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The Yoga Sutras of Sage Patanjali is an ancient classical text which succinctly presents
the profound teachings of raja yoga in 196 concise sutras or threads. Four Chapters on
Freedom is a commentary by Swami Satyananda Saraswati in which he unravels the
meaning of the Sutras, verse by verse. Every word of each sutra is significant, and a deep
understanding of Sanskrit, as well as the insight of an enlightened master, is needed to
interpret them for the modern reader.

Four Chapters on Freedom is a light to guide serious yogic aspirants and spiritual seekers
on the eternal path of raja yoga. It includes the Sanskrit text, transliteration and
translation of the sutras.

Many sannyasins have selflessly contributed to the compiling, editing and publishing of
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information to them.
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Introduction

Two pandits entered the ashram to attend satsang. It was a cool, refreshing evening and
a large mat had been laid out on the lawn. The pandits were the first to arrive and they
sat on the mat directly in front of the guru’s seat. Soon many other people arrived and
when the guru took his seat, the satsang began.

Initially, the satsang was concerned with asana, pranayama and other yogic practices,
but after some time the pandits said to the guru, “We’ve come here to discuss more
important things; we have come to ask you about the philosophical implications of
samadhi according to Sage Patanjali.” The debate began. One pandit insisted,
“Asamprajnata samadhi is surely the same as nirbeeja samadhi.” The other disagreed,
“No, no you are totally wrong, they are different.” Each began to quote widely from
various scriptures to prove their point of view and soon they were having quite a furious
argument.

The guru could not get a word in edgeways so he sat in silence. The pandits became
oblivious to him, though at one stage one turned to him and asked, “What do you
think? Is samprajnata different to nirbeeja samadhi, or not?” But before the guru could
reply, the same pandit continued, “The books that I've read say that they are definitely
different.” The guru remained silent and the pandits continued their discussion.
Eventually they started yelling at each other and almost came to blows.

The heated discussion continued for about half an hour. Then a big, fat, contented
cow casually strolled onto the mat as though it owned the place. Everyone was amused
at the arrival of the new visitor, everyone that is except the two pandits who were so
involved in their debate that they did not see it. People moved out of the way and the
cow quietly sat down behind the pandits. The cow seemed to be intently interested in
the debate and seriously contemplating the meaning of every word that was spoken.

Suddenly the cow bellowed, “M-0-0-0-0-0-0-0,” with full approval. The two pandits
jumped with fright. For the first time in half an hour they were lost for words. Everyone
laughed and the cow slowly arose and lumbered away, perhaps to find another
interesting satsang elsewhere.

The cow uttered the wisest words in the satsang. Unknowingly, or perhaps
knowingly, it told everyone, including the pandits, that the Yoga Sutras ot Sage Patanjali
were not written for intellectual debate and speculation. They were written to explain
the process and practical methods of raising levels of awareness, gaining deeper
wisdom, exploring the potential of the mind and eventually going beyond the mind.
The text is primarily practice-orientated; it is not intended to be an intellectual exercise



on samadhi. Surely the sage himself would have smiled at the appropriate wise words of

the humble cow.

Many of the verses indicate things that are beyond the range of normal mundane
experience and comprehension. This is not done to bring intellectual understanding; it
is so that a sadhaka, aspirant, who practises the Patanjali yoga or any other system will
progressively gain insight and understanding of the deeper aspects of his being. He will
gradually understand Sage Patanjali’s cryptic verses through his own experience. The
verses tell him if he is going in the right direction or not and also help him to proceed
further. The verses can never be understood intellectually, nor are they intended to be
understood in this manner. The verses were written as a map, a guide for the journey
from mundane levels to higher levels of consciousness and eventually to liberation. The
text shows the path to perfect freedom through sustained yogic practice.

Everything that needs to be said is contained within the verses of the Yoga Sutras and
in the commentary. The purpose of this introduction is to:

* Give basic background information.

* Highlight the incredible consistency and perfection of the verses so that the reader
can more easily and clearly see the yogic, scientific and psychological truths contained
within the main text.

* Point out the things that you should notice, but which you may otherwise so easily
miss in the simplicity of the verses.

Structure of the text

This book is a commentary on the Yoga Sutras, a scripture of 196 sutras (verses) written
by Sage Patanjali. In English the text can be called ‘Verses on Yoga’, but actually the
word sutra means ‘thread’. The word implies that the written words carry an underlying
continuous thought; the various ideas connect together like the beads on a mala to form
a complete philosophy.

The scripture is also called Yoga Darshana, which is widely translated as ‘Philosophy
of Yoga’, but actually the word darshana has a much deeper meaning. Literally, it means
‘to see’. It is derived from drish, meaning ‘to see’ and is related to the word drashta,
meaning ‘the seer’. Darshana is the process of seeing. Therefore, Yoga Darshana means
‘a process of seeing through yoga’, but it does not mean seeing with the eyes, nor does it
mean seeing with any other senses in the outside world. It means to see something
beyond the senses and beyond the mind. It is a process of seeing with the eyes and
other senses closed, and with the mind under complete control. Yoga Darshana is a
method of higher perception; it is a means ‘to see the invisible’ or ‘to see with spiritual
insight’.

The scripture is regarded as the most precise and scientific text ever written on yoga.
It is divided into four chapters:

1. Samadhi Pada
Chapter on samadhi consisting of 51 verses. This chapter is concerned with the



following subjects:
Definition of yoga
Purpose of yoga
I'ritti (mental modification)
Practice and detachment
Samprajnata and asamprajnata samadhi
Means of attaining experience
Ishwara (pure consciousness)
Aum
Obstacles to progress
Methods of harmonizing the mind
Sabeeja and nirbeeja samadhi

2. Sadhana Pada

Chapter on practice consisting of 55 verses. It discusses the following subjects:
Klesha (basic tensions of life)
Removal of klesha
Purpose of destroying klesha
The knower and the known
Awareness and lack of awareness
The path to prajna (intuitive knowledge)
The eight limbs of Patanjali yoga
Yama (social code)
Niyama (personal code)
Method of controlling negative thoughts
Results of perfecting yama and niyama
Asana (sitting position)
Pranayama (control of prana)
Pratyahara (sense withdrawal)

3. Vibhooti Pada

Chapter on psychic powers consisting of 56 verses. It discusses the following subjects:
Dharana (concentration)
Dhyana (meditation)
Samadhi (superconsciousness)
Samyama (concentration, meditation and samadhi)
Parinama (transformations of consciousness)
Nature of external appearance
Psychic powers

4. Kaivalya Pada

Chapter on onlyness consisting of 34 verses. It discusses the following subjects:



Means of attaining psychic powers

Cause of individuality

The individual and the cosmic mind
Karma (predestined actions and thoughts)
Unity of all things

Theory of perception

The mind as an unconscious instrument
The path to kaivalya

Kaivalya

All the verses are in methodical sequence; each has its place for a specific purpose.
Sage Patanjali moves from one verse to the next, from one topic to the next, with
faultless logic.

Each Sanskrit word has an exact meaning in the context of the scripture. Many
technical words are precisely defined within the text itself. This minimizes
misunderstanding and confusion that can arise through words changing their colloquial
meaning over the course of time. Many words have no exact equivalent in English;
occasionally, two or more Sanskrit words have the same literal meaning in English, but
have vastly different implications in the context of yoga practice and experience. The
translation has overcome these problems whilst retaining the meaning and flow.

The text is a masterpiece of brevity and clarity. Sage Patanjali has removed all
unnecessary words for the following reasons:

* To allow easy memorization by disciples; remember, there were no printing presses at
that time.

* To allow the verses to be the object of enquiry; too many words would confuse.

* To prevent misquotation and misinterpretation.

Though brief to the utmost, the verses contain the essence of Patanjali yoga from
start to finish, for they contain maximum information in minimum words.

The verses are sheer poetry combined with sublime scientific precision. To gain the
best understanding from this book, we suggest that you first of all carefully read both
the verses and commentary together, then slowly read the verses alone, one after the
other. This will allow you to follow the wonderful sequence and flow of Sage Patanjali’s
exposition.

Definition

Sage Patanjali called his system yoga. He did not give it a specific title to differentiate it
from other yogic paths. Since the time of writing the Yoga Sutras, however, his method
has come to be called Patanjali yoga — the yoga of Sage Patanjali.

Patanjali yoga is widely identified as being the same as 7aja yoga, the royal path of
yoga. We, however, prefer to define Patanjali yoga as a specific system within the wider
framework of raja yoga. According to our definition, raja yoga includes the following
systems:

* Kundalini yoga; also called laya yoga



* Kriya yoga
* Mantra yoga
* Dhyana yoga as described in the Bhagavad Gita
* Patanjali yoga
Raja yoga (including Patanjali yoga) is the science of the mind. Instead of exploring
the outer world like other sciences, raja yoga is concerned with exploring the inner
world and unleashing the power and knowledge contained within. It is the science of
mental discipline and includes various methods of making the mind one-pointed. Sage
Patanjali himself defines his method of yoga as ‘the elimination of mental fluctuations’.
We prefer to call the mind ‘the visible tip of pure consciousness’, which encompasses the
conscious, subconscious and unconscious layers of being. Therefore, we translate Sage
Patanjali’s definition as follows: “Yoga is the control of the patterns of consciousness.”
Specifically, Patanjali yoga is that system which consists of eight stages: yama,
niyama, asana, pranayama, pratyahara, dharana, dhyana and samadhi. It is therefore
widely called ashtanga yoga, the yoga of eight stages.

The basis and date of the Yoga Sutras

One tradition says that Hiranyagarbha (Brahma) formulated the Yoga Sutras. Maybe, but
for the sake of simplicity we can say that he formulated them through the agency of a
man called Patanjali.

Some experts say that Sage Patanjali lived in the 4th century AD; others say about 50
AD; some say that he definitely lived about 400 BC and still others say that he existed
5,000 years ago. A widely accepted date, though not certain, is about 400 years before
Christ. This date is estimated by various methods. One method is to compare the
practices and philosophy of the Yoga Sutras with those contained in other texts, such as
the early Upanishads and the scriptures of Samkhya and Buddhism. The main flaw is
that the ancient texts cannot be reliably dated. Furthermore, it is difficult to really say
who influenced who and which text came first. Moreover, a scripture does not by any
means fix the date of a philosophical system; a scripture may be written hundreds of
years after the formulation, development and proliferation of a specific philosophy.

A man called Patanjali seems to have written two other texts on Sanskrit grammar
and on medicine, called the Mahabhashya and Charakapratisanskrita. It is not really
certain whether this is the same Patanjali who wrote the Yoga Sutras. If it was, then it
suggests that the Yoga Sutras were written at about the same time or a little after Buddha
and the great grammarian Panini; that is, about 500 BC.

The basis of the Yoga Sutras certainly lies in Samkhya philosophy, which is said to
have been formulated by rishi Kapila. This system existed before the rise of Buddhism;
in fact, Buddha himself studied Samkhya at an ashram called Alarkalam early in his
search for enlightenment. Samkhya was a very popular philosophy at that time in India.
The Samkhya system dispenses with all theories of God; it says that the existence or
non-existence of God is irrelevant to personal sadhana, spiritual practice. Buddha said
the same thing; he taught neither belief nor disbelief in God. In this respect, the
influence of Samkhya on Buddha’s teachings can be clearly seen. Sage Patanjali, on the



other hand, differs from both Samkhya and Buddhism as he introduces the concept of
God, but he does this very cleverly and as a powerful means of sadhana for those who
are inclined towards the path of bhakti yoga. None of this information, however, really
tixes the date of the Yoga Sutras.

Some say that Sage Patanjali was influenced by the Jains, others say that he
influenced the Jains. Some say that Buddhism is partly based on the Yoga Sutras, whilst
others say that Sage Patanjali based much of his text on Buddhist beliefs and practices.
It is probably more a case of ‘six of one and half a dozen of the other’ for no system
grows in isolation. Each and every system has been influenced by previous systems and
contemporary systems.

Any person with some knowledge of Buddhism can clearly see close resemblances
between the teachings of Buddha and Patanjali, especially in such basic rules as yama
and niyama and in the basic philosophical concepts, but whether the Yoga Sutras come
before or after Buddha is not certain. The influence of the Yoga Sutras can be clearly
seen in later Buddhist texts, such as the Vishuddhi Magga, but still this does not fix the
date of the Yoga Sutras.

It is interesting to note that Sage Patanjali does not directly quote or refer to any
other texts. This tends to suggest that they were formulated before many of the well-
known scriptures and religious systems of India. On the other hand, the language used
in the Yoga Sutras is later than that used at the time of Buddha. This seems to
conclusively fix the date at the widely accepted date of approximately 400 BC, but again
there are many other factors to consider. The language of the Yoga Sutras may have
been updated after the original manuscript was written, the original having been lost, or
the Yoga Sutras may have existed in non-written form long before it was put on paper.

Our opinion can be summarized by saying that all the techniques of raja yoga
existed long before Sage Patanjali, even if in a latent seed form within the collective
unconscious mind. The Yoga Sutras are probably a compilation of previously known
verses handed down from guru to disciple by word of mouth. It was the genius of
someone called Patanjali who put the system into a comprehensive written whole.

If you are interested in the history of Sage Patanjali and the Yoga Sutras, we suggest
that you study it further. We are not really interested in the identity or date of Patanjali,
for he (or she?) is merely a spokesman for the timeless wisdom that is the heritage of all
mankind. It does not really matter whether his name was Patanjali or Buddha, Singh or
Smith; whether he was Indian, Chinese or Aboriginal. It does not even matter when the
text was written because it contains wisdom that is eternal and which belongs to no
specific era. It is applicable to all ages and all people, no matter what the background. It
is the content and application of the Yoga Sutras that is important.

Commentators

Many commentators have written about the meanings hidden within the verses of the
Yoga Sutras. The most well-known are:

* Yoga Bhashya by Vyasa (date uncertain)

* Tattva Visharadi by Vachaspati Mishra (about 9th century)



* Bhojavritti by Bhoja Raja (11th century)
* Yoga Vartika by Vijnana Bhikshu (14th century)
* Raja Yoga by Swami Vivekananda (19th century)

All of these commentaries are widely available. There are many other traditional
commentaries, and even commentaries on commentaries. For example, Ganesha Bhatt
wrote an explanation of the commentary Yoga Vartika. Many commentaries have been
written in this century, including this commentary.

The eight stages

Patanjali gives a wide range of techniques that slowly harmonize the mind and gradually
induce more subtle perception. However, the main path of Sage Patanjali is contained
within eight fundamental stages. The first five are:

1. Yama (social code)

2. Niyama (personal code)

3. Asana (sitting pose)

4. Pranayama (control of prana)

5. Pratyahara (sense withdrawal)

These first five stages are the exoteric or bahiranga, external, practices of yoga. They
progressively prepare the body-mind for the last stages:
6. Dharana (concentration)

7. Dhyana (meditation)
8. Samadhi (superconsciousness)

These last three stages are the esoteric or antaranga, internal, practices of yoga. The
first five stages negate consciousness, whilst the last three stages expand consciousness.
The more advanced stages can only be practised successfully after prior practice of the
earlier preparatory stages. The stages up to pratyahara gradually remove external
distractions, whilst the practices from dharana onwards eradicate the disturbing
thoughts and psychic manifestations so that the mind ceases to function. The ida (inner
world) is balanced with the pingala (outer world) so that the sushumna (transcendental
world) begins to function in samadhi.

The eight stages progressively steady the five koshas, sheaths, of man: annamaya —
physical; pranamaya — pranic or bioplasmic; manomaya — mental; vijnanamaya — intuitive
and anandamaya — blissful. Eventually the aim is to transcend the limitation of these
sheaths. The movement is from the gross to the more subtle. Let us briefly discuss each
of the eight stages in turn.

Yama and niyama: The five yamas are satya, truthfulness; ahimsa, feeling of non-
violence to all things, human, animal or whatever; asteya, honesty; brahmacharya, sexual
control or abstinence, and aparigraha, non-possessiveness. The niyamas are also five in
number: shaucha, cleanliness; santosha, contentment; lapah, austerity; swadhyaya, self-
study, and Ishwara pranidhana, surrender to the cosmic will. The yamas are designed to
harmonize one’s social interactions and the niyamas are intended to harmonize one’s
inner feelings. All the rules, yamas and niyamas, are designed to reduce friction
between one’s outer actions and inner attitudes. There is a two-way relationship: the



mind stimulates external actions and external actions stimulate the mind. If the
external actions are not harmonious, then the mind will be disturbed. Conversely, a
disturbed mind will tend to produce disharmonious acts. It is a vicious circle, where
mner turmoil leads to outer turmoil and where, in turn, external turmoil leads to
further inner turmoil. The yamas and niyamas aim to break this vicious circle and
thereby calm the mind by sensible actions and sensible attitudes towards oneself,
towards one’s life and towards one’s surroundings.

Though the yamas and niyamas consist only of ten vows, they encompass a wide
range of human activity. They tackle the problem of mental disturbance from the outer
edge, the periphery, but it is also a start to more profound changes that can arise from
deeper exploration of the mind. The rules are not easy to apply, but even limited
application will lead to greater peace of mind. Perfect application can only arise with
self-realization.

Asana is defined by Sage Patanjali as a steady and comfortable sitting position. In
theory, it can include many of the asanas of hatha yoga, but practically it includes only a
few, such as padmasana and siddhasana. The purpose of an asana in Patanjali yoga is to
balance the different nerve impulses, feelings of pain and pleasure, heat and cold and
all other opposite sensations.

Pranayama is practised to concentrate all the pranic forces of the human structure.
This leads to control and one-pointedness.

Pratyahara means ‘to gather inwards’. The practice is concerned with checking and
curbing the outgoing tendencies of the mind so that awareness can be directed inwards.
It is impossible to explore the inner realms of the mind if one is addicted to, disturbed
and distracted by external sense experience. Therefore, the sense experiences, such as
sound and smell, are cut. All meditative techniques such as antar mouna, ajapa japa and
trataka, are initially concerned with inducing this stage of pratyahara. Pratyahara, in a
higher sense, also includes the cutting of inner psychic and mental sensations.

Dharana means concentration of mind. It is the step before meditation and is
concerned with fixing awareness on one object to the exclusion of all others. If the state
of pratyahara has been achieved, then all outer disturbances should have been
eliminated, yet the mind is still full of inner chatter in the form of memories of the past
and projections of the future. The mind thinks of and tries to relive past pleasant
experiences, is obsessed by unpleasant experiences, or is planning or fearing the future.

Various methods can be used to induce mental one-pointedness. Religions in
general try to induce it through rituals, church service, pooja (worship), chanting, kirtan,
prayer and so forth. Patanjali yoga utilizes a psychic symbol as a focal point for internal
concentration. It can be one’s guru, a deity, a mantra, an enquiry; it can be almost
anything. It must be something that spontaneously attracts the attention of the
individual and must be chosen to suit the inherent nature of the mind and personality.
The psychic symbol, projected in front of the closed eyes, must be so overwhelming that
one’s whole being is consumed and absorbed by it. There must be spontaneous
attraction, otherwise one’s psyche will remain scattered.

Dharana needs regular and persistent practice. Gradually one will perceive deeper



aspects of the symbol; its archetypal nature will start to reveal itself. One will
spontaneously flow into dhyana.

Dhyana is merely an extension of dharana. It arises when one is able to maintain a
smooth, unfluctuating flow of concentration towards the inner symbol for a period of
time. The mind becomes moulded around one pattern in the form of the psychic
symbol. The flow of awareness is often compared to a smooth flow of oil. Eventually this
leads to an elimination of duality; the seer, seen and seeing merge into unity and one’s
being fuses into the state of samadhi.

Samadhi: Sage Patanjali lists different levels of samadhi, but a good definition in the
Katha Upanishad (111:10) is as follows:

When the five senses of perception together with the mind are at rest, when even the
mtellect has ceased to function, that, say the sages, is the supreme state.

This is the state where there is complete absence of both external and internal mental
modification; all that remains is awareness. Samadhi brings self-realization.
In the Bhagavad Gita (2:53), it says:

When the intellect, having been perplexed by hearing the words of the scriptures, stands
immovable in samadhi, then you shall attain self-realization.

The most bland explanation and definition of samadhi is given in the Yoga Chudamani
Upanishad (111-113):

Twelve (protracted rounds) of pranayama lead to pratyahara. Twelve (extended
durations of) pratyahara lead to dharana. Twelve such dharanas lead to dhyana and
twelve such dhyanas result in samadhi.

The eight steps are for advanced aspirants

The Yoga Sutras are well known, yet the eight steps are really advanced techniques for
those people who have exhausted most of their mental problems and conflicts. They are
not really for the average person. In the very beginning it says, “Now, therefore,
complete instructions regarding yoga.” The words ‘now, therefore’ mean that one will
be able to practise the eight steps after vast amounts of preparation. The Yoga Sutras are
a sequel to previous more basic texts and teaching. In the Hatha Yoga Pradipika it says:

Prostrations to Shiva who taught hatha yoga as a ladder to climb to the peak of raja
yoga. Because of confusion and misconceptions, most people are unable to practise raja
yoga; in compassion, Swatmarama (the author) describes hatha yoga as a torch to
remove ignorance. (1:1-3)

Hatha yoga in the form of asanas, pranayama and other practices should be mastered
until one is ready for raja yoga. (1:67)



Without this preparation, one makes no headway with Patanjali yoga.

Why are the eight steps called advanced? One reason is that they ask people to
restrain their thoughts. For most people, who have disturbed minds, this would do
more harm than good. It is only when the fluctuations of the mind are small that one
can restrain the thoughts. One can easily crush and destroy small cockroaches that
disturb the cleanliness of a yard, but it is much more difficult to tame a wild elephant. It
is definitely not advisable to try to suppress the compelling thoughts and desires that
still exist in the mind of the average person.

The basic rules of yama and niyama are also very difficult for the average person.
These rules are really for those people who have exhausted most of their samskaras and
karmas (mental turmoil and desires). For example, if most people try to practise
brahmacharya, continence, they will become neurotics; it can only be practised by people
who have worked out most of their desires and have already purified their mind.

The eight stages of Patanjali yoga are for advanced aspirants, not for beginners. First
of all, one should take steps to purify the mind through hatha yoga, karma yoga, bhakti
yoga and general meditative techniques that involve awareness more than
concentration. One can also practise some of the associated techniques that Sage
Patanjali suggests in the text. These methods prepare one for the practice of the eight
steps, and to meet the guru who can teach them personally.

Associated yoga techniques

The path of yoga formulated by Sage Patanjali is not confined only to the eight stages.
It is an integrated system that brings in many other yogic practices. Sage Patanjali lists
and suggests a wide range of techniques which help to harmonize one’s mind and life;
however, his explanations and description of the techniques are very brief and terse, to
say the least. It is easy to miss the significance of these statements without the expert
guidance of a guru.

