of the rest.
v ditto Either ksayopasama or upasama or

ksaya of the anantanubandhin type,
ksayopasama of the apratyakhyanava.
rana type; udaya of the rest,

Either ksayopasama or upasama .or
ksaya of the anantanubandhin type ;
udaya of the safjualana type ;:kgayo.
pasama of the rest,

VI-VII ditto
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Gunasthana
VIII-X  Either upasama or ksaya

XI Upasama
XII-XIV

N : INTRODUCTION

Kasays
Of all the types of kasgyas either
upasama or ksaya being. rendered
(the upasama or ksaya of the anan~
tanubandhin type baving already
been rendered)

Daréanamoban:lya

Upasama of all the types.
Ksaya . K;qya of all the types.

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

sthanas but we can ignore them.'.

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

concept of upasama. Therefore the essential facts about darSana-mohanyya
are as follows :

(a)
(b)

(c)

(a)
(b)

(c)

(d)

In the First gunasthana there is udaya of it ;
In the Fourth to Seventh gunasthanas there is either ksayopasama‘
or ksaya of it.

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

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

In the Fourth gunasthana there is either ksayopasama or ksaya of the
anantanubandhin type snd udaya of the rest; '

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

In the Sixth and Seventh "gunasthanas there is either ksayo[)asama or

" ksaya of the anantdnubandhin type, udaya of the saftjvalana  type and

k{ayopasama of the rest;

1.

One thing, however, may be noted, Strictly speakipg, the First gunasthana is characterized

* by the udaya of mithyatvamohantya (subdivision of darsana-mohaniya), the Fourth

“to Seventh by the udaya, upaiama or ksaya of samyaktvamohaniya (another

" subdivision . of darfana-mohanlya), the Eleventh by the upasama of samyaktvamo.

haniya, and the Twelfth to Fourteenth by -the ksaya of :amyaktvamohan!ya But

for our purpose it would not be much misleading to speak in the way we bave done,

* .Also note that we have said nothing about the Second and Third gunasthanas because
_ an account of them ‘will involve certain technical concepts of a rather unimportant

kind,

ot

i

s R A

(a) The Apunarbana'haka has udaya of it.
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(e) In the Eighth to Tenth gunasthanas the ksaya of all the types of kasayas

is being rendered (the ksapa of the anantanubandhin type having

. already been rendered) ;

(f) In the Twelth to Fourteenth gunasthanas there is ksaya of all the

types of ka;?zjas

(iv) The Tradltlonal Jaina Positions as Adopted by Haribhadra: -

Commg now to the terminology employed by - Har1bhad1a we may
$8Y. that the essential facts about dar}anamohamya are as follows

(b): The Samyagdrstis and the Carilrins— of the desavzrata and sarvavirata

type have either ksayopasama or ksaya of it;

(c) The Caritrins of the ksapakaserni-arohin and vilardga types and so also’

-the Kevalins of both types have ksaya of it.

Similarly, the essential facts about kKasayas are as follows:

(a) The Apunarbandhaka has udaya of all the types of them;

(b) The Samyagdysti has either ksayopasama or ksaya of the ahanténubandhiﬁ

type and udaya of the rest;

the anantanubandhin type, ksayopasama of the apratyakhyanavarana type,

~ and udaya of the rest ;

(d) The Caritrin of the Sarvavirata type has either ksayopasama or k.vaya

of the anantanubhandhin type, udaya of the Saijvalana type, and ksayo-
pafama ot the rest;

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

all the types of kasayas (the ksaya of the anantanubandhin type having
already been rendered );

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

have ksaya of all the types of kasayas,

In other words, Haribhadra’s Apunarbhandhaka occupies the First

gunasthana, his Samyagdrsii the Fourth, his :Caritrin of the delavirata type
Fifth, his Caritrin of the Sarvavirala type the Sixth and Seventh, his
Caritrin of the ksapakalreni-arohin type the Eighth to Tenth, his Caritrin of
the wtaraga type the Twelfth, his Sayoga Kevalin the Thirteenth, and his
Ayoga Kevalin the Fourtheenth.

‘Th_us, according to Haribhadra the following stages characterize a
man’s ethical progress :

)

(c) The Caritrin of the dearvirata type has exther ksayopaiama or ksaya of




the sarvavirata type, (5) by
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‘ ' i ! darsanamohantya
(1) A move towards putting an end to the udaya of dars
and of the anantanubandhin type of kasdyas, ) .
(2) Putting an end to the udaya of darianamohantya and of the anantanuba -
" ndhin type ‘of kagayas, . f
(3) Putting an end to the udaya of the apratyakhyandvarana type o
kasayas, ) f
(4) Putting an end to the udaya of the pralyakhyanavarana type of.
kagsayas, . ) ’
(5) A move towards putting an end to the udaya as well as ksayopasama
of all types of kasayas, " _
(8) ‘Putting an end to the udaya as well as ksayopasama of all'the :types
of kagayas, .
(7) Being omniscient and remaining active in the world ;
V(8) Being omniscient and giving up all the activitles (except the-medi-
tative trance that is directly conducive to moksa,)
Of these stage (1) is occupied by an Apnuarbhandhaka,}(2)be‘t»a. -Samf.
yagdrsti, (3) by a Caritrin of the deSavirata type, (4) by a Carurin o

a Caritrin of the ksapakaireni-arohin type, (6) by

o Caritrin of the viardga type, (7) by a sayoga kevalin, (8) by an @yogd

kevalin,

®

‘Here three points are notewor_thy and as follows: ' \
Putting an end to the udaya or ksayopasama of darsa,namo’ham‘ya may
-well be equated with ‘developing a religious ou’tloo]\F w‘hﬂg pu.tting
-an end to the udaya or ksayopasama of kasayas w1}‘h vdevelopm[z;:.1
virtuous disposition’. There is however f)x?e hitch ia the'px-:izqzuzse.‘f
equations. As can be seen, a Samyagd.rstl_ is free. from..thexuhay o:
the anantanubandhin type of kasayas and 'yet he 1s' denied the title
Caritrin (i.e. a title having to do with_ ethical perfectl.on). The ll;eafo;
is that for all practical purposes the anamﬁﬂubandh"f type of kagay
-are treated as an appendage of darsanamohaniya; (that is why a vk;apa-
Z:;reni-arohin is expected to have renderec’l the ksaya notr ?nly of
‘dar&a.namohniya but also of the anantanubandhin type‘odf ka{ﬂyas—;ulst ‘asf »
Samyagrsti is expected to have put an end .to the u ayl;a not‘,mIn_I yi0
- dar$anamohaniya but also of the anantanubandhin t‘ype f’f agayas), en;q
ijt- will perhaps be more appropriate to equate ‘putting an endbto;hiz
‘udaya or ksayopasama of Darianamohan?yfz and of th'e am’zntamf .an.
type of kagayas' with ‘developing a relxgtous outlook wh;lhe ;:g:;s::
‘putting an end to the udaya or kgayopasama of tl:'\e a'!"ab’f ] o na,
~prapyakhyanavarana or -Safijvalana type of kasayas' with ‘developing a

virtuous disposition.’
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(ii). We. see that the defavirata and sarvavirata types of Caritrins do not put

an end to the Asayopasama either of the @pralyakhyanararana type of
kagayas or of the pratyakhyanavarana type or of the safjralana type;
what happens is that the defavirata puts an end to the udaya of the
apralyakhyanavarana type of kasayas while the Sarvavirala puts an end
to the udaya of the pratyakhyanavarana type. Hence it is that the vir-
tues developed by a defavirata or a sarvavirala are called ksdyopasamika
virtues (i.e. virtues resulting from the ksayopasama of these or those
kaghyas), As contrasted to these are the virtues of Vilardga who is
free from the udaya as well as ksayopaSama of all the types of kogdya;
hence it is that these virtues are called As@yika virtues (i.e. virtues
r.esultingb from the kgaya of these or those kagayas), This explains
why a man aspiring to become vitardga (ie. a man who is ksapakas.
regi-drohin) is said to be getting rid of the ks@yopaiamika virtues;

(Haribhadra, putting the matter rather paradoxically, remarks that

this man is getting rid of all virtues and then goes on to add that
by virtues he only means the Kks@yopasamika virtues).

(iii) On the eve of attaining moksa a man-who is already a Kevalin, i.e.

Omniscient - is supposed to enter into a meditative trance of a very
brief duration - to be precise, a trance taking as much time as is
required to pronounce the five short vowels g, i, u, 1, {. During this
trance the man puts an end to all his bodily, mental and vocal
operations. . Now from the point of view of ethical studies it ig
quite profitable to learn as to how a Kevalin behaves while he lives
in the midst of ordinary mortals and Haribhadra certainly tells us
something on thisscore. But it is the meditative trance just referred
to that is described by him as if it were the pinnacle of man’s
ethical endeavour. This attitude results from  Haribhadra’s convi~
ction that moksa is the real goal of a man’s entire ethical pursuit,
for then it becomes possible for him to attach paramount importanca,
{0 something that takes place just on the eve of somebody attaining
moksa, Any way, this should enable us to grasp the meaning of
Haribhadra’s rather intriguing remark that the highest type of yoga
passes through two stages — the first having for its goal a reuncia.
tion of all virtues, the second renunciation of all bodily, mental and
vocal operations. (Since yoga is Haribhadra’s word for ‘bodily, men-
tal and vocal operations’ we can also now see why a Kevalin is called
Sayoga Kevalin up till the time of performing the meditative trance
mentioned above and 4yoga Kevalin during the course of this trance.)

Thus in the eyes of Haribhadra the two all-important ingredients
of an ideal human personality are (i) a religious outlook (already.
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“J

characterized by a freedom from the basest of the vites of charéicter)

* and (ii) & virtuous disposition (consisting ifi a greatér or lesser

" freed¢m from the medium and mild vices of 'characte:r'); That is

why on his showing & man without a religious outlook is guilty

not only of lacking in religious faith but also of possessing the most

: " vicious type of character. To convince ourselves of this we should

f * go through Haribhadra’s merciless denunciation of those whom he

“ . jeeringly calls ‘welcomers of the worldly existence’. As-a corollary,

Haribhadra has a considerably soft cormer in ‘his heart for those

« . who, though not yet firm in their religious faith, dre moving in the

direction of becoming so. Thus the Apunarbandhakas  who are far

from becoming Samyagdrstis and, technically speaking, wha occupy

the highest levels of the same gunasthana-viz. the First whose lower

levels are occupied by the ‘welcomers of the worldly -existence’ are

.+ described by him as if they are samyagdrstis in embryonic form. In

any ‘case, the following is the order in which Haribhadra has grada-
ded the human personalities as conceived by him.

(1) The welcomers of the worldly Existence
(2) The Apunarbandhaka
(3) The Samyagdrstis
(4) The Caritrins: (a) Desaviratas
. (b) Sarvaviratas
(c) Vitaragas
; . . (formerly ksapakasreni-arohins)
(5) The Kevalins ;- (a) Sayoga Kevalins,
. o (b) Ayoga Kevalins.

(v) The Novelty of Haribhadra’s Procedure :

In ope sense  there was mnot: much new in what Haribhadra was
saying, in.another. sense there was novelty galore in it. For in all his
writings Haribhadia's main endeavour Was to impress upon his co-reli-
gionists the ethical. import of the traditional notions current in their
midst,-and in: his; writings on yoga the central subject matter was ethics
" jtself. Haribhadra realized—and very correctly—that on ethical matters he
could best enlighten his Jaina readers if he hased his treatment on the
scheme of. gunasthanas as worked out by the generations of Jaina Savants
beginning from a; hoary antiquity and coming down to his ‘own days.
But the scheme as it stood—more correctly—its details—could not serve
Haribhadta?s ‘purpose. For example, in the vast Karma-literature (techni-
cally called Karmagranthas) the central significance was attached to the
question as to- which .among the eight types of Karmas—and in what
Partigul_ar form —are accl}mul_atged b:v a man when he gccupiés a particular
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gunasthana, which among them fructify when he occupies it and which are
kept In abeyance when he does so. But most of these types of Karmas —
more presisely, all the types except the one called mohaniya - had little
relevance to ethical matters. Haribhadra had therefore to re-fashion the
traditional scheme of gunasthanas by bringing to the forefront the ques-
tion of mohaniya karmas almost exclusively; (a tendency to move in this
direction was already visible in the doctrinal literature - technically called
Siddhantagranthas — but in Haribhadra’s writings on yoga it became prono-
unced in an unprecedented manner). Again, in relation to the mohanlya
karmas themselves Haribhadra did not raise the question as to which
among them —and in what particular form - are accumulated and which
ones kept in abeyance when a man occuples a particular gunasthana; for
he concerned himself with the question as to which among the mohantya
karmas fructify when a man occupies a particular gunasthana, And the
question of the fructification of the mohaniya karmas was itself raised
by Haribhadra in a highly non-technical fashion, that is, by enquiring
as to what attitude on matters religious is adopted and which virtues
(and vices) displayed by a man when occupying a particular gunasthana,
Not only that, Haribhadra never discussed the nature of gunasthanas
taking them one by one; he did so in terms of the chief stages - and sub-
stages—of a man’s journey towards ethical perfection. Thus it is that he
mentions the ‘welcomers of the worldly existence’ and Apunarbandhakas
(both occupying the First gunasthana), the Samyagdrstis (occupying the
Fourth gunasthana), the Caritrins of the desarviata type (occupying the Fifth
gunasthana), those of the sarvavirata type (occupying the Sixth and Seventh
gunasthanas), those of the Ksapaka$reni-arohintype (occupying—rather passing
through-the Eighth, Ninth and Tenth gunasthanas), and those of the Via-
raga type (occupying the Twelfth gunasthdna), the Sayoga Kevalins (occu-
pying the Thirteenth gunasthana), the Ayoga Kevalins (occupying the Four-
teenth gunasthana),

Of course, nothing that Haribhadra says in this connection will go
against the Spirit of what was traditionally maintained as regards the
nature of these and those gunasihanas, but noteworthy are the points left
by him as unimportant as also thote newly introduced by him:. From the
traditional account of the gunasthanas Haribhadra took only that portion
which would enable him to describe the process of a gradual growth of
religiousness and virtuousness in man; (for example, this is why his
treatment of ethical problems almost never utilizes the traditional con-
cepts of upasama, upasamasreni-arohana, the Eleventh gunasthana, etc., which
are all to be enployed while describing man's fall from a considerably
advanzed stage of moral elevation). What is even more striking, Hari-

2
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théfi‘ﬁ'é'd'esci'iﬁtibn of the varicus! stages in man’s journey towards ethi:
éal perfection is not' ‘only worded in a non-technical terminology but is
4'80 as frée from sectariatism as was possible under the conditions of
#is days, Thus néxt to the vite called “welcoming the worldly exi-
‘sfé_’jfic'e"'Sebtla'riani narrowmindedness (along with the logic-chopping that
g'bé‘s‘ with'it) is the most prominent target of Haribhadra’s denunciation.
The point deserves elaboration. :

: 'Iri Indiafof_Haribhadra's days various theological creeds - the foremost
among which were Brahminism, Buddhism and Jainism - were engaged in
a ké:en‘ ‘Gompetition to win the allegiance of the populace and bitter must
havebeen their mutual bickerings. Haribhadra himself was a Jaina
pféhfcﬁéi'":‘—'.in all probability a convert from Brahminism - of no mean cali-
Bf’e:‘énq ‘he must have seen from close quarters the wranglings indulged
iﬁ",by the votaries of the creeds in question, He therefore raised a voice
of pro'tesi against this internecine war and called upon all theologians
to unite on the basis of a broad platform consisting of belief in moksa
and omniscience. In this Haribhadra was in a way proving to be the
harbinger of the iater-day saint-poets of our vernacular languages who
also had called upon all people to unite -on the basis of a broad plat-
form consisting of belief in God, but it is doubtful whether his attempt
met with success in his time- The attempt was perhaps beset with certain
inﬁerent difficulties. For the details of a theologians’ notion ot moksa and
omnisc,ience logically follow from his metaphysical convictions and
Haribhadra knew i{t-as is evident from his own refutation of absolute
momentarism and absolute eternalism, a refutation which he thought
fit to insert even in his latést texts on yoga and in the course'of which

_he had argued ‘that the prima facie views in question make 7noksa an
impossible proposition, Be that as it may, Haribhadra’s crusade against
theological sectarianism constitutes a unique and admirable chapter in’
the cultural history of early medieval India.

(vi)  The Yogadrstisamuccaya of Haribhadra : .
' Perhaps we can never have enough'of non-sectarianism and yet

ote feels that the tendency towards it bas been carried rather too far by
Haribbadra in his Vogadrstisamuccaya—ptobably the latest of his texts

onfyaga. The central tlieme of this text' too is man’s journey towards -

ethical parfection, but ‘the stages of this journey ‘are not -here given ‘the
fiames well known in 'the Jailnd tradition and earlier employed by Hari-
bhadra himseif. Thus instead of Apunarbandhakas, Samyagdrstis and: Caritrins
(further subdivided into the types defavirata, sarvavirata, ksapakasreni-arohin,.
Vitaraga) we now hear of the yogins adopting’ the view-points called Milra
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Tara, Bala, Dipra, Sthira, Kania, Prabha and Pard; (as for the concepts
‘welcomer of the worldly existence’, sayoga !fevalin and ayoga Kevalin, the,y
make their appearance in the Yogadxgt.iSaiEuccaya as in Haribhadra's
carlier texts on »0ga). And it is not always easy to see the points of
similarity between these two sets of concepts. However, & few .things of
fundamental importance are tolerably clear,

Thus first four yoga—viewpoints of the Végadrstisamuccaya are sald
to characterize the avedyasamvedyapada while the last four to characterize
the vedyasamvedyapada; at the same time, the/fifth. of these viewpoints
(and not any earlier) is sald to be characterized by untyipg.of the knot
of ignorance. Now in the traditional account of the gunasthanas the ‘unty-
ing of the knot’ is said to result in an immediate attainment of the
fourth gunasthana called Sampagdrsti. We can therefore say with certainty
that the Yogadrstisamuccaya concepts of vedyasarmvedyapada and avedyasathve.
dyapada are respectively equivalent to the traditional concepts samyaktia
and mithyalva; as a corollary, we can say that the first four viewpoints
described in the Yogadrstisamuccaya are parallel to the traditional cone
cept of Apunarbandhaka. But it is difficult to grasp the utility of this
fourfold division of what was traditionally considered to be onesingle
state; as a matter of fact, it makes better sense if the stage of ‘welcoming
the worldly existence’ is contrasted with a single stage (called Apunarlfan-
dhaka) than if it {s contrasted with four yoga-viewpoints (cailed Mitra,
Tara, Bala and Dipra). Similarly, it is difficult to see how the four yoga
viewpoints-called Sthira, Kan!a, Prabha and Pard—can be .m‘ade to corrf:s-
pond to the traditional concepts of Samyagdrsti and Caritrin (along with

its subdivisions).

It seems that in the Yogadrstisamuccaya Haribhadra thought more
of accommodating his scheme of classifying the stages of ethical perfc-
ction to those prevalent in certain non-Jaina traditions - than of acco-
mmodating it to the one prevalent in the Jania tradition. One of t_]:fese
non-Jain traditions was that of Pataijall who had talked of eight fwgangas
(yoga-factors), viz.yama, niyama, asana, pranayama, pratyahara, dharana, dhyana
and samadhi; another was that of some,Bhagavaddatta who had talked
of freedom from eight undesirable traits ot mind, viz. kheda, udvega,
k;epaL utthana, bhranti, anyamud, ruk and @sanga; a third was that. of some
Bhadanta Bhaskara who had talked of eight de,sirable. traits f’f c}zara-
cter, viz. advesa, jijaasa, Susrusa, $ravana, bodha, mimaimsa, pratipatti and
pravriii. Haribhadra thought it possible to institute an exact parallelism
between these three sets of eight factors each on the one hand and what
he (though not the Jaina tradition as we know it) considered to be the
eight successive stages of ethical _perfection on the othsr- This mode of
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thinking on Haribhadra’s part gave! birth to the somewhat bewildering
architectonic of the Yogadrstisamuccaya,

The contents of the Yogadrstisamuccaya may be divided into seven
distinct parts as follows :

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

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

IV. Transitory : i
(a) The Vedyasaivedyapada versus Avedyasarvedyapada (vv. 65-75)
(b) A Denunciation of the ‘Welcomer of the worldly Existence’ (vv.
76-85)
(c) A Denunciation of Logic-chopping and of the Theological Secta-
rianism resulting from it (vv. 86-152)

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

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

VI. The Nature of Moksa ;

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

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

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

(d) A Recapitulation of the Author's Own View (vv- 204-86).

VII. The Concluding Remarks :

(a) A General Remark about the Character of the Present Text

(v. 207).

() The Four Types of Yogins (vv. 208-13).
(c) The Four Types of favourable Ethical Conduct (vv. 214-18)

(@) The Three Types of favourable External Circumstances (vv-219-21).

() The Parting Exhortation (vv. 222-28),
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As can be seen, Haribhadra Introduces a three—fold classification
of Yoga in the section I and a fourfold classification of Vogins in the
section VII in addition to the eightfold classification of Yoga-viewpoints
which constitutes the central topic of the text., About the mutual relation-
ship between the threefold classification of Yoga and the eightfold
classification of yoga-viewpoints Haribhadra himself says that the latter
is derived from the former but that he has not worked out the details
of this derivation. It would have been better if he did work out these
details, however briefly, For as they stand the two classifications exhibit
no obvious parallelism. The last type of yoga occurring in the threefold
classification is called %0ga by self-exretion’ and from its description
it is clear that it characterizes a Ksapakasreni-arohin and a vilardga (as
also a Kevalin); but it cannot be made out with absolute certainity as
to which of the eight Voga-viewpoints (if any) corresponds (or cories-
pond) to it.! Again, the first type of y0oga occurring in the threefold
classification is called ‘»oga by intention’ and its description seems to
suggest that one who practises it must at least be a Samyagdrsti (i.e. one
occupying at least the fifth of the eight yoga-viewpoints); but then the
threefold classification seems to contain nothing that might be said to
correspond to the first four yoga-viewpoints of the eightfold classification.
Lastly, first two types of 9ga occurring in threefold classification are so
described that their spheres seem to overlap. Coming to the fourfold
classification of yogins occurring in the section VII, we find that this too
does not run parallel to the eightfold classification of yoga-viewpoints.
Even leaving aside the case of the first type of yogins what are yogins
just by courtsey the fact remains that we can form no clear idea about
the extent of the respective spheres of action of the second, third and
fourth types in questions.? Difficulties ofa similar naturearise concerning
the fourfold classification of ethical conduct occcurring in the section VII
(as also concerning the threefold classification of understanding occurring
in the section IV-i.e. in verses of the denunciation of sectarianism) ; that
is to say, here too it cannot be made out with certainty as to which type
of ethical conduct .(or which type of understanding) exactly corresponds »
to this or that yoga-viewpoint.

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

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

2. Probably, these three spheres run parallel to those of three yogas of the threefold classi-
fication,
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. ina
Haribhadra himself in his earlier | writings or was uphe}d I‘Jy lthe Jamss
tradition before his days). Haribhadra always conceives ethical progre
in terms of the following four successive stages :

(1) The Rise of Religious Consciousness

(2) The Perfection of Religious Consciousness
- (3) The Initial Perfection of Characte?

(4) The Final Perfection of Character.

Below the Stage (1) stands the ‘welcomer of the word'ly exist.en'ce,’
above the stage (4) stands the Kevalin. Again, it is Haribhadra's conv.x‘;:tlc::x:
that the first three of theseslages are to be traversed under ~the_gu1 :ir;n
of the scriptural texts while the fourth mainly througl? self ex:tr'kud;
This explains his twofold (and seemingly self-contradictory) ? 1the
towards the scriptural texts; he extols them while c’ondeemnmgding
‘welcomer of the worldly existence’, he deprec.ates thefn.whﬂe comx.nenshess
the supreme yogin, Similarly, Haribhadra ptalse‘s religious consc:omﬂdl
while criticizing the utter lack of it in ,ﬂ?e welcom.er of the v:obeiny
extistence’, but he criticizes religious consciousness 1tse¥l foano'bhadri
accompanied by a perfection of character. Qenerally speakx.ng, 'ﬂfrt]he e
lauds a stage of ethical peylection Wh‘lle' comparh?g 1't wi n e o
lower than itself, he finds fault with it while comparing it wi oo o
higher than itself. The real difficulty with the centr'al' ‘schle':n:e ob et
.cation adopted in the Yogadrstisamuccaya is that the d1v1d1'ng‘m;s . eb,le
the concerned stages are here drawn not as sharply as it 1s desirable.

With a view to further ‘elucidating the points urged here detalle‘d
explanatory comments are being appended to the first Fwenty ve:s'es(f:;
the accompanying text-cum~—translation of the Yo‘gadgst’lsam.u;ca)b ; o
the rest, explanatory comments have been chie.fly inserted eit e: ; ﬂny
.of introducing a section-— sometimes a sub—sgctlon -or by way. o t:e ;aini
a non-technical version of some technical concept current in- he Joins
Vtradition and employed by Haribhadra). Howeve.r, these commA o
they are also critical—as indeed .are some 0 .t e
observations we have made above. Our critisim of Haribhadra nia:;y

tres around two points—pertaining to the form of argu.men a .n
Z:)pted by him in the Vogadrstisamuccaya, the other pertaining to its
contegztt::’s ifforl‘;]::ibhadra continued to make use of the same ‘.basic
o ification - bolrrowed from the Jaina tradition - which he l{ad intro-
e i rlier writings on y0ga; as for its content we feel it .would
duced hlsete:ér if Haribhadra concentrated on ethical questions and

not just explanatory,

‘have ‘been b

left alone the rather speculative (and metaphysics-studded) - conceptions
e , :

.

form of this argumentation we feel it would have
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of moksa, omniscience and tbe like. But on the question of content we
have not pressed our criticism beyond a certain very modest limit, and
that for a simple reason. We think Haribhadra has a far greater right
to present his case before the reader than we to present our criticism
of this case, As a matter of fact; we Hhave ventured criticism against
a position upheld by Haribhadra only when we felt that the position
will be better understood that way. Tt is for the reader to judge if
Haribhadra is not after all right even in cases like these.

