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Sutra 49.

ØautaanaumaanapáÇaaByamanyaivaSayaa ivaxaeSaaTa*tvaata/ üü 49 üü
Srutanumanaprajkabhyam anyavicaya visecarthatvat.

Sruta – something heard, verbal knowledge; anumana – infe-
rence, inferential cognition; prajka – wisdom; anya – other,
different from; vicaya – object, subject-matter; viseca –
particular, specifier; artha – entity, something known.

YS I.49: [It] is other than verbal and inferential wisdom,
because its object is something particular.

Bhoja-vrtti I.49: Since that wisdom is of different type, the author shows
its differential characteristic: – “[The knowledge born out] of the verbal
and inferential wisdom has for its object the universal [while the other
wisdom is different] because its object is the particular.”1  – Verbal is
the Scriptural knowledge, the characteristic of inference has already
been mentioned. The wisdom born out of these two has for its object the
universal. The word and the inferential mark, just like the senses, are
not capable of comprehending the particular. That illuminating wisdom
(vaisaradya) springing from the nirvica ra-samapatti differs
characteristically from the other two, because it has for its object (visaya)
the particular. In that wisdom, even the particular [form] of the subtle,
the veiled, and the distanced shines forth by its distinct form. That’s
why the yogin is given advice to exert a paramount effort in its
acquisition.

Vyasa-bhacya I.49:

saa  pauna:, _ ØautaanaumaanapáçaaByamanyaivaSayaa  ivaxaeSaaTa*tvaata/  üü  Øautama/ = Aagama-
ivaçaanama/ , tatsaamaanyaivaSayama/  ü na  ßagamaena  xaêyaae  ivaxaeSaaeHiBaDaatauma/  ü  �smaad/ ?
na  ih  ivaxaeSaeNa  ê&ªtasaìeta:  xabd  wita ü taTaaHnaumaanF saamaanyamaeva ü  ya�a  páaiïasta�a
gaitaya*�apáaiïasta�a  na  Bavaita  gaitairtyauÕma/  ü Anaumaanae  ca saamanyaenaaepasFhar: ü

RSCI Section 20.80:332 Classical Yoga
Yoga-Darsana, with Six Basic Commentaries. Part One: Samadhi-pada, s. 49-50

Atlanta & Sofia: Eurasia Academic Publishers, 1999
ISBN 954-628-017-8



608

tasmaacCûÊtaanaumaanaivaSayaae  na  ivaxaeSa:  ki�dstaIita ü na  caasya  saUXmavyavaihtaivapáê&ªùsya
vastaunaae laaekpátyaXaeNa  gáhNamaista ü na  caasya  ivaxaeSasyaapámaaiNaksyaaBaavaaeHstaIita  ü
samaaiDapáçaainagáa*ß  <va  sa  ivaxaeSaae  Bavaita ü  BaUtasaUXmagataae  vaa  pauóSagataae  vaa,
tasmaacCûÊtaanaumaanapáçaaByaamanyaivaSayaa  saa  páçaa  ivaxaeSaaTa*tvaad/  wita  üü 49 üü

Sruta is Scriptural knowledge. Its object is the universal. Scripture
is not capable of predicating the particular. Why not? Because being
a convention, word is not created by the particular. Similarly, inference
has for its object only the universal. For, as already said, wherever
there is arrival, there is going (gati) too, and wherever there is no
arrival, there is also no going.2 The conclusion [arrived at] by means
of inference refers to universal, and not [to particular].3 Therefore
the particular cannot be the object of verbal and inferential know-
ledge.

If it be urged that it subsists [in the form of an object of ordinary
perception], this is not true, because ordinary perception is not capable
of grasping the subtle, the veiled, and the distant objects.

– Then the particular, being not accessible by these instruments
of adequate cognition, does not exist.

– This is also wrong. The particular does exist, and it is grasped
in the wisdom of samadhi. It resides whether in the subtle elements
or in the puruca. Hence that wisdom is other than verbal and inferential
wisdom, because its object is something particular.

Bhasvati I.49:

[First of all, the commentator discusses the power of word to
reveal the own-nature of the particular:] Sruta, etc. The particular is
the principle of the endless variegation. It cannot be predicated by
words, because words are conventional buildings having for their
object the universal. Therefore the Scriptural authority, being born
by words, has for its object the universal. Similar is the case with
inference. Since it is a ground-processing cognition, [it is proper to
say that] whatever part [of the general interconnection between the
grounds] has been arrived at, this much will cover our going [into
the particular]. The endless particulars cannot be arrived at through
inference, because the knowledge of the innumerous particulars is
impossible, and – basically – because inferential knowledge resides
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in words. Hence the conclusion arrived at through inference, refers
only to universals, and not [to ultimate particulars].

The commentator points out, too, that ordinary perception is not
capable of grasping the subtle, the veiled, and the distant objects,
and concludes: Scriptural word, inference and ordinary perception
are not adequate instruments in knowing the particular. Though these
three instruments of adequate cognition are not capable of grasping
the particular, there is, however, no doubt that it is an object of a
special kind of subtle cognition. And this [cognition] is the wisdom
of samadhi, grasping the ultimate particulars of both subtle elements
and puruca – the grasper.

Tattva-vaisaradi I.49:

Let that be. The liaison-knowledge raising no hesitations
(nirvicara-samapatti), being the culmination of the cognitive powers
that have for their object what is grasped through verbal testimony
and inference, should resort only to the object4 of verbal and inferential
cognition. A disposition left over while experiencing one object, cannot
generate another kind of knowledge, because this is highly an illicit
intercourse. Therefore the truth-bearing wisdom, declared to be the
result of the raising no hesitations liaison-knowledge, should also be
fastened to the objects of verbal and inferential cognition.

To this the author says: – “[It] is other than verbal and inferential
wisdom, because its object is something particular.” – Because the
own-nature of the intellectual sattva is light, because it is capable of
contemplating all objects. Veiled by tamas, it grasps only wherever
that veil is lifted by rajas. When, however, rajas gets tamed, and the
stigmas of tamas are washed away, when [the sun of] the wisely and
aptly discriminating mind appears, then its object goes over the
boundaries of all measurable things. And what might be the name
for its unlimited light but gocara (transcendental horizon of all
possible objects)?

The commentator explains: “Sruta is Scriptural knowledge; its
object is the universal.”

– Which are the reasons for saying that the word is uncapable of
predicating the particular?

– Such reasons are the endlessness [of particulars], the logical
inconsistency [of trying to predicate the particular by word], the fact
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that word is a signification (convention), created not by the particular
– because the particular is of no help in grasping the relation between
signified and signifier; and, finally, because such particular is not
capable of imparting sense to the sentence.

As for the inference, it is but a discursive understanding (gati)
that is genetically dependent on the apprehension of the relation
subsisting between the mark and the mark-bearer. [Having this in
mind] the bhacyakara says, “Similarly, inference,” etc. The words
atra-tatra [in the saying ‘wherever there is arrival, there is going
too’] should – upon changing their places – be understood as pervaded
and pervading.5  Thus the conclusion is arrived at by means of
inference and universal. The commentator concludes, “Therefore the
universal,” etc.

But the ordinary perception has no bearing to the apprehension
of the [universal] connection, so it has for its object [the particular]
rather than the universal.