Swami Satyananda, with his intimate knowledge and his personal experience of
yoga, clearly points out the hidden implications behind many obscure verses. For
example, verses 1:32-39 describe the basis of most meditative techniques, including
yoga nidra, antar mouna, khechari mudra, and so on. Mantra or japa yoga is clearly
indicated in verses 1:27-29. The commentary clearly explains and highlights these
concealed meanings.

The human personality can be divided broadly into four fundamental categories:
emotional, active, intuitive and volitional. Sage Patanjali has clearly understood this fact
and that each person has a different temperament and inclinations according to a
predominance of one or more of these categories. He knew that the yogic path had to
be designed to suit the specific characteristics of an individual. Therefore, he suggests:

Bhakti yoga for those who are emotionally and devotionally inclined (refer to 1:23;
2:1; 2:23, 2:45; etc.).

Jnana yoga for those who are intuitive by nature. He recommends reflection and
enquiry into the real meaning of Aum (1:27-29) and also explains much of Samkhya
philosophy (2:20,21 etc.) as a means to higher realization. He makes it clear that all



mental knowledge is limited.

Raja or Patanjali yoga for those with strong willpower; this is the theme of the entire
scripture.

Karma yoga for those who are active by nature is not specifically mentioned, but
certainly it is implicit in many verses. For example, the yamas and niyamas imply the
practice of karma yoga in daily actions and duties. Karma yoga is also implicit in the
verses on bhakti yoga.

Sage Patanjali knew that success in bhakti yoga leads automatically to success in raja
yoga; jnana yoga leads to perfection of raja yoga, and so forth. He knew that a person
on the path of raja yoga must integrate his whole being. Petty-mindedness and egoism
have to be removed by any available method. All negative and limiting functions of the
mind have to be erased.

The stopping of the vrittis (mental modifications) can be achieved by vairagya
(detachment) and abhyasa (practice of yoga). (1:12)

This statement includes all paths and techniques of yoga. None are excluded. They all
lead to success in yoga.

Viyoga leads to yoga

Most people know that the word yoga means union, but in the Yoga Sutras Sage Patanjali
refers to yoga as a process of separation. How can this contradiction be explained? It
can be explained in terms of Samkhya philosophy, which is the basis of the Yoga Sutras.

Samkhya divides existence and individual being into two aspects: purusha,
consciousness, and prakriti, nature, energy, manifested being. Remember that it is only a
philosophy and like all other philosophies, no matter how sublime, can never truly
represent reality. Existence and the individual being arise when purusha and prakriti
come together. The purusha implies the drashia, seer, and prakriti implies the drishya,
seen. The purusha means subjective being and prakriti means objective, external
existence.

The process and practices of yoga are concerned with viyoga, separating the purusha
from prakriti, the seer from the seen; that is, separating awareness from identification
with the mind-body vehicle. This separation and difference between awareness and the
mind-body can only be understood by personal experience. No amount of reading or
talking will convince one of the truth and reality of this difference — only personal,
overwhelming, staggering experience. This personal experience will transform one’s
life; it will provide a platform on which to reassess and understand one’s life and being.
One will see a new dimension, never before suspected, in one’s own being. The process
of yoga is designed to bring viyoga, separation between the seer and the seen; this leads
to yoga, union, as the culmination. First of all the purusha and prakriti have to be
separated and then, when this is achieved, they are seen to be the same thing. Thus
viyoga (the practice of yoga) leads to yoga at a higher level.

Another way of explaining the same thing is to say that pure consciousness (purusha)



is tied down to levels of awareness through wrong identification with the mind-body
(prakriti). The purpose of yoga is to liberate purusha from prakriti. Swami Satyananda
defines yoga as:

(A method) by which consciousness is disconnected from the entanglement with mind and
the manifested world. Yoga (union) is the result.

Experience of the difference, and separation of pure consciousness from the mind and
body, leads to realization of the oneness of all things. All yoga paths and techniques
utilize this process of removing limitations of the mind and body so that jnana,
transcendental knowledge, can shine through in its full glory. Perfection of mind leads
to spontaneous illumination of pure consciousness.

Nature of the mind

Modern psychology tends to regard the mind as the source of awareness and
consciousness. Sage Patanjali clearly states the yogic point of view when he says that the
mind cannot be the source of consciousness because it too can be perceived as an object
(4:19). The mind does not illuminate itself.

Modern science tends to regard both mind and consciousness as the expression and
manifestation of matter. Yoga, on the other hand, says that matter is really the gross
form and manifestation of mind; matter is controlled by mind, not mind by matter. The
material world that we see around us is really an expression of the more subtle mental
aspects of existence.

Apart from these two fundamental differences, yoga and modern thought agree on
many factors concerning the mind. According to Jung’s psychology, the mind can be
classified into three different dimensions: conscious, subconscious and unconscious.
These can be related to yogic terminology as follows:

1. Conscious mind, sthula (gross dimension)
jagrit (waking state)
surface thought and perception of the outside world
2. Subconscious mind, sukshma (subtle dimension)
swapna (dream state)
individual memory
samskaras (mental tendencies)
3. Unconscious mind, karana (causal dimension)
sushupti (deep sleep state)
cosmic collective samskara and memory

These realms contain the instinctive, intellectual, psychic and intuitive aspects of
man. The purpose of Patanjali yoga is to explore these different mental spheres so that
they become known. The aim is to proceed from the conscious to the subconscious and
then to the unconscious.

Few people understand or even slightly appreciate the incredible depth of the mind.
No modern psychological system has attempted to define its contents; yet Vyasa, one of



the most profound commentators on Sage Patanjali’s Yoga Sutras, who possibly lived two

thousand years ago, has actually divided and classified the subconscious and

unconscious mind into seven aspects. These are as follows:

1. Inhibited samskaras (mental impressions, caused by individual repression).

2. Samskaras which cause one to act in a specific manner. These memories may be
prenatal and determine actions, illnesses, talents and so forth. This is the hereditary
aspect of man.

3. Latent unexpressed data memories of past events. These are hidden and stored in
the collective unconscious beyond the normal limitations of individual awareness.

4. Instinctive reflexes that control the vegetative functioning of the physical and pranic
body. We do not learn to digest food; the ability is already pre-programmed in the
individual mind.

5. Prana (bioplasmic energy). The mind itself, no matter how subtle or gross, is
composed of prana. Prana is also the means for the mind to carry out actions in
accordance with thoughts.

6. Innate fluctuations of the mind. The mind by its very nature is designed to change
with cosmic rhythms.

7. Psychic powers. Supernormal powers tend to take place in the domain of the
collective unconscious or cosmic mind.

This is a very comprehensive list and is certainly thought provoking. It gives an
indication of the scope and nature of the mind. These different aspects progressively
manifest on the path of yoga.

All the secrets of the universe are in the mind. It contains all knowledge that has
existed, now exists and which will exist in the future. It has layer upon layer of
expression from the most subtle to the most gross. The purpose of Patanjali yoga is to
progressively remove existing restrictions and veils of the individual mind, to explore
and unfold its inherent potential, and to gradually shape the individual mind into a
perfect instrument and reflector of the cosmic mind of which it is a part. The aim of
Patanjali yoga, and all other paths of yoga, is to go further and take a jump into the
chasm of no-mind — superconsciousness.

Psychic or supernormal powers

Psychic powers are called siddhis in Sanskrit. They include telepathy, clairaudience,
clairvoyance, premonition and a vast array of less well-known powers. They take place
through the mediumship of super-individual realms of the mind. The siddhis arise in
the collective unconscious where every person, every individual mind and every thing is
linked intimately to everything else. They can take place in the past, in the future and
even in the realms beyond time-space, yet no matter how wonderful they may seem,
they are still merely expressions within the mind. Scientific experiments in Russia and
elsewhere have measured various psychic phenomena with instruments, but these
experiments are not really necessary, for one will discover some of them personally on
the path of yoga.

Many of the verses of the Yoga Sutras describe a large selection of well-known and



obscure siddhis. However, the text clearly warns that one should not aspire to achieve
these powers or dabble with them. They can be dangerous for oneself and others if they
are used for selfish purposes. The purpose of yoga is not to develop siddhis, but to bring
realization of one’s real nature. The siddhis are merely passing scenery which will surely
arise as the mind becomes more one-pointed and purified. There should be ruthless
detachment towards them.

On the yogic path, temptations become more and more subtle. It is difficult to resist
the temptation to dabble with psychic powers, yet if you do, then you will crash and pay
a heavy penalty for your indiscretion. All of the great saints, yogis, etc., tell of their
battle against temptation; these include Buddha and Christ. Luckily, these siddhis
rarely arise in an egotistical mind. If they did, then there would be total chaos in the
mind and in the more subtle realms of the psyche. So do not practise yoga to gain
siddhis; first of all satisfy your desires in the safer physical world.

The sublime psycho-psychiatric system

Most modern psychiatric systems are mainly concerned with bringing about ‘normality’
in an individual, whatever this term means. Patanjali yoga also tries to achieve this
normality, but goes much further. It aims to enable an individual to explore all layers of
the mind to bring about self-realization and then perfect freedom. Patanjali yoga can be
called the ultimate psycho-psychiatric system towards which all others will eventually
look for guidance, yet it contains less than two hundred verses and was written
thousands of years ago.

As you read the text and commentary you will see the method that is used to tackle
the problems of the mind. The following are a few examples.

Sage Patanjali has briefly enumerated the basic techniques that modern psychiatry
applies in therapy. These are given in verses 1:32-39. Verse 32 suggests the cultivation
of intense interest in one thing; this can be a hobby or work and constitutes
occupational therapy. Verse 33 suggests the cultivation of positive attitudes to others.
This involves some autosuggestion, which can be imparted by a psychiatrist to his
patient. Verse 34 suggests breath control. The relationship between mental disturbance
and irregular breathing is well-known; deep breathing can be used to induce mental
tranquillity. Verses 35 and 36 advise that one should concentrate on sense perception.
This can include music therapy, massage, etc., and can quickly bring calmness into the
mind. Verse 37 suggests that one should reflect on a person who has achieved higher
states of awareness. This specifically means a yogi or guru but it can also apply to the
psychiatrist; in fact, most modern therapies are almost totally dependent on the trust
that a patient has in the therapist. Without this trust there can never be successful
treatment. Verse 38 suggests dream therapy, which is almost the foundation of some
modern psychiatric systems. Finally, verse 39 recommends meditation; modern
psychiatry has recently grasped the significance of this form of therapy. All these
methods help to purify the mind and allow memories to bubble to the surface and be
exhausted.

The symptoms of mental disturbance are also enumerated in verse 1:31, as



suffering, which includes illness, depression, nervousness and heavy or unrhythmical
breathing.

Unhappiness is the universal problem of mankind. In a few short but penetrating
verses Sage Patanjali defines the cause of human unhappiness and its cure; he has
explained what thousands of other books, philosophies and psychological systems, old
and modern, have tried to do with little success. He sums up the whole situation in a
nutshell without getting lost in verbose jargon and details. Because these verses are so
explicit, comprehensive and logical, we will briefly discuss them here though they have
been fully explained in the commentary. We have slightly changed the translation for
the sake of emphasis.

Firstly, Sage Patanjali says:

The basic tensions of the mind (which bring unhappiness) are ignorance of truth,
egoism, attachment, aversion and fear of death. (2:3)

This verse sums up the entire cause of unhappiness. The next verses define the
implications behind the basic tensions:

Ignorance of reality is the root tension from which all other tensions arise; the tensions
can be dormant, slight, scattered or manifest. (2:4)

Sage Patanjali explains that the root cause of unhappiness, whether conscious or
subconscious, is ignorance of one’s real nature. Until one knows the essence of one’s
being there will always be tension and unhappiness in some form or another.

Sage Patanjali defines the tensions as acting at different levels. They are either:

1. Dormant (prasupta) — rooted deep in the subconscious mind, which you are not yet
aware of. They will be confronted as perception becomes deeper through yoga
practice.

2. Slight (tanu) — minor, insignificant tensions.

3. Scattered (vichchhinna) — tensions that bring neuroses, phobias, depression and so on
in life. Yoga will eventually resolve these tensions by allowing you to accept yourself
and harmonize your drives.

4. Manifest (udara) — conscious tensions that can be clearly recognized in daily
interactions.

These tensions thus span the spectrum from the gross to the most subtle. What 1is
this fundamental tension called ignorance? Sage Patanjali explains in the next verse:

Ignorance can be defined as regarding the perishable as the imperishable, the impure as

the pure, unhappiness as happiness and the non-self as the self. (2:5)

This ignorance is the lack of knowledge of swaroopa, one’s real nature. This is the core
cause of unhappiness.

This ignorance is slowly broken down by the light of understanding that comes from
regular and persistent practice of yoga. The mind itself is a source of ignorance, since it



works on the principle of separation and differences. Ignorance is slowly dissolved by
gaining more insight into the nature of the mind and then eventually going beyond the
mind. It is the mind that results in false identification of consciousness with the mind-
body. When viyoga, separation, of awareness from the mind-body is achieved, then one
is moving towards breaking down basic ignorance and in turn all the other lesser causes
of unhappiness. Ignorance leads to egoism. This is explained in the next verse:

Egoism can be defined as wrong identification of purusha (the seer) with the instrument

of the mind-body. (2:6)

People falsely identify with their mind-body; this produces a strong sense of
individuality. Every person tries to impose his will on others for selfish gain. He seeks
personal gratification at all costs. The cost is generally frustration and unhappiness,
since the ego can never be fully satisfied.

The sense of ego leads to aversion and attachment to the things of the world:

Attachment can be defined as absorption in the pleasures of the world. Aversion can be
defined as repulsion for things of the world. (2:7,8)

These two tensions of attachment and aversion, likes or dislikes, lead one to conflict and
unhappiness in life, for actual life situations rarely, if ever, meet one’s needs and
expectations.

These likes and dislikes lead to fear of death, since one wishes to continue the status
quo of pleasure and individuality. Sage Patanjali says:

The fear of death is an inherent and dominating force in all people, even in those who
are very learned. (2:9)

This causal chain of tension and unhappiness is very rational. Ignorance leads to
egoism; egoism leads to likes and dislikes and these lead to fear of death. The removal
of this basic ignorance and all the other tensions leads to perfect happiness. How is this
to be done?

These causes of unhappiness can be annihilated by resolving them to the source and by
removing the associated mental states through meditation. (2:10,11)

Thus the tension can be removed by exploring the mind through meditative techniques.

These few brief verses sum up the nature of mental problems, tensions and
unhappiness and the method of eliminating them. An entire encyclopaedia could be
written to elucidate them. A whole psychiatric system could be developed around them.
Patanjali yoga tries to tackle the very source of human dissatisfaction; any other
approach can only scratch the surface of human suffering. Sage Patanjali gives insight
into the basic cause; without this insight how can unhappiness be cured? Therefore, the
sutras define the causes and then indicate how to remove them. It is only in this manner



that one can find the happiness that lies beyond one’s wildest dreams.

Sage Patanjali has written a wealth of knowledge in a few thousand words. As far as
we are concerned, it should be the standard reference book for all psychiatrists. It
should be the ‘Bible’ of psychology and psychiatry. Such is our reverence for this
masterpiece of practical wisdom.

The necessity of this commentary

Sage Patanjali, or whoever wrote the Yoga Sutras, was a mastermind. He was more
scientific than most scientists, more logical than most logicians. He was strictly and
drastically economical with words. He avoided repetition. Sometimes his sentence
structure is incomplete, yet each and every word contains a wealth of information and
significance, some obvious but some hidden. It is very easy to miss or misunderstand the
implications behind the verses. The cryptic meanings can only be revealed by a living
master; furthermore, the verses have to be explained in terms that modern man can
understand. It is for this reason that this commentary had been produced, based on the
practice and personal experience of a modern master, our guru, Swami Satyananda
Saraswati.



Chapter One

Samadhi Pada

(51 Sutras)



Sutra 1: Introduction to yoga

A AT 1111
Atha yoganusasanam

Atha: now therefore; yoga: (regarding) yoga; anusasanam: complete instructions

Now, therefore, complete instructions regarding yoga.

Atha: We shall pause and try to find out why the author has used the word atha. He
could have used atra yoganushasanam, which means, ‘here are instructions on yoga’, but
he used the word atha. Atha means ‘now therefore’, which means that these instructions
on yoga are in connection with some previous instructions. The word atha is used here
to denote that, after having purified oneself by karma yoga and after having unified the
mental tendencies by bhakti yoga, the aspirant is being given instructions on yoga. By
this, it is meant that those instructions on yoga which follow will become intelligible,
fruitful and also palatable to those whose hearts are pure and whose minds are at rest,
otherwise not. Those who have impure minds and wavering tendencies will not be able
to practise what has been instructed in this shastra. Therefore, the word atha has been
used in order to emphasize the necessity of qualifying oneself in karma yoga, bhakti
yoga and other preparatory systems.

Yoga: The meaning of yoga follows in a subsequent sutra.

Anushasanam: The actual word is shasanam, anu being a prefix to emphasize its
completeness. Shasan 1s a word which means giving a ruling, command, order,
instruction. The word shastra is developed from the word shasan. Shastra does not
literally mean scripture. Shastra literally means a process of instructions and rulings.
From the same word, another word has evolved — Ishwara, meaning ruler, governor,
commander, and which is commonly used for God.

So, you will understand that anushasanam means instructions. You may have read
other commentaries on the yoga sutras where the word anushasanam is translated as
restatement, exposition, explanation. If you analyze the word properly, you will find
that the translations are totally incorrect. They are not at all appropriate to the text
because the yoga sutras themselves are so simple, so concise, so short-worded that they
can be neither an explanation nor an exposition; they can only be instructions.

Yoga i1s this; this is how you practise yoga; these are the conditions of mind; this is
how the individual experiments; this is the place of God in yoga — such and other
similar matters are dealt with in this book. There are, of course, expositions, short
notes, explanations, commentaries, criticisms, etc., on yoga by great scholars like Vyasa,
Bhoja, Vijnana Bhikshu and others. So, ultimately, we can take it that the word
anushasanam means complete instructions.



Sutra 2: What is yoga?

AMTEETE T 121
Yogaschitta vrtti nirodhah

Yogah: yoga; chitta: consciousness; vftti: patterns or circular patterns; nirodhah: blocking,
stopping

To block the patterns of consciousness is yoga.

The sutra is a composition of four words: yoga, chitta, vritti and nirodhah. We will not
explain the word yoga now, as it will be better understood after studying the 195 sutras.

Chitta 1s derived from the basic idea of chit, which means to see, to be conscious of,
to be aware. Hence chitta means individual consciousness, which includes the conscious
state of mind, the subconscious state of mind and also the unconscious state of mind.
The totality of these three states of individual mind is symbolized by the expression
chitta. Chitta has been differently accepted in Vedanta, but here chitta represents the
whole of the individual consciousness, which is comprised of three stages: the sense or
objective consciousness, the subjective or astral consciousness, and the unconsciousness
or mental state of dormant potentiality. These three states of pure consciousness should
be understood as the chitta referred to in this sutra.

In the Mandukya Upanishad the four states or dimensions of consciousness are dealt
with in a very lucid form. If you read this Upanishad or a commentary on it, your
personal consciousness will become clear to you. In this sutra, chitta represents all the
four dimensions of consciousness, but it is a symbol of three dimensions of
consciousness. These three dimensions of consciousness are spoken of as chitta, and the
fourth dimension is spoken of as atman. In brief, we can say that atman plus chitta is
jivatman, the individual awareness; jivatman minus chitta is atman. This is merely an
indirect explanation of the word.

What do we mean by blocking? Does it mean that we block and stop our thoughts,
visions, respiration, desires and personality complexes? If that is so, then Patanjali is
introducing suppression. This is true only so long as chitta is taken in the light of mind,
the instrument of general knowledge, but when the chitta is understood to be the total
consciousness in the individual, giving rise to various manifestations in the mental or
astral realms, then the doubt regarding the act of suppressing will be rent asunder.

The expression nirodha in this sutra apparently means a process of blocking, but it
should not mean an act of blocking the fundamental stuff of awareness. In fact, it is
clear in this sutra that it is an act of blocking the patterns of awareness, not the
awareness itself. As a practitioner of yoga, you will certainly agree with this apt
expression in the sutra, that the patterns of awareness become blocked in the yogic state



of meditation. A little later in this chapter you will learn more about the fundamental
structure and the nature, action and reaction of chitta, but in this sutra it is hinted that a
different and fundamental state of consciousness can be achieved by blocking the flow of
consciousness.

When you go to bed at night and enter the unconscious state of awareness, what
happens to your sense awareness, your body and brain? Do they die, or is it a process of
blocking the flow of sense awareness and mental awareness? Certainly it is a state where
the psychological functions are cut off from the realm of individual awareness. The flow
of vrittis changes and therefore you experience a different plane, different objects,
events, persons, places and processes. All that is the vrittis, pertaining to a different
state of awareness due to the process of blocking the normal vrittis. If you analyze all
such states where individual awareness manifests in different modes, forms and
dimensions, you will come to the realization that the process of vrittis is different from
awareness and that one can block this flow of vrittis and transcend the limitations of
awareness or, rather, put an end to this ever-incarnating flow of vrittis.

This again brings us to the fact that there is a definite process, unconcerned and
different from all that relates with the body, mind, senses and prana, and it is that
awareness which keeps on changing from state to state. This process is consciousness, a
state of constant and unbroken awareness.

There is in us the existence of consciousness which is irrespective of this body; which
is with the body and at the same time it can be without the body, or outside it. It is that
which is to be blocked. It is not the ordinary thoughts that we have to suppress. These
thoughts are just nothing, a mere handful of our awareness. There seems to be a
fantastic area of consciousness, unimaginable, beyond this body, with this body, but
sometimes outside this body, and it is infinite. We call it ananta, unending, infinite. So,
by certain practices which we will learn about in the next chapter, there can and there
will take place an event in which this invisible process of consciousness can be blocked.

Let us understand it correctly. The flow of consciousness that we are talking about is
not the flow of your mind and thoughts; it is not the flow of your feelings, passions and
desires; it is not the stock of your emotions and experiences. The word chitta means the
consciousness as a whole, in and outside the body, with and without it. In brief, the
consciousness is like a thread connecting many lives and incarnations. Therefore, the
word nirodha does not mean blocking thoughts, desires, ambitions, passions and so
forth, but it means the act or acts of blocking the process of consciousness responsible
for remanifestation.