In preparing this edition of the Yogadystisamuccaya I have been
greatly helped by the following texts :

(1) Haribhadra’s own writings on yoga, particularly his Yogabindu ;

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

(3) Dr. Bhagvandas Manahsukhabhai Mehta’s edition of tﬁe Yoga'd-

rstlsamuccaya (along with a voluminous and {lluminating Gujarati
commentary).

I bave rejected Dr. Mehta's reading of a text and even his paraph-
rasing of it—on rare occasions. The Appendix A gives an idea of the
way I have been benefiitted by the contents of the Vogabindu and the
Dvatrimh$ika. (The Appendix B draws the reader’s attention towards
a problem which should have been taken up - and at some length—in

this Introduction itszlf but has been left unconsidered for various
reasons), '

An Aid to Reader

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

K. K. Dixit




YOGADRSTISAMUCCAYA

SECTION 1
THE INTRODUCTORY REMARKS

(a) The Benedictory Verse.
ad=gIav@sAd Dad Fraaag |
7 Y ga@a D agEfeNga: R

natvecchayogato’yogarh yogigamyar jinotiamam /
virarh vaksye samdsena yogam taddystibhedatah [/1]/

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

(1) This routine benedictory verse, incidentally brings tQ. light cer-
tain useful matters the most important of which is the ambiguity atta-
ched to the word yoga.In the Jaina tradition the word yoga was employed
in the sense of ‘a bodily, mental or vocal operation’ while in the non-
Jaina traditions it was a symonym for the words like samadhi, d'hyﬁna ete.
all meaning a meditative trance, But I-_Iaribhadra proposed a th'1rd ,meta-
ning of the word and held that whatever activity on a.mans part is
conducive to his moksa (i. e. to his release from the transmigratory cycle)
{s yoga., Aud since the gradual development of an ideal human' persona}-
lity is according to Haribhadra—as according to the entire. Jaina tr.adl-
tion-\the means of attaining moksa he would attribute the epithet yogin to
whoever is seeking to develop an ideal human personality- On Hari-
bhadra’s showing—as on the showing of the traditional Jaina thinkers—
the process of developing an ideal human personality is completed in
seyveral stages, and hence according to him there wil} be several grades
of yogins, But Haribhadra—again following the Jaina tradition—also be-
lieved that a man just on the eve of attaining mokga has to perform a
meditative trance in which all bodily, mental and vocal o?ex_'ations come
to a dead stop; thus according to him the supreme yogin will be one
who not only develops the most sublime type of human pe;sqnality but
also manages to perform the tramce in question (and then attain moksa

jn the form of a releage from the transmigratory cycle). Again, the
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literal meaning of the word jina is victor and its intended meaning—i.e-
the meaning the Jaina tradition intended to attach to it — is one who gains
victory over the defilements of character like attachment, aversion etc.
Now os understood by Hairibladra the word yogin too means almost the
same thing (for the development of an ideal human presonality after all
consists in a gradual elimination of the defilements of character)- so that
according to him to call somebody a supreme jina will be equivalent to
calling him a supreme yogin. Lastly, we should note that in the body
of his present enquiry Haribhadra is going to divide yogins into eight
grades and by way of a preliminary survey he divides them into three
grades (expressly saying that the eightfold gradation is but a derivation
from the threefold one). ‘Yoga by intention’ is the first grade of yoga in
the threefold gradation while ‘viewpoint’ {s Haribhadra’s word for grade in
the eightfold gradation. Therefore, when Haribbadra describes Mahzvira as
‘the supreme victor’ and ‘one free from all bodily, mental and vocal
exertion’ he only means that Mahavira is a supreme yogin (in Haribhadra’s
sense of the word), when he describes him as ‘one accessible only to
the yogins’ he means that Mahavira’s greatness can be properly appre-
clated only by a yogin (again in Haribhadra’s sense of the word), when
he says that he is himself taking recourse to ‘yoga by intention’ he
means that as a yogin he himself belongs to the first grade of the threefold
gradation, when he says that he is going to narrate yoga as viewed from
diverse viewpoints he means that he is going to offer an account of
yoga in its eightfold gradation.

(b) The Three Types of Yoga:

| grldanm aswfidad |
NframgesEg sgw QEaga: RN

ihaivecchadiyoganam svarapam abhidhiyate |
yoginam upakaraya vyakiam yogaprasigatah //2])

For the benefit of yogins I may expressly describe the nature of
.yogas like ‘yoga by intention’ and others in this very context, this being
so because my proposed treatment of y0ga provides an occasion for such
a description.

[2] In this verse Haribhadra promises to discuss that threefold
gradation of yoga where 90ga by intention’ constitutes the first grade.
He also hints—and he will stresss the same point at the end of his
present discussion - that an investigation into the threefold gradation of
yoga is likely to throw light on the eightfold gradation of it which

3
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forms the central subject matter of the Yogadrstlsamuccaya. But we shall
- see that the actual derivation of the eightfold gradation presents certain
difficulties. Again, Haribhadra is going to tell us that books serve not

" much purpose of yogins after he has reached a certain advanced stage

of'spiritual development; hence when he expresses hope that his present
discussion will benefit the yogins he has in mind only those among
them who have not yet attained the stsge in question.

s3fesn st gfRAISR gArEa: |
fApdr wddN 7 @ e ssE 3

kartum icchok Srutarthasya jianino'pi pramadatah |
vikalo dharmayogo yah sa icchayoga ucyate [/3/]

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

AEdTREE 3 qAmEIIAIRE: |
Ageq NaNYq. g9qIsFaar |91

sastrayogas tv iha jheyo yathilf‘akt}; apramadinah |
$raddhasya twrabodhena vacasa’vikalas  tatha [/4//

Religious observance on the part of one who is full of fajth in the
scriptural texts and is cautious to the best of his abilities—an observance
which, on account of the agent in questibn being extremely well-versed
in the scriptural texts, is free from alldeficlency—is called ‘J'ogﬁ by scripture’.

RICEAERIRIDIG AT EN SO 8
TFRGRBIE RN arretedisagan: |1l

Sastrasamdaritopayas  tadatikrantagocarah /
Saktyudrekad visesena samarthyakhyo'yam uttamah //5//

Religious observance for which the way has been pointed out by the
scriptural texts but whose details go well beyond the scope of those
texts—these details being arrived at by the agent in question with the’
help of his superabundant (spiritual) energy—is called ‘yoga by self-exertion™
and is superior to the rest, :
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fagreaugamiaggdr 4 J@a: |
MERAATTY gagdg Db 1181

siddhakhyapadasarpraptihetubheda na tattvatal |
$astrad evavagamyante sarvathaiveha yogibhih 1161}

‘Certainly, the details pertaining to the path that leads to the attain-
ment of the state called moksa are, in their totality, comprehended by

the yogins not through the scriptural texts alone,

ldar quR=3TE aTerRIReEa:
seagad e fefaarfaa ol

sarvatha  tatparicchedat saksatkaritogyogatal |
tatsarvajratvasamsiddhes tada siddhipadaptitah 1171}

Were it possible to comprehend tbrough the scriptural texts alone
the totality of details in question one would have had a direct cognition
of the things existing, would have had become omniscient and would
have had attained moksa then and there (i.e. as soon as one went through

these texts.)
T JaRd Fq qEq SfeagEEgET
g AMsarasia gagaRaEag el

na caitad evam yat tasmat pratibhajnanasangatah /|
samarthyayogo’vacyo'sti sarvajiatvadisadhanam [|8]]

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

[3-8] Haribhadra divides yogins into three classes according to
the type of religious observance they undertake. In view of the general

-spnit of Haribhadra's teachings it will not be proper to think here just

of the externals of religious observance but also—and mainly—of the
spiritual upliftment that accompanies them. However, Haribhadra would
not deny the importance of a man undertaking religious observance even
when the accompanying spiritual upliftment is rather rudimentary. As a
matter of fact, the first four yoga-viewpoints (out of eight) that he is
going to deal with at length are characterized by the religious observance
of just this kind, But it cannot be said with cartainty whether Haribhadra
wanted to provide a place for this kind of religious observance in hi_s
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threefold gradation of yoga. For his description of the first two grades
suggests that both are characterized by a spiritual enlightenment that is
more than rudimentary. On the other hand, we shall be told later on that
all the eight yoga-viewpoints of the description are derived from the
three-yoga grades of the present description, and that would suggest
that religious observance accompanied even by a rudimentary spiritual
enlightenment should be brought at least under the first grade of the
present description. Be that as it may, the religious observance based on
a perfect mastery of the scriptural matters but one vitiated by occasional
acts of inadvertance comes under 0ga by intention’ while the religious
observance based on an equally perfect mastery of scriptural matters and
vitiated by few acts of inadvertance constitutes ‘poga by scripture’ ; as
against these two, the third and the highest type of yoga—viz., ‘yoga by
self-exertion™- is based not so much on a mastery of scriptural matters
as on intuitive understanding of the things spiritual. It is in this conne-
ction that Haribhadra raises the important question of scriptures versus
self-exertion. Thus according to. him, dependence on scriptures characte-
rizes the lower and middle stages of spiritual development but it does
not characterize the highest of these stages. To put it more pointedly,
while speaking of the lower and middle stages of spiritual development
Haribhadara argues as if the higher one rises the more dependent on
scriptures one becomes whereas while speaking of the highest of these
stages he argues as if the higher one rises the less dependent on scrip.
tures one becomes. In his forthcoming account of the eight yoga-view-

points Haribhadra will tell us a lot also about the all-out importance .

of scriptures but in the present context he is interested In emphasizing
that the most advanced types of yogins do not place sole reliance on
‘scriptures, Haribhadra's argument against placing sole reliance on scrip-
tures is noteworthy. He éays that the scriptures can only point out in
a general way the path leading to moksa but that they cannot lay down
each and every details of the journey ‘on this path., Haribhadra’s state-
ment is sound so far as it goes but its implication seemes to be that
in the lower and middle stages of spiritural development the scriptures
can actually lay down each and every details of man’s ethical conduct.
‘And this implication is of doubtful validity. As a matter of fact, reliance
on scriptures and reliance on one’s own intuitive understanding should
both characterize both the lower and the higher stages of spiritual
development even if the former type of reliance is prominent in the lower
of these stages and the latter type in the higher ones, But Haribhadra
conceives intuitive understanding as a faculty * that a mau comes to
deveiop—sudddenly as it were—iny at a very high stage of spiritual
development. And this conception’of his again is of ‘doubtful validity.
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fersd  add=qrg-Nod-gradmza: |
graveanifasr gal Qe safiEss g ik

dvidhalyarh  dharmasarmnyasa-yogasamnyasasamjitah |
ksayopasamika dharma yogah kayadikarma tu [/9)]

This yoga-1ie. ‘yvoga by self-exertion’—is of two types, viz one that
is of the form of ‘renunciation of dharma’ and one that is of the form of
‘renunciation of »0ga’; in this context dharma stands for the virtues of
the ksayopaSamika type while yoga stands for the activities of body etc,
(i. e. of body, mind and speech).

Bfargasd ganeaRan wiq |
gz Bala = afg: 1901

dvitiyapurvakarane prathamas lattviko bhavet |
ayojyakaranad urdhvam dvitiya iti tadvidah [/10]]

Of these two types the former is truly practised at the time of the
'second apiirvakarana while the latter after the performance of ayojyakarana—
this is the view of those who are an authority on the matter.

ATEIANN FWTAi qrn TR )
NgNTAAT  GIG-ATGT: 112 Q)

atas tv ayogo yoganam:yogah para udahrtah |
moksayojanabhavena sarvasamnyasalaksanak /]11]]

This is why the freedom from all yoga (i. e. the freedom from all bodily,
mental and vocal activity)—a freedom that is of the form of the renun-
ciation of everything whatsoever—is treated as the highest among the yogas
and that on account of its bringing about conjunction with moksa (i, e
attainment of moksa),

[9-11] In. the verses 5-8 Haribhadra has given an account of “yoga by
self-exertion’ mainly contrasting it with %oga by scripture.’ And this account
employed almost no technical terminology. But in the verses 9-11 the
JYoga in question is an independent subject matter of investigation and
abundant use has been made here-of a technical terminology that is
typical to the Jaina tradition. Thus we are told that this yoga has two
sub-types, one charactrized by a renunciation of all ksa@yopasamika dharmas
and the other by a renunciation of all yaga (i.e, of all bodily, mental
and vocal operations)—the former occurring after the process called ‘second



22 YOGADRSTISAMUCCAYA

apurvakarana’ has taken place and the latter after the process called
ayojyakarana  has taken place. Now in the traditional Jaina scheme of
gunasthanas the process called ‘first aptrvakarana’ and ‘second apurvakarana’
are treated as two nodal points-the first occurring when a man seeks
to get rid of the udaya of darsanamohanyya and anantanubandhikasaya-karmas
(i.e. when he seeks to pass on from the First to tbe Fourth gunasthana),
the second when he seeks to get rid of the udaya as well as ksayopasama
of all mohanyya karmas (i.e. when he seeks to reach the Twelfth gunasthana
passing through the Ninth and Tenth—this passage through the Ninth
and Tenth gunasthanas being technically called ksapakasreni-arohana and the
Eighth gunasthana being the stage of the ‘second aprvakarana’ itself). Thus
according to this scheme the man occupying the First gunasthana is under
the sway of the worst defects of character, one occupying the Fourth to
Seventh gunasthanas is under the sway of the medium defects of character
while the journey starting from the eighth gunasthana and culminating in
the Twelfth consists in getting rid of the minutest defects of character.
.And virtues resulting from the elimination of the medium defects of
character are called ks@yopasamika dharmas (because they involve the
ksayopasama of different mohaniya-karmas) while those resulting from the
elimination of the minutest defects of character are called ks@yika dharmas
(because they involve the ksaya of different mohaniya-karmas). In this back-
ground it would be possible for us to follow Haribhadra's statement that
the sub-type of ¥oga by self-exertion’ which consists in a renunciation
of all ksayopasamika dharmas begins after the process called ‘second apirva-

karana’ has taken place. Then we come to hils statement about the other

sub-type of 90ga by self~exertion’. This sub-type is said to consist in
a renunciation of all y0ga (i e of all bodily, mental and vocal operations)
and to begin after the process called @yojyakarana has taken place. Now
according to the traditional Jaina view a man on reaching the twelfh
gunasthana becomes free from the minutest defects of character and his
moksa is bound to take place in this very life. The reason why this moksa
is delayed even after the attajunment of the Twelfth gunasthana is as
follows. After a man has got rid of the mohaniya-karmas in Twelfth
gunasthana he almost automatically reaches the Thirteenth and.gets rid
of the jhanavaraniya-, dar$anavaraniya-, and antargya-karmas as well. But
the remaining four types of karmas- viz. the nama-, goira-, vedaniya- and
ayu-karmas require time to get consumed off—to be precise, they require
as much time as is the span of life (i. e. the span of @yu-karma) yet left.
However, sometimes it so happens that the normal consumption of the

nama-, gotra- and vedaniya—karmas will require more time than is the span

of @yu-karma yet left, and in that case the man concerned performs a
special feat—technically called kevalisamudgh@ta—in order to equate the two

TS A e B S
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tf:.rlods of.time. After that is done (if necessary) the man undergoes
e medit::itlve trance in which all bodily, mental and vocal operations
cease, which is of a very brief duration and which immediately results

in the attalnment of moksa, And @yojyakarana is an act preliminary to

kevali-samudghala just spoken of—so that we can see why Haribhadra
says that the sub-type of 90ga by self~exertion’ which consists in a
renunciation of all bodily, mental and vocal operations occurs after the
pr'ocess call_ed ayojyakarana has taken place. Again when he says that
this sub-type involves a renunciation of everything whatsoex;er he is
hinting at the fact that it immediately results in the attainment of moksa
which is a state where everything worldly is got rid of. Lastly, sinc

Haribhadra has defined y0ga as that activity ou one’s pért w’hich ie
conducive to one’s moksa and since the sub~type in qnestion immediatei;

results in the attainment of moksa it has bee .
n accla i
supreme yoga, imed by him as the



SECTION II

A GENERAL ACCOUNT OF THE EIGHT
YOGA-VIEWPOINTS

waq FAAATE  ERRtEgLaT: |
Azed 398 wY grErgIEg anr 1R

etal trayam angéritya visesenaitadudbhavah |
yogadystaya ucyante astau samanyatas tu tah //12]]

Not depending on these three (i.e. on the above-spoken three vgri-
eties of yoga) for details (i.e. for a detailed derivation) I am here setting
forth the yoga-viewpoints which as a matter of fact arise_' fmfn those
three themselves; generally speaking, these view-points are eight in all.

{12] In this verse Haribhadra submits that the eight yoga-viewpoints
which he is now going to describe are parallel to the three grades. of
yoga he bas just described but that he has not worked out his. paralleh'sm
expressly. We have already hinted at the difficulty we find 111. working
out this parallelism. In the context of the threefold gradation of yoga
Haribhadra has talked of yoga dependent of scriptures and that dependen.t
on self-exertion ; similarly, in the context of yoga dependent on scri-

ptures he has talked of yoga accompanied by occasional acts of inadve=

rtance and that accompanied by few acts of inadvertance, while in the
context of y0ga dependent on self-exertion he has talked of yoga renouncing
all ksayopasamika dharmas and that renouncing all yoga. But there seems
to be no mention—either explict or implicit—of most of the'se considera-
tions in the forthcoming account of the eight yoga-viewpom\ts.

far Qru ger QAT fedwr dEar g 9 |
amift Qedat ey 1 a1

mitra tara bala dipra sthira kanta prabha para |
namani yogadrstinam laksanar ca nibodhata ]/13// ‘

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

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

[13] In this verse Haribhadra mentions by name the eight yoga-
yiewpoints ‘he intends to describe. These names as well as the basic
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concepts underlying them seem to bhave been borrowed from some
non-Jaina tradition, because there is almost nothing typically Jaina about
this eight-fold division of the stages of spiritual development. In his
earlier writings on Y0ga Haribhadra had adopted various schemes of
classifying these stages but none of them would appear much novel to
an average Jaina reader; that however cannot be said of his present
classification which, when placed side by side with the traditional Jaina
positions, seems to bristle with novelties.

FRYREsArA) GugranHIEaq |
Mefefig Far fawaedaqusar 198\

sameghamegharalryadau sagrahadyarbhakadivat |
oghadystir iha jaeya mithyadrstitarasraya [/14]/

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

[14] In this verse Haribhadra mainly relying on various analogies
offers us an account of the worldly viewpoint in general, and a clear
understanding of it should enable us to penetrate into his concept of
yoga-viewpoints in general. Haribhadra here seems to be emphasizing
the fact that those who have mnot yet reached the stage of adopting a
yoga-viewpoint hold different positions on the same subject and then
quarrel among themselves while those who have succeeded in adopting
a yoga-viewpoint seek to reconcile the different positions maintained on
the same subject by different authorities. But if that be the true import
of the present verse a difficulty arises almost immediately. Haribhadra
is going to tell us later on that adopting an attitude of true impartiality
between the different conflicting positions is possible only on the part
of those who have reached beyond the first four yoga-viewpoints. How
can then such an attitude be a characterizing mark of a yoga-viewpoint
as such ? The only way out of the difficulty will be to say that those
ubholding the first four yoga~viewpoints endeavour—without ever fully
succeeding—to adopt the attitude in question and that this endeavour of
theirs secures them the title ‘upholder of yoga~viewpoint’,

NG D EAPATEE AL T e Gt
CAARTHIETAT G (|2 4l

tynagomayakasthagnikanadipaprabhopama |
ratnatar@rkacandrﬁbha saddrster drstir astadha [/15]]
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The type of understanding associated with the eight right viewpoints
{i. e. with the eight yoga-viewpoints) may respectively be compared to
the type of light given out by the pérticles of hay-fire, the particles of
of cowdung-fire, the particles of wood—fire, a lamp, jewel, star, the sun and
the moon.

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

gmifngmEl SfeiEns: |
sRaqueaid AT dai wdr 1R

yamadiyogayukianar khedadipariharatah |
advesadigunasthanam kramenaisa satam mata 1116/

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

[16] This verse lays down what may be called the architectonic
of the Yagadrstisamuccaya. Haribhadra seems to have had before him
three important treatment of the successive stages in the process of
spiritual development, treatments which all enumerated these -stages as
eight. Having bimself decided to divide the process in question into
eight stages Haribhadra felt that the eight successive stages occurring

in the treatment of his three predecessors exactly correspond to the

eight that were to occur in his own proposed treatment. Of these three
treatments one is that of Patiijali’s Yogasiitra whose eight yogangas are
to be counted as eight successive stages in the process of spiritual.deve-
lopment. It {s difficult to see how the traditional Jaina scheme of fourteen
gunasthanas can be made to run exactly parallel to Pataijali’s scheme of
eight yogangas, Perhaps mindful of the difficulty Haribhadra gave up the
traditional Jaina scheme and adopted one that was of obscure origin.
(Almost certainly, a similar difficulty must have arisen in the case of
the -other two schemes of classification endorsed by Haribhadra, but we
are mentioning only Patanjali because we are in actual possession of his
work and commentaries tbereupon while the authors of those other two
schemes are mere nawes for us). Even then there remain difficulties and
artificialities in Haribhadra’s procedure. For the three schemes of classi-
fication he chooses to endorse were mutually heterogenous and it could
never have been the intention of their respective authors that they should
run exactly parallel to each other. However, without making further fuss

e

e e

g Singa grgsaris
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about the matter we simply give below the three lists of spiritual
qualifications supposed to arise in succession by the authors whom.
Haribhadra attached importance:

Haribhadra’s propo- Patafjali’s Bhagavaddatta’s Bhadanta Bhaskara's

sed Name of the List List List
Yoga-viewpoint

concerned

1, Mitra Yama Advesa A-kheda |

(=Certain Desirable (=Non-antipathy) (=Non-weariness)
Traits of Character)
2, Tara Niyama Fijnasa An-udvega
(=Certain Desira- (Desire to know) (=Non-disgust)
ble Traists of

Character) ,
3. Bala Asana Susrisa A-ksepa
(=Postures of (=Desire to (=Non-distraction)
Sitting) Listen)
4. Dipra Pranayama Sravana An-utthana
(=Breath—Control) (=Listening)  (Non-i i
n —interrupt
5. Sthira Pratyahara : Bodha A—bhr;nfi tor)
A (Sense-Control) (=Understanding) (=Non-illusion)
6. Kanta Dharana Mimamsa An—anyamud
(=Elementary (=Cogitation) (=Not finding
Concentration) Pleasure in
anything else)
7. Prabha Dhyana Pratipatti A-ruk
(=Medium Concentra- (=Acceptance) (=Non-ajlment)
tion)
8. Para Samaa'hi Pravrtti An-asanga
(=Supreme Concen- (=Implemen- (=Non-attach-
tration) tation) ment)

geggaRar ara fERatdad
EeasqraTag geafwegEg: (12 ol

sacchraddhasangato bodho dystir ity abhidhiyate |
asatpravyitivpaghatat  satpravrttipadavahah |/17]/

By ‘viewpoint’ (i-e. by yoga-viewpoint) we here mean that type of
understanding which is coupled with right faith (i.e. faith in religion)
and which, as a result of annihilating unwholesome tendencies, is con-
ducive to a state of mind characterized by wholesome tendencies.
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[17] In this verse Haribhadra offers a definition of ‘viewpoint’
(rather of ‘yoga-viewpoint). Accordinlg to him, a faith in religious truths
and a well-trained understanding are two integral elements of a ‘view-
point’ ; and he goes on to add that a viewpoint enables us to refrain
from a wrong course of conduct and pursue a right one. This reminds
us of the traditiomal Jaina thesis that right faith, right understanding
and right couduct are three constituents of the pathway to moksa, But it
will not be easy to accommodate Haribhadra's present classification of
‘yiewpoints’ to the traditional gradation of gunasthanas, Thus the tradi-
tianal Jain positions (and a position adopted by Haribhadra himself in
his earlier writings on yoga) divides man’s course of ethical progress
into the following three stages; ’

(1) A move towards cultivating right faith and right understanding
_ (1. e. the Apunarbandhaka gunasthana) ;

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

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

Now Haribhadra’s first four yoga—viewpoints will have to be accom-
modated in the first of these stages, but no distinction of the type made
above between the second and third stages can be made in the case of
the remaining four yoga-viewpoints which are all conceived as a complex
of faith, understanding and action.

g AraeonqradgrEEiEr &ar |
granda Rdareg warg: geavga: <l

iyam cavaranapayabhedad agtavidha smria |
samanyena visesas tu bhuyamsah suksmabhedatah |/18//

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

[18] In this verse Haribhadra tells us that he is dividing the yoga-
viewpoint into eight types even if it is possible to further sub-divide
these types as far as one wishes. Taken by itself this statement is
thoroughly unexceptionable but one may doubt the propriety of the
particular classification’ ndopted by Haribhadra. Again, in speaking of
the Sremoval of veil’ Haribhadra is employing the technical terminology
of the Jaina tradition according to which a man’s progress in the
direction of acquiring right faith, right understanding and right conduct
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is accompanied by (if not actually determind by) a corresponding removal
of the Karmic veil i.e. of the nature of veil of the eightfold Karmas.

gfgnagarararmas Qg |
qrorar Wit SgesEfEuaa Jam 109

pratipatayutas cadyaé calasro nottaras tatha |
sapaya api caitas talpratipatena netarah [[/19]/

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

ECILERICICEIREIRRCILCE I C il
Ry BsawEarEaEesEd 1Rl

prayanabhangabhavena nisi svapasamah pnnah |
vighato divyabhavata$ caranasyopajayate /|20]/

In the case of the last four also there does arisz some kind of obstacle
in ethical conduct (i.e. in ethical progress) as a result of brith among
the gods, but this is like the night-time sleep (of a caravan, say) which
does not put an end to the journey itself

[19-20] In these verses Haribhadra divides elght yoga—-viewpoints
into two broad groups, one consisting of the first four viewpoints and
the other of the remaining four. We are told that one upholding
a viewpoint included inthe first group can well show signs of degenera-
tion but one upholding a viewpoint included in the second group can
never do that; the latter will either make progress or remain where he
is. This over-optimism of Haribhadra is not shared by the Jaina tradition
which concedes the possibility of degeneration not only on the part of
those occupying the First guzzas_thana but also on the part of those occu-
pying the Fourth gunashana and the like; (it is only in the case of one
as advance as a ksapakaSreni-arohin the the tradition denies the possi-
bility of degneration; but then it visualizes the possibility of - one

occupying the gunasthanas upto the Eleventh® without being ksapaka,
Sreni-arohin),

1. We have carlier pointed out that Haribhadra has no use for the concept of the

Eleventh gunasth@na and also that he has no use for it precisely because it involves
the concept of a man’s degeneration from a considerably advanced stage of sptritual
development, * : '



i
i

SECTION 1II

A SPECIAL ACCOUNT OF THE FIRST FOUR
YOGA-VIEWPOINTS

(In the verses 21-64 Haribhadra describes the first four yoga
view-points and after discussing certain incidental matters—of extreme
importance—in the verses 65-152 he describes the last four yoga-viewpoints
in the verses 153-86, the verses 187-928 are again devoted to certain
incidental matters of ~considerable importance. We have just to go
through Haribhadra's description of the First four yoga-viewpoints
keeping in mind that according to him these vie_wpo‘ints are upheld by
persons who lack the right type of faith and understanding (that are
a necessary pre—condition of the right type of conduct): It would
have been far better if Haribhadra told us in so many words how
the persons described in' this part of his work lack the right type of
faith and understanding (and hence the right type of conduct) ; for as
it stands the decription seems to bring to light few faults—and far too
many lovable qualities-of the persons in question. Let us however post-

pone a discussion of this question till we reach these verses where those ‘

persons have been condemned—with retrospective effect, so to say- The
decription being easy to follow we shall offer explanatory comments
rather rarely, e. g. where we come across a technical term peculiar to
the Jaina tradition). :

(a) Mitra—the First Yoga-viewpoint : -
Rerat <@ wed aw goikmEdr |
HQN FWFrAGrEIF=EE g IR

mitrayarm darianam mandai yama icchhadikas tatha |
akhedo devakaryadav advesas  caparatra tu //21]]

In the stage of Mitra (i.e. of the first yoga-viewpoint) the under-

standing is rather weak and there is observance of yama in its various’

forms like ‘yama by intention’ etc’; moreover, here there arises no feeling
of weariness in relation to the act like deity-worship etc. (i. e. in
relation to one’s religious duties) while there arises a feeling of non=
enmity in relation to the rest (i. . in relation to one's fellow beings).