“That is not the case.” Indeed, it is not a proper claim to say that
ordinary perception depends on the apprehension of the universal
connection. But somehow it depends on the senses, and everything
grasped therein is certainly not beyond the reach of our apprehension
[while the ultimate particular is beyond the reach of the senses; it is
atindriya].

It might be objected that since the particular is not within the
horizon of verbal knowledge, inference, and perception, it does not
exist at all. For it is not accessible by any one of the means of adequate
cognition.

The commentator replies, “This is also wrong,” etc. The inefficacy
of the proving instrument is not coextensive (pervading) with – or
the cause of – the nonexistence of the cognitive object. Those who
rely on these [natural] instruments of knowledge have no doubt that
the 16-digital moon does really assume the deer-mark form6  when
marked by the corresponding digit. That’s why what is grasped in
the wisdom of samadhi is just the particular.

The atoms and souls under discussion take possession of unique
particulars because, being ultimate substances, they should differ
from each other. Those things that, being substances, differ from
each other, like the sugarcane, the shorn-shaved [female] mendicant,
etc., are possessed of unique particular. By this inference [the
Nayayikas] prove [the existence of the particular]. It is also
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demonstrated by verbal authority taking recourse to the metaphor of
truth-bearing wisdom. And since the descriptive reality of what has
been described in this manner is exposed to doubts by the achievements
of logic, how could the reality of That [particular], being something
close and distant, come within the horizon7  of verbal authority and
inferential knowledge? It never becomes clear, like the things we
define by accumulation of words and application of special techniques
as enumeration of marks, etc.

Therefore it must be taken for granted that the particular is an
object different from those of verbal and inferential wisdom.

Rahasya I.49:

The words “let that be” at the beginning of Vacaspatya, intend to
put on doubt what is going to be said in the next sutra, concerning
the object of the truth-bearing wisdom. According to Nyaya-sutra,
the specific form (akrti) is something achieved in the course of
processing general categories, and is not grasped outside the
specification. It is a product of the differentiating intellect.8 With the
Nayayikas, only the universal, to be precise, the general (jati) is
possessed of productive power (sakti). Inference, however, resorts
only to universals, and when the particular is construed otherwise
[i.e., without recourse to universal], the inferential wish falls apart.

This, however, is not the case. The greatness of the yogic
perception lies precisely in the fact that it, to quote from the Sruti,
grasps “all the similia, and all the infinita”; for, in it, the intellectual
sattva, i.e.,

“the sattva, having overpowered rajas and tamas,
becomes pregnant [with truths].”

[Objection:] But the non-discursive (anatikramajiya) object
claimed by you does simply not exist.

Just on the contrary. Vacaspati describes it as transcendental.9

Thus the things are perfect. Moreover, Sruti says, “When the time of
Mrtyu10 elapses, it turns into light.” The meaning of this dictum is
that, when devoid of the limitations created by sins, the intellect
becomes infinite and gets the power of all-apprehension.

[The Nayayika] does postulate that the particular is an object of
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verbal and inferential knowledge – what we certainly refute, etc.
Therefore the conclusion of Vyasa is flawless. –

What is perfectly seen
in the contemplation of the distant and the subtle
by means of their proper unswerving mark,
gets adequately perceived by the ear.

Let us presume, goes on the Nayayika, that this is true. Then:

The thing itself is running after
the dictum of the seers

that have taken once again samsaric form.

In other words, the thing itself effectuates it intentionally.11

[The argument that atoms are inanimate is contravened by
evidence] based on Sruti: “All things, forsooth, are animated by Truth,
the truth about them is their truth.”

[This might be true, but] still there is no means to prove [the
independent existence of the particular].

If the criterion of cognition (pramaja) were the delimitor of the
cognizable (prameya), then the lack of it would be the criterion of its
nonexistence. Yet we cannot say, ‘Wherever there is measure (mana)
there is measurable (meya) too,’ because the measure is not pervaded
by the measurable. That’s why Vacaspati speaks of inefficacy, etc.
[If the purvapakcin is right] then even the deer-marked moon could
raise doubts as to its being possessed of horn.

The other object of the intellectual sattva is the soul (atma), which
is not a sense-object. It is, therefore, said to be grasped in the wisdom
of samadhi. “The Atman gets understood by one single word,” says
even Udyotakara.12 Therefore Vacaspati adduces his proof of the
Vaisecika category viseca: “The atoms and souls under discussion,”
etc. The same is proved by Agama, “[Tat is] the truth of the truth,”
“distant, and also near is That,” “turned towards all, He stays,” and
many others. He gets closer when we cognize Him with the help of
the universal, and becomes distant when trying to understand Him
by means of particular. The name Adura-viprakarca generates in
our memory one single word – the word Tat. This is why Vacaspati
says that it is not like the things which, just like Devadatta and
Yajkadatta, are cognized by enumeration of [their identifying] marks
or through [accumulation of] the meaning of the words constituting
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their names (Given-by-god, and Given-through-sacrifice). Hence it
comes to be known through yogic perception. Such is the meaning.

Yoga-varttika I.49:

One may ask: “Since verbal and inferential cognition are
instruments of adequate knowledge, why should the object of that
[truth-bearing wisdom] be grasped by yoga, rather than only through
these two?” In order to dispel this hesitation the commentator
introduces the next sutra, adding at the very beginning it again – “is
other than verbal and inferential wisdom, because its object is
something particular.” It, the wisdom born in the universal meditation,
has different object, transcending the objects of verbal and inferential
cognition, because it is something particular. Its object is a special
entity, hence that [wisdom], too, is very special.

The commentator explains why the object of the meditative wisdom
does not coincide with those of verbal and rational knowledge. What
is heard is the authoritative word. The word is not created by means
of specification. The category (padartha, meaning of the word,
predicated object, predicable) gets its categoriality just because it
has the form of delimitor (avacchedaka), and shines through the know-
ledge of the word, for otherwise there would rise logical inconsistency.
The categorial delimitor is only the potness, etc., and not the specifiers
(viseca) of the corresponding objects. They are infinite and cannot
be established at one accord, because the apprehension (sakti-graha)
processes this or that concrete form; because otherwise there would
appear [the vicious circle of] mutual specification (visecajanyonya,
the specifier would be in need of another specifier), which is
counterproductive; and because this would produce doubts in the
universal validity of Sruti, its word being delimited by a specifier
(which could be everything – from the concrete man, up to all the
specific conditions of space, time, and causality).

What is now the peculiarity of inference? Having for its delimitor
the power of pervasion, inference comes into being through the
universal gatitva, etc., and not through this or that specific form of
action.13 And the conclusion arrived at by means of inference, does
refer to universal – thus must be understood the proper connection
between the words here.

[Objection:] Since the particular is not within the horizon of verbal
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and inferential cognition, it should be grasped only by ordinary
perception; for, as already stated, yogaja-perception is of no use
here.

This is not true, “because ordinary perception is not capable” [of
grasping the subtle, the intercepted, and the distant objects].

[Objection:] Then the particular does not exist, because of the
lack of instruments to prove it.

The commentator disperses the doubt concerning the nonexistence
[of what cannot be demonstrated by means of adequate knowledge].
“This is also wrong,” [such instruments subsist, at least in their
inferential mode, because] with the help of the rule [accepted by
Nyaya, and saying] that the universal does not exist without the parti-
cular, we can always and everywhere prove the particular.