Vritta means a circle and vritti means circular. When you throw a stone into a pond,
the movements of the water spread outward in the form of circles. In the same manner,
the consciousness has its circular patterns; these are neither horizontal nor
perpendicular, but circular and so it moves in a circular pattern. Therefore, the
attitudes of chitta, the modes of mind, are called chitta vritti.

Nirodhah is from the basic word rodha, which means an act of blocking. We have
words developed from this root — rodha, avarodha, nirodha, virodha. Avarodha is
obstruction, nirodha is blocking, virodha is opposition. So the idea of blocking is



clarified. To come to the final point — what is yoga? The sutra replies that yoga is the
blocking of the patterns arising in all the dimensions of consciousness. It is not only
shutting yourself off from the external experiences which you face every morning and
evening, but it is setting aside the vision you have in deep meditation and higher
samadhi. When the expressions of individual awareness arising in different planes are
transcended, the state of yoga manifests. This is the order or sequence of evolution of
your consciousness.

Mental states and kundalini yoga

Evolution of consciousness in man is classified according to five stages. Human
consciousness will finally develop itself when it becomes free from the clutches of
prakriti, or the three gunas, which will be fully discussed in the second chapter. In
discussing the word chitta vritti, we mentioned the five stages of mind. When we
compare these five stages with the awakening of kundalini, it can be safely said that the
moodha state, dullness of mind, belongs to mooladhara chakra, where the individual
consciousness is sleeping or dormant. In Sanskrit, it is said that the kundalini is
dormant, the serpent power is sleeping. After you have done certain practices, this
becomes so stimulated or agitated that the agitation continues up to manipura chakra.
The associated state of mind at this stage is known as kshipta.

Up to manipura, or the navel centre, there is every possibility for a spiritual aspirant
to be thrown back to mooladhara. The consciousness wakes up, goes to swadhisthana,
then up to manipura, but it comes back to mooladhara again, because that is its nature.
However, when the consciousness has reached manipura and has stayed there for some
time, and has gone through or transcended it, then the consciousness becomes steady in
the sense that the vikshipta stage continues up to ajna chakra, and from ajna chakra
onwards, the state of concentration takes place. Sahasrara, the highest chakra, is the
seat of nirodha. It is beyond the three gunas.

All functions of the body, mind and world are dependent on the interplay of the
three gunas. Much has been written on the gunas and no better explanation can be had
about the gunas than in Samkhya philosophy. The cosmic nature has the threefold
characteristics in its nature; in this sense every action, thought and event is created due
to the interaction of the three gunas.

The mind, too, is greatly influenced by their interaction. When sattwa guna
predominates, the mind remains quiet, the vrittis remain concentrated and nothing
causes disturbance. When tamas predominates, then nothing in the world can keep you
active, spiritual or blissful; you will always find your mind dull, inert and tense. Such is
the effect of tamas over the consciousness.

One guna alone does not influence the personality. There is always a combined
influence of all the three gunas. When tamas guna predominates and is suppressing the
two other gunas, the mind enters into an inactive state. As a result there is a process of
slow thinking; at times thinking also ceases to manifest. When this state deepens, the
mental inactivity becomes acute, manifesting in a state of deep neurosis. This is the dull
state of mind, known as the moodha condition of chitta.



When rajas is predominant, with sattwa and tamas suppressed, the mental condition
is scattered, dissipated, broken into pieces; intending to commit suicide, trying to
murder, and developing a split in the personality. This is the kshipta state of mind.

The vikshipta state of mind is an oscillating state of mind. In this particular state of
mind, the individual consciousness operates between steadiness and distraction. This is
the usual condition of all spiritual aspirants when they sit for pooja, meditation,
concentration or antar mouna. This is the state of mind of a good student who, though
keen and deep in his studies, is subject to temporary unsteadiness, due to the interplay
of the gunas. When the flow of concentration, born of sattwa, is interrupted by
unsteadiness, born of rajas, one is said to be in the vikshipta state of consciousness.

In this state of consciousness one has inner visions. The aspirant is very sensitive and
subject to moods. You will find him meditating for hours and suddenly leaving
everything for days together. This is a very important stage; here yoga begins. All the
gunas have complete freedom here to express themselves individually.

When sattwa has free expression, one-pointedness dawns. When rajas is
overpowering, the mind is dissipated. When tamas comes into play, there is neither one-
pointedness nor dissipation; there is only dullness and inactivity.

It is very important for a spiritual aspirant to analyze the predominance of the three
gunas and to find out the guna in power at the moment. It is a rare moment when all
the gunas have an equal influence on a person. One guna always holds sway over the
others and rules, even though the other gunas have an equal chance of operation. For
example, when rajas is in power there is always a countermovement of the other gunas,
resulting in a state of concentration and dissipation following each other. Therefore,
one has to realize which particular guna is in absolute power at the moment and how
countermovements are taking place. If there is more dissipation and less concentration,
then it is rajas. If there is less concentration and less dissipation but more snoring and
sleep, it means tamas is predominating. If there is more concentration and less
dissipation and less sleep, it means sattwa is predominating.

After having analyzed the influence of the three gunas over consciousness, one
should find out ways to eliminate the negative influence of a particular guna and to
develop the influence of a positive guna. For instance, if after observation and analysis
of the thoughts, you have discovered the influence of tamas during meditation, you
should try to find out ways and means to reduce that influence and develop the
opposite guna by any appropriate method. The technique of developing the positive
influence 1s more important than trying to suppress the negative influence of the guna.
In this context, one should employ asanas, pranayama and certain practices of hatha
yoga. It does not matter whether tamas is constitutional or mental, habitual or a
temporary physical change, asanas and hatha yoga will eliminate the pressure of tamas
to a very great extent. Physical work is also a great power to exterminate the very
existence of tamas, not only during meditation, but from the very structure of life.

If you are overpowered by the force of rajas, during meditation in particular and
your daily life in general, so much so that you are unable to concentrate on anything
due to mental troubles, samskaras, desires, life’s problems and depressions, you should



stop fighting with yourself and employ all those practices that reduce the element of
rajas from the very root of life itself. Such practices, for example, are bhakti and japa
yoga. Karma yoga should be practised; you should also do physical work, not because
you need it, but because it is a necessity in your spiritual life.

Suppose you find that raja guna is very powerful at the time of meditation and as a
result you are unable to concentrate your mind and after a while you go to sleep, then
the mind starts wavering, thinking about many different things; you cannot control it.
What should you do? At this time you have to employ the practices by which you can
reduce rajo guna, and please remember that rajo guna can be reduced by the practices
of bhakti and the monotonous rotation of japa.

Sometimes you find that sattwa guna is powerful, although the other gunas are also
operating one after the other. Of course, you do not have to eliminate sattwa guna; you
will have to strengthen it because sattwa is desirable. Tamo guna is undesirable and you
will have to reduce it. Rajo guna is also undesirable and you will also have to reduce it.
While tamo guna is predominating, you have to reduce it; when rajo guna is
predominating, you have to reduce it, but when sattwa is predominating and at the
same time rajas and tamas are present, you have to intensify the power of sattwa guna
by different methods, as enunciated in yogic texts. You need to think for yourself by
which method you can strengthen your sattwa guna — maybe through dharana, maybe
through satsang, maybe through studying books, maybe through adjustment of diet.

Every spiritual aspirant has to analyze the influence of the three gunas for at least
some time during the twenty-four hours. So, when you find that, for one full month, the
mind was full of concentration and in between there was a little bit of wavering, it is the
oscillating state or vikshipta state of mind. Now, for example, your state is unsteady.
You have not established it, but you are establishing it. Which particular guna is more
powerful? If tamo guna is more powerful, you will go down; your sadhana will be
reduced. If sattwa is predominating, you will be concentrated and go into meditation.
Thus, in general, you have to read your condition during meditation and the means will
have to be employed according to that.

It is said that yoga begins when the vikshipta state of mind is arrived at. Kshipta and
moodha, the two previous stages, are unyogic. They are what we call the worldly stages
of mind. Moodha is far from any yogic concept.

Now we come to the word ekagrata. Ekagrata means one-pointedness and in this rajo
guna and tamo guna are absent; only sattwa guna is present. When the mind attains a
one-pointed state, at that time rajas and tamas are both totally absent; sattwa alone
prevails. When this stage is arrived at, then the last one to be achieved is nirodha,
complete cessation. In this, neither tamas, nor rajas, nor sattwa guna functions. That is a
state of mind called trigunatita, beyond the three gunas, when the consciousness is
rendered absolutely free from the clutches of the three gunas. When your individual
consciousness 1s rendered free from the clutches of the three gunas and when your
consciousness stays alone, without any friendship or without any alliance with these
three gunas, that state of consciousness is called nirodha.

This is the comparison between the awakening of kundalini consciousness and the



yogic terminology as detailed here.



Sutra 3: The culmination of yoga
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Tada drastuh svariipe'vasthanam

Tada: then; drastuh: seer; svariipe: one’s own essential nature; avasthanam: establishment

Then the seer is established (abides) in his own essential nature.

Self-realization can only take place when the chitta vrittis cease their activity, when the
mind or chitta is no longer affected by the play of the three gunas and varying moods,
and there is no longer a feeling of identification with the objective world. With our very
limited understanding, we are not able to know or understand the state of kaivalya, self-
realization, or even begin to comprehend the higher states of consciousness which
unfold in samadhi. Realization comes from within and cannot be comprehended by our
present level of awareness of the mind, coloured and conditioned as it is by likes and
dislikes, false beliefs, erroneous conceptions, false thinking and so on, which are our
usual patterns of thought and which are all related to asmita, the ego or ‘I'-principle.

Purity of mind, complete sense-control, desirelessness and so on, are all necessary
before one is competent to reach the goal of yoga, which is kaivalya or self-realization.
The word avasthanam is indicative of restoration to its original state, and this will be
discussed in the fourth chapter.



Sutra 4: What happens otherwise to purusha?

FIFHEAHTE 141
Vrtti sariipyamitaratra

Vrtti: modification, pattern; sariipyam: identification; itaratra: in other state

Or there is identification with the modifications of chitta.

What happens to purusha, the self or soul, when it is not abiding in its essential nature
is being stated here. When the chitta vrittis are not in the state of nirodha, then the
patterns or modifications of chitta are superimposed on purusha.

We are all familiar with this type of wrong identification. When we watch a movie or
stage play, we tend to identify ourselves with what is portrayed, and experience
corresponding emotions of sorrow, joy, fear, like, dislike, etc. Although the actors are
only playing a role, we tend to identify with them and forget that we are mere spectators
of what is taking place. In the same way, purusha is only a witnessing consciousness, but
it has forgotten its true nature, and is identifying with the chitta and its patterns or
modifications to such an extent that it is very difficult to extricate itself.

The science of yoga as propounded by Patanjali recommends different techniques to
cater for the differing temperaments of all individuals so as to bring the mind-stuff, or
chitta, into a state of nirodha. In that state, the purusha becomes aware of its true
nature.



Sutra 5: Vrittis — main classification

gA: T2 [Tl 115 |l

Vrttayah pafichatayyah klistaklistah

Vrttayah: modifications of mind; parichatayyah: fivefold; klista: painful, lit. hard, difficult;
aklistah: not painful

Modifications of mind are fivefold; they are painful or not painful.

This whole sutra is a combination of four words. The word vritti has become known to
you, yet still needs a thorough explanation. From this sutra onwards, a detailed
explanation of vritti follows. The sutra says that the vrittis of mind are fivefold, of five
kinds. The modifications are fivefold and these fivefold modifications are either painful
or not painful. This means that the modifications of the mind are ten in all; five of these
are painful and five are not painful. To illustrate, the mind sees a flower; with the help
of the eyes, it assumes the shape of the flower, and it likes the flower. This is called
aklishta, or pleasant. Then your mind sees the crushed, decomposed body of a dog over
which the wheels of a vehicle have passed. Your mind looks through the eyes and
assimilates the perception, but it does not like it. That is called klishta, or painful. So,
the particular modification of mind in the case of the flower was unpainful, or pleasant.
In the case of the crushed dog, it was painful, or klishta. The modification is the same;
the perception is through the eyes, the vision is twofold: klishta and aklishta, painful
and not painful.

In the same way, the mind has or assumes, in general, fivefold modifications or
manifestations. What are these five vrittis? We shall discuss them in the following sutras,
but before we proceed to that topic, you need to understand very carefully what
Patanjali means by everything. It is the manifestation of mind in different spheres of
life. When you look at a tree, a person or a landscape, you are doing it through the eyes,
but it is one of the manifestations of your mind. When you listen to music or to a
lecture, that is also one of the modifications of your mind. When you close your eyes
and think of the past, present or future, about your relations, friends or enemies, that is
one of the modifications of mind, one of the formations or patterns of mind. When you
are worried, anxious or full of anger or passion, or full of grief, jealousy, compassion,
love for your fellow humans, love for God, that is also one of the patterns of your mind.
This particular modification is called a vritti.

According to the yogic system, every dimension of knowledge, every kind of thought
and every field of awareness is one of the vrittis of the mind. In yoga, even the state of
sleep is considered to be one of the conditions of mind. It is a mental state, a mental
condition. Dream is also a mental condition. Similarly, doubt, illusion, mistakes in



thinking, such as mistaking a rope for a snake, are also mental conditions or vrittis.

In Sanskrit and more so in yogic and Vedantic texts, the word vritti occurs again and
again. It is such a confusing term that sometimes philosophers and thinkers have not
been able to explain it properly. There was a great scholar in the seventh century
named Goudapadacharya. He was the guru of the guru of the great Shankaracharya. He
wrote a detailed commentary on a small Upanishad, namely the Mandukya Upanishad. In
his commentary, the great scholar writes: “The whole world seems to be nothing but
one of the forms of mental modifications of a supreme consciousness.”

Not only the earth but the entire cosmos may be unreal; it may be just an expression
of your mental thinking, the mental thinking of a supreme being, a cosmic thinking
force. So, when we use the term mental modification, we mean the different patterns or
personalities of the mind, the different stages, spheres or dimensions of personality.

In a play, the same person may come on the stage as a beggar, a king, a robber, a
sannyasin, a man or a woman, and so on. In the same manner, it is a single stuff, called
awareness or consciousness in human beings, which appears to be manifesting itself in
the form of waking, dreaming, sleeping, thinking, liking or disliking. It is one
consciousness which seems to be playing different roles, and these are the different
Vrittis.



Sutra 6: Five kinds of vrittis
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Pramana-viparyaya-vikalpa-nidra smrtayah

Pramana: right knowledge; viparyaya: wrong knowledge; vikalpa: fancy, imagination; nidra:
sleep; smrtayah: memory

The fivefold modifications of mind are right knowledge, wrong knowledge,
fancy, sleep and memory.

We have been talking about the word vritti in the last three sutras. It is important for a
student of yoga to understand this word properly. After a lot of thought, you will realize
that the final aim of yoga is nothing but the total destruction of the patterns of the
manifestation of consciousness. To illustrate: different idols or patterns of form can be
made of mud and when these forms are destroyed, they become mud again. Similarly, a
goldsmith prepares different ornaments out of gold which are known by different
names and forms, but when these ornaments are destroyed or melted down, they
become gold again. In the same manner, different things and structures come out of the
mind and are variously named in the cosmic process of nature. The mind or
consciousness has to be divested of all its forms so that the consciousness remains
nameless and formless, which is the ultimate aim of yoga.

It is not only the cessation of the world which is a part of yoga, a point which is
misunderstood by many aspirants. They close their eyes and ears, forget all outer sights
and sounds, and then see wonderful visions inside. They think they have arrived at the
final goal of yoga, but even that has to be destroyed. Anything that is of the nature of
mind must be finished with. Therefore, before you start practising yoga, you must
understand the significance of what you are going to do, and here Patanjali is helping
you.

Sometimes we are told to withdraw our consciousness, but what is consciousness?
You withdraw your consciousness from outer sounds, but can you withdraw it from
sleep? No, because you do not even believe that sleep is a mental condition; you think
that sleep is not a mental condition. Yoga says that sleep is also a mental condition.
Further on in the sutras, Patanjali says that even samadhi is a mental condition which
has to be thrown out. The lower savikalpa samadhi is also a modification of mind and
has, therefore, to be transcended.

The ultimate goal of yoga is a refining process and for this purpose Patanjali is
helping us. The fivefold vrittis are carefully classified. All that you see, hear and
experience, all that the vrittis do through the mind and the senses, is classified into five
groups, namely, right knowledge, wrong knowledge, imagination, sleep and memory.



These five modifications constitute consciousness of mind. They form the three
dimensions of individual consciousness. These constitute the mental factory of man.
Every mental state is included in these five modifications, such as dreaming, waking,
looking, talking, touching, beating, crying, feeling, emotion, action, sentiment; in fact,
everything is included in these five.



Sutra 7: (i) Pramana - sources of right knowledge

JEATHATTHT: SHI0TH 17 1
PratyakSanumanagamah pramanani

Pratyaksa: direct cognition, sense evidence; anumana: inference; agama: testimony, revelation;
pramanani: the sources of right knowledge

Direct cognition, inference and testimony are the sources of knowledge.

In this sutra, the rishi is trying to explain right knowledge, pramana. It has already been
included in the previous sutra as a manifestation of mind. The mind does not always
take the form of right knowledge alone; it sometimes manifests wrong knowledge also.
This sutra explains what is meant by right knowledge. Right knowledge can be gained
from three sources: sense evidence, inference and testimony. Sense evidence is the
knowledge produced by the contact of a sense organ with an object of knowledge; for
example, we see a flower, we smell it, we hear someone crying, and so on.

If your senses, indriyas, are intact, if none of them are defective, then sense evidence
is one of the sources of right knowledge. It should be remembered that this is not the
only source of right knowledge because sometimes our senses deceive us; for example,
the mirage produced in a desert due to hot air. In this case there is actually no water,
but our eyes make us believe the appearance of water to be a reality. The sense evidence
in this case does not constitute right knowledge, for we can become aware of our illusion
if we try to get to the water.

Anumana, inference, becomes a source of right knowledge when it is based on sound
reasoning. We see smoke on a distant mountain and immediately infer that there must
be fire on the mountain. This inference is based on the experience which has never
failed us, namely, that whenever we came across smoke, we also found the presence of
fire. This is called invariable concomitance. When two things or events are invariably
found to go together, we can infer the presence of either of them whenever we see the
other.

Agama means testimony. It is useful in such circumstances where no sense evidence is
available, as well as if there are not sufficient grounds for inference. Here we have to
depend simply on what others say, but there is one important condition. The other
person whose authority may be taken as a sufficient source of right knowledge, and who
is called an apta, has to fulfil two conditions. First, he should have right knowledge
himself and, secondly, he should be able to impart that knowledge without any mistake.
When these two conditions are fulfilled, we can take agama as right knowledge.

In yoga the authority is called a guru. What he hands over to the disciple is simply
on faith but, nevertheless, it is right knowledge because a guru is a person who knows



correctly. The scriptures are known as agama because they are the revelations of the
rishis who have experienced at first hand the topics discussed therein. Moreover, the
statements of the scriptures are not amenable to either sense evidence or inference.



Sutra 8: (ii) Viparyaya — misconception
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Viparyayo mithyajiianamatadriipapratiStham

Viparyayah: misconception; mithya: false, illusory; jaanam: knowledge; atat: not its own; ripa:
form; pratiStham: based

Wrong conception is false knowledge which is not based on its own form.

Patanjali is dealing here with the second type of chitta vritti which we have to block. He
defines viparyaya as false knowledge which is not based on or does not correspond to a
real object. This is opposed to right knowledge. Right knowledge is based on the
correspondence between a real object and our knowledge of it. For example, we see the
colour of a flower, we smell it, feel the softness of its petals, and the knowledge that it is
a flower arises in our mind. This is right knowledge because it is tadrupaprathistha, that
is, there is a real object on which our knowledge is based. In the case of viparyaya there
is really no object existing on which the knowledge may be based, therefore, it is called
atadrupaprathistham. For example, when we mistake a rope for a snake, our knowledge is
incorrect, because the thing that actually exists before us, which we take to be a snake, is
a rope. This false knowledge can be corrected by creating conditions, such as enough
light, for correct knowledge to arise.

Viparyaya is also called avidya, for all our knowledge is based on a misunderstanding
of the real nature of purusha and prakriti. Wrong knowledge is ultimately replaced by
viveka, which involves the correct understanding of the true nature of purusha and
prakriti.



Sutra 9: (iii) Vikalpa — unfounded belief

SRR T fEeT: 191

Sabdajiananupati vastu-§iinyo vikalpah

Sabda: word, sound; jiana: cognition; anupati: following upon; vastu: object; Sinyah: empty;
vikalpah: fancy, imagination

Following upon knowledge through words but empty of an object is fancy.

Vikalpa is imagination without the basis of an object. It does not mean that it has no
object, but the object mentioned in the statement is non-existent. For example, when we
read wonderful stories of fairyland or about Lilliput in Gulliver’s Travels, we find words
which can be used properly in sentences, but actually there are no real objects
corresponding to them at all. These are examples of vikalpa, imagination or fancy.
Vikalpa is a creation of our mind. It is, however, not completely devoid of experiential
material. We take ideas from our experiences and combine them to form new ideas of
things that actually do not exist.

The trouble with many of us, even in the case of spiritual aspirants, is that sometimes
the mind becomes full of fancy and idealism. There are many spiritual aspirants
throughout the world who seek to attain an imaginary goal. They are living in a world
of ideas which are nothing but vikalpa.

In meditation, dhyana, there is sometimes a flight of imagination. It is so delightful
and interesting and gives pleasure and satisfaction to the meditating mind, but
according to Patanjali, this form of vikalpa is also to be set aside. Similarly, in India we
find a branch of fanciful meditation which is called conscious day-dreaming. It is a
separate sadhana by itself, but according to Patanjali it is in essence a dull state of mind
and must be overcome through right knowledge. This sadhana is very helpful for a
beginner in as much as it can make an aspirant capable of going deeper and deeper in
the state of concentration. However, it should not be forgotten that this sadhana,
although helpful for a beginner, has to be discarded afterwards.

In the states of dharana, antar mouna, dhyana, the aspirant imagines certain objects
and qualities. They may be unreal and fanciful notions in the ultimate analysis, but they
are very helpful in the beginning and a student of yoga must use their assistance until
he goes forward to master the deeper states. It is declared by many great thinkers that
up to nirvikalpa samadhi, the different experiences an aspirant goes through are
nothing but the planes of one’s mental consciousness.

Right knowledge, wrong knowledge and imagination are equally processes of
consciousness, but they differ insofar as right knowledge has a true object, wrong
knowledge has a false object, whereas imagination or vikalpa has no object at all. This



difference should be carefully understood.