[21] Yamas as such and their forms like ‘vama by intention’ are

described in the verses 214-18. Note that yama is the spiritualqualification
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occurring first in Patafijali’s list, non-enmity (or pon-antipatby) that
occurring first in Bhagavaddatta’s 1ist, while non-weariness that accurring
first in Bhadanta Bhaskara’s list.

FO AuasrargaziAtagleaa: |
srggRgaaf ) {0k

; ‘ karoti yogabijanam upadanam ihasthitah |
avandhyamoksahetdnam iti yogavido viduh //22//

While he is in this stage man accumulates such seeds of yoga as are

- ' an unfailing cause of moksa - this is what the experts on y0ga know to

be the case.
Ay g G FeaRsR @ T |
goyifE 9 dge AmEsagaRg 1IR3

Jinesu kusalam  cittam tannamaskara eva ca |
pranamadi ca sarhsuddham yogabijam anuttamam||23]]

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

[28] Haribhadra here speaks of ‘Jina worship’ and the usual
meaning of it ought to be the worship of a Jaina Tirthankara. But it
will be more in tune with the spirit of Haribhadra’s position if the
phrase is given a broader meaning, viz. the worship of -2 most revered
personage or . deity,

W gEIRIEd  qUIVSAATER: |
dggRaFaaarFargRsdfa afez: 1R ell

carame pudgalavarte tathabhavyatvapakatah |
saméuddham etan niyaman nanyad@ pui tadvidak |[24]/

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

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

pure type.

syRgfMarsas darfessamfaay |
soigfaEd g Tadeay 1Rall

upadeyadhiy@’tyantam  samjraviskambhananvitam |
phalabhisandhirahitam samsuddham hy etad 1drsam [|25]/

The acts in question are pure when they are undertaken with a
feeling that they are desirable, when they are accompanied by a total
suppression of the spiritual demerits techically called sanjna, and when
they are not accompanied by a deisre for some fruit (i.e. for some
worldly fruit).

[25] The following ten defects of character are called Jaﬁjﬁﬁ- ='
anxiety for food (ahara-sanjna), fear (bhaya-samjna), sex—passion (maithuna-
safijfid), attachment for the worldly possession (parigraha-safjra), anger
(krodha—sanjna), pride (mana-sanjia), deceitfulness (maya-sanjfa), greed
(Jobha-sanjna), mentality of the mob (ogha-safijfa), doing things just in
order to please the common folk (loka-saiijfia).

araraifcaly @ag fags wadfag |
g 9 fafEsgmmatdee: 180

acaryadisy api hy etad visuddham bhavayogisu. |
vaiyavrityan ca vidhivacchuddhaiayavisesatah [126//

These acts in their pure form (are a yoga-seed) also when they are
undertaken in relation to the preceptor etc. who happen to be genuine
yogins; moreover, humble services of every day kind offered duly and
with a specially pure heart to these preceptor etc. (equally constityte g
yoga-seed).
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¥R gEst aeafimgarey |
qur fagrambey fafgar gafy 3 10

bhavodvegas ca sohajo dravyabhigrahapalanam |
latha siddhantam @ritya vidhina lekhanadi ca |/27//

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

QAT qFAr I HA0T qraNguE: |
qF1QA1SY ®@reqrafaegar waAfd 9 43¢

lekhana pujana danam $ravanam vacanodgrahah |
prakasana’tha svadhyaya$ cintana bhavaneti ca 1128/

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

ATadt 9 gang sfaefe: Ravmar |
agURANTA qgEY AR 1R

byjaSrutau ca samvegat pratipaitih sthirasaya |
tadupadeyabhavas ca parisuddho mahodayah [/39/]

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

WA N wqy wad gy |
BAAATAT Ag@wd 7 qq &G {130l

etadbhavamale ksine prabhite jayate nynam ] L.
karoty avyaktacaitanyo mahatkaryar na yat kvacit [130/)

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

9
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[30] The Jaina tradition believes that the greater a soul's capacity
to receive matter-particles the more ‘rounds of matter-reception’ it is
likely to experience. Conversely, the lesser the number of the rounds of
matter-reception to ‘be experienced by a soul the lesser its - capacity to
receive matter-particles — so that in the last round of matter~reception a
souls capacity to receive matter particles becomes the least, And since
the Jaina believes that in the last round of matter—reception a soul exhibits
behaviour of a specially noble type he can also say that a soul with- the
least capacity to receive matter—particles exhibits this type of behaviour,
In the present verse Haribhadra is ‘making a statement just to this
effect.

IW EIEES FREATAGTIA |
siart 290 g3 qd Tagarea 1R

gy amswaaa@r g 9 |
Mg, ¥a Fa gEaaIERE: 13RI

carame  pudgalavarte ksayas casyopajayate |
jwanarm laksanam tatra yata elad udahytam |/31]]

duhkhitesu daya'tyantam adveso gunavaisu ca |
aucityat sevanam caiva sarvatraivavisesatah [/32/]

And the diminution of a soul’s capacity to receive matter—particles
becomes possible when it is undergoing the last round of matter-receptjon ;

for the following are the characteristics of a man at that time (l.e.,

during the course of the last round of matter-reception): great compa-
ssion for those who are in mlsery, non-enmity towards the quahﬁed
ones. maintaining propriety in one’s dealing with all without exceptmn. ,

[81] In this verse Haribhadra is making explicit an idea that was
already implicit in the preceding one, viz, that a soul experiencing the
last round of matter-reception possesses the least capacity to receive
matter—particles. :

wifiae saer wEReERETA: |
gl FfradRM sSrEdsaERigay 13k

evamvidhasya jivasya bhadramirter mahatmanah ‘|
$ubho nimittasaiyogo  jayale’vaiicakodayat [|33]]

Such a large-hearted person—and one whose very sight is endearing—
comes to acquire —in a manper that s pure- all the required accessories,

I RE
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and that as a result of the realization of the threé ‘unfailing., circu.
mstances.’

NFRAFIEH  A-FAASTEFHIT, |
qrgarfae qw&rgé&af%m)qqq (R

yogakriyaphalakhyam yac chriyate'vaficakatrayam |
sadhan asritya paramam isulakgyakriyopamam [[34]]

The three ‘unfailing circumstances’ of supreme kind are comiing i’
contact with the saintly personages, offering services to them, and reapihg
the fruit of the service thus offered ; these three may be compared to
three aspects of the process through which an arrow is made to hit its

" target (i. e. the first may be compared to the arrow being rightly ditected,

the second to its being properly shot, and third to the tdrgeét being
worth shooting at).

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

wgsT moonkARY gl Ruaq |
A 3T WHEIATHEASTETET (1341l

etac ca salpranamadinimittam samaye sthiiam/
dsya hetus ca paramas tathabhavamalalpata [/35]/

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

[85] The idea of a soul’s greater or lesser capacity to recelve matter-
particles has already been explained in connection with the verse 30.

AR 93 a9 Wy sEdEAREa |
f e waAgy F0fRg weg@Ea: 138 1)

nasmin ghane yatah satsu tatpratitir mahodaya |
kim samyag ripam adatte kadacid mandalocanah [|36//

For au attitude of high regard towards noble personages = an
attitude ultim_ately conducive to moksd — is' Inipo$sible 61 thé patt of
otié whose squl possesses considerable capacity to réceive tiiattér- particles;
Is it possible for a dim-sighted person to see things properly'? '
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. oFEAfaadT % aRFRA
A7y Ywefggad gdard qur B{a ugell

alpavyadhir yatha loke tadvikarair na badhyate |
cestate cestasiddhyartham vrttyaivayarm tatha hite 1137]]

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

. '[37] The Sanskrit word used here for ‘religious bent of mind’ is
v!ttl and the usage is technical. Vrii is said to comprise four factors, viz.
(i) patience (dhrti),
(i) faith ($raddha),
(iii) @ desire to learn noble things (suvividisa),
(1v) requesting a teacher for instruction (vijapti).

t

wmqi‘ﬂ%m TRSFIATA: | ‘
EIIEPIED CEAD BRI IS 16 I Ol ¥4

yathapravritikarane carame’lpamalatvatalh |
asannagranthibhedasya samastarh jayate ky adah [/38//

All this comes about at the time of the last yathapravrttikarana, for
the man in question is then on the verge of granthibheda as a result of
his soul’s diminished capacity to receive matter-parncles

" [88] Here the concept of a soul’s diminished capacity to receive
matter—partmles -a concept already explained - is linked with the concepts

of the ‘last yathapravrttikarana’ and granthibheda, and these latter concepts .

remain to be explained. We have earlier remarked that the Jaina tradi-
tion posits two nodal points in a man’s spiritual progress — one occurring

when he is passing - on - from the First to the Fovrth gupasthana, the .

other when he is passing on from the Seventh to the Twelfth. We have
also noted that the Fourth gunasthana is the state of a release from
the udaya of darfanamohaniya-karma and anantanubandhikasaya-karmas; the
techical name for this state is Samyagdrsti - contrasted with Mtlhyldmt
which is the technical name for the First gunasthana, Now the passage
from the First gunasthana to the Fourth (as also that from the Seventh
to the Twelfth) is supposed to be completed in three successive stages
whose techmcal names are yathapravrttikarana, apirvakarana and amvrmka-
rana. It is further supposed that the stage of yathapravritikarana might take

place wvthout the latter two doing so. In the present verse Haribhadra -
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is dealing with the process of passing from the First gunasthana to the
Fourth and in this .process the stage of apurvakarana is supposed to
bring about what. is technically called 'granthibheda or ‘untying the
knot’ (of spiritual afflictions like attachment, aversion etc.). Hence when
Haribhadra speaks of the last Jyathapravritikarana as being proximate
to granthibheda he is in a way uttering a platitude; for the last yathapra-

. vritikarana: is by definition a yathapravrtitikarana that is necessarily - followed
- by aptirvakarapa (and hence by granthibheda) and then by anivritikarana, It

also goes almost without saying that the last yathapravritikarana must
take place during the course of the ‘last round of matter-reception’ which
is a period when. a soul's capacity to  receive matter—particies is the
least; hence Haribhadra’s statement that at the time of the last yathapra.
vritikarana a soul happens to be in possesion of a diminished cepacity
to receive matter—particles is also almost a platitude,

LECICEBICE safﬁriﬁﬁﬂa= |
SR CEEEIREET EANME o ERY

apurvasannabhavena vyabhicaraviyogatah |
tattvato’purvam evedam iti yogavido viduh [/39/]

Because this state (i.e. the state of the last yathapravrttikarana) stands
close to (i.e. immediately precedes) the one called apiirvakarana and
because it does not fail to achieve the purpose in view it is considered
to be truly unprecedented by the experts on yoga. '

[39] In this verse Haribhadra is making explicit an idea that was'
implicit in the preceding one. For to say as was done in the preceding
verse that the last yathapravritikarana is proximate to granthibheda implies
that it is proximate to apurvakarana, However, in the present verse
Haribhadra wants to say that the last yathapravritikarana is unlike the
other yathapravritikaranas which too are theoretically prOxim.ate to
apirvakarana but which are not actually followed by apirvakarana; more- .
over, apﬁrvakarar,ta is so called because it is an unprecedented state and .
Haribhadra here wants to say that the last Yyathapravritikarana too, being

unlike the other yathapraoritikaranas, is an unprecedented state just  like .
the apurvakarana proper.

qud 3% qoredrs grarFAAgafiiay |
) [ Q
eyl g qgaedral geaHragana: ||goll

prathamam yad gunasthanam samanyenopavarnitam |
asyam tu tadavasthayam mukhyam anvarthayogatak [[40]/
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What has generally been called f(in the scriptural texts) the First
g"i’,‘?’f”'lﬂa (literally a seat of meritorious qualities) becomes so in the
literdl sénse of the termi when one attains the state in question, for tHefi it
(i.e. the gunasthana in question) becomes what the word actually signifies
(i.¢s & seat of meritorious quelities).

[40] In this verse Haribhadra makes‘it clear that one upholdifig
the first yoga-viewpoint (rather the first four yoga-viewpoliits) i$ an
occupant of the First gunasthana. Now this gunasthana is o6ccupied by

persons suffering from the worst defects of character-as is suggestéd

by its very name Mithyadrsti ~ and so to call it a gunasindna - j.e. &
seat of meritorious qualities - seems somewhat of a misnomer. Haribhadra

here says that in the case of the persons upholding the yoga-viewpoifit:
(rather yoga-viewpoints) in question the First gunasthana may well be

so called in a literal sense of the term.

(b) Tara—the Second Yoga-Viewpoint :
grrat g aarg el faweg qurfe |
@M Baew SgaEr ganaa 18l

tarayam tu manak spastai niyama$ ca tathavidhah |
anudvego hitarambhe jijnasa tattvagocara ||41]]

In the stage of 72r2 (i.e. of the Second yoga-viewpoint) the under-

standing is somewhat clear and there is observance of niyama as already

described (i.e. of niyama in its various forms like ‘niyama by intention’
etc.); again, there is then absent all feeling of disgust (rather of weari-
ness) while doing things beneficial (i-e. beneficial from the other~worldly
standpoint) and at the same time there is present a desire to acquaint
oneself with doctrinal matters.

[41] In this verse begins Haribhadra’s account of the sécond yoga=

viewpoint. Note that niyama occupies second place in Patafijali’s list of
spifitual qualifications, ‘desire to know’ second place in Bhagdvaddatts’s
list, while ‘non-disgust’ second place in Bhadanta Bhaskara’s 1list. ~ THe
following desirable traits of character are classed (by . Patanjali) iifider

niydma : cleanliness (fauca), contentment (sdnloga), penance (tapas)y, self=

study (svadhyaya), meditation on God (Ivara-pranidhana),
weaei quiskesAr fgaingareasy |
ggay fFamg agaE Ay el

bhavaty asyarm tath@'cchinna pritir yogakathasv alam |
Suddhayogesu niyamad bahumanas ca yogisu |[42//
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In this stage there is an uninterrupted and intense liking for dis-
courses on y0ga and as a matter of rule there then develors rn attitgdc
of great reverence for the yogins whose yoga is pure.

AQIFRIIART NIfgweds: |
Qfai fAgmRa aggmedaa: 11230

yathasakty upacara$ ca yogavrddhiphalapradah |
yoginam niyamad eva tadanugrahadhiyuiah [/43//

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

PIAFANRISIA  FZIgF fganad: |
grrgagee Rrcgsaaar qar 1183l

labhantaraphalas casya Sraddhayukto hitedayah |
ksudropadravahanis ca Sistasammatata tatha |/44//

These services which have been offered with a feeling of faith and
"which are in the best interest of him who has offered them yield him
other gains as well; moreover, the agent in question then gets rid of
minor disturbances and his conduct is approved of by the cultured ones,

Wi A was gagfia DR |
FASANTANSGSIT Freagiairar 1gul)

bhayam nativa bhavajam krtyahanir na cocite |
tatha’nabhogato’py uccair na capy anucitakriya |/45//

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

wAsfFskam fgrar sreafaar |
g e g fasd gxEy Ewaffta: s

krtyedhike'dhikagate jijaasa lalasanvita |
tulye nije tu vikale samtraso dvesavarjitah [/46]/

Whgu this man sees those superior to himself doing 'things that
are beyond his own capacities he develops in relation to those things
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a curiosity coupled with longing; ?n the other hand, when he sees them

doing things that are well within 'his capacities he develops in relation' -
to his own faulty performance of those things aa attitude of fear which -

is however uncoupled with jealousy (towards the superior personages in
question). s

gEEN W 8F IV F@ F4Y |

fasr @ai gyf@sE QrsAwr FEFA HI ol

ArenTE wgdl SR A qEfEEaT |
Rvar: smofeg alkaeal @=ga w3 119l

duhkhariipo bhavah sarva ucchedo’sya kulah katham |
citra salam pravyttis ca s@’sesa’ jhayale katham [[47//

nasmakam mahafl prajaa sumahan Sastravistarah | -
$istah pramanam iha tad ity asyam manyate sada |[48/|

“The whole course of the worldly existence is of the form of misery.
How and through what means can one put an end to it ? Multifarious
have been the acts undertaken by the noble souls. How can one know
them in their entirety ? My owa understanding is not much profound,

while ‘the scriptural literature is stupendous in expanse. Under such -

(perplexing) conditions the cultured people ought to be an authority for

me’—this is how one reflects when in the stage in question (i.e. in -

the stage called Tard.)
(c) Bali—the Third Yoga-Viewpoint

gEEAENIEE dedi aE @ |
o 4 aEgE A &9 AENEE el

 sukhasanasamayuktars balayam darianar  drdham |
para ca tattvasusriga na ksepo yogagocarah [[49]]

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

matters pertaining to yoga.
[49] In this verse begins Haribhadra’s account of the third yoga-

viewpoint. Note that dsana (i.e. postures of sitting) occupies third place
in Patadijali’s list of spiritual qualifications, ‘desire to listen’ third place

in Bhagavaddattg’s list, while ‘non-distractjon’ third place in Bhadantg -
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Bhaskara’s list. Really speaking, @sana occurring in Patanjali’s list is
no spiritual qualification but a sheer physical capacity; to evade this
anomaly it Is suggested that @sana here should not be taken to mean the
physical act of adopting different sitting postures but ‘the spiritual
qualification called ‘getting seated in one’s own nature’ (i.e. caring only
for such things as are in one’s true self-interest).

AT GG SFd T |
qewarT gaa Raaia gargag |luol

nasyam satyam asaitysna  prakrtyaiva  pravariate /
tadabhavac ca sarvatra sthitam eva sukhasanam [|50]]

In this stage a thirst for things non-existing (i.e. for things con-
cocted out of delusion) vanishes automatically and in the absence of
such a thirst comfortable sitting postures easily become feasible every*
where,

HAUGEH §9 WA TART 4 |
gioraragagFaRIrAIRETE: 18l

atvarapurvakam sarvam gamanam kytyam eva va |
pranidhanasamayuktam apayapariharatah [/51]]

Here all movement and all other activity (i.e. movements and acti-
vities relating to religious performances) are undertaken without haste
and with full attentiveness, and that in its turn happens because the

- possible disturbance (i.e. a possible wavering of mind) is here eliminated

in advance.

FrawrqEAde feadagdt aur |
gar yafa e quseai @M= ARl
kantakaniasametasya divyageyasrutau yatha |
yuno bhavati Susriisa tatha'syam talivagocara [[52]]
Here the desire to listen to doctrinal matters is of the same (intense)

variety as is the desire to listen to divine songs in a young man who
is ia company with his beautiful beloved.

araga fGugsar gat war |
qaAsEr: A saaafbafugTEE (111

bodhambhahsrotasas caisa siratulya satam mata |
abhave’syah $rutarh vyartham asiravanikapavat [/53//
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If understanding be compared fo the stream of water (coming out’

of’ the lower strata of the earth) the desire to listen to doctrinal matters
should be compared to the underground ‘source of this water; hence it
is that in the absence of such a desire one’s listening to doctrinal
matters proves as futile as digging well at a place where happens to
be no underground source of water,

garadsfy wiasean: gawagafed: |
%9 FagaEd @ wauFEEEa 1n gl

$rutabhave'pi  bhave’syah Subhabhavapravrititak |
phalam karmaksayakhyam syat parabodhanibandhanam [/54]]

On the other hand, if the desire in question is present there in a
man then even in case he !listens to no scriptures he will, as a result

of the continuous harbouring of auspicious thoughts, manage to attain .

the result called ‘destruction of karmas’ which on its part is .generative
of the understanding of a supreme type.

EANTEATEY A JAsEa] FI1IA |
suEmEe wift 9re afgsd w¥q llaul

$ubhayogasamarambhe na ksepo'syam kadacana |
upayakausalarh capi caru tadvisayam bhavet 1155]]

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

know how to acquire the fine skill requisite for performing the same.

(i.e. yoga in question).

ofisgrara: o Rardsiy « & |
#fggm  aEgIRguagiRa: 1. &l|

parigkaragatah  prayo vighato'pi  na vidyate |
avighata$ ca savadyapariharan mahodayak |/56]/ .

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

(d) Diprd—the Fourth Yoga-viewpoint
grongiAad JFr A QAETRIEIY |

gasauessr  geAnERaiEr 1wl

pranayamavatl dipra na yogoithanavaty alam |
tattvasravanasamyukid siksmabodhavivarjita |157f
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The stage of Dipra (i.e. of the Fourth yoga-viewpoint) is charaet-
erized by control of breath and there is here mno interruption at all
of the y0ga once entered into; moreover, while in this stage one listens
to the doctrinal matters but is not possessed of understanding of =a
subtle type. '

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

gy S AATAEAHE T |
moiegey Wi A 9% amEge lucll

pranebhyo’pi gurur dharmah satyam asyam na sam$ayam |
pranams tyajati dharmartharh na dharmai pranasankate [/158]]]

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

us Ud geg 9Al gamagarta 4|
RO G AR gaqeaq g TS Husll

_¢ka eva suhyd dharmo mytam apy anuyati yah |
$arirena samam nasam sarvam anyat tu gacchati |/59]]

For religion is one’s only such friend as accompanies one even after
one's death, while everything else that one possesses comes to an end
along with one's body.
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T GIIAANAGETAHIUFAL |
qioveg: oW W7 ge1Rd 994d |1€oll

itthan  sadaSayopetas tattvasravanatatparah |
pranebhyah paramam dharmar balad eva prapadyate [|60/]

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

HUTAEANET Ag-AYAIHANE: |
i F0EATY qgq aEHAAC KRN

ksarambhas tyagalo yadvan madhurodakayogatah |
bijam praroham adhatte tadvat tattvasruter narah [/61]

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

GIEIEged 38 9 WaAMsfEd w@a: |
agligeadia aar geagfaear IR

ksarambhastulya iha ca bhavayogo’khilo matah |
madhurodakayogena sama tativairutis tatha [/62|/

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

watg FqaRa FeaomiEs Jord |
qeufFagaita FsafgaEEy 1K

atas tu niyamad eva kalyanam akhilam nrnam |
gurubhaktisukhopetath  lokadvayahitavaham /63

As a result of this ({.e. of listening to doctrinal matters) people are ’

invariably rewarded with all kinds of meritorious consequences, a
rewarding which is accompanied by the pleasure derived from devotion
to the preceptor and which proves beneficial in this world as also in
the world beyond.
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el diagead waq |
garecaiR¥Ra Raltisasaag 15 21

gurubkaktiprabhavena (tirthakyddarsanai matam |
samapattyadibhedena nirvanaikanibandhanam |[64//

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

[64] The idea of a man having a direct vision of some Thirthankara
in a meditative trance is clear; another possibility, among others, tbat
Haribhadra is keeping in mind is that of the man himself becoming
Tirtharkara (as a result of accumulating the cortesponding karma through
virtuous acts of an appropriate type). '
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SECTION 1V

TRANSITORY

[In the verses 65-152 Haribhadra makes transition from his account
of the first four yoga-viewpoints to that of the tast four. This section
may be divided into three parts, the first (i.e. verses 65-75) where the
basic defect vitiating the behaviour of an unenlightened person is named
and somehow described, the second (i.e. verses 76-85) where the unen-
lightened persoun of a most degenerate type are condemned, and the
third (L.e. verses 86-152) where logic—chopping and theologicul secta-
‘rianism are denounced. In the mnatural course of things the first of
these parts ought to be of crucial importance, for it is supposed to give
us an idea of what Haribhadra understands by ‘enlightenment’. But as

it stands this part contains a lot by way of praise of enlightenment

and pretty little by way of account of it. This makes it difficult for us
to see the common point between the persons condemned in the second
part of this section and those commended earlier as the upholders of
the first four yoga—viewpoints—both of whom are said to be lacking i'n
enlightenment, In what follows we shall comment verse by verse
on the first part of the present section and shall comment only when
necessary (that is rather rarely) on the remaining two parts].