Thus, following the method of reduction, it is the particular that
remains to be grasped in the wisdom of samadhi. And the
commentator concludes, “Hence that wisdom is other,” etc.

[Let’s come back to] samadhi. It has been said that whenever the
specifier gets within the horizon of some empirical perception of the
gross element, the latter becomes repressed and the specifier sticks
to the subtle element. Or to puruca. Hence, self-generated properties
like particulars, etc., reside even in the purucas. There is, however, a
prohibition to the effect that higher genera, like particularity, quality,
substantiality, etc., cannot possess properties. Hence the past, the
present, and the future specifiers reflect one or another conditional
mode (upadhi) [in the existence of their substrata], being the basis
for mutual differentiation between the purucas – emancipated and
bounded, perfectly accomplished or striving for perfection.14

Well, inasmuch as there might have been no contact with the
intercepted, past, etc. [substrata of properties], how is it that they
are grasped through samadhi perception? Because the notorious yogic
perception is also fancied to be based on contact!

This is not the case, because they are not achieved through physical
conjunction, etc., because the object of this perception of the past,
etc. [substrata] is not the cause of it.15 And because, as already said,
due to its capability of universal pervasion, ensuing from its proper
sattvic nature, our internal organ (manas) is in a sempiternal contiguity
with all past, present, and future [dharmins]. It is with the help of
yogaja-perception that the stains of tamas, preventing the knowledge
of what is hidden, past, etc., are erased. The same is summarized in
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our commentary on Samkhya-sutra [I.91]: “Not a defect, because of
the relation [subsisting between those who have] reached excellence,
and the latent things.”

So, forwarding to conclusion, Vyasa resumes the meaning of the
aphorism: “Therefore,” etc. Thus everything seems to be concluded.
16 These words make us realize that (1) we are still not a specific
object of contemplation because of our being devoid of the real
specifier,17  and that (2) among the followers of the deviating doctrines,
there rise ever new senseless talks about yogaja-perception; for – as
regards the things not mentioned in our sastra – the right doctrine is
only that of the two affiliated systems (Samkhya-Yoga).

Sutra 50.

taÍ: sFskaraeHnyasFskarpáitabanDaI üü 50 üü
Tajjah samskaro’nyasamskarapratibandhi.

Tat – that; ja – born; samskara – disposition; pratibandhi –
preventing.

YS I.50: The disposition born out of that is preventing the
other dispositions.

Bhoja-vrtti I.50: The author enunciates the fruit of that wisdom: – “The
disposition”, etc. – The disposition born out of that wisdom precludes
the other dispositions generated by the ascent [of consciousness] and by
samadhi, turning thus into an instrument for taming their effects. This is
the meaning [of the sutra]. Since the generated dispositions bearing the
essential form of tattva are objectless [and in this sense independent of
their substrate], they can obstruct the dispositions generated by the non-
essential wisdom (atattva-rupa-prajka). Therefore it is said: That
wisdom should constantly be exercised.

Vyasa-bhacya I.50:

samaaiDapáçaapáitalamBae  yaaeigana: páçaaê&ªta: sFskarae  navaae  navaae  jaayatae _
taÍ: sFskaraeHnyasFskarpáitabanDaI üü
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samaaiDapáçaapáBava: sFskarae vyautTaanasFskaraxayF baaDatae, vyautTaanasFskaraiBaBavaata/
tatpáBavaa  pátyayaa  na  Bavainta,  pátyayainaraeDae  samaaiDaópaitaÙtae,  tata: samaaiDapáçaa,
tata:  páçaaê&ªta: sFskara  wita  navaae  nava:  sFskaraxayaae  jaayatae,  tata: páçaa  tata�
sFskara  wita, kTamasa}  sFskaraitaxayai�òF  saaiDakar�  na  kirSyataIita ?  na  tae
páçaaê&ªtaa: sFskara: ÈexaXayahetautvaaièaòamaiDakarivaixaù� êuªv*ainta, icaòF  ih tae
svakayaa*dvasaadyainta, Kyaaitapaya*vasaanF  ih  icaòacaeiùtaimaita  üü 50 üü

[Introduction:] On reaching the wisdom of samadhi, the disposition
created by the wisdom of the yogin is being perpetually regenerated.

[Reads the sutra, – “The disposition born out of that is preventing
the other dispositions.”]

[Commentary:] The disposition springing from the wisdom of
samadhi, obstructs the ascending dispositional vehicle.18 Due to its
[capability of] overpowering the ascending dispositions [rising from
the previous forms of meditation], their effective notions do not come
into being. With the suppression of notions, samadhi gains in stability,
then the wisdom born in samadhi, then the dispositions created by
[that] wisdom.19

Thus an entirely new dispositional vehicle is being born.20

[You say that] afterwards comes the wisdom, then the dispositions.
How is it that this dispositional vehicle is not under the jurisdiction
of consciousness?

[It is not controlled by consciousness] because consciousness is
under the specific jurisdiction of those wisely created dispositions
which are the ground for the removal of afflictions, because they put
an end to the [first] duty of consciousness. For the ambitions of
consciousness are terminated by discriminating cognition.

Bhasvati I.50:

On reaching the wisdom of samadhi, the disposition brought
into existence by the wisdom of the yogin is being regenerated. And
this is a disposition that prevents the other dispositions, being their
pratipakca, i.e., the locus where the ascending in the distracted
[consciousness] dispositions do not exist.

The wise disposition springs from reaching, i.e., from starting to
experience the wisdom of samadhi; then [come] the wise notions.
For it is the growing expansion of the wise disposition that opposes
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the distracted disposition [of mind] and discards it along with the
notions born therefrom. The rest is easy.

Dispositional excellence (atisaya) means multiplication of the wise
disposition. Discriminating cognition dismisses [all distracted]
wisdom. Then comes ataraxy (vairagya), then the end of effect-
producing cognition, because discriminating cognition delimits the
object-generated intentional horizon of consciousness.21  The
knowledge of the ultimate difference [between empirical and
transcendental subject] being generated, there remains no trace of
whatever object-generated intention [in the empirical consciousness,
i.e., ‘appetite for’]. Discrimination is the crest-jewel of cognitive
yoga.

Tattva-vaisaradi I.50:

[Objection:] Let that be. Let cognitive yoga, having for its object
the metaphysical entities, come from the continued exercise of the
said means. Thus, thanks to the dispositions ascending from eternity,
the wisdom of samadhi gets overflowed by obstacles and drifted by
pragmatic-conventional meanings. It is like the atom of light amidst
the roaring storm [i.e., like the eye of the hurricane].

Introducing the sutra [the commentator] dispels this hesitation
with the words: “On reaching the wisdom of samadhi,” etc., then
reads the sutra: – “The disposition born out of that is preventing the
other dispositions.” –

Here tat refers to the liaison-knowledge raising no hesitations.22

Anya means other ascending [dispositions of consciousness]. For the
own-nature of consciousness is to be directed towards something.23

When not fixed, the intellect rambles and misses the real essence of
the things. When [the real entity has been] reached to some extent,
the intellect, dwelling in this unsteady position and full of dispositions,
goes on to be whirled by the wheel of attitudes. It is this whirling,
beginningless at that, that obstructs the course of dispositional intellect
towards the real entity.