Sutra 10: (iv) Nidra - state of sleep
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Abhava-pratyayalambana vrttirnidra

Abhava: absence; pratyaya: content of mind; alambana: support; vrttih: modification; nidra:
sleep

Sleep is the vritti of absence of mental contents for its support.

This is a very important sutra. As compared with the first three vrittis mentioned
previously, this wvritti is characterized by no awareness, consciousness or
unconsciousness. Sleep is also one of the states of mind. It is very important to
understand it, because if we are able to analyze the sleep condition of the mind, we can
easily understand the state of samadhi. Sleep is a condition of mind which hides or
conceals the knowledge of the external world. In the Mandukya Upanishad, it is said that
in sleep one does not desire anything, nor is there dream or any other perception. All
the vrittis of the mind are concentrated together and the energy process fuses into one.
The capacity of the faculty of perception is introverted; outer objects are not seen or
heard, nor is there any feeling whatsoever. It is an unconscious state of mind.

This is exactly the idea which Patanjali wants to emphasize in this sutra. He says that
in sleep there is no object before the mind — it does not see, hear, touch or feel
anything. Every form of knowledge, every content of mind has become silent.

When we have a mental experience of an object, that experience is called a pratyaya,
content of mind. We can have a pratyaya with or without the senses coming in contact
with an object. We can, for example, see a rose inside our mind either in the form of a
vision, a dream, or an ideal. The content of mind in all these states is called pratyaya.

When the very idea of an object, the very content of mind is removed through a
certain process, the mind becomes supportless. Sleep is a vritti in which the content of
mind is absent. In this state there are thoughts but they are not present before the
mind, so the mind does not see, touch, think, hear, feel or have any sense or mental
experience. Psychologically, in that state the brain and the mind are disconnected and
thoughts are suppressed temporarily. Similarly, in dhyana we sometimes become
unconscious when the activity of the mind stops.

The state of sleep is comparable with the state of samadhi inasmuch as in both there
is absence of consciousness of the external world. The only difference between sleep and
samadhi is that in the latter state the notion of ‘I’ persists to a certain extent, whereas in
sleep there is no awareness of the ‘I’ notion. In the state of samadhi, the awareness of
separate existences and qualities, such as an individual’s nationality, one’s own name
and form, ceases completely, yet a kind of awareness still persists. This awareness is



devoid of all the peculiarities belonging to the external world. The awareness we have in
the waking state is exactly like the one in samadhi. The difference is that in samadhi the
objects are absent, but the awareness is there. There has been much misunderstanding,
misconception, misruling and misinterpretation. It is supposed that samadhi is a state of
absolute unconsciousness, whereas it is actually the opposite.



Sutra 11: (v) Smriti - memory
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AnubhiitaviSayasampramoSah smrtih

Anubhiita: experienced; viSaya: objects of sense perception; asampramoSah: not letting escape;
smrtih: memory

Not letting the experienced objects escape from the mind is memory.

Memory is the fifth vritti of the mind. It is of two kinds: conscious memory and
subconscious memory. Conscious memory involves the recollection of things already
experienced, recall of past experiences. Subconscious memory is dream. Here one does
not consciously remember, but remembers unconsciously. This memory is also of two
kinds: one is imaginary, the other is real. In dreams, one sometimes has fantastic
experiences which are not in any way relevant to actual life. One may thus see oneself
cut down under the wheels of a train, or see oneself dying. This is a fancy of mind and
hence it is called imaginary subconscious memory. However, we must remember that
every dream has some basis and that no dream is baseless. In the case of real
subconscious memory, one remembers in dream something that actually happened in
the past without distortion of facts. This memory, which brings out the impressions of
the preconscious and unfolds them on the conscious plane, is one of the faculties of our
consciousness. It is one of the modifications of consciousness and is therefore classed as
a vritti.

The objects of experience are of five kinds, such as those which can be perceived
through the eyes, ears, skin, tongue or nose. When we experience these objects, our
mind comes in contact with them through the indriyas. When next there is a similar
contact, memory of the past experience arises if the experience is not allowed to escape
from the mind. If the experience does escape, then memory fails us. So, Patanjali has
used the word asampramosha to emphasize the fact of not letting the experience escape
from the mind. The meaning of the word is as follows: @ — no; sam — completely; pra —
high or great; mosha — releasing, escape. Thus, literally, the word means not allowing to
escape.

Thus we can summarize the five vrittis mentioned by Patanjali in the following
manner. The first vritti involves right knowledge; the second, wrong knowledge; the
third, imaginary knowledge; the fourth, no knowledge; and the last one, past
knowledge. This covers the entire field of our consciousness. While defining yoga,
Patanjali has already said that the essence of yoga is contained in blocking or stopping
all the vrittis. He describes the means which are to be used for this purpose in the next
sutra.



Sutra 12: Necessity of abhyasa and vairagya

AR dAlag: 112 1

Abhyasavairagyabhyam tannirodhah
Abhyasa: repeated practice; vairagyabhyam: by vairagya; tat: that; nirodhah: stopping, blocking
The stopping of that (five vrittis) by repeated practice and vairagya.

In this sutra, Patanjali describes two methods for stopping the flow of the chitta vrittis.
They are abhyasa and vairagya. Abhyasa means repeated and persistent practice.
Vairagya is a very controversial word. From time to time, from country to country and
from brain to brain, it has had different meanings. We may say that it is a mental
condition of non-attachment, or detachment, which is freedom from raga and dwesha,
attraction and repulsion. When the mind becomes free of these, that state is called
vairagya. In India, vairagya traditionally means an order of sannyasa. Patanjali has
described raga and dwesha in a further chapter. Raga, we may say, is the attitude of
liking for any object of our choice. On the other hand, dwesha is an attitude of the mind
which involves dislike for an object. Freedom from these two is called vairagya.

We come across many spiritual aspirants who try to concentrate their mind without
first practising abhyasa and vairagya, without first conquering raga and dwesha. It is
futile to make the mind silent without first removing the disturbing factors, namely raga
and dwesha, which make the mind unsteady. Patanjali tells us that abhyasa and vairagya
are the means one should first master so that meditation will follow easily.



Sutra 13: Abhyasa means constant practice

T Fiordl Fls=rd: 1130
Tatra sthitau yatno'bhyasah

Tatra: there, out of the two; sthitau: being fixed, established; yatnah: effort; abhyasah: practice

Of the two (mentioned in the previous sutra) ‘to be established in the
endeavour’ is abhyasa.

Patanjali explains the meaning of abhyasa in this sutra. The word tatra literally means
there, but with reference to the context of the sutra, the word tatra means of the two.
Abhyasa means to be perfectly fixed in the spiritual effort (sadhana). The effort here
involves the practice of chitta vritti nirodhah. It may include meditation or karma yoga
or bhakti or self-introspection and other practices. It should be remembered that just
practising something for some time is not abhyasa. Abhyasa means continued practice;
you cannot leave it at all. It becomes a part of your personality, a part of your individual
nature. To emphasize this, the rishi has used the word sthitau, which means being firmly
fixed or firmly established.

The next word — yatna, effort — indicates all effort, whether it is kriya yoga, hatha
yoga or meditation. There is one important point concerning abhyasa which must be
understood. When abhyasa becomes natural, firmly rooted and complete, it leads to
samadhi. So, every student must pay utmost attention to regular and continued practice
which, when perfected, leads to the complete blocking of the vrittis.



Sutra 14: Foundation of abhyasa

T ATt A AR R FE 141

Sa tu dirghakala nairantaryasatkarasevito drdhabhiimih

Sah: that (abhyasa); tu: but; dirgha: long; kala: time; nairantarya: without interruption; satkara:
reverence; asevitah: practised; drdha: firm; bhamih: ground

It becomes firmly grounded by being continued for a long time with
reverence, without interruption.

There are three conditions for the practice of abhyasa: it should be practised with
complete faith; it should continue uninterrupted and it should go on for quite a long
time. When these three conditions are fulfilled, abhyasa becomes firmly established and
a part of one’s nature. It is often observed that many aspirants are very enthusiastic in
the beginning, but their faith dwindles away later on. This should never happen with a
student of yoga who wants to achieve the goal in this very birth. A spiritual aspirant
must continue his sadhana until he is able to receive something very concrete and very
substantial, but very few aspirants can do this.

The word nairantarya is very important. It means practising without interruption.
Antar means difference; nairantarya means absence of this difference. It means
continuity. This is very important because if the practices are interrupted now and then,
the student cannot get the full benefit from his practices. This means spiritual maturity.
The aspirant must have attained spiritual maturity when he begins his practices, and the
practices must continue for a long time. Sometimes we observe a misconception in many
people that the task of spiritual evolution can be completed within a few months, but
this is wrong. It may take many births to achieve. The aspirant should not be impatient;
there should be no hurry or haste. Our ancient literature is full of stories wherein it is
declared that it may take many births for an individual to attain the highest goal of
yoga. What is important is not the length of time but the fact that one has to continue
the practices without any interruption and until the goal is achieved, whatever time it
may take to reach there. One should not lose heart; one should continue the practices
with faith. Faith is the most important factor, for it is only through faith that we have
the patience and energy to continue the practice against the odds of life. If the aspirant
has complete faith in the fact that he will surely achieve the goal through his practices,
then it matters little to him when he reaches the goal.

The next important point is that one should like sadhana to the highest extent. Just
as a mother becomes disturbed if her child does not return home on time, so the
aspirant should become disturbed if he does not do his daily practices. He should love
his practices as much as he loves his body. He should be as attracted towards the



practices as he is towards a sweet dish of his choice. The practices can produce the
desired result only if they are done with love and attraction. There should be no feeling
of compulsion, but one should do the practices willingly. This is the meaning of satkara.
It means earnestness, respect and devotion. If one has these qualities, good results are
assured. Attachment to the practices can be developed through constant self-analysis
and satsang.

Patanjali declares that if we practise abhyasa with faith and conviction continuously
for a long time, it will definitely bring about a blockage of the fivefold vrittis of the
mind.



Sutra 15: Lower form of vairagya
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Drstanusravika-viSayavitrsnasya vasikara-safijiia vairagyam

Drsta: seen; anusravika: heard; viSaya: object; viffSnasya: of the one who is free of desire
(rsna: craving, desire); vasikara: control; sarijiia: awareness; vairagyam: absence of craving

When an individual becomes free of craving for the sense objects which he has
experienced as well as those of which he has heard, that state of consciousness
is vairagya.

When a person is without craving, without thirst, without hankering for all the objects of
pleasure and so on that he has heard or seen for himself in his life, this state of mind —
cravinglessness, thirstlessness — is known as vairagya. Drishta includes the pleasures of
pleasurable objects experienced through the senses. All experiences within the range of
personal sense knowledge are called drishta. Anushravika objects are those which one
has not experienced but of which one has heard from other persons and from books.
Thus vairagya is completely a process of buddhi; it is not a sect by itself. If one thinks
that for the practice of vairagya one will have to change one’s life, then one is mistaken.
Vairagya is the final assessment of everything that one has undergone in life.

It is possible to attain vairagya even when one undergoes all the responsibilities of
family and society. It is not at all necessary to give up one’s duties. What is needed is not
to give up the different acts, but rather to completely give up raga and dwesha, which
cause the subconscious agony. This is explained very well in the Bhagavad Gita, which
says that an individual can be free in this life itself even while performing the various
necessary acts in life, if only he can detach himself from the good or bad effects of his
actions. What is important for meditation is not what one does or does not do in the
outer life; it is the inner life, the life of inhibitions, suppressions and complexes, the life
of mental and psychic errors, that plays a decisive role in meditation. For this there
must be vairagya, so that the proper attitudes come into being.

The practice of vairagya starts from within and never from without. It does not
matter what clothes you wear or what kind of people you live with. What really matters
is what kind of attitude you have towards the various things, persons and events you
come across in life. Vairagya makes for a balanced attitude and integrated approach, a
feeling of love and compassion for all, yet a sort of detachment which works in
everything that one does. Vairagya is thus a manifestation of the purity and peace of
one’s mind. It bestows upon the sadhaka an undisturbed happiness and silence which
remains unchanged, whether the sadhaka is confronted with events that please him or
events that would be unpleasant.



An important question arises here. It may be argued that a student can purify the
mind and make it silent in the state of samadhi even without the practice of vairagya. It
may be said that the other techniques of yoga such as pranayama, meditation, etc., are
quite sufficient for taking a student to the higher state, but this is not a correct belief. If
you observe your mind impartially, you will be aware of the fact that at the deeper level
of consciousness and of the subconscious, every one of us has certain desires, cravings,
ambitions and wishes we want to fulfil. These unfulfilled desires give rise to conflicts and
tensions. In our daily life we may not be aware of these conflicts and tensions, but a
person who wants to meditate finds it impossible to make his mind steady unless the
underlying urges and tensions are resolved.

As Patanjali will explain in a further chapter, there are five types of these basic
urges, which may be described as subconscious agonies or afflictions. They must all be
got rid of, for unless that is done, a student cannot make his mind steady in samadhi,
and vairagya is the only way through which the subconscious agonies can be done away
with.

There are three stages of vairagya. In the first stage, all the likes and dislikes towards
the objects of the world are active in the mind. An effort is made to control the natural
passions and cravings, such as the tendencies of hate, violence, etc. This stage is
characterized by the struggle to overcome the effects of raga and dwesha. In the second
stage, some items of raga and dwesha come under the control of the mind, but there are
some items which have not yet been controlled. In the third stage, the conscious aspect
of raga and dwesha is completely evolved and the mind becomes free of raga and
dwesha. Thus we see that in the first stage there is effort without much success, in the
second stage there is partial success, and in the third stage the aspirant completely
succeeds in the extermination of raga and dwesha, although their roots may still be
there.



Sutra 16: Higher form of vairagya
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Tatparam puruSakhyatergunavaitrSnyam

Tat: that; param: highest; puruSakhyateh: true knowledge of purusha; gunavaitrsnyam: freedom
from the desire for gunas

That is highest in which there is freedom from the desire for gunas on account
of the knowledge of purusha.

There are two varieties of vairagya: one is the lower state and the second is the higher
state of vairagya. In the lower form the aspirant transcends the attachments for sense
objects, but these still remain in a subtle form. This has been explained also in the
Bhagavad Gita. The lower form of vairagya involves a process of suppression in the sense
that there is discrimination and control through the development of religious
consciousness and satsang. There is conscious control by the mind and the desires and
cravings are kept under control. Paravairagya involves not only giving up the
enjoyments, but even the deep-rooted taste for enjoyment. There is a possibility of
going back from the lower vairagya, but when one attains to paravairagya there is no
return to the life of cravings and passions. Paravairagya is characterized by the absence
of desire in all its forms. There is no desire for pleasure, enjoyment, knowledge or even
sleep. This happens when there is awareness of the real nature of purusha. The spiritual
aspirant becomes aware, in meditation or in samadhi, of the purusha in himself. He has
a direct intuitive cognition of purusha and this gives rise to paravairagya. The aspirant
overcomes all attractions and remains unshaken, even when the pleasures of the world
are offered to him.

There is a story in the Kathopanishad which describes how Natchiketa, filled with the
desire to know what happens to the soul after death, rejected all the worldly pleasures
offered to him by Yama, the god of death. He ultimately got true knowledge because he
proved himself to be fit to receive the highest knowledge by rejecting all worldly
pleasures. This state of paravairagya cannot be reached through reading books or
through satsang or any practice. It comes to you when you have intuitive direct
knowledge of the purusha.

We must clearly understand what purushakhyateh means. The word purusha is formed
out of two words: puri, which means ‘town’ and sha which means ‘sleep’. In philosophical
language, our physical body is considered to be a town having nine gates. The mental
body is considered to be a town having four gates. There is also a third body called the
pranic body. The awareness of the world is supposed to be a function of the subtle body.
Purusha is nothing but consciousness which is dormant, unmanifest in the bodies. When



purusha comes into relationship with prakriti, there is a beginning of the universe.
Prakriti consists of the five primary elements (panchabhuta), five karmendriyas, five
jnanendriyas, the fourfold functions of the mind, five pranas, three bodies and five
objects of sense pleasure. All these put together form the basic tattwas in Samkhya
philosophy. They are the components of prakriti. According to Samkhya, the universe
came into being with the relation of purusha with prakriti. According to yoga, purusha
is the awareness which is devoid of the contents of the mind. It is free from any content
of mind. It is a manifestation of consciousness without any of the five kinds of vrittis.

In yoga, purusha is looked upon as the highest manifestation of consciousness,
which is free of the vrittis as well as free from any entanglement with prakriti. Usually
our consciousness functions through the senses, mind and buddhi. In meditation it
functions at a deeper level, but there is a pratyaya or content of mind present in that
state. However, there is only one entanglement, namely the ‘T’ notion, the feeling that
T am. Ultimately, beyond meditation, that feeling of ‘T’ also vanishes; what remains is
the consciousness called purusha. This supreme awareness of the purusha gives rise to
freedom from the three gunas, which are termed respectively sattwa guna, rajo guna
and tamo guna. By sattwa guna we mean knowledge, peace or light; by rajo guna we
mean greed, anger, tension; by tamo guna we mean procrastination, laziness, dullness
and so on. Freedom from the gunas means that the mind is not influenced by the three
gunas when the awareness of purusha takes place.



Sutra 17: Definition of samprajnata samadhi
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Vitarka-vicharanandasmitanugamat samprajfiatah

Vitarka: reasoning; vichara: reflection; ananda: bliss; asmita: sense of individuality; anugamat:
by association; samprajiiatah: samadhi with prajna

Samprajnata yoga constitutes association respectively with reasoning,
reflection, bliss and sense of individuality.

Samadhi is the goal of yoga. It is the positive aspect. The negative aspect is laid by chitta
vritti nirodha. There is a lot of misunderstanding about this important topic of
samadhi. We may define samadhi by saying that in that state, the aspirant arrives at the
pointless point of consciousness beyond which no consciousness remains. It is to reach
the deepest level of consciousness where even the sense of individuality does not
function. The ancient authors described samadhi as a state of higher awareness where
the mental bodies do not function. The atmic vehicle alone functions in that state.
There is no need for a content or basis for knowledge.

Samadhi begins only after your consciousness has become free from the physical
sphere. The boundary line of the sense world, or maya, ends where pure mental
awareness begins. If one is able to withdraw the physical as well as the pranic sense of
awareness, but remain aware of mental awareness, that is the beginning of samadhi.
This samadhi begins when the consciousness has gone deep into the manomaya kosha,
the mental body, where there is no trace of physical or pranic awareness. Here we may
mention three spheres of mind, namely manomaya kosha, vijnanamaya kosha and
anandamaya kosha. Atman is subtler and finer than all of these. Atman is not a sphere,
but pure awareness.

There are, in all, five spheres of consciousness; we have already mentioned three of
them. The other two are the annamaya kosha, which is the gross body, and pranamaya
kosha, which is finer than annamaya kosha. Then we have the manomaya, vijnanamaya
and anandamaya koshas, which are finer and finer. The anandamaya kosha is the finest
sphere of consciousness, which is nothing but bliss. There is no physical content.
Beyond these five spheres of consciousness there is ultimate awareness, known as
purusha. Samadhi is achieved when the consciousness goes deeper and deeper to finer
states and transcends the spheres of object, motion, thought, instinct and ultimately
reaches the sphere of awareness. In this process the consciousness frees itself from the
physical, pranic and other spheres. All the five spheres of consciousness are entangled
with prakriti, but when the consciousness reaches anandamaya kosha, it becomes
practically free from the clutches of prakriti.



The whole range of samadhi is classified under two categories: namely, sabeeja, with
seed, and nirbeeja, without seed. Sabeeja is the lower state and nirbeeja is the finer state.
In sabeeja samadhi we have a basis or content or a centre or a symbol. In sabeeja
samadhi the mind is fixed on a symbol, either gross or subtle, and there is a pratyaya,
that is the content of the symbol in the mind. A beginner has to use a certain basis for
fixing the mind. There are four kinds of basis, according to which there are four kinds
of samadhi. The notion of pratyaya is extremely important for understanding the state
of samadhi. There is a great misunderstanding throughout the world about this
pratyaya. Some people talk in favour of it, some people talk against idols, but both these
views are partial and not perfect.

It is said in yoga philosophy that the pratyaya depends on the three gunas and
accordingly there are sattwic, rajasic and tamasic pratyaya. Thus samadhi is a particular
range in which the spiritual aspirant begins with minimum pratyaya, minimum objects
on which to rest the mind. Gradually he goes deeper and deeper and there comes a
time when he discards the pratyaya. Even the last basis for consciousness to rest and
dwell upon is dropped and the mind becomes free from pratyaya. In the beginning one
has the japa mantra or roopa, form, as the pratyaya for meditation, but later on that is
dropped. Thus one may have a chakra, or a lotus, or a sound, or a mudra, or
pranayama, or a smell, or a sensation in mooladhara, or a light in bhrumadhya, or one’s
own guru for the pratyaya, but when ultimately the pratyaya is thrown away through a
process of refinement of consciousness, one reaches the state of samadhi.



Sutra 18: Definition of asamprajnata samadhi
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Viramapratyayabhyasapiivah samskaraseSo'nyah

Virama: stopping; pratyaya: content of mind; abhyasa: continued practice; pivah: coming
before; samskaraseSa: in which only the traces remain; anyah: the other samadhi

The other samadhi (asamprajnata) is preceded by a continued study of
stopping the content of mind. In it the mind remains in the form of traces.

There is a misconception created by intellectuals regarding this type of samadhi. We
should remember clearly that every depth of samprajnata samadhi is intermixed with a
state of asamprajnata samadhi and that asamprajnata samadhi is not nirbeeja samadhi.
Asamprajnata samadhi belongs to the category of sabeeja samadhi. Nirbeeja samadhi is
the highest samadhi and therefore both samprajnata and asamprajnata are varieties of
sabeeja samadhi.

When the spiritual aspirant departs from the field of dhyana and enters into
samadhi, that particular state is known as vitarka samprajnata. If it is perfected, it will
be followed by asamprajnata. The next stage is vichara samprajnata, which is again
followed by asamprajnata. Similarly, with ananda and asmita samadhi. Asmita
samprajnata samadhi finally culminates in nirbeeja samadhi.

In this sutra, virama means stopping or putting a full stop. Pratyaya is the content of
mind. Our consciousness has something to dwell upon during concentration. That
support, which may be a symbol or a particular idea, gross or subtle, is called pratyaya.
When you meditate on Aum, the form Aum is the pratyaya for the mind; similarly with
other symbols. It is sometimes argued that no symbol is necessary because the supreme
being is formless, but this is simply a kind of theological and philosophical confusion
created by individuals. It is true that God or the supreme being has no form or shape,
but the aspirant’s mind must have something to rest upon during the process of
meditation. The difference between samprajnata and asamprajnata is therefore made
clear by Patanjali.