(a) The Vedyasamvedyapada versus Avedyasamvedyapada

TaEdRa AF geaatoia: |
Yq@¥quaa: EANT: g I=qd ||1]al

samyagghetvadibhedena loke yas tattvanirnayah |
vedyasaimvedyapadatah suksmabodhah sa ucyate [/65]/

That determination—taking place in the everyday life (l.e. in the
assembljes of the learned)—of the essential nature of things where
appropriate means etc. are employed under the guidance of the state
of mind called vedyasarwedyapada is designated the understanding of a

subtle type.

[65] In this verse Haribhadra introduces vedyasarmvedyapada as a
technical word. Anticipating the account of it that is given later on. We
can say that it 'is almost a synonym for the word samyakiva so well
known in the Jaina tradition. For Haribhadra is going to tell us in so
many words that Bhinnagranthis etc. (i.e. those possessing samyaktoa and
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herice occupying the gunasthanas Fourth onwards) are the persons poss-
essing the state of mind called vedyasamvedyapada. As a matter of fact, it
is becaus: of this synonymity that we say that persons uphoding the
first four yoga-viewpoints ought to occupy the First gunasthana while
those upholding the last four ought to occupy the gunasthanas Fourth
onwards, Our reasoning runs as follows. In the present verse we are
being told that the knowledge of things properly arrived at by those
possessing vedyasarvedyapada is called the understanding of a subtle type,
and since we have already been told that the Fourth yoga-viewpoint
(as also those standing below it) does not exhibit the understanding of
a subtle type the conclusion ought to be that persons upholding the
first four yoga-viewpoints lack the state”of mined called vedyasarhvedya-
pada (and hence occupy the First gunasthana),

wardfgggag FRaeEdga: |
ITAIAIT Freeda ganed AFRT g IR &)

bhavambhodhisamuttarat karmavajravibhedatah |
Jheyavyaptes ca karisnyena suksmatvam nayam atra tu |/66)/

This understanding is deemed subtle because it enables one to cross
the ocean of Worldly existence, bhecause it shatters even such karmas ag
are comparable to vajra (i, e. to the hardest conceivable physical substance),
because it covers (i. e. grasps) its object in its entirety; such subtlety
is however absent in the stage under consideration (i. e. in the stage of
Dipra—as also in the lower stages considered earlier).

[66] This verse lays down the characteristics of the understanding
of a subtle type (i. e. of the understanding exhibited by those possessing
vedyasarmvedyapada) : viz. (i) that it is conducive to moksa and (ii) that
it covers its object in its totality. The first characteristic is going to
form the basis of Haribhadra’s denunciation of the ‘welcomers of the
worldly existence’, the second that of his denunciation of narrow-minded

- (i. e. one-sided) sectarianism. Again, we are here reminded that the

understanding of a subtle type is not possessed by persons upholding the
fourth yoga-viewpoint (or any that stands below it).

SAqEIgT FEIRTY A |
REEIRIECEtEE R Gr e I QTERU]

avedyasamvedyapadan yasmad asu. tatholbanam |
paksicchayajalacarapravrityabham atak param [|67/]
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In these stages (i. e. in the four|stages considered till now) the state
of mind called avedyasarvedyapada rages in all its intensity and, as a
result, whatever state of mind of the opposite type (i.e. of the vedyasat-
vedyapada type) makes its appearance here is of the nature of an aquatic
creature’s movement towards a bird’s shadow falling in water,

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

saafsafed gerarafRasasq
Sazdisy awd  safegesTad nscl

apayasaktimalinyarn  suksmabodhavibandhakrt |
naitadvato’yam  iattattve kadacid upajayate 1168}/

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

(68] In this verse Haribhadra gives his reason for denying the
understanding of a subtle type (and hence vedyasarmvedyapada) to those up-
holding the first four yoga—viewpoints. He says that these persons are
liable to perform such heinous acts as are conducive to the unhappy
states of existence (like residence in hell etc.). Thus we see that the,
pre-requisites of the understanding of a subtle type include not only
intellectual factors but also moral ones—which is equally the case with
the pre-requisites of samyakiva as understood by the Jaina tradition.
The word ap@ya- translated here as ‘unhappy state of affairs’-is somewhat
technical. It stands for the situation developing as a result of one having
accumulated inauspicious karmas of such an intensity that their fructifi-
cation can never be prevented—as can be the case with the karmas of a
comparatively mild type. The karmas in question are themselves not
unusually given the name apdya. In the verse 19 .also the word apdya
had a similar employment.

HNATAA qEASGAAEA qTRaAH |
SEpict SICO DI LREE (S CHETER

apayadarsanaim tasmac chrutadipan na tattvikam |
tadabhalambanam v asya tatha pape pravrititah [|69//
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Hence it is that the enlightenment imparted by the lamp of the
scriptural texts as to the nature of the unbappy states of affairs pertains
not to the substance but to the shadow of the matter; for one indulges
in sinful acts (i. e. in acts conducive to the unbappy states of affairs)
even that way (1. e. even while taking his stand on the scriptural texts).

[69] The mention of scriptures in this verse is somewhat intriguing.
In the course of discussing Haribhadra’s concept of “yoga by scripture’
we had found him recognizing the utmost utility of scriptural guidance
in the lower and middle stages of spiritual development even if not in
the highest ones. But here he seems to be hinting that scriptures are
the guide—and a poor guide at that—only in the case of those belonging
to the lower stages of sp_irituval development., The hint is in place but is
somewhat in conflict with the praise Haribhadra elsewhere heaps on
scriptures. In all probability Haribhadra is here taking exception to that
kind of faith in scriptures which is unaccompanied by an adequate
spiritual upliftment, :

HIsFagRrEEng. an FAlarsiy |
qedrgugaragsar IR afag AR lleol
ato’nyad utlarasv asmat pape karmagaso’pi hi |

taptalohapadanyasatulya vritik kvacid yadi |/70]]

A state of mind of the other type (i. e. of the vedyasarmvedyapada type)
is to be found in the last four stages (i.e. in the four yoga-viewpoints
'to be described subsequen’tly); on account of it even when a man does

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

his behaviour resembles that-of one who has set foot on a piece of
red=hot iron (i. e« he withdraws from the sinful deed in questlon as early
as possible).

YgeRgege: Rufinaiiy |
7 AN gAdieaa: e gl

vedyasarmvedyapadatah  samvegatisayad iti |
caramaiva bhavaty esa punar durgatyayogatah |{71))

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

midst of unhappy circumstances no more,
7
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[70-71] In these verses Haribhadra gives vent to his conviction that

.a person. possessing ved yasarmvedyapada— and he alone—can possibly lead a
- life of no sin. The idea seems to be that such a person comes to
develop a natural aversion for wrong doing, but the thesis requires
substantiation. :

SAgGYquIAGE gEATIE: |
0¢ g 3gddgugha & AFEE ekl

avedyasarvedyapadam apadarm paramarthatak |
padam tu vedyasarvedyapadam eva hi. yaginam [|72]]

“Thus strictly speaking (the state of mind called) avedyasmvedyapada is
no proper resting place for yogins while (the state of mind called)
vedyasarmvedyapada is alone a proper resting place for them.

[72] This verse suggests that according to Haribhadra -persons
possessing vedyasarmvedyapada i. e. those uphold_ixig the last 'four yoga-
viewpoints are alone yogins in a real sense of the term. One then
wonders why he has ~undertaken an elaborate fourfold division of the
state traditionally known by tbe single name Apunarbandhaka. It would
have ‘been far more helpful if Haribhadra only pointed out to us the
precise point of difference between an Apunarbandhaka and yogin truly so
called —in other words, if he only laid bare the essential nature of
vedyasamvedyapada,

¥ Hmd gRwranaiiFasaay |
qarswafaggarsiy saEmaEgsar el

qiqs  qregaeyrArg feasredTicegory |
gra AN YagdaEsad |lesl)

vedyam satnvedyate yasminn apayadinibandhanam |
tath@ pravritibuddhy@'pi stryady agamavisuddhaya 11731/
tatpadqm.;&dhvavaxthanad bhinnagranthyadilaksanam |
anvarthayogatas tantre vedyasatvedyam ucyate [|74]]

The state of mind in which one knows the knowables like woman

etc. as the cause of unbappy states ‘etc. and in which one also develops

towards these knowables an attitude of avoidance—an attitude rendered .
pure with the help of scriptures—is, owing to its firm capacity for
comprehension, a proper resting place (for the yogin's understanding) and
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is divided into types like bhinnagranthi etc.; it is therefore appropriately
called vedyasamvedyapada (i.e- the resting place where knowables are
known) in the doctrinal texts.

[78-74] In these verses we are offered some sort of definition of
vedyasarmvedyapada and have also been given some idea of the traditional
Jaina concept which runs parallel to this new one introduced by
Haribhadra. In one word, vedyasamvedyapada stands for that state of
mind which enables man to know bad things as bad things and to
desist from doing them. But Haribhadra here makes it a point to add
that this state of mind has to be rendered pure by scriptures (i. e. by
reliance on scriptures). As it stands the definition is rather nebulous,
but when Haribhadra goes on to add that the state of mind in question
is a characteristic of persons called Bhinnagranthis etc, we become sure
that his vedyasamvedyapada and avedyasarmvedyapada are but respective
synonyms for sampakiva and mithyatva of the Jaine tradition. For ‘attain-
ment of samyaktva’ and ‘freedom from mithyatea’ are what characterize a
person who is either a Bhinnagranthi or has attained a stage of spiritual
development superior to that of a Bhinnagranthi,

Agé¥ged [Fudaady Aqq |
varfafafand  gauanigaq (el

avedyasarmvedygpadai viparitam ato matam |
bhavabhinandivisayam samaropasamakulam [|75]/

The avedyasamvedyapada is just the opposite of it (i.e. opposite of the
vedyasamvedyapada), is infested with wrong notions, and is the proper
subject—-matter for ({.e. the proper resting place for all understanding
of) persons who welcome the worldly existence.

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

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

(The vers:s 76-85 contain Haribhadra’s denuncistion of persons
called ‘welcomeres of the worldly existence’. His argument seems to be
that these persons are of such a viclous character because they lack
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vedyasamvedyapada. But this argumerlit will remain inconclusive until
Haribhadra shows why the persons upholding the first four yoga—
viewpoints are not that much vicious in spite of the fact that they too
lack vedyasamvedyapada. To wuse the traditional Jaina terminology,
Haribhadra should have shown what distinguishes the lower levels
of the First gunasthana from its higher levels.]

gR) ISR wEd wama s |

aft vafwal etassereaaga: leg))
ksudro labharatir dino matsart bhayavan $athah |
ajno bhavabhinandi syan nigphalarambhasangatak ||76]/
"As for a person who welcomes the worldly existence, he is petty,
profit-hungry, miserable, jealous, fear-stricken, cunning, ignorant, and
one busy doing futile things.

ey N9y T g |
aagiRa faag fadgasrasg ool
ity asatparinamanuviddho bodho na sundarah /

© tatsangad eva niyamad visasamprkiakannavat [/77))

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

TgErdisd wag fwatqen aw
Rakadsra: fawa gimdfor nee
etadvanto’ta eveha viparyasapara naraﬁ /
hitahitavivekandhah khidyante samprateksinak |78]]

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

FrAggseaI EaETgeaas |
 gmon afg w4 NEsRsRRE: e’ |

Jjanmamythyujaravyadhirogasokadyu padrutam /
viksamana api bhavam nodvijante’timohatah |/79]/
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They see that worldly existence is plagued by (the contingencies
like) birth, death, old age, standing and temporary ailments of body,
sorrow etc. and yet out of utter delusion they evince no disgust for it.

FFA FAMAfg & [rEaq §a |
g9 gafbarsszar: FIZHOGAFIRAT Il <ol

kukriyan krtyam abhati kriyam cakrtyavat sada |
duhkhe sukhadhiya' kystah kacchakandiuyakadivat |/80//

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

JqT FOFFAAG] 7 seghaad |
hay [) .
MMy a7 afkesroRad 1<

yatha kanduyanesv esam dhir na kachunivartane /
bhogangesu tathaitesam na tadicchapariksaye /81//

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

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

HRA GITARIN GIISHITAT gAY |
TARAT T FrAAETAT qET: (1Rl

almanath  pasayanty ete sada'saccestaya bhrsam |
papadhalya jadah karyam avicaryaiva tattvatah 1182}/

“These idiots, not rightly taking into account as to what ought to

‘be done, bind (i.e. dirty) their soul with the dust of sin~born karmas ag
a result of constant and acute misbehaviour on their part,

s 6 arg Arged FAMAY |
T BEHATUAE TIFASRGE: || <)

dharmabijain param prapya manugyam karmabhamisu |
na satkarmakrsav asya prayatante | pamedhasak |/83//
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In the form of birth as huma‘h beings in the Karmabhumis they have
chanced to get the best among _the seeds of religion and yet 'they ar;-.
so dull-witted that they do not utilize this seed in ‘an agricultural
operation of the form of the performance of virtuous acts.

[83] According to the mythological geography of the Jainmss Karma-
bh@mis are those regions. of the universe the xesidenté—'—and hum.an
residents at that—of which alone can attain moksa in their present.llf'e.
There are also various other alleged characteristics of the Karmabhimis.

afeafiad g 3GQ TTONLY |

gaaEaara geavel Mgl el a1l
badisamigavat - tucche kusukhe darunodaye |

saktas tyajanti saccegtar dhig aho darunam tamah [/84//

Greedy for wretched pleasures that are petty and ones conducive
to horrible cousequences—like fish for meat attached to the fish-hook
(meant for catching fish)—these persons refrain from various acts. Oh |

what a terrible ignorance.

sRgd¥auRard giauaEd |

grEAARNA  SaRasgEain neull

avedyasarvedyapadam andhyam  durgatipatakyt |

salsangagamayogena jeyam - etan mahatmabhik [/85/]

Avedyossaimvedyapada is thus the blindness that meakes one stumble

jnto uhhappy states® of existence; the noble souls should gain victo_ry
o&er it with the help of the company of the saintly personages on the

one hand and the scriptural texts on the other. ) .
(c) A denunciation of Logic-Chopping and of the Theological - Sectarianism

resulting from it :

[The verses 86-152 contain Haribhadra’s denunciation of logic—
chopping, in the course of which he incidentally—though at length

(covering the verses 102-42)—argues against theological sectarianism and -

which he concludes with an appeal to his fellow human beings that they
should follow the path of good conduct the great ones traverse. Expressedv
as they are in a non—technical language Haribbadra’s arguments make
easy reading® even if one might occasionally — or even frequently —find them

1. It is perhaps only in the verse 148 that Haribhadra makes use of a highly technical
Jaina concept - though one that has been introduced earlier. He there in effect says: ‘One

should not be afraid of giving up his pet positions when proved untenable, for at the time.

of moksa one has almost to give up even virtues”, Here the reference is to the Jaina notion
that in the gur,taxthiznas twelfth onwards a man’s virtues cease to be k;ayozmsamika and
become ks@yika— so that one can say that in the gunasth@nas twelfth onwards all virtues

except ksdyika ones have to be given up,
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unacceptable. The difficulty with Haribhadra's arguments against logic—
chopping is that they at times tend to obliterate the distinction between
logic-chopping and sound logic. For example, he contends that know-
ledge about supra—sensuous matters can be imparted only by scriptures,
the idea being that logic as such is incapable of imparting knowledge
of this type. But the example quoted by Haribhadra himself- i.e. the
example of lunar and solar eclipses (being predicted by the astronomers)
should .convince him that the findings of a scriptural text (1. e. of an
authoritative text on any branch of learning) prove reliable only when
they are based on a proper observation and sound logic. And the diffi-
culties with Haribbadra’s arguments against theological sectarianism is
that they at times tend to be rather naijve. For example, Haribhadra's
central argument against theological sectarianism is that all those who
believe in omniscience and in moksa should find no difficulty in forgett-
ing their mutual differences inasmuch as all concepts of omniscience and
of moksa are at root the same. But as a matter of fact, a man’s general
belief in omniscience and moksa is dependent on his basic metaphysical
convictions while his belief that a particular person is omniscient or
has attained moksa is dependent on his theological affiliation. Hence on
the quetion of omniscience and moksa it will be difficult (almsot impo-
ssible) for two men to see eye to eye with each «ther unless. they happen
to be church-brethren (and hence to share the same metaphysical con-
victions). Perhaps Haribhadra should have argued that all theologians,
in spite of their mutual differences — in essence irreconcilable — on the
question of omniscience and mokss, should combine their efforts to raise
the quality of character in man and that because on this question they
hold a practically identical position. But maybe times were not yet ripe
for -such an attitude to be adopted - particularly in a text whose one,
if not the chief, purpose was to chastize the theological controversialists.
Anyway, we have little to add by way of explanatory comments to the
verses of this part of the section and hence they are being given asthey
stand.]

Haard = fanefacaad gorg |
fadd @disad gasEmagg: 1¢all

Jiyamane ca niyamad etasmims tattvato nrnam |
nivartate svato’tyantasm  kutarkavisamagrahah ||86//

. Having gained victory over it (i, e, over avedyasamvedyapada) men are
invariably, really and automatically released from the total deadly grip
of logic—chopping.
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qrann: waTara: HETAEMshEEE |
FAHPTE 54 AATIAFAT (1 ¢oll
btharogalr $amapayah $raddhabhango’bhimanakyt |
kutarka$ cetaso vyaktath bhava$atrur anekadha [|87//

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

of man's mind.
FarshufAmes gF gReafar |
go: g g W @AY T wErRAAr llecll
kutarke bhinivesas tan na yuklo muktivadinam |

yuktah punah $rute $ile samadhau ca mahatmanam [/88//

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

Qs Treq W fagAad qANFER |
rEe 39 aRgEARsT & ekl

bijam casya param siddham avandhyam sarvayoginam |
pararthakaranah yena parifuddham ato'lra hi 1189/]

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

sfgragar oy FFer: 81 9@ 4|
qATAARNY gas: Gava aq IR ell

avidyasangata prayo vikalpah sarva eva yat |
 tadyojanatmaka$ caisa kutarkah kim anena tat [190]]

Almost all the alternatives set forth in the course of a piece of

argumentation are associated with ignorance while logic—chopping consists - . ,

in a mere arrangement of alternatives. What purpose then does logic—-
chopping serve ?
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wifvaraze gdlsy gdifawsafaa: |
gl sarEags  mArTaRFeaE 1%

jatiprayas ca sarvo’yam pratiliphalabadhitah |
hasti vpapadayatyuktau prapiapraptavikalpavat [191]]

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

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

T Usgrafy aaa |
qralrrM=E FarargFaArs A whaa: IR

svabhavottaraparyanta eso’sav  api  tattvatah |
narvagdrggocaro nyayad anyatha’nyena kalpitah |/92]]

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

aqsf: Fgaargatadt g 9 |
graffaghadl aearmsarzafa e 1330

R FrAD Aregn ghea: |
Rugsdisaaesra: @uFg @ aq: 1] gl

ato’gnih kledayaty ambusannidhau dahatiti ca |
amby agnisannidhau tatsvabhavyad ity udite tayoh |/93]] -
koSapanad rie jianopayo nasty atra yuktitah |

~ viprakysto'py ayaskantah svarthekyd dryate yatah |/94]

~Under such conditions supposec one argues : “Fire when lying in
the proximity :of water makes things wet while water when lying in
8 .
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the proximity of fire burns things, for that is the nature of these two
(i.e. of fire and water).” Now for deéiding the issye in this case we have
no means at our disposal except a declaration made on oath, for even here
one can offer an illustration and proceed as follows : “This is so because
the magnet is found to perform its function even from a distance (1.e.
there is nothing incongruous about our thesis on fire and water because
things can actually perform their respective functions from a distance-
so that it is fire that makes a body wet even if water intervenes between
the two while it is water that burns a body even if fire Intervenes

between the two)”.

TIFGATS g4 939 gt Ry |
qEeAgIAEqeh saAkgIsqiad gaq 114l

dystantamatram sarvaira yad evam sulabham kgitau |
etatpradhanas tat kena svanitya’ podyate hy ayam [[95]/

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

RGazeqafgafgimadifya: |
fu@saaal gagraral araad agr (&l

dvicandrasvapnavijiananidarsanabalotthitah |
niralambanatah sarvajaananam sadhayan yatha |96/

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

g ga3 I ageREasaEq |
gfaaifed 2% agaa a e il

sarvam sarvatra capnoti yad asmad asamaijasam |
pratitibadhitain loke tad anena na kincana |97l

Thus with the belp of logic—chopping everything can be said to be
present everywhere. Now that certainly is not a proper position and
goes counter to our everyday observation, Logic—chopping fhe:efore

serves no purpose.

~
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FatPrarafaaad andfaamionry |
qATE: geRqRE 4 F@ M F€g 1%

atindriyarthasiddhyartham yéthalooitakarizzam /
prayasah Suskatarkasya na casau gocarah kvacit [/98//

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

MreREaEmed qaeagueta: |
. Q
FrRgaqumiEEaTaraEEE 13

gocaras tv agamasyaiva tatas tadupalabdhitah |
" candrastryoparagadisaimvadyagamadarianat [/99]/

As a matter of fact, such an entity.is an object of scriptural know-
ledge alone, for scriptures do tell us of such entities; e. g. there are scri-

_ptures (i. e. authoritative texts) that correctly inform us about (the supra-

sensuous) matters like lunar and solar eclipses.

T g Q"ﬁ@ﬁ’ﬁ{ T
Grrarezzaﬁﬁama'ﬁrfaw g qgWfa: 1 ool

SANRATGATRA FRFIEERA |

Brer ageya a9l @Wa IEIIA (130211
etatpradhanah sacchraddhah $ilavan yogatatparah |-
janaty atindriyan arthams tatha caha mahamatik [[100]]
agamenanumanena yogabhyasarasena ca |

tridha prakalpayan prajiai labhate tattvam uttamam |[101]]

One who mainly relies on scriptures, possesses right faith, is of
tohle conduct, and constantly practises yoga knows supra-sensuous enti-
ties. A great wise man (viz. Patanjali— rather bis commentator Vyasa)

.“too. has said: “One who employs his understanding in a threefold fashion

i. & ;~on the basis of scriptures, on the basis of inference, and on the

ba,;rs of -tbe achievements of a constant performance of yoga- gams a
perfect knowledge of the essential nature of things.”’

o q gadr fFadan: \agr @gaY A |
Ngeqafugdal agdgr=ae aq 1R ok

na tattvato, bhinnamatah sarvajna bahavo yatah |
mohas tadadhimukiinam tadbhedaSrayanam tatah [[102]]
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Since the numerous omniscient pe‘rsons cannot hold essentially diver-
gent views it is but a delusion on the part of those who hold in spe-

cial reverence one or apother from among them to discriminate between
them. '

g A 7 s0Eq aenfas @
d U% U2 g% sqfEqudsiy gwaa: 190

sarvajiio nama yak kascit paramarthika eva hi |
sa eka eva sarvatra vyaktibhede'pi tattvatak [/103]]

Whoever is an omniscient is so genuinely and he must be essentially
one everywhere (i.e. in every case of omniscience) even if there is a
difference of personality here (. e« among those exhibiting .omniscience).

gfufaeaqeded qrarAse aEam |
¥ gasly garear gl araaf@: @ 1o 8l

pratipallis tatas tasya samanyznaiva ydvaiam |
le sarve'pi tam apanna iti nyayagatih para |[104]]

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

Rdweg gaen seEdAraaEin |
[ .
g91 §I98 A9 gES A F5EA 1ol

visesas tu punas tasya karisnyenasarvadariibhik |
sarvair na jrayale tena tam apanno na kascana [[105]]

On the other hand, sofar as the details of his nature are concerned
they taken in their entirety are beyond the comprehension of all (i:‘g,
of us all) who are themselves non-omniscient; in this sense pone can be
said to be the votary of an omniscient person. ) ‘

geTg, argdsAaagi 4 @ fg |
Feals gea Tard) AAfdRa dfmarg 13 okl

tasmat samanyato’py enam abhyupaiti ya eva hi | ..
nirvyajam tulya evasau lenamsenaiva dhimatam |/106/|
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Hence whoever has a sincere faith in an-omniscient person even in
a general fashion is accorded an identical treatment by the wise persons
insofar as this faith of his is concerned.

FyaFea Foadzarsl gwfan |
quaAIR sy aggan g4 1Al 1ol

gagaaMRa quar gagaRe: | 3 .
g4 gacam Far fwarartfear afe 2ol

yathaivaikasya nrpater bahavo’pi samasritah |
dirasannadibhede’ pi tadbhyiyah sarva eva hi [[107]]

sarvajiiatativabhedena tatha sarvajfiavadinah |
sarve tatlattvaga jreya bhinnacarasthita api [[108]]

- Just as the numerous dependents of a king are called his servants
even if they differ among themselves in several ways—e. g. they stay-at
places that are more or less distant from the King’s seat—, slmilarly alt
those who uphold the doctrine of omniscience should, in spite of their
divergent conduct, be said to have realized the essential nature of omni-
scince and that ‘because the essential nature of omnisclence is one (in
all cases of omniscience).