Here the outsiders24 do also pin down their position:

Distorted concepts about the own-nature
of the imminent essence,
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though beginningless, are not obstruction,
for the intellect is intentionally directed towards it.

Suppose [Vyasa] is right in saying that samadhi is suppression of
the ascending dispositions. Born in samadhi, [the capacity of]
overpowering the dispositions is the genetic ground for the wisdom
of samadhi. Up to this point, everything is flawless. Yet consciousness
would have to take seize on that state, too. Hence the question, “How
is it that this dispositional vehicle is not under the jurisdiction of
consciousness?”

[The commentator] refutes this objection: “Because consciousness
is under the specific jurisdiction of those wisely created dispositions,”
etc. The duties of consciousness are two – enjoyment of sound, color,
and the other [sense-qualities], and Discrimination Knowledge. Here
the duty supported by the vehicle of afflictions and deeds gets realized
in the enjoyment of sound, etc., while the other duty [of the conscious
man having, under the jurisdiction] of the wisely born dispositions,
entirely eradicated the vehicle of afflictions and deeds, is the pure
Discrimination Knowledge [born out] of the perfect and excellent
power of consciousness (cetas). Therefore the meditative dispositions
are not grounds for subjugating consciousness to the power of
enjoyment. On the contrary, they are barriers on its way, in the sense
that only they put an end, deprive consciousness of its first duty, i.e.,
make it impotent to enjoy.

Why?
Because the ambitions of consciousness are terminated by

discriminating cognition. When enjoyment feeds up the ambitions of
consciousness, it is not capable of perceiving the knowledge of the
ultimate difference. However, in the presence of the conceived
Discrimination Knowledge, when the afflictions are desactivated, the
enjoyment, too, is out of power. This is the import.

The main purpose of wise dispositions here is to pacify and
subjugate the enjoyment [found in empirical cognition].

Rahasya I.50:

Prior to the sublime generation
is being born just non-obstruction. –
There’s otherwise no rise of the Higher,
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provided life is not an obstacle.

Thus reads the popular maxim. Even the beginningless [can] be
obstructed by what has a beginning.25 Therefore the author says: –
“The disposition born out of that is preventing the other dispositions.”
– The samadhi disposition opposes the ascent of the other dispositions.
This is the meaning [of the sutra].

[Vacaspati is confident that the beginningless whirling] does
actually obstruct.26 The verses in the commentary represent the
opponent’s thesis [refuting the necessity of impeding the dispositions
and holding that what we need here is to dispel the distorted concepts].
The object is an accessory to the essential knowledge. Delusion is
not an accessory. Now they speak of imminent essence (nirupadrava-
bhutartha), etc. The four kinds of distorted concepts that injure
[upadrava, elude or bring calamities to the cognition of the imminent
essence] are the antecedent concepts, the instrumental concepts, the
dominant concepts, and the object concepts.27 Though beginningless,
they are not an obstacle to the intellect, i.e., to the cognition of truth.
Such is the meaning.

Still they are found in samadhi. How is it that they are not under
the jurisdiction of consciousness?

[Because the very consciousness is distracted, while] the said
wisdom of samadhi is not distracted. Moreover, it is not genetically
based [on overpowering the dispositions], so that not everything is
flawless.28

As for the enjoyment [found in the cognition of external objects]
and emancipation, they are the real purpose of man. Out of these
two, the enjoyment [found in the cognition of external objects] is
effectuated through the instrumental help of the vehicle of afflictions
and deeds. As for the ground of emancipation, viz., the Discriminative
Knowledge (anyathakhyati), its accessory is the samadhi disposition,
which deprives consciousness, or, resorting to the perfect locution of
Vacaspati, renders it impotent [to enjoy].

The popular maxim says that this power is demoniac, because –
this should be added –if possessed of complete power, one has nothing
left to do. [The new impeding dispositions] put barriers on the way,
i.e., exterminate his ambitions – all that substantiates his afflictions,
deeds, etc., – just like the forest-conflagration devastates the germing
power of all seeds.
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Yoga-varttika I.50:

The commentator is going to explain that the wise cognitions of
the previous meditations alluded to in the next sutra are capable of
producing [new] dispositions: – “On reaching the wisdom of
samadhi,” etc.

It could be asked, “What is the result of the self-inductive circuit
(utpatti-paryanta) subsisting between wisdom and yoga [i.e.
restraining meditation]?” For, as soon as wisdom appears, it is exposed
to serial cognitive meditations.29

Having in mind this hesitation, the author says: – “The disposition
born out of that is preventing the other dispositions.” – Prevention
means contraposing the effect.30

This precisely is going to say the commentator, by using the word
badha (obstruction, obstacle). And the destruction of all dispositions
comes only from the destruction of [the distorted modifications of]
consciousness, this also will be specified in the commentary. The
word ‘obstructs’ does perfectly manifest the meaning of the sutra. If
we analyze the phrase ‘obstructs the ascending dispositional vehicle’,
we shall see that ‘disposition’ and ‘vehicle’ are compounded into one
word, and the vehicle, specified in this manner, gets deprived of
productivity. We have thus ‘vehicle of dispositions,’ i.e., dispositional
vehicle, and ‘unawakened disposition.’ No obstruction of awakened
(udbuddha) dispositions is possible, because the meaning of the word
badha is just contraception of awakening (udbodha). This is the
pith.

It might be objected that since the [ordinary yogic] disposition
restraining the modifications of consciousness gains in power, it is
capable of overpowering the ascending dispositions, too. Then why
should the wise samadhi disposition try also to overpower the
ascending dispositions?

This is not a correct question, because it is established that the
proclaimed ‘yogic restraint’ (yukti), characterized by lack of
modifications, continues to generate dispositions. This, however,
cannot be said of any restraint of modifications brought about in the
seasons of cognitive [meditation]. Smrti also presents supportive
grounds to the point, while proclaiming that the goal of overpowering
the ascending dispositions may be achieved only through the wise
disposition.
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One may ask: “Since every single wisdom or every single series
of wise meditations generates dispositions turning into ascending
dispositional obstacles, does the continued performance of cognitive
meditations make any sense at all?”

The commentator replies, “Due to its [capability of] overpowering
the ascending dispositions,” etc., up to the “dispositions created by
[that] wisdom,” all is performed for the sake of overpowering, etc., –
the rest is clear. This is the core.

Cognitive meditation does not obstruct the [ascending] dispositions
all at once; because Sruti and Smrti occasionally mention the ever
new ascent, and because there are no instructions [pointing to the
other alternative]. Nevertheless, the disposition born seriatim in
cognitive meditations gets stronger and finally turns into obstruction.
Delicate and unsteady as they are in the beginning, the dispositions
do gradually and relentlessly – due to their growing communication
– create a mighty obstacle. Similarly, the stability of that [confining]
disposition depends on the wheel of the cognitive dispositions.