In asamprajnata samadhi there is no awareness of any symbol. This is called virama
pratyaya, the cessation of awareness of a symbol, but the mere absence of awareness of a
symbol does not mean asamprajnata. Asamprajnata has behind it a dynamic state of
consciousness. This state of laya which comes between vitarka and vichara, vichara and
ananda, etc., is not free from samskaras. The consciousness is not static there, although
there is absence of the symbol. Even during the laya state, there is an underground
dynamism called samskara. When the samskara is completely finished, the
consciousness is completely dissolved; that state is nirbeeja samadhi because there is no



need of consciousness. Thus in asamprajnata there are two distinct characteristics: one,
dropping of the pratyaya and two, the presence of samskara.

This state is preceded by practice. Practice includes the states of vitarka, vichara, etc.
In vitarka samadhi, the aspirant is aware of an object only, without there being an
awareness of anything else. When this practice continues, the consciousness of this
symbol, pratyaya, also ceases and that is the state of laya. From this state of laya, the
aspirant is either thrown up into the next higher state, or he may again revert to a state
of awareness of the symbol. It may even happen that he reverts to the state of dhyana or
dharana. The state of asamprajnata is similar to the state of nirodha. From it, one may
either ascend to a deeper state of consciousness or one may revert back to a grosser
state. This is very important.

It is important to note that when one steps into the vitarka stage, the personal
conscious willpower stops functioning and the entire range of operation is held by
samskara; that is, the dynamic consciousness which carries the aspirant further on. It is
this same dynamic consciousness which again brings the aspirant back to the state of
dhyana, dharana or vikshepa.

The word samskara may be translated in English as latent impression, or dormant or
past impressions, but this is perhaps not the correct meaning. Samskara is the seed of
consciousness which survives up to the state of samprajnata samadhi. After that state it
comes to an end, giving rise to nirbeeja samadhi. Nirbeeja samadhi is not a state at all;
it is a state devoid of awareness, devoid of consciousness. According to yoga,
consciousness or awareness is in the form of motion or vibration, but nirbeeja samadhi
is not a state of motion or vibration. It involves stillness. Thus asamprajnata samadhi,
according to this sutra, is there when only samskara remains and awareness of object
drops, due to practice (abhyasa).

A confusion which is prevalent amongst scholars who do not practise samadhi but
only look at it intellectually, needs to be cleared up. The confusion lies in the belief that
the objective consciousness, samskara, is ultimately dropped, but actually it is not so.
Consciousness of the object does not vanish completely; it only changes layers of our
past experiences. We usually experience the symbol through these layers, but when they
are dissolved through practice, the object can be clearly seen.

This is what happens as a student passes from vitarka to vichara, etc. In dharana the
object appears as the formulated pattern of gross consciousness; in dhyana there is the
concentrated pattern of consciousness; in vitarka samadhi there is a supramental
pattern of consciousness; in vichara it is a contemplative pattern; in ananda it is the bliss
pattern, etc., but pratyaya remains until the end. It only drops intermittently, when it is
called virama pratyaya. In asamprajnata samadhi, the pratyaya or awareness of the
symbol drops, but only temporarily. It again revives itself, but not in the same state of
awareness. The state of awareness now may be either deeper or grosser. Asamprajnata
samadhi is not a permanent state; it is only an intermediate state in which the
consciousness is trying to transcend into a different plane. It is like alighting from a car
and boarding a plane. It is a transient period, the going over from one plane to
another.



It may be said that most of us do experience the vitarka and other stages as well as
the asamprajnata stage, but the only difficulty is that these stages are not stabilized; they
are fluctuating. So we should never give up the object or symbol, whatever it may be — a
cross, or a shivalinga, or any object for that matter. We should, through continued
practice, try to go to deeper states until at last the asmaprajnata state is reached, but
that is indeed extremely difficult.



Sutra 19: Past merits needed for asamprajnata samadhi

FAFT (FEeapiaaame 1191

Bhavapratyayo videhaprakrtilayanam

Bhavapratyayah: birth is the cause; videha: disembodied yogis; prakttilayanam: the yogis who
are merged into prakriti

The videha and prakritilaya yogis have birth as the cause of asamprajnata
samadhi. (This is bhavapratyaya asamprajnata samadhi.)

Usually samadhi is attainable through faith, by courage, memory and a higher form of
intelligence. It is through these different methods, according to the intensity of
application and urge, that the student can attain samadhi sooner or later. However, we
find many people who have practised nothing reaching the state of samadhi very easily.
This is because at the time of birth they got all the traces of their past karma. Thus
there are examples of persons going beyond the barriers of the lower consciousness at a
very young age; for example, the great saint Jnaneshwar and, similarly, Ramana
Maharshi of Arunachala, who attained samadhi when he was in his teens.

In this sutra, Patanjali says that the two types of yogis, namely, those who are
disembodied and those who are merged into prakriti, can attain asamprajnata samadhi
right from birth. They do not have to practise any preliminary stages like dharana,
dhyana or vitarka, vichara, etc.



Sutra 20: Otherwise, merits needed for asamprajnata samadhi
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Sraddhaviryasmrtisamadhiprajiiapiivaka itaresam

Sraddha: faith; virya: energy, strong will; smrti: memory; samddhiprajiia: intelligence arising
from samadhi; pitvaka: preceded by; itareSam: of others

Others (other than those disembodied and merged into prakriti) attain to
asamprajnata samadhi through the stages of faith, strong will, memory and
intelligence derived from samprajnata samadhi respectively.

The two types of yogis, namely videha and prakritilaya, as we have already seen, attain
to samadhi right from birth, but such yogis are rare. The vast multitude of aspirants
have to go through regular practice of different techniques, which are described in this
sutra.

The word shraddha is made of two parts: shrat meaning ‘truth’, and dha meaning ‘to
hold’. Thus shraddha means ‘that which holds the truth’. The word faith is perhaps not a
correct translation of the word shraddha. Faith is usually blind, belief is always firm, but
it is not so with shraddha which comes only after understanding the truth. Shraddha
arises from true experience. Belief is always learned from other people; it is not an
outcome of realization of truth, but shraddha never fails. Shraddha is the first essential
principle required by a student of yoga. It is different from mere belief. Shraddha can
be had only after having a glimpse of truth, just as Swami Vivekananda and Swami
Yogananda had a glimpse of truth when they came in contact with their gurus. It is,
however, not the whole of truth, but only a glimpse; it is just the beginning of the path
of yoga. The guru induces in the disciple an experience of truth or samadhi through his
own power and thus shraddha arises.

The next essential quality is called veerya that is, energy, physical as well as mental.
In the context of samadhi, it means courage through which we can overcome the many
impediments on the path of yoga. It involves strong will and determination. One must
continue on his path at any cost. The mind is to be properly controlled, and a
controlled mind is full of courage, veerya. In the Vedas there is a prayer in which the
rishi asks for veerya and ojas for achieving courage and energy.

The third factor is memory. The word smriti here actually means dhyana, in which
the aspirant remembers the symbol. Through smriti we can bring the realization of
consciousness into the conscious field.

Next we come to samadhi prajna. It is very essential for attaining asamprajnata
samadhi. According to yoga, intelligence is of two types: worldly intelligence, which we
require for being successful in daily life, and a higher type of consciousness which



develops as a result of samprajnata samadhi. This kind of intelligence is not present in
most of us, but it can be developed through regular practice. When once developed, the
aspirant can make tremendous progress in a very short time. It may be described as a
particular or favourable angle of vision. It presupposes spiritual realization.

It may be said that Swami Vivekananda had this faculty in him and due to it he could
make very swift spiritual progress, in spite of various conflicting ideas in his mind
regarding religion, God, human destiny, etc. So, this samadhi prajna is a peculiar
faculty; it is the spiritual attitude or spiritual vision that one develops by constant
satsang and by constant self-purification.



Sutra 21: Quicker is intensity of eagerness

[

AeEaTEEE: 11211
Tivrasamveganamasannah

Tivra: intense; samvega: urge; asannah: quite near

Those who have an intense urge attain asamprajnata samadhi very soon.



Sutra 22: Three degrees of eagerness

JEHEAI e aarsty faem: 1221
Mrdumadhyadhimatratvat tato'pi viseSah

Mrdu: mild; madhya: medium; adhimdtra: extremely strong; tvat: due to; tatoapi: also, more
than that; viseSah: special, peculiar

With the intensity of urge rising through the mild, medium and strong
conditions, asamprajnata samadhi can be achieved sooner.

The general meaning of this sutra is that samadhi which is attainable through effort is
quite easy for those whose speed or urge is intense. It is observed that out of a number
of aspirants practising the same type of sadhana, some reach the goal quickly and
others linger on. Intensity of speed depends upon one’s earnestness and sincerity.
Earnestness is a mental attitude. It should be as intense as that which was exemplified
by Dhruva, the great devotee of Lord Vishnu. He reached God because of his sincerity
and intense urge. Similarly, an aspirant must have these mental qualities. Earnestness
does not mean hard or difficult sadhana. Even the easiest sadhana can bring you
nearest to realization, provided you have intense samvega. Nor is intensity of speed to
be confused by impatience. That is very different from eagerness of urge. Patanjali
declares that for those who are earnest, samadhi is quite close.

In the next sutra, increasingly intense stages of earnestness are described. They are
called respectively mild, medium or extremely strong. Many aspirants are found to be
very enthusiastic in the beginning, but their urge is rather weak and so they do not have
very promising results, even if they practise their sadhana for a long time. In the course
of time their interest fades away and they lose the courage and energy with which they
had started. They may carry on in that state without much hope. They are examples of
mild intensity of earnestness. The medium type of aspirants are no doubt earnest, but
they are not ready to go through intense sadhana to reach samadhi quickly. The
adhimatra intensity of earnestness is a rare thing, but if it is there, it makes the aspirant
so intent upon achieving his goal at once, that he does not rest until the goal is
achieved.

These three classes of aspirants have three different sadhanas, according to the
intensity of their eagerness. Usually the teachers who give spiritual lessons judge the
intensity of the aspirants and guide them accordingly. A good student should not
demand a higher sadhana in the beginning. He should practise with earnestness
whatever sadhana he receives from his guru, for, in fact, there is no such differentiation
of higher or lower sadhana that should matter in the beginning. It is the earnestness
which is more important.



Sutra 23: Or by devotion to Ishwara

SITHITITETST 1123 )
I$varapranidhanadva

Isvara: Lord; pranidhanat: devotion; va: or

Or by devotion to the Lord (asamprajnata samadhi can be attained).

Usually Ishwara is translated by the word God, but by God we should mean not a person
but a superior spiritual consciousness. It is neither physical nor mental, but purely
spiritual. If an aspirant experiences that he is incapable of going through the stages of
faith, energy, etc., then he may use another means for reaching the highest goal, which
is intense devotion to the Lord. Some yogis attain samadhi by birth, others have to
make the effort, a very earnest effort of great intensity, to achieve that goal. There are
many aspirants who cannot put in the required effort because they lack the necessary
faculties. Yet for them there is hope. Patanjali recommends intense devotion to God as
an equally sure way of reaching the goal.

The word va in this sutra indicates that an optional method is being described. The
word pranidhana means placing completely, absolutely, thoroughly. It is the complete
placing of one’s awareness, one’s mind, one’s thought and consciousness into Ishwara.

This sutra has been explained in different ways by different authors. It is said, for
example, that the meaning of this sutra is that samadhi is obtained by self-surrender to
God, or it is said that samadhi is obtained by fixing the mind on the Lord. Some say
that it is the awareness which is to be placed in God. To understand the sutra correctly,
we must have a clear idea of God. In all the different religions, the word is used
differently. Some religions believe in a personal God, some look upon it as the ruler or
creator of the universe. Some people feel that there is no God, but there is only
universal consciousness. We must note in this connection that yoga philosophy is an
offshoot of Samkhya, which is an atheistic doctrine. Similarly, there is no God in
Buddhism.

It is really a wonder that here Patanjali, who took his philosophical ideas from
Samkhya, should speak of God and of devotion to him. Perhaps he brought in the
concept of the Lord for the spiritual welfare of mankind. We should note that a yoga
teacher should not teach atheism, even if he is himself an atheist, because the average
person in all countries of the world finds great solace in the idea of God. Patanjali must
have brought the idea of God into his yoga sutras knowing full well that it did not fit in
with the atheism of Samkhya, because he knew that the principal purpose of his yoga
was to give a practical way of life to mankind, in which one was allowed to make
progress on the spiritual path according to one’s beliefs, limitations and suppositions.



He was fully aware that a spiritual teacher should not bring in his own experiences while
giving instructions to the beginner and, therefore, he must have allowed the idea of
God to be included in his philosophy, although he himself might have been an atheist.

There are three conceptions about God. Firstly, philosophical thinkers in India have
viewed him as not different from man, but they have said that atman is Paramatman.
Secondly, it is believed by some that God is in the heart of man and that one does not
have to go out to seek for him. Thirdly, the greatest number of people believe in the
duality of God and man.



Sutra 24: Definition of Ishwara

FATTRH RSP : TEaeT SUat: 11241
Kle$akarmavipakasayairaparamrstah purusavisesa I$varah

Klesa: afflictions; karmavipaka: fruits of acts; dsaya: store of the traces of past karma;
aparamrstah: untouched; puruSaviseSa: special kind of soul; ISvarah: God

God is a special soul untouched by afflictions, acts, their traces and their
fruits.

The nature of God has been made clear in this sutra. Patanjali does not believe in a
personal God. His idea of God is that of spiritual consciousness which is so pure that it
is completely free of any relation with karma and its effects. An understanding of this
sutra would require a clear understanding of the basic spirit of Indian sadhana. There
are many varieties of yoga included in Indian sadhana, such as raja yoga, hatha yoga,
mantra yoga, karma yoga, laya yoga and tantra, but the fundamental basis is surrender
to the supreme reality. It is true for a layman and it is equally true for highly intellectual
Indian philosophers.

An individual can surrender to God only if one is aware of one’s limitations. When
one knows one’s limitations, one will not be led astray and can surrender to God
completely. As long as one believes that one has some important qualities, one cannot
be a real bhakta. Bhakti starts when you know yourself truly, when you know your
nature and are sure about it. Man is weak as he is, but through ignorance, he thinks
himself to be strong and capable. Ishwara pranidhana does not only mean going to a
temple; it requires complete surrender by a continuous process of self-analysis for quite
a long time.

In addition to Ishwara pranidhana, an aspirant should do his other sadhana.
Surrender to God is one of the quickest ways to realization. Ishwara is a particular
purusha who remains untouched by the five afflictions, three kinds of action, three
kinds of fruits of action and the seeds of karmas. The afflictions are five: ignorance, I-
feeling, raga, dwesha, and fear of death. These afflictions are rooted in everyone’s
mind, but God is free of them. Actions or karma are of three types: good, bad and
mixed. They have good, bad and mixed fruits, such as span of life, enjoyment and kind
of birth. God is free from all these aspects.

It is due to our past karma that we are born in favourable or unfavourable
circumstances. Our health, enjoyments, mental development and span of life are the
effects of our past deeds. With these we go on accumulating new traces of our deeds.
Thus the store of the traces, which is called karmashaya, goes on increasing and we have
to enjoy its good or bad effects in future births. God is completely free from this



karmashaya.

According to Samkhya, there are many purushas in the universe and Ishwara is the
most superior of them. Just as a king, although he is a human being like other human
beings, has a special status by virtue of being the ruler, similarly, God is a special kind of
purusha, inasmuch as he is completely free of the aspects which are found to bind the
other purushas. The other purushas are also free of prakriti by nature, but they come in
contact with prakriti and due to this contact, they go through various births and
rebirths. Ishwara is ever-free. Purushavishesha is a special state of consciousness which is
beyond the things mentioned above, yet it manifests itself in every human being on
earth. Therefore it is possible for every individual to attain the supreme being which is
purushavishesha, but for that one must have direct conception or experience of
Ishwara, because the intellectual conception which we usually have is not enough.



Sutra 25: Attribute of Ishwara

7= frfaeE adzae=m 12510

Tatra niratiSayam sarvajiiabijam
Tatra: there (in God); niratisayam: limitless; sarvajiia: omniscient; bijam: principle, seed

In Ishwara there is the seed of limitless omniscience.



Sutra 26: Ishwara is the jagatguru

ST % HEHHasard 126

PirveSamapi guruh kalenanavachchhedat

Pirvesam: of those who came before; api: even; guruh: greater, teacher; kalena: by time;
anavachhedat: because unlimited by time

Not being limited by time he is the guru of the earliest gurus.



Sutra 27: Pranava is verily Ishwara

T AT: JUTE: 197 |
Tasya vachakah pranavah

Tasya: of it; vachakah: designator, indicator; pranavah: Aum

Aum is the word denoting God.



Sutra 28: Sadhana for Ishwara

FrATEEgaEag 112811

Tajjapastadarthabhavanam

Tat: that; japa: repetition of the word; fat: that; artha: meaning; bhavanam: dwelling upon
mentally

That (the word Aum) should be recited repeatedly while dwelling mentally on
its meaning.

The nature of Ishwara and Ishwara pranidhana has been made clear in these four
sutras. Ishwara is the highest manifested consciousness in man. In it there is the seed of
all knowledge. The ultimate point of consciousness of divinity in us is samadhi. We have
already seen that purusha is the manifestation of consciousness in the course of
evolution, and that there are infinite stages in this process, inasmuch as there are
infinite purushas in the universe. When we enjoy life’s different experiences our mental
consciousness of the outer world is described in Vedanta as vaishvanara purusha. The
consciousness in the state of dream is called tejomaya purusha. In sleep it is called prajna
purusha. God is the supreme purusha which presides over the infinite purushas.

Purusha should not actually mean spirit as is usually thought, but it should mean a
particular manifestation of consciousness. The supreme purusha is Ishwara. He is not in
the realm of manifestation but in the realm of the unmanifested state of things (avyakta).
That is called Parabrahman, the transcendental being. In it there is the seed of limitless
knowledge. It is called sarvajna, because there is nothing in the universe which is outside
its sphere.

The highest state of evolution includes knowledge that knows no limitation. It is
knowledge of everything, but that knowledge is not gained from outside. Ishwara
manifests that knowledge, and an aspirant who has attained the highest state of
consciousness is in touch with all knowledge, although it is not necessary that all that
knowledge is brought down to sense knowledge. In normal working life everyone
exhibits only a trace of that knowledge.

Ishwara is the guru even of the ancients because he is not conditioned by time. He is
the master of masters. Even the great seers and sages, prophets and teachers are later in
time than Ishwara. The state of consciousness which is supposed to be the highest and
which is still in us, but which never dies with the death of the body, is timeless.

The difference between man and Ishwara is that man is the manifest state of
consciousness, while Ishwara is the highest state of consciousness. The manifest state
goes on manifesting in different births, in different incarnations, taking the medium of
different bodies: human, animal and so on. Ultimately, it takes a finer and higher body



when it reaches the highest point of evolution. Therefore, Ishwara, being unconnected
with birth and death, timeless and beginningless, is said to be the guru even of these
past prophets and masters.

Ishwara is the ultimate point of supreme consciousness. It is not possible to reach
him through thinking alone. We cannot reach him either through speeches, discourses,
nor through intellect, nor by learning about him through great people or the scriptures.
Thinking and experience are two different things. The whole structure of Indian
philosophy is divided into tattwa chintana and tattwa darshan. Tattwa chintana means
contemplation and reflection on supreme consciousness, while tattwa darshan means
perception of the supreme consciousness. Tattwa chintana gave rise to the six systems of
Indian philosophy. It is a rational approach to the understanding of the supreme
consciousness, but that remains incomplete. Therefore, tattwa darshan developed
through yoga, bhakti, mystic and occult practices, etc. Chintana is knowledge, while
darshan is experiencing.

Patanjali has mentioned a scheme for going from the state of knowledge to the state
of perception or experience. He says Aum is the word which indicates Ishwara; Ishwara
is described by Aum. We have seen that supreme consciousness, or Ishwara, is formless,
it has no form, but there should be some vehicle which expresses it. This is described by
yantra, mantra and mandala. These three are the expressions of the formless
consciousness, just as in mathematics various formulas are developed for expressing
various processes; for example, the formula E=mc? This equation was given by
Einstein. It is the expression of matter in energy, which we cannot see, but it expresses
itself in the process. It is the meaning of vachaka. Like the formula used in science, we
have mantras, or mandalas, as well as yantras, used in the tantra shastra.

Just as a scientist gives an expression to the principle of energy which he sees or
experiences through intuition, similarly Patanjali has given an expression, a designation
of the supreme consciousness of Ishwara. That may be in the form of mantra, yantra or
mandala. Mantra means designation in the form of sound. Supreme consciousness is
designated by a sound formula. In mandala there is symbolism in the form of human or
animal figures, such as the figures in human shape or in animal shape. Yantra is a
psychic symbol. Aum is both mantra and yantra. It is not mandala, because mandala
must have a human symbol. People in different countries have always formulated
certain symbols to signify the finer forces, such as thought, anger, passion, vision or
supreme knowledge. Aum is a mantra and every mantra has two forms: it has a sound
and a form. Aum has a form which is visible to the eyes, and at the same time it has a
sound. So, Aum as a mantra is subject to perception and hearing. Yantra also has the
diagrams and sounds, but tantra has no sound. It can only be seen, not heard. In yantra
a beeja mantra is also added and thus a yantra is a combination of sound and form with
a beeja mantra.

We cannot perceive Ishwara with the eyes or with the ears, but we can have
experience of him with the help of a mantra. Aum is the mantra which designates
Ishwara.

Patanjali recommends that the mantra Aum must be repeated and its meaning



should be contemplated upon. This is perhaps a complete departure from the Samkhya
position, because the Samkhya system does not believe in any supreme being. It believes
that the highest knowledge can be achieved only through properly understanding the
twenty-five basic tattwas. Patanjali must have realized that this was only possible for a
few highly developed persons, so he evolved this sadhana of mantra japa of Aum. This
is an altogether new approach which is introduced, namely, the approach of bhakti.
Instead of asking you to meditate directly on a formless thing, he has provided a
support in the form of Aum.

By constant repetition of the word Aum and dhyana on its meaning, meditation
becomes complete. Japa alone is not sufficient. Japa and meditation must go together.
Patanjali recommends that while doing japa of Aum, the student should become aware
of the japa and put his mind to understanding its meaning. For this, we must
understand the meaning of Aum. We find this clearly mentioned in the Mandukya
Upanishad. It is in terms of supreme consciousness of cosmic being.