A g ug gw@a @agial AgreRa |
aqr amifgdRsfy wisaRg-Agrabn 11 e]l

na bheda eva tattvena sarvajnanam mahatmanam |
tatha namadibhede’ pi bhavyam etan mahaimabhih |[109]]

The large-hearted persons should ponder over the fact that the great
personages who are omniscient are not mutually different in essence
even if they differ in name etc. ' ’

P4

fafaafuia =9 ™y aftiar |
A garey qdisAatmd faaq 11 Lol

citracitravibhagena yac ca devesu varnita |
bhaktih sadyogalalyesu tato’py evam idam sthitam [[110}/

This very idea also follows from the description - occurring in the
authentic yoga-texts — of devotion to the deities as classified into the
variegated one and the non-variegated one. :
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The learned one ought to note that the entire lot of worldly acts
classed under isia and pirta yields different results in accordance with

daifty ® 3y uRseaamamfgarg |

Al gaed Feardafgag 112220

sarnsarisu hi devesu bhaktis tatkayagaminam |
tadatite punas tattve tadatitarthayayinam |/111//

The woridly deities are an object of devotion for those who aspire

to be born in the form of these deities, the truth transcending the worl- -

dly existence for those who aspire to g0 beyond the worldly existence.

faar =@y axmaz-ageagar |
afgar s@ &w aaawsfada & 1R

citra cadyesu tadragatadanyadvesasangata |
acitra carame tv esa Samasara’khilaiva ki |/112]]

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

gaiRoi & e genfasngdsar |
Raddgsrar: e sfegrgag 198301

genrq qearaAraray fagarfsaa qa & )
7 e @aRs 3 saaa | 222l

samsarinam hi devanat yasmac citrany anckadha |
sthityaiSvaryaprabhavadyaik sthanani pratiiasanam |/113/]

tasmat tatsadhanopayo niyamac citra eva hi /
na bhinnanagaranam syad ckawm vartma kadacana |/114)/

Since the seats of the worldly deities are differently concejved by
different theological orderé—e-g. there are divergent notions as regards
their duration, eminence, power etc.~it is but natural that the methods
prescribed for the attainment of these divine seats should be mutually
divergent. Certainly, it is not possible to reach different cities (i.e. cities
situated in different directions) by following the same path,

guigdis walfor ik Faarﬁléﬁqa: |
arargeif @aifn zsarfa Rt 18 Qu

istapurtani  karmani loke citrabhisandhitak |
nanaphalani sarvani drstavyani vicakganaih [/115//

the difference in mental attitudes of those performing these acts.

shafindademrataoat grag:. |
weadal fg ag aafms gafudad 199 s

rtoigbhir mantrasamskarair brahmananam samakgatak |
antarvedyam hi yad dattam istam tad abhidhiyate |[116])
\

By ista we understand the offering of gifts by an authorized (i.e.
by an agent authorized to perform Jajia), at the yajiia-ground, in the
presence of Brahmins, and to the accompaniment of a purificatory chan-
ting of hymns.

AFuERImiE dgargaarts 1
FAIANT g @ ARy fag: 19 ol

vapikipatadagani devarayatanani ca |
annapradanam etat tu partam tattvavido viduh |/117]]

The construction of ponds, wells, tanks and places of worship and
the donation of foodmaterial constitute purta—that is the view of those
who are an expert on these matters. )

wfied: & firqaged adsft i
WHST: @ Qg AT FhFA 138 )

L)
abhisandhek phalam bhinnam anugsthane same’pi hi |
paramo’tak sa  eveha varwva krsikarmani 118/

Even when the performance of an act is of the same nature the
ultimate consequences are different on account of the difference in men-
tal ’attitudes accompanying the performance in duestion; from this it
follows that the most decisive factor in the performance of an act is

the accompanying mental attitude—~just as water is the most decisive

factor in an agricultural operation.
umifefng A7 fredstgar gomg |
ArAwEDOATO qur ggwiRAza: 9

ragadibhir ayarn ceha bhidyatenekadha nam |
nanaphalopabhokynar tatha buddhyadibhedatah 11119]]
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i»d1 the case of different persohs reaping different fruits of action it

(l.! 9- the concerned mental attltude) differs in number of ways owing-to:.
attachment ete., as also owing to a difference in the types of understan-;

ding coming in play——buddhi etc. being the types of understanding here
referred to.

geglandmgfafad ag  gad |
FaNTIq gagAlo g adRfar 113 e

buddhir jianam asammohas trividho bodha isyate |
tadbhedat sarvakarmani bhidyanie sarvadehinam [/120]]

" Buddhi, jaana and asammoha are the three types of understanding and 4

all the actions of all the beings exhibit difference corresponding to a
difference in the types of understanding accompanying these actions.

[120]. This gradation of understanding has its own problems—as is
the case with the various other gradations resorted to by Haribbadra.
Perhaps buddhi ought to characterize the first four yoga-viewpoints, jaana
the next three and asammaha the last one. In the verse 125 we shall be
told that jnana characterizes kulayogins and later on we are going to iden-
tify kula_yogzm with those possessing $0ga by intention’. That will lend
support to the surmise that the first four yoga-viewpoints do- not come
under the scope of even ‘poga by intention’ (hence not at all under the
scope of the threefold gradation of y0ga—where ‘yoga by intention’ con-
stitutes the lowest grade).

gFramaliwar glegtt armeEsd |
aggaasRagaNgsiad 1221

indriyarthasiraya buddhir jianam tv agamapurvakam |
sadanugthanavac caitad asammoho’bhidkiyate - [[121]/

~Buddhi is based on sensuous objects, jf@na relies on the scriptural B

texts, while asammoha is accompanied by propef performance of act.

ENIDFAASTIATI QNG FATHRAT, |
gEW Arg 37 ggAfafagd N1

ralnopalambhatajjianatatpraptyadi yathakramam |
ihodaharanam sadhu jaeyam buddhyadisiddhaye [[122]]

With a view to realising buddhi etc. in ourself one should .well grasp
the following analogy ; buddhi is like recejving informatjon . about the
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presence of a jewel , Jﬂana is like acquiring knowledge concernmg this
jewel, while asarimoha {s like acquiring this jewel itself.

aqree: w0 MigfEes: gogram: |
| forgrar gsgRAr 9 \gguEEAwEed (121

adarah karane pritir avighnah sampodagamal |
JijAasa tajjfaseva ca sadanugthanalaksanam [[123/]

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

ghegaifn waifer  galddg g
S\ ECITALS f‘aqmﬁxweaa: REL

buddhipurvani karmani sarvany eveha dehinam |
saimsaraphaladany eva vipakavirasatvatah [/124]/

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

TGt arda gwag geRhER |
ECRIESCLICRIEG CL L C U REQN]

Jhanapurvani lany eva muktyangam kulayoginam |
Sruta$aktisamave$ad anubandhaphalatvatah |]125]/

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

sEMgageat awrarfafika: |
fratnseg-arg waraﬂmfimt‘wa RE

asammohasamutthani tv ekantaparifuddhiiah |
nirvanaphaladany asu bhavatitarthayayinam [/126]/
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Actions arising from asammoha (j. e. performed under 'the guidance f
asaimmoha), being ‘pure in an unqualified fashion, immediately yield #$ruit
in the form of moksa to those who are on the way to transcending the
worldly existence.

mFaftag wiAy g AQ fas@s |
wgiiifarene  wEElagatEa: 1Rl

prakytesy tha  bhavesu yesam ceto nirutsukam |
bhavabhogaviraktas te bhavatitarthayayinah [[127]]

.Those whose mind is free from a longing for the things encountered
in the -course of everyday life, those who have developed an attitude
of dispassion towards worldly enjoyments—they are said to be on the
way to transcending the worldly existence.

TF U9 g AWisd AW WAIUAT: |
wEeaTig sy sred) dermag 1Rl

¢ka eva tu margo’yam tesan Samaparayanah |
avasthabhedabhede’pi jaladhau tiramargavat |[128/]

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

[128] Here the reference seems to be to those moving ‘towards the
sea-shore from the midst of the sea.. .
gandidad g o¢ falordfyaq |
gaase fagnrsgegiRsit gw@a: 1RRAl
samsaralitataitvat tu param nirvanasamjitam |

taddky ekam eva niyamac chabdabhede'pi tativatah [[129]/

The ultimate truth transcending all states of the worldly existence
and called nirvana is essentially and necessarily one even if ‘it 'be designated

by different names.

garfma: W aw fagrear quafy = |
AN NS DI LU AR I RE R

sadaivah param brahma siddhatma tathateti ca ;|
$abdais tad ucyate’nvarthad ekam evaivamadibhik |[130]]
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It is this very entity that is designated by the words like Sadasiva,
Parabrahman, Siddhaiman, Tathala etc.—words which have got the same

meaning and a proper meaning at that.

[180) The different syonyms for nirvana mentioned here were
current in different circles. Thus the word Sadasiva was popular with
the Saivas, Parabrahman with the Vedantins, Siddhatman with the Jainas,
Tatfiatd with the Buddhists (rather a section of the Buddhists). Haribhadra
is hinting that these words can be made to mean the same thing even
etymologically.

FeegonAgaZIFauarsgamag |
fafiwa = ot axd @ s=ATEEE: 1123 Q0

tallaksanavisamvdan nirabadham anamayam |
niskriyarn ca param taltvam yato janmadyayogatah [[131]/

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

T Favedskragaa aw |
Yqraat @ qguadt farg SguEd Q3R

jﬂate nirvanatative’sminn asammohena tattvatah |
prekgavatam na tadbhaktau vivada upapadyate |/132]]

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

@i SaFaamRa aferqy |
- grgeArsqggalTeagzeEEd Tiq 12331

sarvajitapirvakam caitan niyamad eva yatsthitam |
asanno’yam yjur margas tadbhedas tat katham bhavet |/133]]

Since it is a necessary truth that nirvana is open to an Omniscient
person alone the short path leading from omniscience to nirvana ought
to. be straight; how can then there be a difference (of opinion) among
those possessing omniscience ?
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e g el g RRageas: |
FEARA AgrAEr  wEsgrfufasE: 1331

citra tu deSanailesarh syad vineyanugunvatah |
yasmad ete mahatmano bhavavyadhibhisagvarah //134//

- Their teaching exhibits diversity of types parallel to the diversity of
levels possessed by the understanding of the disciples concerned; for
these great persopages are competent physicians in re]ation to the
ailment called worldly existence.

qeq A gHNOT AsrarariETE:
FIgE WFAY ayr geg A 11234l

yasya yena prakarena bijadhanadisambhavah /
sanubandho bhavaty ete tatha tasya jagus tatah [[135]]

They thus erlightened different types. of disciples in different manners,
only keeping in mind th1t in each case the sowing of seed (of religious
faith) was possible and the remammg operations were so performed that
‘the plant would go on growing smoothly (and would ultimately bear
fruit). )

wgrsly doaast @ MR )
sig=agraam=aiq qur fRarsawrEd 1R R&l

ek@’ pi  desanaitesam yadva Srolrvibhedatah |
acintyapunyasamarthyat tatha citra’vabhasate [/136//

Or we might say that their teaching is really one and the same but

‘that it appears different to the different members of the audjence owing

to the inscrutable capcity of the virtuous acts earlier performed by them
(1. e. performed by these members of the audience or by these teachers
in their earlier briths.), - :
Uy 9 gaqrguERTasi aEa: |
e
FTasFeqaIsAqAE: gax giyar 11 el

yathabhavyath ca  sarvesam ‘upakaro'pi tatkytah |
Jjayate'vandhyata’ py evam asyah sarvatra susthita [/137]/

Th1s teaching thus turns out to be beneficial to all—but to each in

a way that specially suits him. That again is how this teaching well
demonstrates its fruitful character in each and every case.
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SV b B A EIHECINCE

et dmar gegpsiy awd 1 cll
' yadva tattannayapeksa tatkaladiniyogatah |

rsibhyo desana citra tanmulaz.;a pi tattvalah |1138]]

Or we might say that the teaching in question—though essentially
rooted in ompiscience—has come forth from the sages themselves in a
diversified form and this owing to the diversity in standpomts (adopted
by the various sages) or to the diversity in periods’ of time (when the
various sages preached) or some other diversity of a kindred typc

gafumgagrar @ adsaveai gae |-
AR qEfead sErsAIEC q¢ 11138

tadabhiprayam ajaatva na  lato'rvagdriam satam |
yujyate tatpratiksepo maha narthakarah parah []139/]

Hence for the ordinary people like ourselves who are not in a position
to fathom thelr intention it will be improper torepudiate them; for that

- attitude will certainly lead to extremely unfortunate consequences.

frarmaafaN awsaERaga:
SEAGURFETT ASTATAAIT, (138 ol

nisanathapratiksepo  yatha'ndhanam asangatah |
tadbhedaparikal pas ca lathaiv&rva‘gdgfvém ayam [/140]]

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

.persons or that of discriminating between them).

a gsaa sfegw amraEfd &8ae |
PGl RIS AR B CH TR A

na yujyate pratiksepah samanyasyap! latsatam |
aryapavadas lu punar Jjihvachedadhiko matah [/141]

Hence it is not proper for worthy ores to repudiate (the statements
of) even ordinary persons; and ss for the repudiation of the omniscient
persons, it ought to be more (painful) than p1crc1ng one’s own tongue.
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goaaRa N gy wed g Fat6g |
fafed arasa freg weaisisq |@ar 18Rl

kudrstyadivan no santo bhasante prayaSah koacit |
micitam saravac caiva kintu saitvarthakyt sada |/142/]

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

Rrssdifzarsiea Nfgrakd T 7 |
s gaTagkeqrai fAaRa A fama 19930

niScayo’tindriyarthasya yogijiianad rte ca na |
ato’py atrandhakal panam vivadena na kificana |/143/]

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

T FrgATafey qitsafaﬁa‘r CCR
a I fRrga: gansgarcgrE e 14980

gdArgsad: gaeEmann |
afigwEaeA T ITaEd 11934

na canumanavisaya eso’rthas tattvato matak |
na cato nifcayah samyag anyatrapy aha dhidhanah |[144]]

Jyatnenanumito’py arthah kusalair anumatrbhih |
abhiyuktatarair anyair anyathaivopapadyate |[]145//

Moreover, these matters essentially fall outside the scope of inferential
knowledge while, in point of fact, a right determination of the nature
of things through inferential knowledge is impossible even elsewhere
(i. e. even in the case of sensuous entities). As has been said by a man
of rich wit (i. e. by Bhartrbari): “Even after people skilled in the art

- Of inferencc have inferre1 a thing through hard labour it so happens
‘that those more skilled than them prove the same thing to be otherwise”.
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T4 ggaR+ garyl qudfaan |

FORGIAA A1y Fa: €@rq AY FREE ekl
Jjhayeran hetuvadena padartha yady atindriyah |
kalenaitavata prajraih krtah syat tesu niscayah [/146]/

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

L . Q
q FA  AVEASPHTRIE qgA |
frenfmiaggarg. @sa w3 gaghn 1299

na caitad evam yat tasmac chuskatarkagraho mahan /
mithyabhimanahetutvat tyajya eva mumuksubhih |[147]/

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

9g: @44 994 gEgorAgEnd: |
gad aal ey maeawean A &g 198 2

grahah sarvatra tattvena mumukginam asangatah |
‘muktau dharma api prayas tyaktavyah kim anena tat []148])

. Really speaking, for those desirous of -moksa it is improper -to ‘have

attachment in relation to anything whatsoever. For when at the ‘time.of
meksa .even virtues are almost to be given up why should omne stlck ito .a
thmg like this (i. e. to a thing like dry logic) ?

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

a3 agal g gaikwa f=e:
affasa gurarg aefewmafid: ekl

tadatra mahatam vartma semairitya vicaksanaik |
vartitavyam yathanyayar tadatikramavarjitaih //149/)

Thus in their behaviour the intelligent people should follow - in
a manner that is just and avoiding all pitfalls - the path of the great
ones,
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iRy gesl aNdET S |

deq aguRRSi afigsd w3 & 1euell
parapideha  siksm@ pi vafjanva prayatnatah |
tadvat tadupakare'pi yatitavyanm sadaiva hi |/150/

In this connection they should scrupulously avoid inflicting even
slightest pain on others and in a like fashion they should always endeavour
to do good to others. A

@ faar agazs q@Earn |
qeeiaT AgTeAT: gIAaRd SqEr 14

guravo devald vipra yatayas ca tapodhanah |
pujanya mahatmanak suprayatnena cetasa [[151/]

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

the mendicants who have performed penance in plenty ought to be
honoured with a highly dutiful mind. : .

quaEl Sred @sAEaEed |
GgHAT gAY A GAlsagaa: 13Ukl

papavatsv api catyanta svakarmanihatesv alam [
anukampaiva sattvesu nyayya -dharmo’yam uttamah 1H152/]

. Even:in -relation to the highly sinful persons — persons whom their i

own misdeeds have placed in a state-of nethermost fall — it will be proper
to adopt an attitude of but compassion; certainly, that will be an..act of
highest religiosity. - »

SECTION V

A SPECIAL ACCOUNT OF THE LAST FOUR
YOGA-VIEWPOINTS

[Having discussed certain incidental matters primarily with a view
to emphasizing the vital difference between the first four yoga—-viewpoints
and the last four Haribhadra resumes his account of yoga-viewpoints-
The verses 153-86 are devoted to a description of the last four yoga—
viewpoints (and then begins a discussion of certain incidental matters
once more), As has been pointed out earlier, in the traditional Jaina
scheme of gunasthanas there seems to be no notions that run exactly
parallel to these last four yoga-viewpoints of Haribhadra. All that can be
said with certainty is that the range of these viewpoints begins from
the beginning of the Fourth gunasthana and ends with the end of the
Fourteenth. However, even this general parallelism obtaining between
these two schemes should help us somewhat in following Haribhadra’s
account of his last four yoga-viewpoints. Thus Haribhadra, deriving
inspiration from the traditional Jaina positions, considers the following
to be the djstinguishing features of the highest stages of spiritual
development,‘ stages that are represented by his last four yoga-view-
points :

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

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

(iii) A practice of meditative concentration. Here there is not only
some relation but also some difference between the features (i) and (ii). The
feature (i) indicates that those very acts of everyday life which are
performed by ordinary people with a strong sense of attachment are
performed by those spiritually advanced with a sense of utter detachment;
the feature (ii) indicates that those very enjoyments of everyday life
which please ordinary people are not at all indulged in by those spiri-
tually advanced. It is difficult to evaluate the spiritual significance of the
feature (iii) and in the traditional Jaina scheme it was not much empha-
sized (even if deemed worthy of asplration); but Haribhadra seems to have
given this feature more than its due because he had to do justice to
Patanijali’s list of alleged spiritual qualifications, a list whose last three
members are concentration of an elementary type, concentration of a

.10



74 VOGADRSTISAMUCCAYA

medium type and concentration o'ﬁ a supreme type. Be that as it may,
concentration as such can have mno spiritual significance just as seeing
as such or thinking as such can have nomne; what makes concentration
spiritual or otherwise is its object and its mental concomitants just as
what makes seeing or thinking spiritual is its object and its mental
concomitants. With this. general consideration in mind we can follow
Haribhadra’s account of the last four yoga-viewpoints.]

(a) Sthira - the Fifth Yoga-viewpoint :
FqHa gEga AFJ SEGAISTT |
Fq: wsad arEdnefEddiar 134k

krtam atra prasangena prakrlarm prastumo’dhuna |
tatpunah panicami tavad yogadrstir mahodaya [1153]1

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

Rurat a4 Fred SETERERd |
Fegwaraaay geaarggataad 124 sl

sthirayam darSanam  nityam pratyaharavad eva ca |
kytyam abhrantam anagham suksmabodhasamanvitam ||154//

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

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

FregiEAmeTgeasai wifd dwar |
aMofafRRa wadesRea & 1gaall

baladhuligrhakridatulya’syam bhati dhimatam /
tamogranthivibhedena bhavacesi@khilaiva hi |[155]
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In this stage since there has been an untying of the knot of igno=
rance the wise people begin to look at the totality of worldly happenings
as if it were the children’s play with toy clay-houses.

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

qramARF e AR |
qraT SR e wae, gaEEEs 124

mayamaricigandharvanagarasva pnasannibhan |
bahyan paSyati tattvena bhavan Srutavivekatah [[156/]

With the help of the discriminatory knowledge acquired from (a
proper digesting of) scriptures the wise man looks at the external
objects as if they were @ juggler's trick, & mirage, a fata morgana, &

dream.
e Fao sNEfauEreaRana |
gz aqd a@ W gaguw@a: |1Ruell

abahyam  kevalah jyotir nirabadham anamayam /
yad atra tat prar taltvam Sesah punar upaplavah J1157]]

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

nuisance.
qd fAfEa @ SEEIRETEr |
gqrEaRETEEEaRE awEd 1Rl

evam vivekino dhirah pratyaharaparas tatha |
dharmabﬁdhﬁparityagayatnavantaf ca tattvatak |]158/]

In this way the persons possessed of diseriminatory knowledge who
are serene-minded and whose sense-organs follow the lead of mind
rather than pursue their respective objects make efforts to genuinely get
rid of obstacles standing in the way of religious conduct. [The following
{s how they reflect].
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4 gesdiad @ad aIssAsara DA |
agdr gregEr v AT Wnfaeae 14

na hy alaksmisakhi laksmir yatha’nandaya dhimatam |
tatha papasakha loke dehinam bhogavistarah [[159//

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

aRlafl wag M grEisAaia A
AW HIA qg¥a garma: |I1¢8ell

dharmad api bhavan bhogah prayo’narthaya dehinam |
candanad api sambhito dahaty eva hutasanah |/160//

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

W, afE=srfad: @memareged |
EHFEARqEFed R uL& U

bhogat tadicchaviratih skandhabharapanuttaye |
skandhantarasamaropas tatsarmskaravidhanatak /161//

Seeking release from the desire for enjoyment through indulging in‘;
enjoyment is like seeking relief from the shoulder’s burden through
placing this burden on the other shoulder, for once you indulge in an

enjoyment there is produced in your mind a corresponding impressioh
(that will subsequently give rise to the desire concerned).

(b) Kanta—the Sixth Yoga-viewpoint :

HrQIAIATZAN] MY "R 9T | |
wd)sa Aragiwed  Matarsia fg@gar 19&RU

kaniayam etad anyesam pritaye dharana para /
ato’tra nanyam unnityam mimamsa'sti hitodaya /1162//

In the stage of Kanta (i.e. of the Sixth yoga-viewpoint) all this (i e,
all that was said in connection with the fifth yoga-viewpoint) continues
and is undertaken for the happiness of others; again there is here a

real (—though of an elementary kind—) concentration of mind on one *
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thing, as a result of which one never finds pleasure in anything else

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

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

erea g wdargeag gararRRgka: |
By wafs w@mi aRHEnarEadr 12810

asyam tu dharmamahatmyat samacaraquisuddhilal |
priyo bhavati bhitanam dharmaikagramanas tatha |163]]

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

ggan AN feg wra@ErgdEd |
SFATAIRURTATA WWT WEaa: 118§ 2l

Srutadharme mano nityam kayas tasyanyacegtite |
atas tv akgepakajnanan na bhoga bhavahetavah [/164//

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

GIDICSICCHIRES G OIS
geAeda HATAT F41 sgTErqarTa: &l

A @EYT: G3HEqAT ADTHRGAT |
gEisle @ag: g4 FATEd W9 g Rl
mayambhas tattvatak pasyann anudvignastato drutam |
tanmadhyena prayaty eva yatha vyaghatavarjitah /1165]/

bhogan svaripatah palyats tatha mayodakopaman |
bhunjano'pi hy asangah san prayaty eva parain padam [[166/]




P
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Just as the man who has seen 'through the juggler's game of produ-

cing illusory water flees from this water with an unagitated mind and walks .

across this water without being physically obstructed, similarly the mat
who has realized the true nature of worldly enjoyﬁxent— i. e. has realized
their likeness to the illusory water produced by the juggler —does cer-
tainly attain moksa even as he experiences those enjoyments with a feeling
of detachment.

Rugaed g gaw wdafaegaay |
AANIFRATRA  A1g F: 941 1 LR
bhogatattvasya tu punar na bhavodadhilanighanam |
mayodakadrdhavesas tena yatiha kah patha [|167//

On the other hand, one who treats the worldly enjoyments as real
something never succeeds in crossinz the ocean of the worldly existence.
What person who is firmly under the mistaken notion that the illusory
water produced by thejuggler is genuine will dare make his way through
this water ? ‘

@ adg waRA aur Readagy |
Neganisiy & qur Nasrsarefga: ULk

sa tatraiva bhavodvigno yatha tisthaty asaméayam |
moksamarge’pi hi tatha bhogajambalamohitah [/168//

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

NafgrEd M 3 NsEai aq w\@q |
HEEqEEARA §ed & FaEw 1ER

mimarmsabhavato nityarh na moho’syam yato bhavet |
atas tattvasamavesat sadaiva hi hitodayah []169]/

Since in this stage cogitation (about the nature of things) always
takes place and on account of that there never arises a delusion the stage
is always characterized by beneficial consequences resulting from a pene-
tration into the nature of things.