Evidently, this is the knowledge that removes also the hesitations
[i.e., the distorted notions of those who are doubting] the power [of
the wise disposition] to obstruct the ascending dispositions. For, when
the unified wisdom becomes obstacle to the dispositions, there could
be no ascent [of distorted concepts, too]. The ascent, etc., of concepts
that confine the power of the wise disposition to obstruct the ascending
notions is a clear evidence that the latter does not pertain to the class
of the stabilized dispositions. And, among the ascending dispositions,
the peculiarity of the ignorant one is such that the wheel of the wise
dispositions slows down when [the ignorant disposition is] obstructed
by the disposition born in the once appeared wisdom. This will be
clarified in the two canonical sutras, the first one of which reads,
“Te pratiprasavaheyah sukcmah.”31 So, in this and the other sutra
of ours, they become confined, because what is meant there is the
fruit of yoga upon the total destruction of dispositions. The quickest
emancipation proceeds by overcoming the precommenced karma.
The common result of both yogas is the pure emancipating knowledge.
However, upon the restless destruction of hedonistic disposition, the
precommenced karma continues to obstruct the acquisition of the
fruit, because there is no apparent ground [for maintaining the opposite
point of view], as well as because in such sentences as “Slowly accrue
deeds burnt up in the fire of yoga,” etc., there is no proof that this



622

process could be abridged. In other sentences, such as “The fire of
knowledge [burns up] all deeds,” etc., we apprehend the possibility
of abridgement, because – as mentioned in other Vedic utterances
about knowledge – “When present, this proceeds quickly,” and
because there are no instructions pointing to the contrary. Samkhya-
sutra and Vedanta-sutra also speak of the necessity [to eradicate]
the recommenced enjoyment of the cognizers.32

If one objects that there is no time-regulation of the results in
destroying afflictions and recommenced deeds, this is not so, because
what is said in the sastras does strictly regulate the time for the
destroying and destroyed deeds. Due to the karmic, etc., peacefulness
of consciousness, first comes the cooking of the deeds, rendering
them unproductive, then the afflicting sins also loose their destructive
power.

Yet it is the fruition that is setting the boundary between destroying
and destroyed deeds mentioned in the sastras.

That’s right.
Then why do you say that upon overpowering [the ascending

dispositions], which is exercised with excellence by the wise
disposition, a new disposition will be born? It follows that even the
transcognitive yoga will not destroy the dispositions.

That is not the case, because one can reach the highest goal of
Liberation even in the absence of transcognitive yoga, by skipping
the recommenced perfections and following the exclusive way of pure
emancipating knowledge.

This, however, raises new hesitations. “How is it that this [new]
dispositional mechanism is not under the jurisdiction of
consciousness?”

The commentator discards the claim that the effect cannot exert
power on its generating cause. “Because consciousness is under the
specific jurisdiction,” etc. These wise dispositions do not affect the
causal power of consciousness, for they destroy only the ignorance
and the other afflictions of their [conscious] generating cause. Such
is the meaning.

What is clarified also is how the process of destruction of deeds,
etc., takes place, namely, by dismissing one of the duties of
consciousness. This does not mean that consciousness has been
deprived of all its power, because the wise dispositions deprive it
only of its first prerogative, make hollow its duty to act [as the subject
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of enjoyment]. The reason here is the Discrimination Knowledge,
etc., because the activity of consciousness is confined by
discriminating cognition. For, when Discrimination Knowledge is
not in operation, the acting puruca does not reach his goal – the
Veritable Being. And that Wisdom, having the form of Discrimination
Knowledge and continuously germinating in the exalted presence of
its disposition, gets accomplished through the rise of Sublime Ataraxy.

This is the meaning.

Notes

1 The apparent discrepancy in the text of the sutra flows from the fact that
instead of anya (different), Bhojaraja and the other five commentators
following his line of interpretation read samanya (universal).

2 In the case of the Vindhya mountain, there is no arrival (prapti) and,
consequently, no going (gati). Prapti is the knowledge of the universal
connection of particular instances, arrived at with the help of induction,
or by revelation. The first meaning of gati (according to Nyaya-kosa, p.
158) is going, the second – knowledge, the forth one – proof. Hence gati
is discursive cognition through which we come to know less general
instances via more general.

3 The understanding of that clause depends on the way we split up the
sandhis in anumanena ca samanyenopasamharah. If, along with
Vacaspati, we read the phrase as anumanena [ca] samanyena upa-
samharah, the translation of the whole sentence will be: “The conclusion
is [arrived at] by means of inference and universal.” This reading is
coherent with the real picture of inferential cognition, but still has the
nature of general statement which, notwithstanding its veritability, is
not supportive with regard to the argumentation of Vyasa. If we see the
clause as anumanena ca samanye na upasamharah, the sentence will
assume the following quite unintelligible form: “And the conclusion
[arrived at] by means of inference does not refer to universal,” which
runs counter to the basic claim of bhacyakara and breaks up the natural
context, because in that case, the particles na ca should have been at the
beginning of the sentence. The solution of this puzzle is to be sought in
the commentary of Hariharananda. He moves na ca to the end of the
sentence, showing in this way that what has been said previously refers
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to universal, and not to particular. Even more decisive is Vijkana Bhikcu
explicitly indicating precisely this connection between the words
(anucanga).

4 The text reads: vicayameva gocarayet, lit ., only this object should be
grazed over. Gocara is pasturage for the senses and the intellect, horizon
of their possible objects, sphere of their operationalization, nourishing
them with sense-data and dispositions.

5 Wherever the pervading general mark (probans) is present, we, obeying
to the rules of discursive cognition, are to comprise the presence of a
substratum (probandum) pervaded by that mark. The correct syllogism
relies upon the universal connection between sadhya and sadhana, which
is apprehended in its own-being, while in the incorrect syllogism, this
connection suffers distortion and deviation, and, as a matter of fact, is
no more luminescent – its light is obscured by the filth of argumental
semblance (hetvabhasa).

6 The mark of the deer is its horn.
7 The Sanskrit text reads: kathancidocarayatah, where an obvious misprint
has been committed. If we read it as kathancid-gocarayatah, then the
translation should run as follows: “Being close and distant, the reality
of That does difficult get in the horizon,” etc. If, on the contrary, we
read the text as kathancid-agocarayatah, the translation should be:
“somehow remains beyond the horizon.” Purvapakca and purvapakcin
being only alluded to, we shall prefer the first reading, and translate it
in a non-committed form, leaving to Rahasya the exhaustive explanation
of the controversy.

8 Cf. Nyaya-darsana II.2.64-69. Nyaya-kosa (p. 115-116) says that akrti
is the manifesting mark of the general, it is what distinguishes one
individual substance from another; the particular is the unique
configuration of the parts. We can find there a set of refutations discarding
the position of the commentators of Yoga, including Vacaspati, to the
effect that the particular is something productive (sakyartha) with regard
to cognition and should be grasped independently of the universal.

9 Atipatita-samasta-manameya-simnah, having transcended the boun-
daries of the empirically cognizable, or death-measurable totality.