The word Aum is made of three letters, namely, A, U and M. A should be
understood in relation to the world of the senses, body, objective enjoyments and vishva
purusha. The syllable U should be understood in relation to the subconscious mind,
subjective enjoyments, or the tejas state of purusha. The syllable M should likewise be
understood in relation to the unconscious, mindlessness, no enjoyment, or prajna state
of purusha. This is only a glimpse of the Mandukya Upanishad. 1t explains that the
syllables A, U and M are to be understood in relation to the state of consciousness. In
this way the student transcends the three states of manifested consciousness and
ultimately reaches the fourth state, called the turiya state, which is the unmanifested,
unheard and unexpressed state of purusha.



Sutra 29: Result of this sadhana

T A IS AT 11291
Tatah pratyakchetanadhigamo'pyantarayabhavascha

Tatah: from that (practice of meditation on Aum); pratyak: turned in, in opposite direction;
chetana: consciousness; adhigama: attainment; api: also; antardaya: obstacle; abhava: absence;
cha: and

From that practice the consciousness turns inward and the obstacles are
overcome.

Two things happen as a result of doing japa of Aum: the consciousness or awareness is
introverted and the obstacles disappear. When a student tries to go ahead on the path
of yoga he comes across many obstacles which block his way. Patanjali will give a list of
these obstacles in the next sutra. Thus we have a complete sadhana described for the
average person in sutras 23 to 29. This sadhana, called Ishwara pranidhana, is meant
for those who are neither videhas nor prakritilayas and who do not have shraddha, virya
and the other qualities. It is meant for those who have an unsteady, vacillating mind,
who have attachment to the lower things of life. Patanjali has been very kind to them in
describing the preliminary type of sadhana in sutras 23 to 29. By practising this, the
average person will ultimately obtain higher intelligence and keenness of mind, so that
he can follow the higher and deeper courses of sadhana and thereby reach the highest
spiritual goal.



Sutra 30: Obstacles in the path of yoga

IR BRI B 2l R R e B R IR E A IEE R L 6
AT ST 1301

Vyadhistyanasamsayapramadalasyaviratibhranti-
darsanalabdhabhiimikatvanavasthitatvani chittavikSepaste'ntarayah

Vyadhi: disease; styana: dullness; samsaya: doubt; pramdda: procrastination; alasya: laziness;
avirati: craving for enjoyment; bhrantidarsana: erroneous perception; alabdhabhiimikatva:
inability to achieve a finer state; anavasthitatva: instability; chittavikSepah: obstacle to the mind;
te: they; antarayah: obstacles

Disease, dullness, doubt, procrastination, laziness, craving, erroneous
perception, inability to achieve finer stages and instability are the obstacles.

We have seen that the practice of japa causes the mind to be introverted and the
obstacles to be removed. The obstacles are enumerated in this sutra. These are the nine
disruptive forces of consciousness. Spiritual aspirants would do well to know the way to
remove them through japa, so that progress on the spiritual path is unhindered. It
should also be noted that these obstacles are no different from consciousness, they are a
part of it. They are definite points in the framework of consciousness.

A sincere spiritual aspirant should realize that during the course of his practice these
obstacles are bound to come. Ailments will come at some time or another, usually
stomach disorders or those pertaining to the brain or other organs. We know from the
science of glandular secretions that when the consciousness is drawn inward, the
metabolism and other functions of the body are altered and modified. When you sit for
meditation, sometimes you fall asleep. In the same way, when sadhana is practised for a
long time, there is sometimes a state of erroneous perceptions.

The spiritual aspirant is often observed to be careless about his personal life, family
duties and other obligations. There may be doubt in his mind whether a particular
sadhana is right, or whether he would reach the goal at all. Doubt is bound to be there.



Sutra 31: Other obstructions

TR T AN AT (e TR 1311

Duhkhadaurmanasyangamejayatvasvasaprasvasa vikSepasahabhuvah

Duhkha: pain; daurmanasya: depression; ahgamejayatva: shaking of the body; svasaprasvasa:
inhalations and exhalations; vikSepa: distraction; sahabhuvah: accompanying symptom

Pain, depression, shaking of the body and unrhythmic breathing are the
accompanying symptoms of mental distraction.

Everyone, whether a spiritual aspirant or not, is prone to the nine obstacles and their
accompanying symptoms. With some persons these become very natural conditions.
The distraction in the inward process of awareness must be carefully studied. One
should be able to know whether an obstacle is happening as a natural process, or if it is
due to meditation and other practices. For example, even a person practising
meditation may be full of doubts, fabrications and apprehensions. Disease may occur as
a natural process or when one is going inward in the process of meditation. The sutra
tells us that if there is pain, or mental depression, or shaking of the body, or
unrhythmic breathing during the sadhana, you may be sure that chitta is undergoing a
distracted condition.

The symptoms that are presented in the form of distractions and those enumerated
in the previous sutra are not mental processes; they are psychic manifestations. They
are common both to the average person and to the aspirant whose mind is turned
inward during meditation.



Sutra 32: Removal of obstacles by one-pointedness

Tt AT 1321
TatpratiSedharthamekatattvabhyasah

Tat: that; pratiSedhartham: for removal; eka: one; tattva: principle; abhyasah: practice

For removal of those (obstacles and accompanying symptoms) the practice of
concentration on one principle (is to be done).

We have already noted that Patanjali has recommended the four qualifications such as
shraddha, veerya, etc., for those aspirants who have indomitable will and courage. For
the one who is weak and infirm he has recommended intense devotion and japa of
Aum. In this sutra he shows a way of overcoming the obstacles and the accompanying
symptoms. The way involves concentration of the mind on a single tattwa. We must
understand the meaning of this. If you practise mantra, it should be on one mantra. If
you practise dhyana, it should be on one symbol. Those who keep on changing the
methods, techniques and symbols in meditation every now and then will suffer from the
obstacles. Those who are serious about realization, about attaining the deeper stages of
consciousness, should understand this sutra clearly. One should not change the symbol
of meditation because the process of meditation is only a basis for the consciousness to
go deeper and deeper. There will be confusion if the basis is changed time and again.

Therefore, Patanjali has emphasized one kind of sadhana in this sutra. If you change
it, be sure that you will come to grief. We find this happening in the case of those sects
where emphasis is placed on rather diversified symbols. For example, in the sadhana
known as tantra, many symbols are used, ignoring the principle of ekatattvabhyasah,
and we find that many practitioners are suffering as a result. The same is the case with
some kinds of sadhana in ancient Buddhism which have never flourished, due to the
defect that many symbols were used for concentration. This fact is borne in mind by real
gurus who do not change the mantra once it is given to a disciple, even if it was given
previously by another guru. If the mantra is changed, there may be confusion in the
mind of the disciple. A wise guru will never allow this confusion to arise. He will give a
sadhana not merely according to the disciple’s liking, but according to the disciple’s
capacities.

There is no actual difference between the different symbols. One may be devoted to
Lord Ganesha or Shiva, Kali and so on, but if one changes the object of devotion after
taking up one of the symbols, then confusion is bound to arise. The best way to avoid
this confusion is to keep to the one symbol, to ekatattvabhyasa. The obstacles can be
removed from the way of an aspirant only when he does not allow his mind to run
helter-skelter, but fixes it on one single tattwa, come what may.



Sutra 33: (ii) Or by cultivating opposite virtues
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Maitrikarunamuditopeksanam sukhaduhkhapunyapunyavisayanam
bhavanataschittaprasadanam

Maitri: friendliness; karuna: compassion; mudita; gladness; upekSanam: indifference; sukha:
happiness; duhkha: misery; punya: virtue; apunya: vice; visSayanam: of the objects; bhavanatah:
attitude; chitta: mind; prasadanam: purification, making peaceful

In relation to happiness, misery, virtue and vice, by cultivating the attitudes of
friendliness, compassion, gladness and indifference respectively, the mind
becomes purified and peaceful.

It is impossible to practise concentration of the mind unless the mind is purified, that is,
made peaceful in nature. The best way for this is shown in this sutra. It is the way of
cultivating the attitude of friendliness, compassion, gladness and indifference in respect
of people or events which are causing happiness, misery, virtue or vice. By maintaining
this attitude, that is, friendliness to the happy, compassion for the unhappy, gladness
about the virtuous and indifference to those who are full of vice, the mind of the
aspirant becomes free from disturbing influences and as a result it becomes peaceful
and undisturbed. The process of introversion follows easily. The mind by nature is full
of unrest, like a pond that is disturbed by the falling of objects like boulders, stones, etc.
The unsteady mind cannot become concentrated easily.

It is said in the Kathopanishad and elsewhere that the mind has a natural tendency to
be attracted towards the outside world. It is not in the nature of the mind to look within.
Therefore, when you are trying to turn the mind inside, the obstacles and impurities
must be first removed. Jealousy, hate and the element of competition cause a lot of
impurities in the mind. When we see a happy and prosperous person, we feel jealous.
This causes a disturbance in the subconscious mind and obstructs the mind from being
concentrated. This results in fearful visions. When we come across a person suffering,
we enjoy it if he happens to be an enemy. This is also one of the impurities of the mind.
Similarly, we often criticize virtuous persons and hail the deeds of vicious persons. All
this causes disturbance in the mind and comes in the way of peace and meditation.

Patanjali has shown a way of overcoming these disturbances. The fourfold attitude
which he asks us to develop gives rise to inner peace by the removal of the disturbing
factors, not only from the conscious level, but also from the deepest parts of the
subconscious.



Sutra 34: (iii) Or by controlling prana

T T aRuTe & JURE 1| 34
Prachchhardanavidharanabhyam va pranasya

Prachchhardana: expiration or rechaka; vidharanabhyam: holding, kumbhaka; va: or; pranasya:
of breath

Or by expiration and retention of breath (one can control the mind).

Temperamentally, not all people can surrender to God. For such people, Patanjali here
gives a way by which the mind can be made pure, controlled and steady. Some of us are
dynamic by temperament, others are emotional, yet others are mystic and some are
rational. For the dynamic person, karma yoga is best suited. Bhakti is better for those
who are emotional, who can surrender to God; they form the majority of the
population. The third group, mystic people, are prone to practise raja yoga and the
allied practices of hatha yoga, swara yoga, kriya yoga, nada yoga, trataka, etc. The
fourth type form the few jnana yogis. They like to read the Upanishads, Gita, etc.,
wherein the deeper aspects of life, the universe and meditation are described. Many of
us have a mixture of these four tendencies. Hence a mixture of practices is
recommended and thus Patanjali has described a variety of practices. We should select
the sadhana most suitable for us.

Beginning from the videha and prakritilaya yogis, Patanjali has described various
types of sadhana for various types of aspirants in the past few sutras. In this sutra he
explains pranayama. We should understand the meaning of prachchhardana exhalation,
and vidharana, holding the breath outside. This constitutes maha bandha, which includes
performing jalandhara, uddiyana and moola bandhas together while doing kumbhaka.
The beginner should not be taught maha bandha. He should only do rechaka,
exhalation, say 21 times, 51 times or 100 times. This may be called kapalbhati or
agnisara.

Just by practising rechaka, kumbhaka and the three bandhas, the mind can be
brought to a state of stillness. In one of the ancient books, it is said there are two
supports on which the mind rests and consciousness works: prana, vital energy, and
vasana inherent desire. If one is removed, the other goes automatically. Prana is gross as
well as subtle. The subtle prana is in the form of energy, and the gross prana has the
form of breath.

The subtle prana assumes different force fields in the body to accomplish its
functions. These include five major pranas: prana, apana, samana, udana and vyana,
and also five minor pranas: naga, koorma, krikara, devadatta and dhananjaya. All are
responsible for different activities in the human body. Prana operates in the region



between the diaphragm and the throat. It is the centre of circulation of life energy, and
maintains the heart and lungs, all activities in the chest region such as breathing,
swallowing and blood circulation. Apana operates in the pelvic region between the navel
and perineum, and sustains the functions of the kidneys, bladder, bowels, excretory and
reproductive organs. It is responsible for expulsion of gas, faeces, urine, semen, ova and
the foetus at the time of birth. Samana operates between the navel and diaphragm,
acting as an equalizer between the opposite forces of prana and apana. It activates and
maintains the digestive organs and is responsible for metabolism. Udana operates in
the extremities: the arms, legs, neck and head. It controls the sensory organs,
movement of the legs, arms and neck, and the activities of the brain. It also assists the
activities of prana, maintains the pranic link between heart and brain, and provides
energy to the minor pranas. Vyana pervades the whole body and acts as a reserve
energy, helping the other pranas when they require an extra boost. It also regulates
muscular movement.

Among the minor pranas, naga causes belching and hiccups; koorma helps blinking
of the eyes and keeps them healthy; krikara causes yawning, hunger and thirst, and aids
in respiration; devadatta causes sneezing and also helps in respiration; dhananjaya
pervades the whole body and assists the muscles, arteries, veins and skin. It is the last
prana to leave the body after death and is responsible for decomposition of the body.

There are aslo fifteen fine currents of prana, called nadis. Nadi means nerve or
current of energy, or blood. They carry impulses to and from the brain. Their names
are sushumna, ida, pingala, gandhari, hastijihwa, poosha, ashwini, shoora, kuhoo,
saraswati, varuni, alambusha, vishvodari, shankhini and chittra. In all, there are 72,000
nadis in the body which carry the finer sensations. Three are very important: ida,
pingala and sushumna, because they carry the currents of higher knowledge. Sushumna
is the most important. It is a very fine nadi situated in the spinal cord, and goes up to
ajna chakra. The three major nadis emerge from mooladhara and meet at ajna chakra.
Triveni is a place in India where the three rivers, Ganga, Yamuna and Saraswati, meet.
Mooladhara is called muktatriveni and ajna chakra is called yuktatriveni. Within the
framework of sushumna there are two more nadis: the outer one is vajra nadi while the
inner one is chittra nadi. Within chittra is a finer canal known as brahma nadu.

The breathing process has a definite timetable; the movement of the moon
influences the movement and control of swara or breath. Breathing controls thinking as
well as the past, present and future. In twenty-four hours one breathes predominantly
through the right nostril for one hour, then the left nostril, alternating twelve times.
The left nostril is called ida, or chandra; the right nostril pingala or surya. Similarly, ida
is called Ganga and pingala is called Yamuna. After every hour, the breath changes
position in the nostrils. During the change from ida to pingala or from pingala to ida,
sushumna flows momentarily. This we know from the science called Shiva Swarodaya. On
the first three days of the bright fortnight of the moon, the left nostril flows at sunrise,
and after every hour the nostrils change. On the next three days, the right nostril flows
for one hour after sunrise. During the dark fortnight of the moon, the right nostril flows
at sunrise on the first three days. Thus the cycle changes every three days. During illness



this order may change. Disease can be predicted with the help of swara yoga.

Heavy work can be done when pingala is flowing and light work when ida is flowing.
Meditation should be practised when sushumna is flowing. The flow in the nostrils can
be changed by certain practices. By closing the eyes and meditating on the left nostril, it
can be made to flow, but this depends on the depth of concentration. The right nostril
can be made to flow by lying on the left side and pressing the armpit with a pillow.
Another method is by plugging the opposite nostril with cotton wool. There are many
other ways.

Breathing in pranayama should be done very slowly. Those who breathe slowly and
deeply live longer. The hare breathes 80 times per minute and lives for eight years. The
monkey breathes 32 times a minute and lives for ten years. The dog lives for twelve
years and the horse for 25 years. They breathe 29 times and 19 times per minute
respectively. Human beings breathe 13 times per minute and should live for 120
years. The snake lives for 1,000 years and breathes only eight times a minute, and the
tortoise breathes five times a minute and lives for 3,000 years. This shows the
importance of breath retention.

The kumbhaka involved in this sutra is of the outer type, in which the breath is held
outside after rechaka.



Sutra 35: (iv) Or by observing sense experience

FeEEd! a1 Fgfserdn aaa: fafafaa=mt 1351

ViSayavati va pravrttirutpanna manasah sthitinibandhani

Visayavaﬁ': sensuous; va: or; pravritih: functioning; utpanna: arisen, manasah: of the mind;
sthiti: steadiness; nibandhani: which binds

Or else the mind can be made steady by bringing it into activity of sense
experience.

This sutra describes an additional technique which may be followed by those who are
not able to practise Ishwara pranidhana, or even maha bandha or pranayama. It is true
that many aspirants find it difficult to practise pranayama on account of a lack of proper
guidance, or due to inefficiency, or lack of proper nutrition. This sutra provides a
simpler method of bringing the mind under control through arousing an activity of
sense perception. Here the mind is made to observe itself in sense perception; that is,
perception through the senses of seeing, hearing, smelling, tasting and touching. By
merging the mental consciousness into these sense perceptions, the mind comes under
control. That is to say, the mental consciousness can be merged into sound
consciousness by repetition of mantras, bhajan, kirtan, etc. A sophisticated person may
not find this interesting, but it is true that if one goes deep, one can control the mind by
making it sound conscious. This is a principle of nada yoga.

The mind can also be controlled by making it form-conscious through trataka, which
is concentration on a particular form, and similarly, in the case of touch-consciousness
and taste-consciousness. The former happens when the guru touches the disciple on the
head, and the latter is brought about by khechari mudra. By concentrating the mind on
the tip of the nose, a subtle or psychic smell is experienced, which can be utilized for
controlling the mind. Taste consciousness is developed by concentrating on the front
part of the tongue. Colour visions are developed by concentrating on the palate in
khechari mudra. Psychic touch is experienced by concentrating on the central part of
the tongue. Psychic sound is developed by concentrating on the root of the tongue. All
these psychic processes become the basis of self-control. When these psychic processes
are developed, the student starts concentrating on them. In due course his mind
transcends them and goes deeper. That is a state of complete mental control. All this
involves the action of the senses, the indriyas, in dharana and pratyahara.

In certain Buddhist schools of meditation, the priests beat drums and meditate on
the sound. It is a very elementary sadhana but it is useful for many of us. Bhajan is one
of the popular sadhanas in India. The singer may sing only one line or only one song
for hours together, with the eyes and ears closed to everything else except the sound of



the bhajan. This is one of the elementary sadhanas but it is important insofar as it can
easily lead to dharana and dhyana. Kirtan is also one of the easy, yet effective sadhanas.
It is done with one person leading and others following. There are different methods in
different provinces. Sometimes it can continue for twenty-four hours or even longer and
produces wonderful effects on the audience.



Sutra 36: (v) Or by inner illumination

fereIreRT =1 e 13611
Visoka va jyotiSmati
Visoka: without sorrow; va: or; jyotiSmati: luminous, full of light
Or the luminous state which is beyond sorrow (can control the mind).

The mind can be made steady and controlled by manifesting the serene luminosity
within by concentrating on nada, or on bhrumadhya, the centre of the eyebrows. The
inner illumination is very serene, calm, quiet and peaceful; it is not a sharp
illumination. It can be experienced while doing deep meditation. It is of two types. In
sleep, sometimes there is a sudden explosion of light which is very disturbing. Patanjali
is not talking about it here; he means the inner light which is quiet. The mind can be
brought under control by experiencing that serene light. There are many methods
through which the light can be seen. One of them is concentration on the centre of the
eyebrows; another one is concentration on nada (sound).



Sutra 37: (vi) Or by detachment from matter

ST awE a1 =g 137

V_itarﬁgaViSayam va chittam

Vitaraga: passionless person who has transcended raga; viSayam: object; va: or, also; chittam:
mind

Or else the mind can be brought under control by making passionless persons
the object for concentrating the mind.

Vitaraga is a person who has renounced raga, that is, human passion. By concentrating
the mind on such persons, it can be made steady and controlled. Therefore, in the
ancient meditative traditions it has been advised to use symbols of ishta devata and
guru, as they represent an idea of some power transcending the human passions or of
someone who has achieved this state by force of sadhana. Passion or any emotion is
pure, raw, uncontrolled energy which can alter the normal state of perception either
negatively or positively. By transmuting this raw energy, it has been proved possible to
bring together the dissipated energies of the mind, focus them on the object of
attention and make the psyche as powerful as a laser beam.



Sutra 38: (vii) Or by knowledge of dream and sleep

A SIS a1 1381
Svapnanidrajianalambanam va

Svapna: dream; nidra: sleep; jiana: knowledge; alambana: support; va: or, also

Or else (the mind can be made steady) by giving it the knowledge of dream
and sleep for support.

The mind can be controlled by developing the method of conscious dreaming and
conscious sleeping. Conscious sleeping is the last state in antar mouna. There is a
method of seeing dreams consciously, but it is dangerous and only a few can practise it.
This process may be beneficial, especially for those who are psychic. In conscious
sleeping and dreaming, one develops consciousness of the states of dream and sleep.

Usually we have unconscious dreams; they are experienced but not witnessed. We
have no control over that, but in this method recommended here, the aspirant is able to
introduce them and control them consciously. We can control our thoughts by conscious
thought control, subconscious thought control or unconscious thought control. In this
process not only the conscious actions and the intellect are controlled, but even the
subconscious actions. During conscious dreams one does not hear anything from
outside. In conscious sleep one goes on reading the book of sleep. Awareness of these
two states can be made the support on which the mind can be concentrated. It is meant
only for people who are psychic.



Sutra 39: (viii) Or by meditation as desired

FAMIHTAEET 13911
Yathabhimatadhyanadva

Yatha: as; abhimata: desired; dhyanat. by meditation; va: or
Or else by meditation as desired (mind can be steadied).

Here complete freedom is given. This is because dhyana on an object that one likes,
such as the object of devotion, is the surest way of making the mind steady, controlled
and peaceful. It is immaterial what object one takes for dhyana. It may be the cross, or
the swastika, or an idol, or simply Aum — whatever is agreeable (abhimata). An aspirant
should choose for himself that object on which he can concentrate his mind.



Sutra 40: Fruits of meditation

T RATE @55 FHR: 140 1

Paramanuparamamahattvanto'sya vasikarah

Paramanu: ultimate atom; paramamahattva: ultimate largeness; antah: ending; asya: of his;
vasikarah: mastery

So the yogi is given mastery over all objects for meditation ranging from the
smallest atom to the infinitely large.

The question may be asked, namely, are these practices described in the previous sutras
capable of giving rise to samadhi? The reply is: no. One cannot attain samadhi by these
practices, but one can definitely attain the psychic or spiritual power necessary for the
finer stages of samadhi. This is just like passing the higher secondary examination and
becoming qualified for entrance into college. So, by practising the various sadhanas
mentioned, the aspirant acquires mastery over the finest atom as well as the greatest
infinity. He becomes a master of the finest as well as the largest forces. These sadhanas
confer on him the power of omnipotence. These practices are very necessary for making
progress towards the subtle perception of the finer states of samadhi. Just as the
scientist arrives at the finer conception of matter and energy, likewise the yogi becomes
capable of practising concentration even on subtle thought and also on infinity.