(c) Prabha — the Seventh Yoga-viewpoint :
egraftar gar T Areat sog @y 7|
granfafagar @Rve gafaar (12w

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

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

ras -gaeaeat g Saeraggead |
PAwvelsly owar ggd f& 1292l

dhyanajain sukham asyam tu jitamanmathasadhanam |
vivekabalanirjatatn ~ $amasaram sadaiva  hi [|171]]

In this stage one emjoys the bliss born of meditative concentration,
a bliss which registers victory over the factors responsible for the rise
. of cupidity, which is a consequent of the power of discriminatory know-
ledge, which is always predominantly calm.
Co . o e . .
94 way g« HAATRAA & |
uAgh gAEA PEo gegEdn 3Rl

sarvam parava$am duhkharh sarvam atmavasam sukkam |
etad ukiam samasena laksanar sukha-duhkhayoh [[172]]

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

quartgafe 84 g@ WA feaaq |
gazd g:@&%aq geeguiagmna: |19l

punvapeksam api ky evam sukham paravasam  sthitam |
tataj ca duhkham evailat tallaksananiyogatah 111173]].



80 YOGADRSTISAMUCCAYA

Viewed thus even that pleasure which is a consequence of virtum‘:s
acts proves to be dependent on something other 'than itself; yence ;n
accordance with the definition (just formulated) this pleasure has to be
treated as but pain.

(173) An alternative — and better attested (bec?use quo}et}lt;‘ya;l;ég:
vijaya in the Dvatrimsaddvatriméika 24. 19) —reading for ‘tallaks .f .tJ]'Je
gatal’ is ‘dhyanajam tativikaris  sukham’; in that case Fhe ]a‘ter half o
vers.e will mean: ‘hence this pleasure is in fact but pain while real pleasure
is that born of medijtative concentration’.

e 7 @S Y ged & wgrwanm |
gloarawd §9 |31 FeamAg fg 1esll

3 o
dhyanam ca nirmale bodhe sadaiva hi mahatmanam |
ksinaprayamala  hema sada kalyanam eva hi |[[174]]

On acconnt of their understanding having been freed from all defile-
ment the great souls are always in possession of med1tat1ve' conc'entra-
tion; certainly, a piece of gold rid of its (admixture of) impurities is
always good to look at.

g JEraggeEagad |
AEYIATT FgANNIHIGEET |1 Qw4

garaaféaray fwmelea: |
Rass gadfy affieiad gz 12wkl

TEHArEETy qniEi sqafkda: |
ugzTaENd quaEal war (12wl

satpravritipadam  cehasanganusthanasangatam |
mahapathaprayanam yad anagamipadavaham //175//

prasantavahitasamjiar visabhagapariksayah | ‘
$ivavartma dhruvadhveti yogibhir giyate hy adak |/176/|

etat prasadhayaty asu yad yogy asyam vyavasthitah |
etatpadavahaisaiva tat tatraitadvidam mata [/177/]

That advanced state of spiritual development which may be called
the state of a detached performance of actions, which is something aki.n
to a journey on the Great path (i.e.on the path of mokga), which is
conducive to the state of no-return (i.e, to the state of moksa), which
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the yogins have designated by names like Prasantavahita, Visabh&gaparik;aya,
.S"ivavartman, Dtruvadhvan, this state is realized by the yogin who occupies
the stage (i. e. the yoga — viewpoint) in question and the experts on the
matter maintain that this stage is alone competent

to bring about
this state.

[176] These different names (i. . Prafantavahita,, ete) — current in
different circles — represent the penultimate stage of the multistaged
process of meditative concentration. As Yasovijaya informs us (in  the
Dvatrirh$addvatriméika 24. 55) the word  prasantavahila was empolyed

by the Sankhyas, visebhagapariksaya by the Buddhists, $vavartman by the
Saivas and dhruvadhvan by the Mahavratikas,

(d) Para — the Eighth Yoga-viewpoint:

gaffier g wr szregfafiar |
wiiFarafe qgdaledR 5 Nowe|l

samadhinistha tu  para tadasangavivarjita |
satmikrtapravrttis ca ‘taduttirnatayeti ca /1178]]

The stage called Para (i.e. one who occupies this stage constitu-
ting the eighth yoga-viewpoint) is engeged in meditative concentration
(of a supreme type), is free from all attachement for this concent
has all one’s practical endeavours undertaken
absolutely natural, and has gone beyond that state
by everyday likes and dislikes,

ration even,
in a manner that is
where mind {s affected

[178] In this verse begins Haribhadra’s accoun

t of the eighth yoga~
viewpoint., Note that samadhi (i. e,

medijtative concentration of g supreme
type) occupies eighth place in Patanjali’s list of spiritual qualifications,

‘implementation’ (synonym for ‘practical endeavour’) eighth place in

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

LR ICLA awm%anﬁaféra: [
AIBIEUTATGEY, 3eq AfFag 1129y

niracarapado hy asyam aticaravivarjitah |
arudharohanabhavagativat tv asya cestitam [/179//

This is a stage of no code of condu
tion of the noble man’s code of conduct;
u

ct and one free from the viola-
the behaviour of the man ocey-
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|
pying this stage is like that of one who having reached the top (of a
hill, say) does no mounting. ‘

wRfearsais=ar qur €% aFadeE |
gurssarifRaTsEy QarsaT w@Rga: I <oll

ratnadisiksadrgbhyo’nya yatha drk tanniyojane |
tatha" carakriya'py asya saivd'nya phalabhedatah |/180/

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

aFaRNrFAgIRg FASAT q41 A
qursd sadearaEmaTTEETEgR: 18 <R

tanniyogan mahatmeha k,rtak,rt}o yatha bhavet |
tathwyarn dharmasanyasaviniyogan mahamunik [/181]]

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

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

Beaigdesd gearsageasiay |
¥aosliegazarey fragar @ ar 112 ¢r|

dvitiyapirvakarane mukhyo’yam upajayate |
kevala$ris tata$ casya niksapatnd sadodaya [|182/]

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

fegm: gigassia: a@ear wagsar |
gezHEsT Ay agrarowsag (18 <

sthitah $itamsuvaj jivah prakytya bhavasuddhaya |
candrikavac ca vijhanam tadavaranam abhravat [}183/]

With his nature essentially and really pure a soul stands éomparahle
to moon, his consciousness to moonlight, the veil obscuring his con-
sclousness to clouds.

gifesAlawed agwmararfa@gd:
FZIsIf agT M SAA qrAFIR 112 ¢8|l

ghatikarmabhrakalparm  taduktayoganilahateh |
yada'paiti tada §r'zman jayate jnanakevalt [[184]/

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

ANy gag: g4 BeaRRItEE: |
o W@ g§9g q@ A 112 cul)

ksinadoso’tha  sarvajiiah sarvalabdhiphalanvitah |
param parartharn sampadya tato yogantam asnute [|185]]

This man, who is freed from all spiritual defilements, is omniscient,
aud is in possession of all that one might possibly aspire after, now
seeks to bestow supreme benefits on others and then reaches the culmi-
nating point of yoga,

[183-85] In these verses Haribhadra offers the traditional ]aina account
and explanation of omniscience which a man is supposed to acquire on
reaching the Thirteenth gunasthana, The Jaina tradition maintains that a
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man is prevented from being an omniscient by the jianavaraniya- and

darianavaraniya-karmas which he has "accumulated in the beginningless
series of lives — just as he is prevented from having an absolutely blame-
less character by the mohaniya-karmas thus accumulated; in the same
manner, the explanation continues, a man is prevented from being omni-
potent by the antaraya karmas he has accumulated in the beginningless
series of lives. Again, this tradition maintains that the mohqn!ya—karmas
are entirely got rid of by the time the man reaches the Twelfth gunas-
thana while the Jjnanavaraniya— | dar$anavaramiya- and antarays— karmas are
entirely got rid of by the time he reaches the Thirteenth gunasthana;
in other words, a man becomes an absolutely blameless character in the
Twelfth gunasthana while he becomes omniscient as well as omnipotent
in the Thirteenth, And since the attainment of Fourteenth (and hence
moksa) becomes a possibility only after the Thirteenth gunasthana is rea-
ched while the Thirteenth gunasthana is reached onmly after the mohaniya-,
Jhanavaraniya-, darsanavaraniya- and antaraya-karmas are entirely got rid of.
These four types of Karmas are designated ghatin (i. e. those marring the
possibility of attaining moksa); [ as against these, the remaining four
types of karmas which last till the moment of attaining moksa are called
aghatin (i. e. those not marring the possibility of attaining moksa), All these
ideas were in the mind of Haribhadra while composing the present
verses. Another idea present in his mind was that the man who reaches
the Thirteenth gunasthana works for the benefit of others till the attain-
ment of moksa (i. e. till the end of his life).

8 &fa WEEANR qWEEA |
wasqiiagd mear fqall W@ o 11Q¢kll

tatra drag eva bhagavan ayogaa' yogasattamat |
bhavavyadhiksayaim krtva nirvanam labhate param [[186]]

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

[186) In this verse Haribhadra describes the meditative trance (of a
very brief duration) which a man performs on the eve of attaining
moksa, which is characterized by a cessation of all bodily, mental and
vocal operations and which signifies the attainment of the Fourteenth
gunasthana, Here ends the range of the eighth yoga-viewpoint of Hari-
bhadra’s scheme.

SECTION VI
THE NATURE OF MOKSA

[Haribhadra’s account of »0ga@ as a means of developing an ideal
human personality is perhaps over by the time he reaches the verse
186 (rather the verse 185). But as we have earlier noticed, in the eyes
of Haribhadra himself the development of an ideal human personality
is but a means of attaining moksa - conceived in the form of a cessa-
tion of the transmigratory cycle. He therefore adds to his account of
the eight yoga-viewpoints a discussion on the nature of moksa-  The
discussion is divided into four parts, the firgt (verses 187-92) contaij-
ning a reasoned statement of the Jaina position on the question, the second
(verses 193-97) containing a reasoned refutation of the mo‘mentérist (i. e.
Buddhist) position on the question, the third (verses 198-203) containing
4 reasoned refutation of the eternalist (i. e. Sankhya) position on the
question, and the fourth verses (204-6) recapitulating the Jaina position
earlier introduced. It is not easy to assess the value of such a discu-
ssion~particularly when it occurs in a text like the present one with its
catholic attitude on the questions pertaining to matters spiritual. The
discussion reveals that the Jain, Buddhist and Sankhya advocates of
moksa cannot be made to adopt an unanimous position as to the nature
of moksa, and " that in its turn is because one’s notion of moksa logically

_follows from one’s metaphysical convictions, Of course, these advocates

of moksa will declare with one voice that the attainment of mokga signifies
a cessation of the transmigratory cycle, but this will be too slender
a basis for that unanimity among the various theological orders which
Haribhadra was aiming at. That is why we have earlier opined that a
belief in moksa ( and omniscience ) should not have been made by
Haribhadra the basis of his appeal for broad-mindedness. In any case
the present discussion is somewhat out of tune with Haribhadra’s
crusade against sectarianism and metaphysics—mongering. For the rest
it ought to be easy to see what Haribhadra is driving at in this part
of hisargument ].

‘(@) The Author’s Own View :
sqIfage: gAT A% FETEdreAr @Iy |

AWEY A9 A gH sAfEAssAfER a9 |2

vyadhimuktah puman loke yadyias tadrso hy ayam |
nabhavo na ca no mukto vyadhina'vyadhito na ca [/187//
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The case of this man (i. e/ of the soul having attained moksa ) ii
like the ordinary case of a man cured of an ailment; or mneither can i
be said that he has now gone out of existence, or that he has not been

cured of his ailment or that he was not earlier 'suffertng from this
ailment-

¥ uq AErsAree-agegREmra |
fafMgaaaiammiaags 1ccl

bhava eva mahavyadhir janmamyiyuvikaravan |
vicitramohajananas tivraragadivedanah [/188]]

The worldly existence is of theform of a terrible ailment which 1‘1‘a§
got birth and death for its concomitant disturbances, which produces div-
erse types of delusion, and which causes acute sensation of attachment etc.

gedlsaneaArsifeRagaftEas: |
quisqwataaag @agrogarfafa 12 <Rl

mukhyo’yam atmano’nadicitrakermanidanajah |
tatha’ nubhavasiddhatvat sarvapranabhytam iti |/189/]

It is the chief ailment of a soul and is caused by the beginningless

serles of karmas of diverse types; for in the form described above it 18 -

_directly experienced by all beings whatsoever.
wg-gTiE gl geq wAee |
SREALEUGIC ALK CECHIRE]

etanmukta$ ca mukto’pi mukhya evopapadyte |
Jjanmadidogavigamat  tadadosatvasangateh | [1 90//

Again, it is when cured of this ailment (i, e. of the worldly .

existence ) that a man can chiefly be said to have been cured of an

ailment; and when that has happened it becomes proper to say that
’

the man now suffers from no disturbances caused by an ailment, for the
disturbances like death etc. are now really gone.

FEaqAASsiy gaEaaEagNa: |
3 DgeEggEa: 132
aee fg quwEnd aIeEEE

tatsvabhavo pamarde’ pi tattatwﬁbh&wayogata[z /
tasyaiva hi tathabhaval tadadosatvasangatik [/191]]

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

QWIAISEd @Y gfasr gdg gaa |
WAl gor argaskmaga: (11810

svabhavo’sya svabhavo yan nija sattaiva tattvatah |
bhavavadhir ayam yukto nanyath@’tiprasangatak [/192/]

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

[191-92] In these verses Haribhadra is emphasizing that a soul’s
giving up certain old features and taking up certain new ones is compa-
tible with its retaining its inherent nature throughout. This will become
further clear in his anti-momentarist arguments to be offered next. The
momentarist is alleged to have maintained that a thing exists during
one single moment while not existing during the remaining moments—
the idea being that ‘to exist’ is'a thing’s nature during one single mom-
ent while ‘not to exist’ is its. nature during the remaining moments. -
Against this Haribhadra argues that a thing can have but one nature
throughout its career and that it ig impossible fora thing whose nature
is ‘to exist’ to become something whose nature is ‘not to exist’

(b) A Refutation of Absolute Momentarism ;
SATFTEFRIEAIE g8 g |
gasEaTFaEse) @REar 837 & 1233

anantarakganabhitir  atmabhuteha yasya tu |
taya’virodhan nityo’sau syad asan va sadaiva ki 11193/

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

§ 0T A wEdagaaadifag |
faes smarRa agmeafacaar )29

@ eva na bhavaty etad anyathabhavanttivat |
viruddhari tannayad eva tadutpattyaditas tatha ([194/]
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The disputant in question Luight plead in self—defepce: “We can
well say ‘this entity does not exist now ’ just as (on_the rival’s O’W,!':l
showing ) we can say ‘this entity has become sqmething diﬂ”eren't now 5
But tbis will be a self-contradictory plea according to the dlspn‘tants
own logic (inasmuch as the disputant submits that ‘to be’ and' to be.
something different’ are mutually contradictory characters while we
submit that .‘to be an entity ’ and ‘not to exist’ are mutually contfa-
dictory characters ). Moreover, new difficulties will crop u.p .if we ra}lse
questions about the origin etc- of this (allegedly non-existing ) entity.

qdIsed ggurgwa) sy g @ aq |
geataer gawla: @ar AR A giedfd 11g R4l

sato’sattve tadutpadas tato naso'pi tasya yat |
tannastasya punar bhavah sada nase na tatsthitih [[195]]

If an entity assumes the form of non-existence this non-existence
will have an origin and hence also an end; and this in its turn means
that an entity which is already destroyed. comes into existence once more.
On the other hand, if the destruction of the entity in question is ever—present

the entity can never possibly exist.
g goRafiaal ¥ FGelarfzaonfeaa
g5q3 Aggged aur SiwEAfERa: 1124l

sa ksanasthitidharma ced dvitiyadiksanasthitau |
yujyate hy etad apy asya tatha coktanatikranah |/196]/

It might be said that the destruction in question is but the pos-

itive momentary entity arising next to the original (momgntary ) entity-
But this statement will be tenable only. in case this second entity do.es
not last beyond a single moment. And then what we have said (v‘,1z-
that the present disputant concedes the possibility of an entity assuming
- the form of non—existence ) will retain its validity,

goRaAY qiaer ArRafgRaEEd: |

a9l ar Ay qdsEd suaRuam 12l

- ksanasthitau tadaivasya nasthitir yuktyasangateh |
na pascad api sa neli sato’sattvam vyavasthitam [[197]]

For if the destruction of a2 momentary entity means the positive.

entity arising mnext to the original entity it will certainly be untenable

to say that this second moment does not contain the original entity but

R iR

R ol
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it will not at all be untenable to say that the moments ‘coming after
this second moment do not contain this entity. And the present disputant
will stand committed to the position that an entity assumes the form of
non-existence (not in the next moment after the moment of its birth
but in the moments coming after this next moment). [This will leave his
position open to the difficulties urged in the verse 195].

[193-97] These anti-momentarist arguments of Haribhadra are
somewhat obscure but fortunately the last three verses of the present
sub-section are bodily taken from Haribhadra’s own Sastravarta-samu-
ccaya on which Yasovijaya’s commentary too is avajlable, A perusal of
Ya$ovijaya's commentary on the Sastravartzsamuccaya verses 4.11-17 and
4.37 enables the reader to grasp Haribhadra's meaning. The verses 195-97
of the Yogadrstisamuccaya are the verses 4.12-14 of the Sastravartasamu-
ccaya. Heace it is that for the verses 196 and 197 we have here accepted
Vasovijaya’s—rather than Dr. Mehta’s — reading,

(c) A Refutation of Absolute Eternalism :
wawrarAgIacagsr gokeqar |

THFAFENAA A GIRAET FHG (123 ]|
bhavabhavanivrutav apy ayukia muktakalpana /
¢kantaikasvabhavasya na hy avasthadvayam kvacit 11198/
Similarly, it will be untenable to posit the state of moksa without
first granting that the cessation of the state of worldly existence is a
fact. But an entity that is uniformly of one nature (as is everything

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

qgIT 9 gqid geel sy |
qeeadIATaAgise Adr qifkaw gang |12R%)

tadabhave ca sarsari muktas ceti nirarthakam |
tatsvabhavopamardo’sya nitya tattvika isyatam |]199]]

In the absence of that (i. e- in the absence of anything being chara-
cterized by two states) it will be senseless to speak of a soul in bondage
and one released. Hence logic demands that the dlsappearance of certain
features from soul should be treated as a fact.

Resraraqd orgeanen faad
garAIfgadg geaguara a=af: 1R ooy

didrksadyatmabhatam tanmukhyam asya nivartate |
pradhanadinater hetus tadabhavan na tannatih [/200]]
12 ‘
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|
Thus desire to see etc. are a soul's inherent features and they tease

it & litéral sense of the term; they are a case of the transformation
bf prakgli étc: - so that this transformation comes to an end when they
dte ho more.

[200] The reference is here to the Sankhya position that Prakrti-
the basic prmcxple of materiality — undergoes transformation in the form
ot the things of our everyday experience so long as and oniy so long

as Puru;a— the basic principle of consciousness - suﬂ‘ers from ‘desire
to see’ etc.

srgyr wqifdd fregRar 9 w9 Ssqd |
tg 9 vafaega 9 gwes g IR o

anyatha syad iyam nityam esa ca bhava uc_yate ¥
evam ca bhavanityaive katham muktasya .rambhavah /IZOIII

Otherwise, the transformation in questlon will prove to be an eternal
operation while ‘worldly existence’ is a designation of thi§ very trans-
formation ; this means that the worldly existence will then prove to
be an eternal operation. How will moksa become a possibility under
conditions like these ?

AT qAQ) A JAg aqIT FIH |
Hi-arsd fRRAAf mrama @ g 1ReRUl

avasiha tattvato no cen nanu tatpratyayah katham |
bhydnito’yari kim aneneti manam atra na vidyale /I202/1

It might be said that the diversity of states (characterizing an
entity) is not something real. But we ask how this diversity is expe-
rienced then. It fnight be teplied that the experiende in question is
illusory and hente incapable of deciding the issue: Against this our
submission is that thete is no evideiice in support of siich & proposition
(i. e. in support of the illusory character of the experience in question).

ARt § wid 3 ot g o |
99: f& wrFaRaq eg-aa fagaraar (1R o3

yogijhanam tu manani cét ladavdsthaniaiari tu Gt |
tatah kim bhrantam etat syad anyatha  siddhasadhyata |/203/

It might be said that yogic knowledge provides the required evidence.

But we point out that (the state of acquiring) yogic knowledge is itself
# new state. One might ask us what we are driving at. Our reply is that - '

~

~

...
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in tHat cdse this knowledge will itself be illusory. And if that be not so
(i. e. if knowledge in question be not illusory) our position (that a real
change of states is a possibility) stands vindicated.

(d) A Recapitplation of the Author’s Own View :

sqbqEagaE a1 q@edr ar 493 f |
sqTfag®Y A @ear wEIfageeEd [1Ro 8l

gaifl azaEr ar g ar qda
g@misfy g9 @ g@ geassdfm i IReull

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

sarnsant tadabhavo va tadanyo va tathaiva hi /
mukto pi hanta no mukto mukhyavyityeti tadv;a’alz 1120511

It is not logically tenable to apply the epithet one cured of an
allment' to one still suffermg from this ailment, or to the absence of
thls one, or to someone else. Similarly, in case the epithet ¢ one released
from the worldly bondage’ is applied to one still suﬁ'ering from this
bondage, or to the absence of this one, or to someone else calling a
soul a released one’ will not mean that this soul {s actually a released
one—thxs is the declaration of those who are conversant with the matter.

dosaifdy % safgs s R
WY g au GGy @ IRe sl

kginavyadhir yatha loke vyadhimukia iti sthitah |
bhavarogy eva tu {atha muktas tantresu tatksayat |/206]/

-Just as in the ordinary life the man whose ailment is no more with
him is called one released from this ailment, similarly the doctrinal text
calls that soul a released one which formerly suffered from the ailment
caglled worldly existence but which has this ailment with it no more.
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' SECTION VII
THE CONCLUDING REMARKS (MISCELLANEOUS)

[The verses 207-228 constitute Haribhadra’s concluding remarks to
the present text and they cover various topics of a rather miscellaneous
sort. In the verse 207 we are informed that the material for this
text has been collected from numerous writings on y0ga ( meaning per—
haps writings on yoga, belonging to numerous schools ) and that it has
been composed by the author with a view to refreshing his own memory.
In the verse 208-209 it is contended tbat the text might be of some use
to certain types of yogins as well (i. e- of use not only to the author )
and the verses 210-13 describe these types of yogins, The types are two
in number and in the course of describing the second type of yogins it
is said that they already possess two yamas while seeking to acquire
the remaining two as well and that they having first availed of the
first ‘ unfailing circumstance ’ are later on rewarded with the remaining
two as well. The verses 214-18 describe the four yogins in question and
the verses 219-21 the three ‘unfajling circumstances ’ in question. "The
verses 222-28 are of the nature of a parting exhortation in the course
of which Haribhadra expresses hope that his text will not fall into the
hands of incompetent persons.and will be heartily received by the com-
petent ones. This whole section {s easy to follow but something may be
said about the four types of yogins, the four yamas and the three ‘unfail-
ing circumstances’. Of the four types of yogins, gotrayogins are yogins just
for the sake of name while the kulayogins, pravritacakra—yogins and nispanna.
=yogins seem to be the possessors of yogas that réspectively correspond
to ‘yoga by intention’, ¢ yoga by scripture ' and ‘yoga by self- exertion’ of
the earlier description. For in that earlier description we were told that
the possessors of ‘yoga by self-exertion’ have no use for scriptural
texts and here we are béing told that the nigpanna-yogins have no use.
for Haribhadra’s text; and nothing seems to militate against identifying
the kula-yogin’s field of operation with that of ‘y0ga by intention’ . and
the pravrtiacakra-yogin’s with that of ‘voga by scripture’ - even if, as we
have seen, there are difficulties in determining the exact boundary bet~

ween (and the spheres of ) the two fields. As for the four yamas and -

three ‘unfailing circumstances’ Haribhadra’s present description seems
to suggest that the kula—yogins possess the first two yamas and the
first ‘unfailing circumstance’ while the pravrattacakra—yogins all the
four yamas and all the three ‘unfailing circumstances’. But much should
not be made of this suggestion, for in the verse 2] the upholder of the
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first yoga-viewpoint ( who can only be a kula-yogin) was said to be
a possessor of all the four yamas (unless icchadika there means not all
the four yamas but only the first two ) while in the verse 34 he was
said to be a possessor of all the three ° unfailing citcumstances’. After
geveral introduction the verses of this section can be read as they stand,

(a) A General Remark About the Character of the Present Text :
FARAAS Y G0 gL |
TENRT DMsaARAIFEHIY 9@ Row)l

anekayogaiastrebhyah samksepena samuddhytah |
d_r.ytiblzedena\ Jo0go’yam atmanusmytaye parak [/207//

Out of numerous texts on yoga this chief yoga-—diversiﬁed accor—
ding to the viewpoints adopted--has been derived by me briefly and for
the sake of refreshing my own memory.