10 Death, epithet of many gods, including Brahma; what is meant here is
the elapsing time of the mortal world of Brahma.

11 In fact, the Nyaya-Vaisecikas do not oppose the existence of supersensual
contemplation. According to their philosophy, there are two kinds of
perception: ordinary, or empirical (laukika), and extraordinary
(alaukika). Ordinary perception is subdivided into vikalpaka (indefinite,
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possessed of distorted imaginary constructs) and nirvikalpaka (definite,
devoid of distorted constructs). Extraordinary perception is subdivided
into three more kinds according to its object: samanya-lakcaja (having
for its characteristic the universal), jkana-lakcaja (having for its
characteristic the knowledge), and yogaja-dharma (being a property
born by habituation of yoga). The latter is stated to be of two kinds
according to the division of yogins into yukta (those who have
accomplished full contact with the Supreme One) and yukjana (those
who are still striving for it, cf. Bhaca-pariccheda, sl. 63-65). Thus the
objects of extraordinary perception are the three imperceptibles – the
universal, the knowledge of the ultimate dharmins (atoms and purucas),
and the fact of their being unique and different. The argument of Nyaya
does not discard the possibility of perceiving their ultimate specifiers
(antya-viseca) but vehemently opposes the metaphysical substantiation
of viseca, because, unlike universals and ultimate substances, it is a
product of the differentiating intellect, rather than an eternal
metaphysical entity. Eternal, according to Nyaya-Vaisecika, is the atom,
whose ultimate difference with regard to the other atoms is effectuated
by the aptly and wisely differentiating intellect. The particular, hence,
has a purely cognitive being and does not exist outside the process of
differentiation. If one says that it, just like the universal and the ultimate
substances, exists and is transcendentally cognized, this would mean
that it has the power of producing the knowledge of itself, which is
absurd and runs counter the experienced facts. Now, the meaning of the
words. Perfectly (atisaya) means transcendental excellence; what is seen
(drcta) in the contemplation goes over the boundaries of normal
experience; proper (svartha), belonging to the thing itself – heard,
grasped, and arrived at as causa sui. Unswerving mark (anatilinga)
refers only to this particular object, and not to other entities, hence this
unique mark does not point to any higher universal or deeper substance.
Perceived by the ear (srotra-vrttita) – modified through verbal
knowledge. Having taken once again samsaric form (punaradi) refers
to those emancipated rcis who, guided by compassion to all living
creatures immersed in the ocean of samsara, have once again taken
birth to help them in casting away the burden of reincarnation. The
object itself runs after (anudhavati), i.e., gets in discursion, closely
pursuits the dictum of the seers, which means that it effectuates it
intentionally (samkalpa t), generates it out of its mind (the verb
upasthiyate contains also the indecent allusion of voiding excrement);
this is absurd, because the object in discussion, i.e., the atom, is not
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possessed of consciousness. And such an absurd is disseminated by Sruti,
which raises doubts both in the power of yogins to grasp the particular
as independent entity and in the reliability of verbal testimony. Hence
the only reliable means of getting the ultimate particular is inference,
specified by alaukika-pratyakca born in the distinguishing intellect.

12 The author of Nyaya-varttika (beginning of VIIth century), and one of
the most fervent proponents of the Vaisecika atomistic theory in the
controversy with the Buddhist logicians. According to D. N. Sastri,
Udyotakara “lacked the philosophical grasp and depth of Vacaspati
Misra. The latter is marked for his meticulous fairness to his opponents,
but for Udyotakara no stick was too big to beat his opponent with. Very
often he argues by verbal twists which even Vacaspati Misra, otherwise
so reverent to him, feels constrained to criticize” (quoted from
Encyclopedia of Indian Philosophies, Vol. II, p. 304). We are confronted
here with one of these rare situations of constrained criticism.

13 The word gatitva is derived from Bhacya and, therefore, should elucidate
it; and actually does it, though in a very sophisticated way. Gatitva is
comprehended as the universal class of all kinds of progressive motion,
then as the second-universal class of all general kinds of going, including
cognitive discursivity, and – functionally – as the proper class of
inferential procedures. In fact, we have a perfect definition of inference,
especially when considering its intentional layers and verbal form. It
has two main constituents, delimitor and universal, which are so closely
interrelated that fuse into one another. The delimitor of inference is
itself a universal – the general notion of pervasion, i.e., the property of
the higher genera to pervade less general instances, including the
individual. Therefore, at theoretical level, the delimitor of inference is
the universal power of all universals to pervade their genera, species,
and individuals. Coming down to individual, the delimitor of inference
assumes an empirical and practical form, turning thus into perceived
instance, inferential ground, or probans. So, at the pragmatic extreme
of inferential delimitor, we discover perception.
 Now, the other constituent – the universal. Theoretically speaking, it

is the object of conclusion. That’s why Vijkana Bhikcu reads further
samanya in Locative: conclusion refers to universal. However, the
chronotopic relevance of the word samanyena points to inference rather
than to universal. It shows the functional nature of inference, therefore
the word appears in Instrumental case: the inference comes into being
while dealing with universals. It proceeds from one general to another
and, doing so, comes back to the perception, this time to the unswerving
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rational visualization of the probandum, which is not directly perceived
by the senses or the simple intellect. The particle va (or) in the definition,
has no disjunctive meaning – it points to higher and higher intentional
syntheses.

14 That claim is to be regarded as an attempt to boil down the objections
of the opponent made explicit by Bhavaganesa, the notorious pupil of
Vij kana Bhikcu: “If it be urged that because of puruca being devoid of
specifier, how could the said wisdom result in grasping the specifier [of
puruca], the answer is: That is not the case, because, in the final resort,
what matters here is the specifics of the various forms of the past, future,
and present experiences which are reflections of the material conditions
(upadhi) of the proper Self, for that specifics is the basis for the mutual
discrimination of the liberated, still not liberated, and the perfect
purucas.” (Pradipika I.496-8.)

15 In the ordinary perception, the object is the cause of the subjective
perception, therefore the latter is but a kind of passive apprehension.
The cause for the rise of yogaja-perception is the active position of the
subject, while the object remains at the suffering side. That’s why, in
yogaja, there is no trace of physical conjunction (samyoga), spatial
contiguity (sannikarca), etc. What we have here is a reaching out contact,
technically termed samapatti, and translated, for the lack of better term,
as liaison. It is a (1) military and (2) love connection, there is something
(3) accidental and (4) illicit in it, and (5) it denotes the new product of
the fusion (just like sandhi). These five elements are characteristic of
samapatti too, which is (1) an active messenger exposed to the cross-
fire of afflictions and karmas on the battlefield of samsara; (2) a kind of
cognitive Eros, love-participation into the own-form of the object; (3)
an accidental cognitive encounter, because the result may be reached at
any point — and disappear, if not habituated; (4) there is something
illicit in it, and this is the persistence of empirical subjectivity (asmita)
eagerly striving for enjoyment and self-affirmation; (5) it also denotes
the result of the contact, i.e., the new disposition of mind leading to
suppression of enjoyment and to Discrimination Knowledge, which is
the first instrument in the sublation of all cognitive activities. It goes
without saying that samapatti is cognitive meditation.

16 Dasamastamasitivat, lit ., like having counted to ten, just like the
situation when the awaiting mother has already entered the tenth month,
but the baby is still not there, i.e., as a child before birth.