We find people who are unable to grasp the subtle meaning of things because they
have no mastery over their mind. The above-mentioned concentration practices can
make the consciousness very refined. The mind can be introverted at will. This is
observed equally in the case of solving problems of mathematics or science or
meditation. With training, the mind can be made to concentrate properly. The first
psychic power in yoga is the achievement of this mastery. Then the mind can be fixed
on any object, gross or subtle.

There is an interesting example. When Swami Vivekananda was in the USA, he used
to borrow several books from a library every day and return them the next day. The
librarian, wondering if so many books could be read in a single day, wanted to test the
swami, but to his astonishment he noticed that the swami remembered every word and
line he had read. This is how a yogi has control over the finest and largest.

A person can go into samadhi only when he is able to perceive even the ideas and
thoughts. This is because in the finer states of samadhi one has to pick up the dynamic
consciousness and hold on to it. There are states of samadhi wherein the aspirant has
nothing but the awareness of the effort of control that he has been making. That effort
has to be brought as an idea and then it has to be thrown out. It is very difficult to
understand this. In that state one is able to annihilate all other thoughts except the



thought of elimination. That can only be done if one has mastery over the four
processes which are not the conscious thought processes.

In the finer states of samadhi, one has to have mastery of the name, the form, and
the object meant by the name; for example, the name cow, the form cow and the object
cow. The difference has to be known. This is not possible without training, because
through habit we are usually prone to mixing up all these three things together in our
understanding. A yogi who has control over his mind can understand factors separately.
Unless this is achieved, it is impossible to get ahead in meditation. One has to be able to
practise meditation on the object without the intervention of word or form.



Sutra 41: Oneness of chitta with object

L R e R L L PRI

AeEAEssHa FHm: 14111
Ksinavrtterabhijatasyeva manergrahitrgrahanagrahyesSu tatsthatadafjanata
samapattih

Ksinavrtteh: whom the vrittis have weakened; abhijatasya: well-polished, purified; iva: just like;
maneh: of the crystal; grahitt: cognizer; grahana: senses; grahyeSu: in the objects of cognition;
tatstha: on which it stays or rests; tadafijanata: taking the colour of that; samapattih: complete
absorption

Samapatti is a state of complete absorption of the mind which is free from
vrittis into (the three types of objects such as) cognizer, cognized and the
senses, just as a polished crystal takes the colour of that on which it rests.

The word samapatti means complete acceptance, just like the ocean fully accepts all the
water poured into it by rivers. It is the state of mind acquired by various practices like
pranayama, penance, sadhana, etc. It is the immediate end in view before one practises
samadhi. Until samapatti is attained, one cannot speak of higher practices, but what
higher practice and lower practice means would depend on the capacities of an
individual. For example, a person with higher consciousness does not need japa or
kirtan; he just closes his eyes and goes into a deep mental state, but for those whose
minds may be full of thoughts, this state may be considered very high. Instead of using
the words higher and lower, we may call it simple and harder sadhana.

One cannot go into the state of meditation unless the mind is clear. If the mind is
clear, the state of meditation can come as easily as sleep comes to an ordinary person.
For this, the vrittis must diminish. It may be remembered that the vrittis are not to be
annihilated completely; they are just to be diminished or weakened. It is like sleeping in
a train. In that state one is aware of the coming and going of people, of the stoppages of
the train, but there is no full awareness like that of the waking state. That is called
diminished awareness. It can be achieved through various techniques of steadying the
mind mentioned in the previous sutras.

When the fragmentary consciousness also fades away, the mind becomes as pure and
clear as a crystal. It can be applied in toto to any object. It is samapatti. A piece of white
chalk placed on a piece of coloured paper does not take the colour of that paper, but if
you place a crystal there it will show in itself the colour of the piece of paper. This is
because the crystal is absolutely pure. Similarly, there is a difference between a mind in
samapatti and an ordinary mind. The moment the vrittis are removed from the mind, it
starts to function like a crystal. This gives rise to purely objective consciousness of the



object upon which the mind is cast.

When you practise trataka or meditation on an object like a shivalinga, the vrittis
diminish slowly, and ultimately there is a sudden flash of consciousness when the mind
fuses completely with the object. The three facets of the object such as name, form and
meaning can be experienced separately. There are six types of fusion, called
respectively savitarka, nirvitarka, savichara, nirvichara, ananda and asmita. They are the
stages of fusion of your consciousness in relation to the object on which you are
meditating and, finally, a time comes when the object vanishes. It should be
remembered that it is only when the object disappears from consciousness that you have
achieved something.

When there is fusion, the modifications of consciousness are almost annihilated from
consciousness. This is ekagrata or one-pointedness. During that state, all the three
things: meditation, its object and its consciousness, become one. So long as one does not
attain the state of samapatti, one is aware of these three things. There is simultaneous
awareness of the three vrittis. In samapatti these three sorts of awareness fuse into one
single consciousness, so that you do not see anything except the form. Only the form of
meditation shines in that state.



Sutra 42: Savitarka samadhi

T VTSR eT: HHIUT Hfeeh FAM: 1421
Tatra $abdarthajiianavikalpaih sankirna savitarka samapattih

Tatra: there, in that state; Sabda: word, sound: artha: true knowledge; jiiana: reasoning;
vikalpaih: by alternation; sankirna: mixed up, confused; savitarka: with worded thinking;
samapattii: complete absorption

In that state (of samadhi) on account of alternating consciousness between
word, true knowledge and sense perception, the mixed state of mind is known
as savitarka samapatti.

It should be remembered that samapatti, or samadhi, is not a particular state; it covers a
whole range of awareness comprising a field of superconsciousness. The waking state
can also be described as a field of consciousness, for in it are included several activities
such as talking, walking, laughing, etc. In the same way, samapatti includes various
states. As the samadhi becomes deeper and deeper, the aspirant goes into finer and
finer realms of consciousness. The first state of the superconscious mind is called
savitarka. In it the mind keeps moving between three things, namely: word, knowledge
and sense perception. Thus our knowledge about an object is confused or mixed up.

When we think of a rose, we think of so many qualities: its colour, weight, smell,
structure, and so on. Knowledge of these qualities is mixed up in our conception of the
rose. This is the savikalpa, alternating, state which is to be transcended in meditation.
When the mind goes beyond these qualities and becomes one with the object without
reference to particular qualities, it is the state of samadhi. In the first state, called
savitarka, there is a mixture of three elements, called shabda, artha and jnana. Shabda is
the word — vachaka, that which indicates the object. The object proper is called artha. We
know that the word shivalinga is one thing, while the object shivalinga is quite a
different thing. Furthermore, the knowledge that arises in our mind while meditating
upon the shivalinga is quite a different thing altogether; it is the pratyaya arising in our
mind and is called jnana. All these three elements are necessary aspects of the process of
concentration. In savitarka they are mixed up.

Sometimes there is simultaneous awareness of shabda, artha and jnana, and
sometimes there is only awareness of them at one time. These two states keep on
changing. If you are concentrating on a particular form, the form remains but the
continuity of that awareness goes on changing. For example, sometimes you are aware
of shivalinga, sometimes of mantra, sometimes of linga, etc. There should be a
continuous awareness of a single factor but this does not happen and the elements get
mixed up. This is because of beeja (seed). This seed has different layers; the outermost



layer is just the husk, the innermost layer is really the essential part. Due to this seed,
that is, impurities caused by past experience, the elements of knowledge become mixed.

Seed means a basis for the mind. It is the awareness of the support which the mind
takes. When we meditate we first visualize the form; it is like taking off the outer layer.
Then the deeper qualities can be visualized and, finally, the innermost layer can be
visualized. Savitarka is the outermost layer of the seed and below it are the layers called
nirvitarka, savichara and nirvichara. The sense consciousness is the outer layer of the
seed. When it transcends pratyahara, dharana and dhyana, it transcends also savitarka
samadhi and the other finer states. Ultimately it sees the finest entity, called drashta, or
atman.

Without a seed, the consciousness cannot function. In yoga it is called pratyaya,
basis. Then we need a symbol also, which is called linga. In savitarka they cannot be
separated; they are mixed.

Those who are practising japa and meditation with mantra and form should
remember that after having seen the form in meditation, the consciousness should
alternate between shabda, artha and jnana. Shabda is a thought process in the form of
words. It is mental argumentation. Jnana is inner sense perception and artha is the
object such as shivalinga. Artha means the ultimate purpose, and that is very difficult. It
is the real knowledge of the object.

By attaining samadhi through a particular symbol, you have complete control of the
awareness of the object on which you are meditating. This is what happens in samyama,
which includes the threefold processes called dharana, dhyana and samadhi. Samyama
means holding the object completely in awareness and keeping the awareness of the
object under full control.

The result of complete conception, absorption or fusion in different objects is
different. It is absolutely meaningless to say that you get only one thing from meditating
over different objects; for example, if you hold completely to the awareness of cotton,
the result will be altogether different from that which you obtain when you do samyama
on other objects such as physical strength, etc. During the process of samyama, the
ultimate result which we obtain is artha but the purpose is there, although you may not
know it in the beginning. The purpose has to be arrived at by separating it, and the
separation takes place spontaneously.

In savitarka samadhi the awareness is free from imperfections. There is absolute
peace and tranquillity. There are no alternating oscillations and waverings of the mind.
There is another kind of samadhi which is called nirvitarka. It is important to note that
there is already in us a fragment of achievement of the superconscious state, but that
lasts only for one or two moments.

When you have an object for meditation, you must try to see the three aspects of the
object separately. You should try to visualize them, alternating name, form and
meaning. You should try to see your own awareness on the basis of those elements.
Then you should try to see them as one. You should be aware of the name, form and
meaning together. Ultimately you try to see them separately. It is one of the most
important methods of dhyana.



This is a wonderful method of concentration. If you find it difficult to keep your
consciousness alternating between the three states, you should practise only japa in
which the word is inaudible. You first think about the word and also you produce the
word; then you may add the form of the object. Then you should think of its various
qualities. It is difficult to give a correct explanation of this state of mind but it is a
wonderful method of mental control when you separate the three elements of
consciousness and make them fuse into one again.



Sutra 43: Nirvitarka samadhi

TfefeeTsT TE e fAfdaw 1431
SmrtipariSuddhau svariipasiinyevarthamatranirbhasa nirvitarka

Smrti: memory; pari: complete; suddhau: purification; svariipa: one’s own form; sinya: devoid
of; I: as if; artha: object, purpose; mdatra: only; nirbhasa: shining; nirvitarka: without vitarka

After the clarification of memory, when the mind is as if devoid of self-
awareness and the true knowledge of the object is alone shining within, that is
nirvitarka.

Nirvitarka 1s the samadhi without argumentation, without a confusion of the three
aspects of an object, namely name, form and meaning. In it there is neither the
subjective awareness of the object, nor that of the word. Memory becomes absolutely
free of past impressions and associations. Usually our memory is not clear; for us,
memory constitutes the collection of past impressions. Smriti is an independent
awareness on which the impressions are imbedded, and even if everything of the past is
cleared up, the smriti remains. On the tablet of smriti there are past impressions which
present themselves in deeper states. In the waking state, the reproduction is brought
about by conscious thinking but in samadhi they come up on their own. Sometimes in
this deeper state of consciousness, impressions of early childhood are seen but if all
these impressions are cleared up, then memory does not disappear, because memory is
different from the impressions.

It is as if the brain is different from the mind or thought. Similarly, the vritti called
memory is different from past impressions. Smriti is awareness of one’s own self. Smriti
can be purified by different sadhanas and then it becomes swaroopashoonya-eva. It is a
state of self-awareness and it appears as if everything has become void, but actually it is
not void. The word eva is used to show that although you are not aware of the object, yet
the object is there. That is, when the past impressions of the object, such as shivalinga
are gone, you are not aware of the shivalinga and it appears as if your mind becomes
absolutely devoid of the impressions of the shivalinga, but it is not so. The smriti does
not become free of the impressions of the shivalinga, but the impressions permeate the
entire structure of your awareness. Every part of it becomes filled up with the
impressions of the shivalinga. In this state, the mind loses its subjective awareness.

Here the mind loses the knowledge of the object although the awareness and the
knowledge are present in the mind. That is the peculiarity. You remember that you are
concentrating on the shivalinga, then next there is only the shivalinga and you do not
remember that you are concentrating on it. Again, there comes a time when the
shivalinga is also seen, although the awareness that you are meditating is gone. The



whole mind appears to have become completely void, but it is not actually so. Just as salt
mixes completely and inseparably with water, in the same way, the form or awareness of
the shivalinga fills the whole mind, although it cannot be known separately. It is because
the mind is completely permeated with the memory of the object. This is known as
parishuddhi, purification of memory. Thus purification of memory is the cause of
swaroopashoonya-eva.

It is necessary to remember the subtle point that if the smriti is not pure, the mind
will slip into blankness. If the smriti is purified, then the object such as the shivalinga
will permeate the whole of the consciousness and become one with the state of mind.
Mind and object will become one. The mind and the memory of the form become
inseparable; memory does not exist separately. At that time there comes a momentary
experience of void (shoonya). It is the state of laya in which the consciousness of
memory of the object merges completely in the mind. For a moment the mind blinks
and sleeps. In that sleeping state, the presentation of memory is not there.

In that state, true knowledge of the object shines within. This is the difference
between nirvitarka samadhi and laya. In the former there is true knowledge; for
example, the shivalinga has vanished and behind that you may see bright light. The
true knowledge will appear: it is revealed to the aspirant. The difference between the
inner and outer state is completely lost. In dream the experience is very intense, but in
nirvitarka samadhi it is far more intense. You should be aware of the real knowledge or
real form of the object of concentration, for otherwise you may be misled by your own
mind. When you come to the nirvitarka state, you will have to know the real form of the
symbol, whether it is a rose, or shivalinga. When true knowledge is to emerge in the
nirvitarka state, the form is to be brought about once again and that form is not of
Shiva, but of Shakti, because the subjectivity of the mind is lost. It is not the mind which
thinks or dreams or sleeps. This state of mind is very definite because of the absence of
memory and so you never remember the experiences of meditation because the normal
consciousness is not functioning. For example, an ant is unable to see the elephant; to
see it, the ant must grow in size. In the same way, the conscious mind is not allowed to
penetrate the state of meditation. Thereafter a different state of mind takes charge of
your awareness. The conscious purusha stops working and another purusha takes its
place. This state continues up to a certain point, and there it stops. Then the third
purusha comes and takes you further. Likewise you may progress through different
planes of consciousness.

It is not even the mind which dreams, which remains aware of the dreams and
remembers in the morning. This state of mind is a different state. If at all you have
achieved this blessed state, it may not even be possible for you to remember it because
of the absence of the same memory, because of the absence of the mind. That state of
mind is different and this state of mind is different and unless you are able to bring that
mind into operation here in this instance, you may not be able to remember what you
have seen. If you remember the experience of meditation, samadhi, either you have not
achieved meditation, or if at all you have achieved meditation, then your normal
consciousness is of a very high order.



In this context we may quote one of the most misunderstood clauses of the Garuda
Purana. It is usually recited when a family member dies. It talks about the hell and the
heavens and the tortures in the kingdom of the Lord of Death. It says that after death
the jiva is taken to various planes by various devatas, gods, but actually it is not about
death at all. We should understand the Purana as talking about the transcending
position of consciousness. Thus it should be understood that various purushas conduct
the mind to deeper and deeper states of superconsciousness. This is because the
conscious mind does not function in the nirvitarka state. So, to sum up, the nirvitarka

state involves purification of smriti, which gives rise to true knowledge of the object of
concentration.



Sutra 44: Other forms of samadhi

UrE B R = gentan s 1440

Etayaiva savichara nirvichara cha stkSmaviSaya vyakhyata

Etaya: by this; eva: itself, alone; savichara: samadhi with reflection; nirvichara: samadhi
without reflection; cha: and; sitkSmaviSaya: subtle objects; vyakhyata: explained

By this explanation alone savichara samadhi, nirvichara samadhi and subtler
stages of samadhi have been explained.

After nirvitarka there are four more stages, namely savichara, nirvichara, ananda and
asmita. The words sukshma vishaya mean the subtle stages of samadhi: ananda and
asmita samadhi, in which the object of fusion is bliss and awareness respectively. In the
samadhi before savichara, the student is aware of an object, its name, form and
qualities. These three either alternate with each other or the essential nature is
perceived. In savichara the whole process is through reflection; there is no form
present. This is difficult to explain. You must sit down quietly and meditate on Shiva or
any object. The concentration is in the form of reflection, there is no word-thinking.

The process of reflection has no language but ordinary thinking always involves
language; for example, when we think about geography, science, religion, history, or
the present or future, we use language. Language is present during the states of
savitarka and nirvitarka. When thought is devoid of language it is called vichara. In
savichara there are three things: time, space and idea. There is a difference between
Samkhya and yoga regarding meditation; that is to say, there are no states of dharana,
dhyana and samadhi in Samkhya. In Samkhya the aspirant becomes aware of nirahara;
he does not think of any object in terms of normal understanding, as in a language. He
is only aware in the form of vision. It is a higher sadhana. In savichara the mind
alternates in time, space and idea. There is no fusion. There is absolutely pure
awareness of each separately. The time, space and idea are called vichara. It is not
thinking. The definition of vichara is when the consciousness is flowing without the basis
of language. It should be noted that meditation on form involves language; even one-
pointedness is based on language. A student can transcend the basis of language only
through having a sudden flash of vision.

In ananda samadhi there is the feeling of absolute peace and absolute bliss, but that
bliss is not the state of your sense experience. When the particular argumentation of
mind in the form of a particular language has been taken out, that becomes savichara. It
is a deeper plane of consciousness. The consciousness in savichara is called pratyabhijna,
which means illumined knowledge. It guides all our processes in the deeper states of
consciousness. In nirvichara the space, time and idea are taken out but behind that



something else remains, and that is called the essential nature of thought.

In asmita, the awareness is absolutely pure, there is no thought, there is no
awareness of time or space, and there is complete understanding or realization of that
awareness.



Sutra 45: Extent of samadhi

eAfauaT AMATHaEE 11451

StkSmaviSayatvam chalingaparyavasanam

SitkSmaviSayatvam: the subtle stages of samadhi; cha: and; alinga: prakriti; paryavasanam:
extension

The stages of samadhi in respect to subtle objects extend up to prakriti.

The field of experience of ananda and asmita samadhi extends up to alinga. Alinga
means the last state in which the three gunas are equally and completely mixed with
each other. There are four stages of the gunas and the last one is called alinga. It is
without a mark or any characteristic which differentiates it.

The first stage of the gunas is a particular stage called specific. The second stage is
archetype, or non-specific. The third one is with mark and the fourth one is without
mark. After meditation in savitarka, nirvitarka and asamprajnata, savichara, nirvichara
and asamprajnata, ananda, asamprajnata and asmita asamprajnata, nirbeeja samadhi
starts. Up to this point we have been discussing samadhi with seed. Sometimes it has a
specific seed, a specific basis, such as Rama, Krishna or Shiva. The further you go, the
archetype is present which is universal, beyond which there is a certain mark. A symbol
might come to you, perhaps in the form of Christ, a cross, Shiva, or Aum, but that will
be different from what you have already seen. It is merely with mark. Your
consciousness 1is seen by you as a mark. In the fourth stage there is no mark; you cannot
say where the consciousness is. There is first the awareness, therefore alinga is the
fourth stage of the three gunas: sattwa, rajas and tamas.

In the first stage there is the combination of sattwa, rajas and tamas. In the second
stage sattwa grows and rajas and tamas become subservient. In the third stage sattwa
alone remains, and in the fourth stage sattwa, rajas and tamas are in equilibrium. When
the three gunas are in equilibrium, then the alinga state is reached.



Sutra 46: Samadhi with seed

1 UF Hel: T 1461
Ta eva sabijah samadhih

Tah: those; eva: only; sabijah: with seed; samadhih: samadhi
Those (stages which have been explained before) are only samadhi with seed.

The object on which you are meditating is beeja, or seed. It forms the basis of support
for the consciousness. Finally, when the consciousness becomes concentrated in the
form of that beeja they become one, like salt and water, and the subjectivity of the mind
is lost. The mind loses itself in the seed and vice versa but then there is a stage where
even this consciousness should be eliminated. Asmita consciousness is the last, the
highest stage of consciousness. In that state neither the consciousness nor the object of
consciousness is lost, but they are in dependent existence with each other. There is no
differentiation. After this, the awareness of asmita is to be eliminated. Thus, the
consciousness as well as the seed is to be removed. It is just like evaporating the water
from a mixture of salt and water. The very process of awareness is eliminated and this is
difficult indeed.

The whole process from vitarka to asmita is sabeeja asamprajnata. There, the
superconsciousness has a basis to rest upon. After this it is nirbeeja. The arrow is your
personal consciousness going through the planes or lokas. In each loka you have
savitarka and nirvitarka; that is, first there is development of the positive and then of
the negative. First there is language for the basis of awareness, then it is in the form of
reflection, and after that it is simple experience. There is no word, no idea, nothing.
You do not know what it is; it is just awareness. It should be noted that there is a
difference between samprajnata and sabeeja samadhi. Asamprajnata, nirbeeja and
nirvikalpa are different stages of samadhi. They should no be confused or equated with
one another.



Sutra 47: Then spiritual light dawns

iR TR S SHETEE: 11471
Nirvicharavaisaradye'dhyatmaprasadah

Nirvichara: nirvichara samadhi; vaisaradye: after becoming absolutely expert; adhyatma:
spiritual; prasadah: illumination, or purity

After becoming absolutely perfect in nirvichara samadhi the spiritual light
dawns.

Nirvichara samadhi 1s the highest form of superconsciousness. This spiritual illumination
comes to the mind in the last stage of nirvichara samadhi. After that there is an end of
consciousness where intellectual functioning ceases completely. Hereafter a different
consciousness overtakes the aspirant. It has been said in the form of stories in many
puranas that after the death of the jiva he is conducted by different purushas to
different planes, lokas or worlds. The concept of death here means the death of the
intellect and not the death of the body.

There is a stage in spiritual meditation when the consciousness which is pervaded
and permeated by intellectual consciousness completely dies out. In the same way, the
intellectual consciousness gives rise to different kinds of consciousness. That stage is
achieved by self-realized persons, perceivers of the self. That is a special instrument, a
special form of consciousness, which is called atmadrashta. When the nirvichara stage is
perfected, a different aspect of awareness is born. Those people who practise dhyana
develop a different stage of awareness, about which it is said that it is the shadow that
you see in trataka, when there is no consciousness about the world or about yourself.