(b) The Four Types of Yogins :

gorikamdza sgal A gq: |
7T WIS Fadr a4 fFeead 130 ¢l

kuladiyogabhedena caturdha yogino yatah |
atak paropakaro’pi leiato na virudhyate 1/208)]

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

FOITATR T q wArEgrivHIRon: |
DA a g ads qwshegafzmam 130

kulapravrtiacakra ye ta evasyadhikarinah |
yogino na tu sarve pi tatha’siddhyadibhavatah [/1209//

Among the yogins only those who beloug to the types called kula-
yogins and pravritacakra-yogins—and not all the (four) types of them -
are entitled to study this work of mine; for in the case of the remaining
types there are ( obstacles like ) under-qnalification etc. (i. e. under—

_Qualification in the case of gotrayogins, over-qualification in the case
" of nigpanna~yogins ),

T Afrat 3 srareagaigmanT ¥
FANMA 3534 Maaqsla Ay 1390

Jye yoginan  kule iatas taddharmanugatas ca ye |
kulayogina ucyante  gotravanto’pi napare |[|210]/
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Those who are ( deservedly) born in the families of Jogins of
( even when born elsewhere) who follow the yagins’ code of conduct,
only they are called kula-yogins and not also those in whose case the
( remote ) circumstances of birth are alone fayourable for yoga-pras
ctice ( these latter being called gotra-yogins).

gdaafiorsd  nedafzwlan
gareaY falares ey Fafzan 13820

sarvatradvesinas  caite gurudevadvijapriyah |
dayalavo vinitas ca bodhavanio yatendriyah [[211]/

They (i. e. the kula-yogins). display enmity - towards none, are
devoted to the preceptors, the deities and the Brahmins,are kind-hearted,
are humble, are possessed of understanding and have their senses under
control.

qgREmE AGAEAGATSAL |
mA(DNsFd gamRgmPaar 1R 2R
pravritacakrds tu  punar yamadvayasamairayah |
Sesadvayarthino*tyantai $usragadigunanvitah /212

On the other hand the pravyttacakra~yogins are already in possession’
of two types of yama while intensely aspiring to acquire the rempining
two types, and they are also possessed of the mentorious quahtles hke -
desire fo hslen (to the scriptural texts ) etc '

AGERFANAT  gEagg@I i |
wastEmiRon sl afkg: kL2
adyavaficakayogaptya tadanyadvayalabhinah |
ete’dhikarino Jyogaprayogasyeti ladvidah //2]3//

Moreover, having availed of the- first ‘unfailiug circumstance’ they -
have, through it, acquired the remaining two of them as wg]l. That the
yogins of this description (i. e. the kula- _yogms and the pravrttacakr
yogms) are entitled to perform yoga—expenment is the verdict of t};‘qﬁe.
who are an authority on these matters,

(c) The Four Types of Ethical Conduct :
wiftaea: = gategr @ @am
aingeaqradsaifkagfian 139 gl

ihahimsadayah panca suprasiddha yamah satam |
aparigrahaparyanigs tathecchadicaturvidhap |/214//
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In this cofnection the five noble traits of character from non-
injury downd to non-greed (i e non-injury, truthfulness, non-steal=
ing, sex-control, non-greed ) are well known among the cultured
circles as yama, and so also are the four traits called ‘yama by intention’
ete. (i, e. ‘yama by intention’, ‘yama by aetivity’, ‘yama by firmness’,
Yama by accomplishment)

agrmarfagar qursfefionfadl |
aAfea=aIsaqdg g9 aw w3 g 1R Lal
tad'vatl'ctithajmt'iyum tat}ia’viﬁar’izzarhin‘i/
yamegy icch@'vaseyeha prathamo yama eva tu [/215/)
Of these four ty pes of yamas tbe first (viz. ‘yama by intention’ )
is to be viewed as consisting in a desire to practise yamas, a desire
aecompanied by a liking for stories relating to yamds and ome that is

not ill-digested (i. e. one that yields no harmful .consequences in the
long run).

w49 TAE g qAGIFART a9 |
gafafiy faRar et 49 a4 194
sarvatra $amasarat tu yamapalanam eva yat |

pravyitir ika vijfieya dvitiyo yama eva iat [/216))

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

fvafranid awareads ag |
N .
gaeiafie fRd gl aw w & 1320
vipakgacintarahitam yamapalanam eva yat |
tat sthairyam iha vijfieyarh trttyo yama eva hi 11217]]

iiﬂllarfy, by ‘firmhéss * is Here meaiit the observarce of Jtdmas
without d féat of possible viclations, and it is this firmness that

_ constitutes the third type of yatid (viz: ‘Vama by firtaness *),

qudaras daq faf garquaa: |
Afregafmaia agal an ta g 1%

pararthasadhakai tv etat siddhik Suddhantaratmanah |
acintyaiaktiyogena caturtho yama eva tu [/218)/

The observance of yamas ot thé part of a pure~heattéd soul and in

the interest of otHErs; aii observaice that bécomés possiblé owing to the
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presence of an inscrutable capacit‘y in the agent concerned, is called

‘accomplishment’, and it is this accomplishment that constitutes the
fourth type of yama ( viz- ‘yama by accomplishm;nt' ).

(,d) The Three Types of Favourbale External Circumstances :
afz: sequErEAeIAg AT |
N
JUTEAQ T SrgEsaF: 39a 1R L%

sadbhik kalyanasampannair darsanad api pavanaih |
tathadarsanato  yoga  adyavaiicaka  ucyate |[[219]/

Coming in contact with the noble souls who have stocked in
plenty the fruits of virtuous acts and whose Very sight is purifying,

and rightly appreciating what is commendable in them is called the.

first ‘ unfailing circumstance' ( viz. ‘unfailing contact’).

duiil sorRERfan gEe |
FRarsTsIHAT: TAFRGIIIEAIA: IRR ol
tesam eva pranamadikriyaniyama ity alam |
kriya’vaficakayogah syan mahapapaksayodayak [/220]]

A mere regular performance of acts like offering bows ete, in relation
to these very noble souls—a performance that eliminates great sins—is
called ‘unfailing act’ (i. e. the second ‘unfailing circumstance’ ).

FRIFSIHANEG H¥F 1@ A |
0. .
argTrareEtoaafas) gat @ar 1k

phalavancakayogas tu sadbhya eva niyogatah |
sanubandhaphalavapiir dharmasiddhau satam mata [/221]/

In connection with religious accomplishments, by ‘unfailing fruit’
(1. e. the third ‘unfailing circumstance’ ) the wise men understand ‘the
inevitable receiving from the noble souls of the fruits serlally following
one another ( the series lasting till moksa is attained ).

(d) The Parting Exhortation : ,
gog R fnamearadsiy sedaarg |
FAON ATIRETFASRT 7@ 133U

kuladiyoginam asman matto’pi jadadhimatam |
§ravanat paksapatader upakaro’sti lesatah [/222|/

CONCLUDING REMARKS (MISCELLANE 0ous) 97

The kula-yogins etc, who are even more dull-witted than myself
will be somewhat benefited as a result of listening to th%s work of n.line;
for example, this listening might generate in them a feeling of partisan-
ship ( for the theses advocated here ).

’ qifa®: ggqrard wEwEAr 9 ar G |
gadvral [F wigEdgaiE@ 1R

tattvikak paksapatas ca bhavasinya ca ya kriya |
anayor antaram jheyath bhanukhadyotayor tva [/223]]

Now between a feeling of partisanship for a true thesis and an
action performéd without a feeling of enlightenment the difference is the
same as that between the sun and a glow-worm.

aNaFed aq aweaged @ farfw |
Rudafie wARE ara@g g 1321

khadyotakasya yat tejas tad alpam ca vinasi ca |
viparitam idam bhanor iti bhagyam idam budhaih [/224]/

The light of glow-worm is meagre and perishing while that of the
sun is of the opposite kind (i. e. is tremendous and lasting)=all this
should be pondered over by the wise men.

sgd arSaT @R fg anan &1
g FeaoTERATAl A Rydr & 1Rl

$ravane prarthaniyah syur na hi yogyah kadacana |
yainah kalyanasattvanam maharatne sthito yatah [/225]/

To the competent persons I need not address a request that they
listen to my work, for the men of virtuous disposition are themselves
always on the look out for great jewels (i. e. for good writings).

Yafgeaidy R qal« qule g |
gfwg 3¢ wig AREd R SEU N1RRR

naitadvidas tv ayogyebhyo dadaty enam tathapi tu |
haribhadra idam praha naitebhyo deya adarat 11226/

And though the persons who know the matter do not offer it (i.e.
a work like mine) to the incompetent ones, Haribhadra respectfully
requests the former that they do not offer it to the latter,

13
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Hayg Farseursi agayly srad |
saeRETd @ gauladiea: 133l

avajicha kyta@'ipa’pi yad anarthaya jayate | )

atas tatparihararthatm na punar bhavadogsatah [1227]]

Since i i !
N unfo::teugzt:zatters like these even slightest display of disrespect results
consequences I bave made the abo i
o ort ve request with a view.
avoiding such consequences and not out of ill-will (towards those

against whom the request is directed).

AMYeg gaRa 3Ny fafuArshaa: |
AeaafnRNe: ¥fEEgaray 1R3¢

yogyebhya:f lu prayainena deyo’yar vidhina'nvitaik |
matsaryavirahenoccail  Sreyovighnaprasantays //22;9//

0n the Other hand, to the colnpetEnt pchOtlS the dlﬂy equipped
teachels Shbuld dﬂlgeﬂtly OECI it With a mind f!ee f]om lealousy and

with a view to eliminatin i
_ A g the h i
of welfare, indrances that might obstruct the path

¥ % % % %

APPENDIX 1

THE TREATMENT OF THE PROBLEMS OF YOGA IN THE
VOGABINDU AND THE DVATRIMSADDVATRIMSIKA

One of the major peculiarities of the Yogadrstisamuccaya is the name

.given by the author to the subject-matter of his treatize. In common

parlauce the yoga signifies a systematic practice of meditative concentration,
but that certainly is not the meaning —at least not the whole of the
meaning—Haribhadra intends to attach to this word. To put it ina
nutshell, by the word yoge Haribhadra means all such activity on 2
man’s part as is conducive to his spliritual upliftment and the question
arises as to why - and with what propriety-thils usage was ‘ado_p_t(ed
by him, If reliance is placed on Haribhadra's own ‘references there was
preseut before him a huge mass of literature emanating from the different
schools of thought and dealing with the same problems as Haribhadra
takes up in his writings on yoga. May be the authors of this ‘inuitisl_:aded
Jiterature considered themselves to be an authority on yoga but it is also
possible that Haribhadra calls them so for no reason other than that
they happened to satisfy his definition of ‘an authority.on yoga.' Ho,wév»er
a query concerning this matter will be primarily historical and we,_'need
not enter into it just now. Our present purpose is to determine as
precisely as possible the scope of enquiry of a work dealing with the
problems af yoga as Haribhadra understood it. We think that In_this
connection our basic source-material ought to come fiom Hagiﬁha@ra’s
Yogadgst,'isamuccaya and Vogabindu as also from the Dvatrimsikas 10th-
26th of Ya$ovijaya's Dvatrirhéaddvatriméika.! The ‘Yogadgs,t_isam‘ucgaya
along with a somewhat detailed analysis of its subject-matter is _al_;gady
before us. The Vogabindu may be said to represent that churning of
the problem on Haribhadra’s part whose net outcome were the theses
propounded by him in the Vogadrstisamuccaya, while the gubject-
matter of both the Yogabindu and the Yogadrstisamuccaya was given
a new systematic arrangement — at places also a further elucidation
by Vasoviiaya in his Dvatrirh$ikas in question. Hence 8 summary account-
cum-analysis of the Yogabindu and of the Dvatrim$ikas 10th - 26th of

_the Dvatrirhéaddvatrimsika is being given below just to enable the reader

to see in a better light the subject-matter of the VYogadrstisamyccaya.
A careful perusal of the Yogabindu should convince one that
Haribhadra is here chiefly tackling three questioms, viz.

1, Yogabindu, L, D, Series. Ahmedabad, A, D. 1968; Dvatrim$eddiatrim$ika, Jaina
Dharmaprasaraka Sabha, Bhavnagar, Sarh, 1966, :
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(i) What is good conduct and how to gradate the men of

good conduct ?

(ii) What is the metaphysical explanation of good conduct on
a man's part ?

(iii) How to reconcile the differences obtaining between the
authorities dealing with the problem of good conduct ?
Thus when Haribhadra speaks of the five types of Yoga Viz,

adhyatma, bhavana, dhyana, samata, vrilisatnksaya he is in fact enumerating .

the types of good conduct as he conceives it. In the.early part of the
t:ext'(vv. 68 ff.)! yoga is practically identified with adhyatma (to the
exclusion of the remaining four types ) while-in the concluding paits
(vv. 379 f. ) it is practically identified with adhyatma and uvrttisarnksaya
(to the exclusion of the remaining ‘three types ). Now we can treat
adkyatma as a near synonym for good conduct and here is Haribhadra’s
definition of it ;: “ One who maintains propriety in all his dealing'st,
pdnde'rs over the essential nature of things on the basis of the scrip-
tural texts, and is much used to adopting the attitude ‘of friendship
etc, (i. e. of friendship; compassion, joy and apathy ) is considered to
be a practiser of adkyaima by those who are an authority on the matter”.?
Elsewhere (vv. 370—404) we are offered three alternative accounts
of qdl_;JQWma'whicb respectively identify it with (i)japa (i. e. the mutter-
1n§,of;'_fa chant in praise of some deity ), (ii) introspection, and (iii)
deity-worship, confession of guilt and adopting the attitude of friend—
ship etc. Practically speaking, bhdvana stands for a constant practice of

adhyatma (v, 360 ), dhyana for meditative concentration ( v.362), samata

for not developing an attitude of attachment towards certain things and

that of aversion towards certain others (v. 364 ). Lastly, orttisamksaya

in gssence means getting rid of the accumulated karmas and not accuin-;

ulating new ones (v. 866 ). These details taken by themselves are mnot

much ixﬁ‘portgnt but they throw a flood of light on the working of

Hagibhacﬁa’s minl when we find him linking his present account of the

types of yoga with his account of the types of human personalities.

According to the gradation adopted in the Yogabindu the human
personalities may be divided into following types (arrangéd in such a
mauner that an earlier type is less elevated than a later ox'xe)‘:

(i) Welcomer -of the worldly Existence ( vv. 86-95)

(i3} Apunarbandhaka ( vv.178-251)

(i) Samyagdysti ( vv. 252-351 )

(iv) Caritrin ( vv. 852-56)

1. References to L. D, Series Edition (1968)
9. aucityad vyttayuklasya vacanat tatlvacintanam | )
maitryadisaram alyantam adhydtman tadvido viduh || (v.358)
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Now Haribhadra tells us that the practice of ad‘hyatma anc? bhz’wan.a
on the part of a welcomer of the worldly existence 1S not. genulne,.thT;r
practice on the part of an apunarbandhaka or a sa_nqag.d,rfttl is pracnca. y
genunine, whiie their practice on the part of a caritrin is really genum‘e
(vv. 369-70 ); as for dhyana, samatd and v,rttisamk,ta.ya. he says that'n practi-
ce of them is possible only on the part of a caritrin though- ?h1s prac-
tice runs an uninterrupted course in the case of the comparatively xnote
advanced c@ritrins and a more Or less interrupted course in fhe case of
those less advanced (vv. 371-72 ). This scheme of classifying human
p:rsonalities and characterizing their conduct can be better f.ollowed
by the students of the Vogadrstisamuccaya if they forget what is ?:erei
being said sbout the samyagdrsti ; for then the first four yog?-wew
points of the Yogadrstisamuccaya will be found to chaTacterx.ze the
apunarbandhaka of the Yogabindu and the last f.m%r yoga-vxewpomt.s of
thé Yogadrstisamuccaya to characrerize the caritrin of the Yogabmduf
Perhaps Haribhadra became convinced that the presence. of the type
Samyagdystl in the Yogabindu account of human personalities- was apom-
alous, but there can be two opininns on the question. In an}t case, ﬁhe
only vital difference between the Yogabindu and Yogadrstisamucecaya
‘accounts of human personalities is . that former fecognizes the type
Samyagdrsti while the latter does not.

We have just seen tbat dhyana, samatd and vyttisamksaya are the ?ha—
racteristic activities of caritrin of the Yogsbindu account. Now it is
because dhyana and samatd ( or something akin to it) characterize also
the last four yoga-viewpoints of the Yogadrstisamuccaya account we
have found it possible to institute an almost exact para]leli.sm betwegn
the caritrin of the Yogabindu and the last four yoga-viewpoints of the
Yogadrstisamuccaya. But what about vrilisaimksaya ? Really speaking,
vpttisamksaya is not a quality of buman cbaracter but a concept that
proves useful in giving an account of the c@rilrin (or of the last four
yoga-viewpoints ) in terms of the tenets of the Karma doctrine of ?he
Jainas. ( For all practical purposes vrilisamksaya can be equated with
Karma-ksaya ), When we say that ome of the three chief questions tack-'
led in the Yogabindu pertains fo ‘a metaphysical explanation of good
conduct on a man’s part’ we are in fact referring to the question of
giving an account of human conduct in terms of the tenets of the Karma
doctrine of the Jainas. In the Yogabindu such an account is expressly
given (in vv. 164-72 ) and Irequently defended  while in the
Yogadrstisamuccaya it is simply presupposed and not elaborated
for the fear of duplicatirg the Vogabindu-account but may be
also for the fear of appeafing to indulge in sectarian mataphysics—
mongering.
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Lastly, we come to the third q!uestion of the Yogabindu — viz. that
of reconciling the differences obtaining between the authorities dealing
with the problems of good conduct. Haribhadra must have felt that
these differences pertain not so much - perhaps’ not at all —to the
problems of good conduct as such as to those related to the ‘meta—
physics’ of good conduct. Hence it is that we occasionally find (e.g. in
vv. 100-108) him comparing and contrasting the tenets of the Karma-doc- .
trine of the Jainas with the corresponding tenets of other schools- This - i
ultimately leads him to undertake a refutation of the Buddhist' und
Sankhya positions on the question of omniscience ( vv. 438 -57 )
of the Buddhist doctrine of no-soul (vv. 476-77), of Sankhya eternalism
(vv. 478 -89), of Vedanta nondualism ( vv.513-23 ) etc. — a refuta-
tion haying little direct bearing on ethical problems. Much of this
discussion finds no place and rightly in the -Yogadrstisamu-
ccaya but a brief refutation of Buddhist momentarism and Sankhya
eternalism occurs here too by mistake as it were. In any case, as @
result of Hdribhadra's studied avoidance of metsphysical controversies
in the YVogadrstisamuccaya his appeal for eschewing theological sectari=
avism — which makes its appearance here as in the Yogabindu ~ sounds
more sincere here than in the Vogabindu.

II
The Dvatritaiikas 10th - 26th of Vadovijaya's Dvatriméaddvatriméika
have their own value for a student of the Yogadrstisamuccaya. All
these dvatrim$ikas deal with the problems of y0ga in Haribhadra's sense
of the word and they lltera]ly borrow the major part of their material
either from the Yogabindu and its commentary or from the Yogadrstl
samuccaya and its commentary, For the present let us ignore the dva--
trimsikas 11th, 20th, 25th and 26th in which for the most part VYasov-
ijaya either criticizes or endorses — mainly doing the former—certain .
positions upbeld by Pataiijali but left unnoticel by Haribhadra ( the.
very title of the llth dvatrim$ika being Patanjala~yogalaksana ), Of the -
remaining th1rteen dvatrim$ikas the 10th - 18th ( barring of course, the ‘,
1lth ) are based on the material borrowed from the VYogabindu (and its.
commentary ), the 21Ist - 24th on that bofrowed from the Yogadrstisam—

uccaya (and its commeutary) while the 19th is based on that borrowed
from both.

Now the very fact-that a logician of Yadovijaya’s acumen could
thus bring together in one writing the material borrowed from the
Yogabindu and the.VYogadrstisamuccaya should be enough to dlspel the
likely apprehension that the Haribhadrian writings in question -are
mutually divergent in any important respect, Such an apprehension might
arise from the fact that the ideal human personality is _-Vdiv;d.ed«_by

i
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Haribhadra into three broad grades-— viz. apunarbandhaka, samyagdysti
and Caritrin — {n the Vogabindu and into two such grades—viz. the
first four yoga- viewpoints and the last four yoga-viewpoints - in
the Vogadrstisamuccaya. Vadovijaya seems to have taken special care
to allay this apprehension., And the distinctive feature of his thinking
on the question is his hint that this kind of difficulty arises even in
the case of the Yogabindu taken singly. For in the VYogabindu in the
course of his detailed account of the apunarbandhaka and the samyagdrsii
Haribhedra makes it amply clear that good conduct on the former’s
part is ouly practically genuine while that on the latter’s part is really
genuine, ( v. 203) ; but later on he maintains that good conduct on
the part of an apunarbandhaka or a samyagdysti is only practically gen-
uine while that on the part of a c@ritrin is really genuine (v, 369 ).
That is to say, the status of a samyagdrsti is somewhat anomalous in
the Yogbindu itself. By way of removing the anomaly Va$ovijaya virt-
ually comes out with a ruling to the effect that in those cases where a
samyagdrsti is said to exhibit a really genuine good conduct the fact
taken into consideration is that he is free from the udaya of the
anantanubandhikagayakarmas while In those cases where he is said to
exhibit only a practically genuine good conduct the fact taken into
account is that he is under the sway of the udaya of the remaining
three types of kasaya-karmas, [ bhinnagranther vidaritativraragadvesaparina-
masya tu bhdvato yogah sambhavati] ., apunarbandhekasya tu na sarvadikas
tathaparinama iti dravyata eveti || Dvalrimiad, 14. 16 || nanu samyagdrstipary-
antam anyatra drayyayoga cvocyate katham atra bhavato’yam ukta iti cec carilra-
paripanthinam anantanubandhinam apagame tadgunapradurbhavaniyama iti nisca.
yasrayanat ... || Dvatrirlad, 14. 18 || ]

Yasovijaya's way of looking at the things has far-reaching imp-
lications, for it enables us to see as the parts of a harmionious whole
the traditional Jalna position on the question, the two positions main=
tained by Haribhadra in the Yogbindu. and the one maintained by him
in the Yogadrstisamueccaya.®*  In this background "we can see why
Ya$ovijaya found it extremely easy to app]y to  the eight yoga View-

- 3. Really speaking, the verse in question is silent about rhe ngyagdnli but since Yaso-

vijaya (in the Dvatrirsaddvatrirhsika 19,14) accepts the commentator’s suggestion that
Apunarbandhaka here means A punarbandhaka as well as Samyagdysti the above
account of the working of Yafovijaya’s mind is not affected by the discrepancy,

4. Little wonder that Yalovijaya could confidently declare that Y084 siguifies absolutely
nothing over and above what the Jaina tradition had known under the heads samiti
and gupti (i, e, the moral dos and dou'ts). -

[samitiguptinam prapaiico........yoga ucyale| na hi samitiguptivibhinnasvabhavo
Jogapadartho'tiriktah ko’pi vidyate|| Dvatrithiad, 18.30]/)
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points of the VYogadrstisamuccaya the distinction between the ‘practically
génui«ne * and the ‘ really genuine ' — an application which was obviou-
sly ellowed by Haribhadra’s account of the yoga-viewpoints but . was
not actually made by him, [ mitradya api drstaya$é catasrah, kit punah sthir—
adya ity apy arthah | margabhimukhabhavena..... .dravyayogataya moksayojanar
kurvate || Duatrim$ad, 20,31]/)

This again explains why Vasovijaya could accommodate in one
single dvatrimiika the material that lay scattered in tbe body of the Yo-
gabindu and the Vogadrstisamuccaya and could be utilized in gradating
human personalities; this is the dvairim$ikd 19th whose title is Voga-
viveka and about which we have earlier noticed that it borrows its ma-
terial from both the Vogabindu and the Yogadrstisamuccaya- The imm-
ediately preceding dudirimiika — with the title Vogabheda - is devoted to
the Vogabindu classificaton of yoga into adhyatma, bhavana, dhyana, samata
and vrltisamk;aja. Vabovijaya must have realized that the information con-
veyed by this classification will also help the reader in better apprec-
iating the contents of the Yogadysﬁsamuccaya when a genera] account
of yoga is almost absent (a minor exception being the verse 17 which

" defines ¢ viewpoint ' ); hence his placing the duatrim$ika on yogabheda

just before that an yogaviveka end making both -form a kind of connec-
ting link between the earlier dvatrimi$ikds based on the YVYogabindu and
the later ones based on the Yogadrstisamuccaya.

The 10th dvatrimiika with the title Yogalaksana is also of use to a
stu&ent of the Vogadrstisamuccaya even if its material is borrowed from

the Yogabindu. For here Yasovijaya. discusses three main questions ~

viz. (i) What is wrong with the religious performances of a ‘welcomer’
of the worldy existence’ ? (i) What is the metaphysical explanation
of a man entering the path of good conduct, and (iii) what 1is the
mutual relationship between enlightenment and action ? The second
question is of use to a student of the Yogadrstisamuccaya simply because
it is discussed there too, but the first and third are useful in a different
manner. The Yogadrsnsamuccaya account of the ‘welcomer of ;he
worldly existence > makes no mention of his religious performances and
so the transition from it to the account of the first four yoga-view-
points sounds somewhat abrupt. This transition is made smoother in
case we are told —as in the Yogabindu and in the dvatrim$ik@ under
coﬂsidéfation — that the ‘welcomer of the worldly existence’ might also
possibly undertake religious performances but that they will serve no
purpose because this man lacks enlightenment, And by raising the gen-
eral question of enlightenment versus action Vasovijaya has given us a

gort of permanent clue—so to say—for unravelling the intricacies of all .
discussions on the gradation of human personalities. Some further
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help in the same direction comes from the dvalrita$ikds 12th and 13th
and this as follows. In the Yogabindu Haribhadra has spoken of pirvaseva
conceived as the preliminary phase of a man’s journey on the path of
good conduct and the constituent elements of it are four, viz. (1) worship
of the preceptor, deties etc., (2) gentlemanly, behaviour, (3) penance, and
(4) non-antipathy towards meksa. Now in the dvalrimiikd 12th—with the
title PUrvaseva — Vasovijaya discusses these four cunmstituent elements of
Purvaseva in a general fashion and he devotes the 13th. with the title
Muktyadvesa - to. the fourth, of these exclusively. This highlights the
importance Haribhadra-and following him Valovijaya - wishes to. attach,
to the quality of character called ‘non-antipathy towards moksa’ — g
quality which is woefully absent in the ‘welcomer of the worldly existence
and is definitely present in the Apungrbhandhaks (to say wvothing of the
Samyagdysti and the Caritrin),

The remaining four dyatrimbikas based on the material borrowed from
the Yogabindu—i. e, the dvatriméikas 14th-17th contaiu what may be
called the cream of this text of Haribhadra; for the 14th- with the
title Apunarbandhaka - discusses the nature of an Apunarbandhaka, the
15th—with the title Samyagdrsti—discusses the nature of Samyagdrgti, the
16th—with the title ISvaranugraha- discusses the prob]eiﬁ of divine grace,
while the 17th—with the title Dalvapurusakara—dlscusses the prob]em
of fate versus perseverence,

As has been notediearlier, the dvatrimséikas with the 21st - 24th borrow
their material from the Vogadystisamuccaya ; of these, the 21st-with the
title Mitra - discusses the first yoga-viewpoint, the 22nd—with the title
Taraditraya — discusses the nature of the second, third and fourth yoga-
viewpoints, the 23rd—with the title Kutarkagrahan1v;tt1—argues against

" logic-chopping, while the 24th—with the title Saddrsti—discusses the'

last four yoga~viewpoints.