17 Our atman, as characterized by nirvisecatva, still awaits to be born in
the intentional light of the transcendental Puruca.
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18 On this account, following the meaning of what is going to be said in
Yoga-varttika, the editor of Sanga-yoga-darsana points out that the
obstruction (badha) of dispositions, achieved through cognitive yoga,
should be complete, because the nature of the ascending beginningless
dispositions is such that they constantly necessitate the rise of ever new
cognitive suppressions. Only when the beginningless power of
dispositions that obstruct the acquisition of Discrimination Knowledge
gets destroyed, we can talk of overpowering them. What Vijkana Bhikcu
had been having in mind were the notion of manda – weakening,
retarding, diminuating, but also dissolution of the world. This remark
of Gosvami Damodara Sastri can be specified and elaborated on several
points. (1) The thesis of the beginningless productivity of dispositions,
laid down in Varttika, is based on what is said in Sruti and Smrti. And
since there are no instructions available as to how this power should be
overcome, the said thesis is taken advantage of by the opponents, turning
thus into purvapakca. Their intention is to show the uselessness of the
continued performance of cognitive meditation. (2) That claim is opposed
by all the exponents of Yoga, starting from Patakjali, who speaks of
preventing the ascending dispositions. Vyasa goes a step further and
subsumes all the ascending dispositions under the concept of vehicle,
but still there is no certainty as to what should be prevented – the vehicle
of ascending dispositions, the ascending vehicle of dispositions, or what
is ascending due to the dispositional vehicle, i.e., the distorted notions.
Vij kana Bhikcu brings about a radical turnover in the semantic field of
badha (obstruction, obstacle, impediment). It should be understood as a
radical extermination. The obstruction must oppress not simply this or
that ascending disposition. It should neutralize the very possibility of
dispositional ascent, be so radical in its preventivity as to turn finally
into obstruction-terminator (badha-sadru). (3) In this quality, it is
synonymous with manda, which points to the fact that in order to
overcome the dispositions we should overpower the very source of their
obstructive power – rajas and tamas. Practically, that means that the
world of empirical knowledge should be desactivated, washed off,
anesthesized, converted into pure sattvic reflection. This is accomplished
in the state of one-pointedness (ekagrata) of consciousness. But since
what is meant here is buddhi-sattva, i.e., the intellectual sattva, its
intentional energy (prakhya), having the own-form of splendor
(prakasa), goes on to produce active (though enlightened) dispositions
that should also be neutralized. The final involved state of the intellectual
sattva is technically called nirudha. It is a state to be discussed further.
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(4) What remains to be clarified here is the central concept of pratibandhi.
Its technical meaning is “showing the inconsistency of the opponent’s
doctrine” (Nyaya-kosa, p. 534). That’s why, upon finishing his
commentary to the previous sutra, Vijkana Bhikcu – as though out of
place – speaks of the constantly rising, ever new senseless talks of the
opponents about yogaja-perception. Evidently, he feels constrained –
by the formal technical meaning of the word pratibandhi, appearing in
the next sutra – to criticize the ever new dispositions of the apavadins,
giving thus the secondary, pragmatic-conventional meaning of the
expression ever new disposition in the introduction of Vyasa. Thus the
whole meaning of the sutra might become purely doctrinal: – “The
siddhantin’s disposition born out of that [understanding of yogaja-
perception] exposes the inconsistency of the dispositions of the others
[i.e., of the apasiddhantins].” Such is the controversial background of
the sutra. (5) Following the context of the commentaries and judging
from the doublet form badha-sadru (its translation as termination of
obstructions is misleading, it rather means obstruction-cum-
termination), the substantial meaning of pratibandhi coincides with the
meaning of pratibandhaka. Its technical definition reads, ‘contrarelatum
to the non-being of what is considered to be a cause’ (karajibhutabhava-
pratiyogin). The presence of pratibandhaka makes the cause
unproductive, or breaks up some properties favorable to the effect
(karyanukulakimciddharma-vighataka). Hence the correct translation
of pratibandhaka would be, in the first case, contraceptor, and, in the
second case, destroyer. Anticipating the commentaries, it suffices to say
that the wise disposition modulated in the truth-bearing wisdom of
samadhi, becomes contraceptive with regard to the causal power of the
other dispositions.

19 These three instances should be regarded as consequently gaining in
power, rather than as generation series. The opponent, as will be seen
later on, prefers to take them as new genetic series.

20 We optionally take iti , translated as thus, to separate what has been
said by Vyasa, from the objection of the opponent. Therefore navo navo,
etc., is rendered as entirely new. This translation is corroborated by the
verb jayate in the end of the clause, which supports the genetic
interpretation. Suppose Vyasa reiterates what has been said in the
introduction, then iti  should be the beginning of his own conclusion. In
that case, the translation is to be understood as follows: “Thus the
dispositional vehicle gets newer and newer,” it gets cleansed, and gains
in vigor. This translation is supported by the full-stop after jayate and
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by the subsequent second iti . Anyway, by the lack of any further hints,
both translations are plausible.

21 Cittacectitam khyatiparyavasanam – discriminating cognition puts an
end to the expansion of the object-intentional activity of consciousness,
which does incessantly posit ever new objects of enjoyment – afferently
raising active dispositions – demanding further cognitive suppression –
giving birth to new intentional activity, etc., ad infinitum. This vicious
circle is overcome only after sublating the last active disposition of mind,
but this is a much further task. The term ‘intentional’ is taken here in
the broadest phenomenological sense of the word, as noetic-noematic
characteristic of consciousness, but also as all-comprising directedness
towards the transcendental subject. By reaching that highest
transcendental telos, the intentional activity of consciousness falls apart,
though the very intentionality stays, because the actionless state of the
supreme transcendental subject is also intentional. Where might have
come from otherwise the quasi-creative God’s intention imparting the
corresponding impulse to pradhana already brought to equilibrium! It
is this state of passive intentionality that is rendered by the said
characteristic of Supreme Puruca: “Directed towards all, He stays.”
Intentionality is the fundamental characteristic of all being, both
empirical and transcendental. Everything is pervaded by His intention
(praja vai satyam tecameca satyam).

22 Usually, the pronoun tat points to what has been said previously. And
since the previous subject-matter is the truth-bearing wisdom, born out
of the liaison-wisdom arousing no hesitations, Vacaspati seems to have
no formal grounds to skip over one of the links in the causal chain. Tat
would have to refer to rtambhara-prajka rather than to nirvicara-
samapatti. Otherwise the rise of the former wisdom would be redundant.
Here Vacaspati seems to involuntarily overvisualize (atiparamrsati) the
things actually meant. Because what is meant in the following comments
is the wise meditative disposition born out of rtambhara-prajka. Yet
we are those who, together with the opponents of Vyasa, are running
the risk to be blinded by the light of verbal overvisualization. Here
Vacaspatya is of no help, because it remains esoteric in every detail
concerning the opponent’s argumentation. The secret is revealed by
Rahasya, thus deserving its name. The exoteric commentary of
Raghavananda Sarasvati makes it clear that the wise samadhi disposition
in fact is not generated by the rtambhara-prajka; it is not genetically
derived from rtambhara, as one might be inclined to think judging from
the word jayate in Bhacya. The said “ever new” disposition has but new
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brilliance and power. What happens, in fact, is a radical transformation
of the disposition born out of nirvicara-samapatti. Hence we have no
right to speak of genetic chain in the form of nirvicara-samapatti –
samskara – rtambhara-prajka. – samskara, etc., because, as already
mentioned, such an oversimplified genetic relation would stipulate the
rise of an endless circle of dispositions and cognitive suppressions.
Genetic relations loose their productivity somewhere between the second
and the third link. This boundary is represented by the truth-bearing
disposition, which is the starting point of the proper samadhi. In terms
of phenomenology, this is the frontier between the phenomenological-
psychological and the transcendental-phenomenological reduction. In
the phenomenological Einstellung, a radical turn of consciousness takes
place. Having performed its first duty, to reduce all object-tinted data of
experience to the pure empirical subjectivity, now it is forwarding toward
its second duty – the cognition of the pure transcendental subject. It
goes without saying that such transcendental purity is dubious, because
beginningless are the seeds of enjoyment. Yet Yoga regards them as
obstacles that can be removed only by ever new dispositional shifts in
the wisdom of samadhi, until their final extermination is reached. At a
certain stage of his philosophical development, Husserl also believes
that this instrument has to pave the way to transcendental subjectivity.
Later on, he comes to the disappointing conclusion that, due to their
socio-pragmatic nature, the empirical dispositions are reproduced at
the level of transcendental subjectivity and create thus a new ‘object’
for the transcendental-reductive attitude, the so-called Lebenswelt. The
consciousness needs a new radical turn to suppress the socio-practical
sway of the dispositions. The same conclusion is reached by Yoga
thinkers, as will be seen from the commentaries to the last sutra of
Samadhi-pada. As for the interpretation of Vacaspati, substantially, he
is absolutely right – tat refers to nirvicara-samapatti.