Even a merg mention of the tittle of these dvatrimsikas of Yasovijaya
should enable us to form an idea of the most importapt ‘toples. Haribha~
dra sought to cover in his treatment of yoga.

14



APPENDIX II

A HINT FOR THE HISTORICO-COMPARATIVE STUDY
OF THE YOGADRSTISAMUCCAYA

The cultural activities in ancient and medieval India were on the
whole conducted under the supreme guidance of a theological tradition
and chief among such traditions were three, viz. the Brahmanical,
Buddhist and Jaina (each again divided into sects and sub-sects). Thus
whatever books were written in those times—barring those on purely
technical topics like mathematics, astronomy, grammar, lexicography = had
a sectarian-theological stamp fixed on their face, so to say.
Naturally enough, there could be no mistaking about the theological hue
of a book in case it dealt with theological or metaphysical matters
but uncertainties could possibly arise in case it dealt with purely
ethical matters (the Tamil Classic Kural being a case in point). For the
present, however, we are concerned with that type of literature where
ethical matters stood interniixed with theological and metaphysical
matters and where semi-popular mode of exposition had been adopted
—these being “the charﬁcterizing features of Haribhadra’s Yogadrsti-
samuccaya (also of his VYogabindu, if not of his other writings on yoga).
The most outstanding work of this category emanating form the Brahmaical
tradition is the Bhagavadgita, For various.reasons it might not be possible
to point out a single Buddhist work that would be a fit match for the
Gita but Santideva’s Bodhicaryavatara is certainly a great work belonging
to the category. in question. As already hinted, in the works of this
category theologica}, “metaphysicel and ethical matters were brought in
close conmection with each other and discussed together§ (to use the
terminology popularized by the Gita, these works jointly dealt with the
problems of bhakti-yogs, jiana-yoga and karma-yoga). Now, Haribbadra's
Yogadrstisamuccaya (as also his Vogabindu) even if falling in this broad
category, exhibit certain unique features. L

So far as ethical questions were concereed even the Brahmanical
works like the Gita and the Buddhist works like the Bodhicaryavatara
maintained positions that were on the whole liberal (because humanitarian),
but on the questions of theology and metaphysics they argued as if the
positions they defended were alone valid. As for the metaphysical
questions Haribhadra too seems to be convinced that the last word on
them has beed said by the Jaina tradition —though he makes deliberate
apd sustained efforts to see if the positions majntained in this connectjon
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by other can be shown to resemble those maintained by his own tradi-
tion. But I sharp contrast to the authors with whom we are compraing
him Haribhadra openly comes out against theological sectarianism, and
here lies the most unique feature of his writings on y0ga- particularly of

the Vogadrstisamuccaya and Yogabindu.

As a logical corollary to his aversion - perhaps growing aversion - to
theological narrow-mindedness Haribhadra was compelled to lay more
emphasis on things that united the wvarious theological orders than on
those that divided them. Hence it is that tendency to avoid metaphysical
controversies is more marked in the Vogadrstisamuccaya (a later work)
than in the Vogabindu (an earlier work)—a circumstance owing to
which the anti-sectarian arguments of the former are more telling than
those of the latter. However, even while thus "gradually dissociating
himself from metaphysical speculations Haribhadra did not think it proper
to put greater and greater emphasis on the questions of ethics - questions
around which it was really possible to build a stable unity of the people
belonging to various theological orders. As a matter of fact, Haribhadra’s
treatmeut of ethical questions is psrhaps poorer both in comparison to
that of a work like the Gita and in comparison to that of a work like
the Bodhicaryavatara. The reason for this unfortunate state of affairs is
Haribhadra’s feeling that a general faith in the doctrines— rather
dogmas - of moksa and omniscience is sufficient to demolish all barriers
separating man from man, and in this, we are afrald, he was mistaken.
We do not deny that the doctrines of #0ksa and omniscience were upheld
in common by almost all those theological orders which Haribhadra
sought to wunite; our point is that they did not counstitute the most
formidable plank of the platform of unity, But when all is said and
done, ungrudging praise remains due to Haribhadra for his having sown
the seed of a genuine type of humanism at a time when theological
bigotary was the order of the day,






INTRODUCTION

The Yogavin‘léikﬁ is ‘one of the twenty Prakrit tracts (each containing
20 verses) that Acarya Haribhadra wrote with a view to popularizing
his ideas on certain ethical, religious and metaphysical problems of a
rather miscellancous character. On the other hand, it is one of the four
texts (the two major ones being in Sanskrit and the two minor ones in
Prakrit) that the same Kcﬁrya wrote on what he calls yoga. This preli-
minary information should somewhat enable us to assess the worth of
this text,

Haribhadra’s use of the word Joga is in a way peculiar to him. For
he makes it to stand for all that he considers to be noble in man’s
character. Thus in  each and every department of worthwhile human
activity Haribhadra would distinguish between a Yogic (= noble, proper)
manner of doing thingsand a non-Yogic (= ignoble, improper) manper, In
his writings on Yoga Haribhadra is most usually grappling with the
problems of ethics (i- e. soclal conduct) and religion - to g lesser extent
with those of metaphysics, The underemphasis on the problems of
mataphysics is perhaps natural; for in adopting a mwetaphysical position
one ordinsrily acts in a correct Or an incorrect fashion and seldom in a
noble or an ignoble fashion, while the science of Yoga as Haribhadra
conceives it 6ught to concern itself with the problem of nobility or
otherwise of buman ‘acts. Be that as it may, in the Yogaviméika Hari-
bhadra -.develops his central thesis by way of -distinguishing between
a yogic and a non—ydgic manner of undertaking religious observances
(while always keeping in mind the distinction between a yogic and a.
non-yogic manner of behaving in general), "

In this text -Haribhadra divides Yoga into five main types which are
in fact nothing bhut several aspects - of uneven importance - of a properly
undertaken religious observance. But since such a religious observance
. may —and does-have numerous other aspects of a similar sort we are
’ provided with a clarification in the very first verse. The author .there
argues that even jf all pure religious performance is Yoga the things he
is going to describe in sequel are Yoga is a rather striking fashion. Another
point is equally worth noting. Through a particular line of thinking the
discussion on the problem of proper religious performance is made to bring
within its purview the problem of proper ethical conduct in general, Thus
we are told that the practice of a Yoga~-type (which in two contexts means
2 properly uncertaken religious observance) is possible only on the part
of a person who is at least a deia~virats, Now defa-virata is the technjca]

i
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epithet attributed by the tradltlona] Jaina ethics to the person who has
taken first steps in the direction of practising general self-control—so

' that Huribhadra is in effegt tellipg us that a peison who has taken at
least first steps in the direction of practising general self-control is
alone competent to properly undertake areligious observance, Haribhadra
also here comes oqut-sharply and in so many words - against those:
who, under various mistaken notions, encourage an improperly under-
_taken religious observance, but no new point of theoretical importance
seems to emerge from this part of discussion.

Thus viewed the present text is a good summary introduction to.
Harlbhadxras remaining writings on y0ga. Moreover, two. circumstances;
have rendered it many times more useful than it would have otherwise
been. We are fortunate in having —in print —a Sanskrit commentary on
it by Va$ovijaya —~medieval titan of Jaina logic, and a Hindi translation-
cum - commentary by Pandit Sukhlalji-the modern counterpart of
Yajovijaya, The accompanying English translation of the text-—mno less
then the appended explanatory notes— owe almost everything to these two
eminent commentator’s of Haribhadra, ‘

The Sanskrit versjon of the text is being given for the convenience
of those who know no Prakrit but might be conversant with Sanskrit,

We have got with us three published editions of thetext, one edited
by Pt. Sukhlalji and published from Bhavnagar (1922), another printed at

Indore and published from, Ratlam (1997), and the third edited by Prof..

K. V. Abhyankar and published from Ahmedaad (1932). Prof. Abhyankar's
edition also notes the variant readings found in six manuscriptsy We
have, however, consistently followed the reading accepted in Pt. Sukhalalji’s
edition, it being the reading accepted by Ypéovij'aya himself. But we
have had to insert three corrections~two minor and ome major=in

Pandit]is reading. In verse 10 evamaiyarh has been changed into evamalyam, '

in verse 19 rdvamarivl has been changed into r#vimaruni, In verse 14
Panditji reads nalombana ja sasamaemeva and conjectures that the correct
reading might be eitharn nalarmbana jamemeva ; but the Ratlam edition

perhaps glves us the really correct readmg - nalambanamzttha sa emeva

which we have accepted.

\ SR

FFAT gonel, M @A 7 gwEE
aftgs) fawaed, zromgnen f@R6 )1Q)

mukkhena joyanao, jogo savvo vi dhammavavaro |
parisuddho  vinneo, thanaigao visesenam ||1]]

All pure religious performance is to be treated as y0ga inasmuch as it

connects one with moksa (1. e. leads one to moksa) ; however, sthana ete.

(to be described in the sequel) are to be particularly so treated-

SFRATS IR arafy duEr waY |
gufermsasnY, agr fad sos @ R0

. thanunnatthalambana—rahio tantammi pamcaha eso |
dugamitthakammajogo, taha tiyam nanajogo u [/2///

According to Yoga-texts, this yoga is of five types, viz sthana, frna
(=varna), artha, alambana and analambana (alambana-rakita); of these the first
two are of the form of a bodily performance while the remaining three
are of the form of a performance characterized by knowledge.

Note : The text nowhere explicitly defines these five types of yoga,
but the following points can well be deduced from the discussion that
follows, It is presumed that a religlous observance requires the adoption
of a particular bodily pose and the utterance of a particular benedictory
chant ete. on the devotee’s part. Now insofar as one properly adopts the
concerned bodily pose one is said to perform the sthana type of yoga
while insofar as one properly utters the concerned benedictory chant
etc. one is said to perform the #rna type of yoga. Again, insofar as one
properly grasps the meaning of the concerned benedictory chant etc,
one is said to perform the artha type of yoga, Lastly, it is presumed
that a relatively advanced sort of religious observance involves concens
tration of mind on the greatness of a venerated personage or deity, Now
insofar as one concentrates one's mind on the external specialities of
this personage or deity one is said to perform the alambana type of yoga
while insofar as one concentrates one’s mind on his spiritual specialitie;
hne Is said to perform the enanlambana type of yoga, (Thus alambana yoga
is yoga having for its object a gross something while analambana Joga

15
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is yoga having its object a subtle something). It should not be difficult
to see why sthana and @rna are treated as being of the form of a bodily
performance while the rest three ss being of the form of a performance
characterized by knowledge.

Y @y g qgr, fraRngy sRfen g )
gl Nafd, g7 feg & Bl 03

dese savve ya tahd, niyameneso carittino hoi |
iyarassa biyamittam, ittu cciya kei icchamti [/3]}

Now yoga is performed without fail by a defa—caritrin and by a
sarva—-caritrin; this precisely is why certain authorities (on yoga) are of
the view that what the lesser Yoga-seekers succeed in attaining is (not
yoga proper) but the sted of yoga.

Note : The Jaina tradition conceives man’s spiritual progress as
divided into two broad stages, one in which the man has just got rid
of a perverted understanding of the nature of thing and the other in which
he puts into practice the correct understanding imbided by him in that
earlier stage. Now deSa-caritra is the first and sarva—caritra the second
of the several sub-stages into which the second of these stages is further
divided, Hence in the present verse Haribhadra is in effect saying that
Y0ga consists not in a mere acquisition of the correct understanding of
the nature of things but in taking steps — howsoever elementary—towards
implementing this understanding; in addition, he is suggesting that the
mere acquisition of the understanding in question may be treated ss an
iristrumental cause of yoga (even if not yoga proper).

awIRY 7 9951, T g g9 gAY |
g=ofafatnfafgdaa aaady 10

ikkikko ya cauddha, ittham puna tattao muneyavvo |
icchapavittithirasiddhibheyao samayantie |/4[]

Again, we are to note that the Yoga-tradition technically divides
each of these (five) types of yoga into four sub-types, viz. iccha,
pravriti, sthira, siddhi. o

gsqasgTiieg daan fakenfaoh gso |
HeTegAGAER, AT aqe I il

tajjuttakahaptii sarhgaya viparinamint iccha |
savvatthuvasamasaram, tappalanamo pavatts u [|5/]
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dg A9 wgaEa-fRariEd frEet A9 |
g geaTgn-wd gu g fafefw usw

taha ceva eyabahaga-cimtarahiyam thirattanam neyam |
savvarh paratthasahaga-rivam  puna hoi siddhitti |[6/]

Here iccha-yoga is characterized by a joy derived from listening
to the stories relating to (the seekers and possessors of the various types
of) yoga and by a manifestation of the various auspicious sentiments ;
similarly, pravrti-yoga consists in a permanently and predominantly calm
practice of (the various types of) yoga; sthira-yoga consists in the same
sort of yoga—practice (as does pravrtti-yoga) but one that is free from all
anxiety concerning the likely obstacles, while siddhi-yoga is possessed of
an additional characterstic in that it wholly proves beneficial to others.

uy 9 fawwar, ggr@snagasaeE g[ |
gtq 3 gRATFIgel w1l

ee ya cittariva, tahakhaovasamajogao humti |
tassa u saddhapiyaijogao bhavvasattanam [/7//

These various types and sub-types of )0ga become possible as a
result of the ksayopasama of this or that sort which the souls destined
to attain moksa earn through their evincing an attitude of faith, attach-
ment etc. towards yoga.

Note: It is a traditional Jaina notion that whatever evil acts a man
commits are retained by his soul in the form of Karmas (more correctly,
Karmans) that bear fruit at an appropriate occasion - either in the present
life or in a future one. Again, it is believed that through a soul’s own
endeavour the likely intensity of the fructification of a karma accumu-
lated by this soul can be reduced (the extreme case being when it is
reduced to zero). Ksayopasama is the technical name for the elementary
type of such a reduction —the corresponding names for the intermediate
and advanced types being upasama and ksaya respectively. (It is kgaya
that stands for the intensity in question being reduced to zero). In the
present verse Haribhadra also touches upon another traditional Jaina
notion, viz. that certain souls are destined mnever to attain mokfa while
the rest are destined to attain it (the former being technically called
abhavya, the latter bhavya),

fopher fAsdel, @AM €17 98 9 vy 9 |
wafy sgwEr, g=31ddr SiEgEE el

anukampa nivveo, sarmvego hoi taha ya pasamu tii |
eesim  anubhava, icchainam  jahasamkham |[8]]
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A feeling of compassion (for those in misery), a feeling of disgust
(for the worldly existence), a feeling of eagerness (for moksa), a feeling
of calm (in general) are the respective results of iccha-yoga, etc. (i.e. of
iccha~yoga, pravrtti-yoga, sthira-yoga, siddhi-yoga).

Note : The meritorious qualities here enumerated by Haribhadra
are known to the Jaina tradition as ones that a man comes to develop
on acquiring the correct understanding as to the nature of things. Now
Haribhadra has earlier told us that yoga doevs not consist in a mere
acquisition of the correct understanding of the nature of things. Hence
some difficulty in our following the present verse. Morever, the tradition
does not institute a hierarchical order among these qualities, an order
required by Haribhadra's mode of arguing, Hence some more difficulty
in our following the present verse. The solution of the difficulty seems
to lie in treating the thesis here proposed by Haribhadra as one he has
worked out independently.

wd fEaf v, areor g shaon gar waer |
fagdgdor Agr, @ad q=ogor @ IR -
evam thiyammi tatte, ndena u joyar,ia ima payada |

ciivarmdanena neya, navaram tattannun@ semmam [/9//

This is how matters really stand (in respect of yoga) but with the
help of the illustration of Cailya-vandana (i. e. a particular daily religious
observsnce prescribed in the Jaina scriptural texts) a truth—seeker must

properely grasp how a particular visible performance is an act belonging

to a particular yoga-type.

Note : Caitya-vandana involves making certain vows of a moral
nature and treating as a witness thereof some venmerated personage or

deity.
afiggagami, fa Ieam waardy |

qdgIgaed dg, 213 Tgd 9w el

Td ASATIIO-FrEA qEREa0d g |
gaxfa Sorzg, sQeuol 9 /F 199

arihattaceiyanai, karemi  ussagga evamaiyarh |
saddhajutiassa taha, hoi jahatthamn payannanam |/10/]
eyam  ca’tthalahbana-jogavao payamavivariyam tu |
iyaresim thanaisu, jattaparanam param seyam |/11]/
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Thus when a man who is full of faith (in religious truths) duly
utters the (prescribed) resolve : arihamtaceiyanam karemi ussagain (Skt :
arhaccaityanam karomy utsargam ; lit. ‘I keep (my body, mind, tongue) in
check before the venerated Arhats’) or the like he comes to acquire a
correct understanding of the wording of this resolve. Now this acquisition
of a correct understanding usually proves to be an unfailing (and
immediate) cause of moksa in the case of one who practises the artha or
the alambana type of yoga while it proves to be a remote such cause in
the case of one who is endeavouring to practise a type like sthana (i. e,
the sthana or the @rna type of yoga).

Note : Arkat {s the techmical name for the holiest personages posited
by the Jaina tradition.

RN ¥ FrAAGINT qEAT RETEETEET |
T ausant fag, srasR @i 120

ihara u kayavasiyapayath ahava mahamusavao |
la anurdvanam ciya, kayavvo = eyavinnaso [/12f]

Otherwise (i.e. in case there is neither a practice of the artha or the
alambana type of yoga nor an endeavour to practise the sthana or the
Urana  type of y0ga) the utterance—of-the-resolve in question is but a
mechanical performance or (what is worse) is but a tremendous hoax-
Hence training in an utterance. like this ought to be imparted only to
such persons as are (spiritually) fit for it.

& ¥afagggar, swEr g8 Amul w19 fa |
geag fawdu ga, ar | fafgsafit 1103)

Je desaviraijutia, jamha iha vosarami kayam ti |
suvvai virale imar, t& sammar cirmtiyavvaminam. ||13//

Now those persons alone are thus fit (to receive religious training)
who are possessed of desa-virati; for here one is found to make declara-
tion to the effect ‘I keep my body (mind, tongue) in check’ while such

. a keeplug of check is possible only on the part of one who is possessed

of virati (of some sort)—this aspect of the matter has to be pondered over,

Note : Defa-viratr is a synoym for deSa-caritra. And in view of
what has earlier been said about dea~caritra (and sarva-caritra) virati should
be paraphrased as “practical desistence from a sinful act”, Hence Haribha-
dra’s prese nt argument,
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faeqeg=daiz fa, aaafme 5 @ €A |
gafelang arq), way sassaEgom 1¢ 0

titthassuccheyai vi, nalambanamittha jaim sa emeva |
sullakiriyai naso, eso asamarmjasavihana [[14]]

Even in the name of maintaining the continuity of the religious
tradition should omne not impart religious training to an unfit person;
for an improperly undertaken religious observance verily results in an
end of the religious observance as laid down in the scriptural texts,
and that, in turn, means an end of the religious tradition itself.

Note : The idea is that one who, with a view to maintaining the
continuity of the religious tradition, encourages an improperly under-
taken religious observance will find his purpose defeated in the long
run.

a og 4% fua, @ 7 ggagaifEoaEaay |
wd fu witssd, € Regdadaf 12w

so esa vamkao ciya, na ya sayamayamariyanamaviseso [
eyarm pi- bhaviyavvam, iha titthuccheyabhirghim [[15]] _

Thus an improperly undertaken religious observance is certainly
conducive to (spiritual) disaster. Again those who are afrald of the
likely termination of the religious tradition, let them also reflect over
the fact that it is no matter of indifference whether one dies in natural
course or is killed by somebody else. C

Note : The idea is that if we have tochose between the termination
of a religious tradition as a result of nobody practising its precepts
and its termination as a result of people practising its precepts impro-
perly the former should be preferred as the lesser evil.

eyl RITE 3€§W q HI§FIWHHWI& |
g+ gafzgsd, growEAImEgRIT Q&
muttana logasannam uddhiina ya sahusamayasabbhavar |

sammarn  payattiyavvam, buhenamainiunabuddhie |[16]]

Thus giving up the pathetic desire to please the - commonfolk and
grasping the true import of teaching of the noble ones an intelligent
person, applying his keen wit, should pursue what is the proper .path.

Note : Sa#jfiad is the technical name for a certain - group of pathetic -
feeling (enumerated as ten ~ sometimes as four), Loka-safjaa is a member
of this group. ST
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wafien qedor, awongg sl g |
fRaRd @end, wgggoeoe qgr gell
kayamiltha pasaingena, thanaisu jattasarmgayanam tu |

hiyameyar vinneyain sadanuithanattanena taha ||17/]

En?ugh of digression, let us only note that a religious observance
(like caitya-vandana) is coqducive to welfare insofar as it is undertaken
by_such persons as certainly endeavour to practise the yoga-types like
sthana etc. and insofar as it falls under the category called ‘proper
(ethico-religious) observance.’

Note : The next verse describes what is called ‘proper (efhico -
religious) observance’.

T .9 QU a8 AHTAIF |
aq _aaﬁaé g, T WA gag sy Yl

epar ca pubhattaggamanugai taha asamgayajuttam |
neyam caupvihath khalu, eso caramo havai  jogo |/18))

A proper (ethico-religious) observance is of four types
towards which :

viz. one
the agent has developed a feeling of attachment, one

towards which the agent has developed a feeling of devotion, one the
scriptural sanction behind which is well understood by the ;gent one
which has become a part (as it were) of the agent's nature. Of tbese'it is
the last one that constitutes what we have called the last (i.e. gnalambana)
type of yoga, :

Note : The present names of the types in question are somewhat
technical in nature—perhaps, first employed by Haribhara himself in the
Sodasaka 10- 3-7. The English translation of these names seeks to
summarize the corresponding definitions given by Haribhadra.

sl 7 od wRAwEd) 4 T wy 7@
FuaRogEat ggdsor@a |’ 112 )

alambanarm pi eyar ravimaravi ya ittha paramu tti /
taggunaparinairivo suhumo’nalambano  nama 1119//
Here (i. e. in the case of yoga) the alambana (i- e. object) may be

either a corporeal entity or an incorporeal one. By an incorporeal entity
we understand a released soul, while a yoga-type that is of the form

1. An alternative reading is gg;ﬁ' AT ART (Skt. G&R Sqrowara] qm)
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of the comprehension of the act}ivities of a released soul is to be treated
as subtle in nature and to be technically called analambana., (On the
alternative reading : “..cocvveeinninn By an incorporeal entity we understand a
released soul, and it is the comprehension of the activities of a released
soul that constitutes a subtle yoga alambana (while yoga with a subtle
alambana is to be technically called analambana)”

.~ Note: It is with the help of the present verse that we have deduced
Haribhadra’s definition of the @lambana and analambana types of yoga.
wafty NgEEREt 8 9 FI3 AT |
g SIS, ®A0 g 9 fAsaroiiR el

eyammi mohasagarataranam sedhi ya kevalam ceva |
tatto ajogajogo, kamena paramam ca nivvanam |[20]/

-

As a result of practising the analambana type of yoga one crosses
the ocean of delusion, a crossing that marks the completion of the process
called Sreni-arohana; after that, one first attains omniscience, then performs
the meditative trance that involves the cessation of all bodily, mental
and vocal operations, and finally attains moksa.

Note : The Jaina tradition posits eight general types of Karmas, of
which the most dangerous is technically called mohaniya (lit. the type
which causes delusion). Sreni-arohana (more precisely, the Ksapaka type of
Sreni-arohana— for there is also another type of $remi-arohana whose function
is different) is the technical name for the process that culminates in the
utter destruction of the mohanlya type of karmas, It is further belie‘;ed
that a soul that has got rid of its mohaniya karmas becomes omniscient.
Lastly, the tradition maintains that just on the eve of attaining moksa
a man performs a meditative trance - of a very brief duration-that
involves the cessation of all mental, bodily and vocal operations. All
these notions are in Haribhadra’s mind while composing the present verse.
From the point of view of our text his most crucial contention is that

one who performs the analambana type of yoga successfully completes the .

process of (ksapaka-)sreni-arohana. ‘ ;
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You are free:

to Share — to copy, distribute and transmit the work

to Remix — to adapt the work

Under the following conditions:

Attribution — You must attribute the work in the manner specified by the author

or licensor (but not in any way that suggests that they endorse you or your use of
the work).

Noncommercial — You may not use this work for commercial purposes.

Share Alike — If you alter, transform, or build upon this work, you may distribute
the resulting work only under the same or similar license to this one.

With the understanding that:

Waiver — Any of the above conditions can be waived if you get permission from the copyright
holder.

Public Domain — Where the work or any of its elements is in the public domain under
applicable law, that status is in no way affected by the license.

Other Rights — In no way are any of the following rights affected by the license:

« Your fair dealing or fair use rights, or other applicable copyright exceptions and
limitations;
« The author's moral rights;
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as publicity or privacy rights.

Notice — For any reuse or distribution, you must make clear to others the license terms of
this work. The best way to do this is with a link to this web page.
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