23 Bhutarthapakcapato hi dhiyam svabhavah. (Sic se res habet Brentano!)
Consciousness (dhi) is taken here as the power of contemplation, i.e., as
universal intellection, of which citta is but an empirically evolved
reflection.

24 Bahya – standing outside, presumably, Jainas or the materialists.
Vacaspati would not decorate in this way the proponents of Nyaya-
Vaisecika or Vedanta, because they make part of the tradition; or the
Buddhists, whose philosophy is so close to him. But the Jainas and the
Lokayatikas do not recognize the theory of the beginningless illusion,
while the Buddhists banish the permanent subject. Hence, judging from
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the terminology, we are led to suppose that the said “outsiders” are but
the logicians of Nyaya. They take opposition to Vyasa and use as an
argument the idea of the intentional directedness of consciousness.

25 Nirvicara-samapatti, just like the living entities, has a beginning and
is born but in pain. What is born out of it is the truth-bearing disposition,
which should be turned into abadhika, removing the obstacles and being
itself not an obstacle on the way to the sublime generation of higher and
beginningless Knowledge of Discrimination between prakrti and puruca.
Since the cause has a beginning, the effect of it should also be sadi; and
there is no means capable of turning it into anadi. In the conclusion,
the word api points out that everything should be understood also in
karmic sense. Life, with all its phenomena, is marked by the
beginningless avidya, pushing the anadi vehicle of afflictions and deeds.
Everything born out of it could not generate a radically new mechanism
as to put out of power the karmic vehicle, because the effect has the
nature of its cause. Hence the dispositions born in the wisdom of samadhi
and marked by the beginningless avidya will continuously obstruct the
acquisition of Discrimination Knowledge. That is the controversial
context out of which strings the next sutra.

26 Badhata eva – does really hamper the acquisition of Discrimination
Knowledge. Consciousness is not capable of suppressing all the
ascending dispositions, because conscious restraint itself is an act that
generates ever new dispositions. The solution is to be sought in the
suppression of active consciousness, but this cannot be effectuated all at
once, because there are as many forms of intentionality as entities to be
referred to. From intentional point of view, the development of the
Universe takes the triadic form of thesis – antithesis – synthesis. First of
all, we have the passive subjective-transcendental intentionality (of
Puruca, the Sublime Thesis, the Pure Vidya). It incites the active object-
cosmological intentionality (of prakrti , the beginningless unreflected
Ontological Antithesis, Avidya) assuming grosser and grosser forms in
the course of evolution, until it arrives at the active anthropic
intentionality (of man, the end-station of evolution, the empirical self-
reflecting Synthesis, which is not aware of the difference between Thesis
and Antithesis; let’s call it Bhramaja). This empirical being is constantly
roving about, turning round, swerving, dwelling in unsteadiness,
staggering, and erring. Now the play of thesis – antithesis – synthesis is
started again, this time in the field of cognition. First of all comes the
active object-intentionality of the empirical cognition, where the Self is
passively dragged by the object of senses, or, simply, by samsara. This
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thetic state is Bhoga (enjoyment) of all external objects, both gross and
subtle, including – and, as a matter of essence, reduced to – Alter Ego,
for the ultimate goal of all intentional activities is the cognition of the
Ego. Nirvitarka-samapatti exterminates the doubts concerning the
external gross objects, nirvicara-samapatti eradicates the hesitations
concerning the external subtle objects. We come thus to the antithesis of
active subject-intentionality; Bhoga should be exterminated, because,
in the presence of obstructions, there is no rise of the Higher. By
progressive accumulation of tattvic knowledge, i.e., by active seizing
on the own-form of the real entities (tattva) the attitude of consciousness
becomes actively impeding. The implemented result of this active
intentionality is Khyati (discriminating cognition). Here starts the proper
Yoga of action. What remains to be done is to cancel every intentional
action in the pacifying milieu of the passive subject-transcendental
intentionality and reach out for the Ultimate Synthesis through self-
surrending participation in the own-form of Puruca.

27 Viparyaya is modification of consciousness in the form of futile
knowledge missing the adequate essence of the thing cognized. These
unproductive notions divide into (1) notions constantly reproduced
because of the endless transmigration, i.e., thanks to avidya; (2) notions
produced by defects in the material instruments of sense-knowledge;
(3) notions whose converted form flows from defects persisting in the
threefold internal organ of cognition; and (4) notions generated by defects
in the leaning objects of meditation. Reference here is made to the
Buddhist Yogacara classification of the causes (pratyaya) of cognition.

28 The premises of the opponent, laid down in Vacaspatya, are not flawless,
because he is wrong in saying ‘samadhiprajkaprasavahetu’ – genetic
ground for the wisdom of samadhi. Here the siddhantin would rather
say ‘samadhiprajka’prasavahetu’ – non-genetic (Rahasya deciphers this
word as asavitya) ground for the wisdom of samadhi. But still the
opponent is right, because he has no intention to say that the wisdom of
samadhi is born out of the overpowering. What he actually says is that
overpowering is instrumental cause, hetu, generating reason for the rise
of that wisdom, whose material cause is something else.

29 Bringing wisdom seriatim to self-communication and accomplishment
(samprajkata-paramparaya). When not sticking to the technical
meaning of the words, the answer is to be implicitly derived from the
argument.

30 Cf. Bhavaganesa-vrtti I.503-4: “Born out of that, the disposition ge-
nerated by the wisdom of samadhi which has the base-form of one-
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pointed self-evidence is a mnemic stand (smrti) preventing the other
dispositions and generally known as karya-virodhi (contraposing,
fighting the effects).”

31 When contracepted, they become subtle (see YS II.10-11). All ascending
dispositions take rise in avidya. When the obstacle of ignorant disposition
is removed, there comes the Lack of Obstruction, then the Sublime
Generation of the Higher Beginningless Cognition. With its
strengthening, the wise dispositions gradually get absorbed into their
subtle cause.

32 Cf. Samkhya-pravacana-sutra V.82. What remains after the destruction
of hedonistic disposition is the pure enjoyment of discriminating
cognition, granting access to transcendental powers like attenuation,
i.e., physical penetration into the fine-structures of quantum-mechanical
cosmology, telekinesis, control over gravitation, etc. These powers give
a new kick to the whirling afflictions and deeds, re-commenced thus at
a new, subjective-transcendental level of active intentionality.