That shadow, called chhaya purusha, is the last trace of your intellect, which is again
replaced by something else. Black magicians can go as far as that. Through it, they play
many wonders. Likewise siddhas who are endowed with psychic powers can play
wonders, but they are ignorant of the higher fruits of existence. Their state of
consciousness is the materialization of consciousness in the form of a shadow, where the
principle of buddhi is eliminated.



Sutra 48: Cosmic experience

FEATE T FA 11481
Rtambhara tatra prajia

Rtambhara: full of experience; tatra: there; prajiia: superconsciousness

There (at the borderline of nirvichara samadhi) the superconsciousness
becomes full with cosmic experience.

Ritam and satyam are two words upon which the entire structure of Indian belief is laid.
Faith and superstition are not the basis of Indian philosophy and religion, ritam and
satyam are. Indian philosophers consider that this world and creation are a process of
evolution, but they do not believe that this universe is only a manifestation of nature or
matter. They consider that energy is the root cause of the universe.

Sat is subtler than energy; sat means existence. It has two aspects called ritam and
satyam. Salyam is the relative aspect of creation and ritam is the absolute or cosmic
aspect. Satyam is perceptible by the senses and understandable by the mind; in it there
can be a change. It is interdependent, but ritam is not so; it is changeless. These are the
two aspects of the entire universe. The world of planets and stars is satyam because it is
relative, but the absolute, ritam, is beyond energy and change. Ritam is the ultimate
truth beyond matter and energy. After nirvichara, the superconsciousness of the
spiritual aspirant becomes full of ritam, absolute knowledge, where the senses do not
work. It is like sound becoming silent when it attains the highest vibrations; when light
attains the highest vibrations it becomes darkness. Likewise, when the inner experience
attains the highest vibrations, it appears to be void.

This particular state of void, shoonya is vibrating at a very high rate and so it
becomes still. It is not seen and so it is said to be cosmic — ritam. The creation of the
universe began with ritam and satyam. Satyam ultimately becomes part of ritam. It is
believed in Indian philosophy that creation is eternal; there is no creator, no destroyer.
The universe was never created. Energy and matter were there in a different form a few
million years ago. There can be no creator, nor a day of creation, because the universe
cannot arise from nothing, and how can there be nothing? How can it give rise to
anything? So Indian philosophy believes in no creator. As it is beginningless, the
universe must be endless also. Matter and energy will be undergoing change in name
and form, but this cosmic law can be understood only through spiritual consciousness.



Sutra 49: Characteristics of this experience

AT AT oA e 1491

SrutanumanaprajfiabhyamanyaviSaya visesarthatvat

Sruta: heard; anumana: inference; prajiabhyam: from the two types of consciousness;
anyaviSaya: another object; viseSarthatvat: because of having a particular object

This knowledge is different from the knowledge acquired through testimony
and inference because it has a special object.

Consciousness is of two types, lower and higher. The lower depends upon the senses for
knowledge; that is, we cannot see or hear without eyes and ears. This is the shruta and
anumana kind of knowledge. There are two ways of knowing higher consciousness; one
is direct, as in Vedanta; the other is indirect. You hear about atman from the guru or
from the scriptures. Shruta means the Vedas, because they were revealed. Through
them, we know the supreme being and atman.

Anumana 1s inference. We can have knowledge about unperceivable things through
inference. Through inference we know that there should be a creator of this world. The
inference is based on theology, ontology and cosmology. Knowledge from inference and
testimony differs from individual to individual. That is why there are clashes between
individuals and nations, but realized people do not differ in the supreme knowledge.
The sensations carried through the indriyas are different, but supreme knowledge is
one.

The difterence between the higher and lower consciousness is that the former sees
things directly as they are, whereas the latter depends upon the senses, testimony and
inference. Knowledge based on information, whether it is from a person or from a
book, is not enough. This is indirect knowledge, a lower kind of knowledge. The second
type is direct knowledge. It is not classical but actual. He who has seen the self cannot
speak about it although he has direct knowledge of atman, because it is not a subject of
speech and mind. The spiritual nature of consciousness can be known through self-
experience. Lower consciousness has two phases, the indriyas or senses, and buddhi.



Sutra 50: Dynamic form of consciousness in samadhi

w91 HEFRAISHHERRAAEHT 115011
Tajjah samskaro'nyasamskarapratibandhi

Tajjah: born of that; samskarah: dynamic consciousness; anya: of other; samskara: dynamic
consciousness; pratibandhi: that which prevents

Dynamic consciousness born of that (sabeeja samadhi) prevents other states of
consciousness.

A samskara is a dynamic state of superconsciousness in the deeper layers of the seed
(beeja) which can be awakened within the consciousness, for example, shivalinga is the
seed or a symbol is the seed. Samskara is not a state of dormant consciousness, but a
state of dynamic consciousness. In the highest stages of sabeeja samadhi the
consciousness of beeja remains but the consciousness of other objects is eliminated.
Even in ordinary life it is found that when one thought predominates in the mind, the
others are subdued. Likewise, one samskara can prevent other samskaras. When the
chitta is full of external awareness, such as seeing, hearing, feeling and so on, that is also
a dynamic consciousness, and that is to be prevented. This can be done through
pratyahara and dharana as well as dhyana. When the mind is not engaged or
concentrated, various thoughts arise. This happens in the lower stages of sabeeja
samadhi also, where there are visions as well as chitta vrittis. When ritambhara prajna
arises, the highest state of sabeeja samadhi is attained. Then the other samskaras are
not only prevented from arising but they are finished.

The three states, namely concentration, meditation and samadhi, together constitute
samyama, which 1s complete mental control over the awareness of the object. Through
samyama, other states of consciousness vanish but the seed remains. The seed, such as
the shivalinga, 1s also called pratyaya. It is the basis for consciousness. This happens in
asamprajnata in asmita. From asmita, the aspirant takes a plunge into nirbeeja samadhi.

Until now the consciousness was descending deeper and deeper, but it was not one
with the drashta. After sabeeja samadhi, there is the ocean called oneness with the
drashta. Two things should be remembered here. First, we must remove the
misunderstanding that the spiritual path is a very short path. This is a mistake of
enthusiastic students and teachers; it must be corrected. Secondly, there should be clear
understanding through meditation on the concrete form of consciousness. The moment
that an aspirant has transcended sagunopasana he can go in for nirgunopasana after
ritambhara prajna, for example, in the case of Ramana Maharshi, who became a mukta
from birth. He did not practise sadhana.

Certainly those who are not spiritually developed, who have no voluntary control



over their mental functions, should first practise sagunopasana. According to yoga, this
whole range of upasana is divided into two categories, namely, means and ends.
Meditation is the means to samadhi, dharana a means to dhyana, pratyahara a means to
dharana; in the various states of samadhi every lower state is a means to a higher state.
Therefore, all these practices first break different patterns of consciousness and
ultimately reach outside the range of prakriti.



Sutra 51: Then one attains samadhi without seed

AT forer Fafrenfast=: @mie: 1510
Tasyapi nirodhe sarvanirodhannirbijah samadhih

Tasya: of that; api: also; nirodha: by blocking; sarva: all; nirodhan: by blocking; nirbijah:
seedless; samadhih: samadhi

After blocking of even that due to blocking of all chitta vrittis, seedless
samadhi is attained.

The seed has the quality of becoming many. It is to be burnt so that it does not divide
and produce. Even this samskara of the seed in the form of purusha, Shiva, Aum, etc.,
will have to be eliminated. For that you need a different consciousness called
ritambhara prajna and that does all the work. There is a different consciousness when
the seed that is the basis of upasana is destroyed and unless it is eliminated, samadhi
without seed cannot arise.

Whereas other samskaras multiply their effects, the ritambhara prajna gives rise to
the seedless state. To see, to hear, to feel, etc., are all seeds of consciousness. Even the
study of the Yoga Sutras is a samskara. It has multiplied like a seed and you will feel like
reading the Upanishads, etc. However, in the final stage all samskaras are eliminated
through ritambhara prajna such as the shivalinga, or Aum, etc. This is because the
limits of the intellectual boundary are crossed and the aspirant attains a state of bliss.
The form is finished.

That state of shoonya is not static, it is dynamic; it is a transcendental stillness. It
appears void in the dynamic aspect only. The ultimate state is peaceful, yet dynamic.
There is the light of purusha which illumines the whole consciousness. That particular
light which was illuminating the objects is withdrawn; that is the only process. It is
withdrawn from the outer world and goes inside, and while it goes inside, it keeps on
illuminating the inner passages, the inner chambers of vitarka, vichara, ananda and
asmita. It is very difficult to explain this. It is not possible to explain the exact nature of
nirbeeja samadhi because one who knows it cannot express or convey it.



Chapter Two

Sadhana Pada

(55 sutras)



Sutra 1: Discipline for sadhana

A AT SR e 11
Tapahsvadhyaye$varapranidhanani kriyayogah

Tapah: austerity; svadhydya: self-study of scriptures; ishvara pranidhana: surrender to God;
kriyd yoga: practical yoga

Tapas, swadhyaya and Ishwara pranidhana constitute kriya yoga.

The word tapas literally means to burn, to create heat or to produce energy. Usually
tapas is translated as asceticism, austerity or penance, but really it means a process
which completely illuminates the imperfections, the dross of the inner personality. It is
said in the Bhagavad Gita that the fire of jnana burns the entire stock of karma, which
means it burns the accumulated karmas, the current karmas and the karmas that are
already sacrificed. It is said by Nagarjuna that a seed when not burnt is capable of giving
rise to many seeds and plants. In the same way, when the chitta is not freed from the
samskaras, it is capable of producing many more samskaras, bodies and reincarnations.
A roasted or burnt seed becomes incapable of reproducing. This process is tapas, which
involves self-purification.

Sometimes the impurity is small and needs very little washing, but when avidya is too
much, it becomes necessary to put the material impressions into a fire. Tapas is a
sadhana which cleans an extremely dirty mind full of avidya. Tapas also means
conservation of heat and energy. It even creates physical heat, as in pranayama. The
word tapas is used here in a very high context. In sutra 32 of this chapter, the word
tapas will occur. There it will be an elementary sadhana. In this sutra, tapas is not used
in the sense of austerity or penance, but in the sense of generating a kind of heat. That
heat can be generated by pranayama, hatha yoga, mudras and bandhas, by
concentration of mind, by brahmacharya, or ahimsa. It is not only physical heat, it is
also pranic heat, mental heat, or spiritual heat. It has a psychic nature.

When you want to eliminate a bad habit, the more you want to get rid of it, the more
powertful it becomes. When you abandon it in the waking state, it comes in dreams. If it
is stopped in dreams, it will express itself in your behaviour, otherwise it will give rise to
disease. This particular habit has got to be destroyed at its psychic root, not at the
conscious level only. The samskara or complex must also be eliminated. For that, a kind
of psychic activity such as pranayama or ahimsa, which will uproot it even from the
layers of the subconscious, is required. The word tapas should be understood in this
sense.

In the same way, the word swadhyaya needs an explanation. Etymologically it means
one’s own analysis, or study, but it is used for studying scriptures such as the Bhagavad



Gita, or the Bible. That is not the meaning of swadhyaya in this sutra, it is the meaning
in sutra 32. Here it means trying to perceive your own self in different perspectives.
When you look at your nose or teeth in the mirror, it is called adhyaya of your own face;
that is, detailed study. Likewise, swadhyaya means the detailed study of your own self,
which includes study of the entire structure of your personality, which includes the
physical, mental, emotional and spiritual aspects. In kriya yoga, the different practices
lead to perception of the self. It is the process of seeing your own consciousness. If you
are trying to visualize a psychic smell, you perceive yourself in the form of smell. This is
swadhyaya, wherein you are looking at your own consciousness.

Thus, in this sutra the word swadhyaya does not mean the study of scriptures or
doing japa. Rishi Patanjali uses the same word in different places but with different
meanings.

It is the same with Ishwara pranidhana. Usually it means surrender to God, but here it
means placing completely in innermost awareness, which means placing your
consciousness completely or fusing it completely in inner awareness. Ishwara is inner
awareness. It is not a personal self anywhere outside. It is within us, and in kriya yoga
you have the kriya in which the mind is placed completely at the disposal of the inner
self.

Kriya yoga means practical yoga, yoga with practical techniques. It involves acts of
self-purification, self-observation and evolving self-awareness. These three acts
constitute kriya yoga. It may also be explained as certain kriyas producing heat and
conserving heat, which involves awareness of the self, and kriyas by which your mind is
placed at the disposal of your inner awareness. Kriya yoga is one of the methods of raja
yoga. Since it is not customary to write anything about kriya yoga, the rishi has given
just one sutra to it.



Sutra 2: Why discipline?

I FATALEOE TS 1121
Samadhibhavanarthah klesataniikaranarthascha

Samadhi: samadhi; bhavanarthah: for developing the state of; klesa: cause of afflictions; tanu:
thin; karanartha: for making; cha: and

For developing the consciousness of samadhi and for the purpose of thinning
out the cause of afflictions (kriya yoga is practised).

Kriya yoga is to be practised with the purpose of developing samadhi and for thinning
out the kleshas. Samadhi need not be discussed now. It is one purpose of kriya yoga.
The second purpose is to overcome the kleshas.

The causes of afflictions are gradually diminished and for this purpose kriya yoga is
to be practised. These are the twofold purposes of kriya yoga. It appears that by the
practice of kriya yoga an emotional state of samadhi, called trance, is attained. This
samadhi is completely different in that the bhakta develops an emotional trance-like
state by intense bhakti or singing devotional songs. It is also a state of fusion, but the
fusion is sublimation on an emotional level.

Maybe by kriya yoga the physical, psychic and emotional bodies are largely
modified. As a result of that, the entire structure of samadhi is on a different level. By
kriya yoga the kleshas are removed and thereby the higher state of samadhi becomes
easier.



Sutra 3: Causes of pain

AHAR e ST = A 131
AvidyasmitaragadveSabhinivesah klesah

Avidya: ignorance; asmita: 1-feeling; raga: liking; dveSa: repulsion, dislike; abhinivesah: fear of
death; klesah: afflictions

Ignorance, I-feeling, liking, disliking and fear of death are the pains.

In the first chapter, the chitta vrittis were divided into painful and painless types. The
word klesha was used there and it was said that klesha is removed by samadhi. Now the
rishi gives the details of the kleshas. Because of materialistic tendencies, man thinks that
selfish miseries are the only miseries. Philosophers and psychologists have tried to
discover the basis of pain and they have found that pain is not rooted in the present
mind but far back in the past.

Klesha 1s a kind of agony which is inside our very being. Everyone feels subconscious
pain, but our superficial daily activities do not allow us to be aware of it, otherwise we
would see pain in all its vividness. It is difficult to understand that the outer man is
different from the inner man. In depth psychology it is said that there are different
phases of human life, and that the inner self behaves in a different way altogether.
While man speaks truth outwardly, he lies inwardly. The movements of the outer man
and the inner man are opposite. The student of yoga should know about depth
psychology, which tells us that real happiness is not skin-deep. The inner life may be
very different from the outer life, so we cannot judge from the outer life. Thus we see
that even a rich and educated person can be extremely unhappy within, whereas a poor
person having no wealth may have happiness inside. He may be in bliss. Patanjali’s
explanation of the kleshas must be viewed from the point of view of depth psychology.

We are usually not aware of the fear of death but it is there in the subconscious.
There is fear when one has to undergo an operation. This fear is abhinivesha, fear of
death. It is a reflex action, like a person moving away automatically when a car suddenly
comes. He 1s not aware of death but he gets out of the way. The fear of death is there at
the root. Even animals have kleshas.



Sutra 4: Avidya is the root cause

AT T A e aTERIoT 411

AvidyakSetramuttareSam prasuptatanuvichchhinnodaranam

Avidya: avidya; kSetram: field; uttaresam: of the following; prasupta: dormant; tanu: thin;
vichchhinna: scattered; udaranam: fully operated, expanded

Avidya is the field of the following ones (kleshas) in the states of dormant,
thin, scattered or expanded.

The expression of the kleshas is not only pain, it is in the behaviour of man. Ambition
and effort for success means klesha. In this context the word klesha is not
individualistic; it is collective. It is due to the compulsion of klesha that an individual or
a whole nation may set itself to work for achieving new goals. To avoid the unpleasant
conditions of life is one of the compulsions of klesha. Animals do not know this but they
also behave instinctively and naturally. If you analyze the psychology of change of
behaviour during different seasons under different conditions, you will know that those
changes have the kleshas for their basis. When it is hot summer we want fans and air-
conditioning and we bathe many times a day; when it is winter we do not bathe properly
and we do not think of throwing off our clothes. This looks completely natural, but if
only you could analyze the psychology of your changed behaviour you would know it is
not due to winter; behind it is the philosophy of klesha. We do not like to be tortured
on account of the biting winter, we do not want to suffer pain. This is not on the surface,
but it is in the background.

Avidya is the source of asmita, raga, dwesha and abhinivesha. Just as the seed is the
cause of the whole tree, so avidya is the source of the other four kleshas. The kleshas
have four states of expression. They may be dormant, when you cannot perceive them;
sometimes they become thin and they are experienced in mild fashion. In the scattered
condition they give rise to an oscillating state; otherwise they may be fully expressed.
These various stages of the kleshas are observed in various people at different times.
Usually we are never free from them. Except in the case of a great yogi who overcomes
them, the kleshas are found in other persons. So long as they are there, it is impossible
to realize the self.

Avidya is the parent of all. The whole scene is in a series: from avidya, asmita is
born; from asmita, raga; from raga, dwesha; and from dwesha, abhinivesha. The root
cause of all these is avidya, hence it must be properly understood. If one is able to
control avidya, one will easily control all the other kleshas.

The whole process of uprooting avidya must start from the upper end. It is a process
of involution. The process of evolution is from abhinivesha to dwesha, then to asmita,



then to avidya and then to vidya or enlightenment.



Sutra 5: (i) Avidya - ignorance
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Anityasuchiduhkhanatmasu nityasuchisukhatmakhyatiravidya

Anitya: not eternal; asuchi: impure; duhkha: pain; andatmasu: non-atman; nitya: eternal; Suchi:
pure; sukha: happiness; atma: self, khyati: knowledge; avidya: avidya

Avidya is to mistake the non-eternal, impure, evil and noumenon for the
eternal, pure, good and atman (respectively).

This sutra gives the most classical definition of avidya. Ordinarily, avidya means
ignorance but in this sutra it means something different. It is mistaking the above-
named things for altogether different things. It is an error in spiritual perception. When
a rope is mistaken for a snake, the form of your consciousness at that time is avidya.
Avidya is a kind of psychosis, not a neurosis. It causes duality through which name and
form are fabricated. In the Bhagavad Gita it is said that under the influence of avidya,
dharma is mistaken for adharma, and vice versa. In Vedanta it is said that the body, the
senses and buddhi have their limitations; beyond them there is one consciousness.
Consciousness is pure, while the base is impure. Consciousness is eternal, ananda, while
the base is non-eternal and unhappy. Therefore, avidya should be indifferent to the
inner atman, for avidya is to identify with the body.

Avidya is the divine illusion, a kind of veil, a morphic dose, a defect of psychic vision.
We misunderstand our relations with people due to avidya, just as we mistake a rope for
a snake. The error conditions our brain and thoughts.

Avidya is a mistaken idea which has come with the jivatman from the very beginning.
Its end marks the beginning of enlightenment. This is possible only with a complete
distinction between body and consciousness, but this is very difficult. We cannot
separate our consciousness from body even in meditation. Even intellectually it is
impossible, but actually the body is different from atman, from mind, from
consciousness. Only in deep meditation can we see them as two. At present, matter and
energy appear to be one in us. Intellectually we may consider them as two, but we
cannot experience them as two because of avidya. We do not understand the essence of
things for we know things only superficially; for example, a coconut. We can properly
understand the essence only through viveka.

In Indian mythology there is a bird called hamsa which can separate milk from
water. This is a process of viveka which leads you away from avidya towards vidya. The
village women throw away the husk and keep the grain but before that they have to
separate the two; that is, the grain from the husk. This is viveka. Avidya is a negative
aspect; it is an absence of a positive state. Just as we do not have to fight with darkness



in order to remove it — darkness can be removed by light. In the same way, avidya is
removed by viveka; that is enlightenment. Enlightenment is of two types — temporary
and permanent. Viveka is the former type of enlightenment through which we can
distinguish between the body and atman. Avidya is called maya in Vedanta. In a cosmic
context it is maya; in an individual context it is avidya. The mistaken notion of avidya
can arise only on a positive basis, and that basis is Brahman.



Sutra 6: (ii) Asmita — ‘I-feeling’
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Drgdarsanasaktyorekatmatevasmita

Drg: purusha, power of consciousness, power to see; darsana: that which is seen, cognition;
Saktyoh: of the two powers; ekatmata: identity; iva: as if; asmita: I-feeling

Asmita is the identity as it were of the purusha with the buddhi.

The awareness of ‘I am’ is mixed with existence, with the body, actions and mind. It is as
if a prince in the garb of a beggar is identifying with the role he is playing. This is
asmita. When the inner consciousness, representing the highest truth in man, asserts
itself through the medium of the body, buddhi and the senses, it is asmita. It has
different stages. In the case of a primitive person with an underdeveloped intellect,
asmita is rooted in identification with the body. An intellectually developed person
identifies with the higher functions of the mind.

So, asmita is a consciousness which identifies the purusha with its vehicle; for
example, when we say the bus is coming, we really mean the bus is being driven by a
driver. Buddhi is the vehicle and so are the senses. The atman or purusha does the work
of cognition. The power of seeing, thinking and hearing belongs to purusha, but this
power is transmitted to the buddhi and senses. This conception of blending together is
called asmita. It is the shakti, the power of purusha, which does the thinking, the seeing,
etc., but this is shifted to the vehicle and it appears as if the eyes are seeing, etc.

When the purusha is realized, then there is no identification of the purusha with the
body or with the intellect, but we are not aware of this fact, and this very non-awareness
is called asmita.

It is said very clearly in the Kenopanishad that it is the power of the self (atma) by
which the ears hear, the eyes see, the pranas move and the mind thinks. The mind does
not know the atman but it knows everything only through the atman. These mantras of
the Kenopanishad clearly indicate the distinction between the power of cognition
(drigshakti) and its vehicle (darshanashakti).

The power of seeing cannot be realized even through reading philosophy or
through hearing great scholars, etc. Even the philosophers and thinkers identify the
purusha with the body and buddhi in actual experience, so it is not possible to
overcome asmita through the intellect. It can only be done through meditation. It
happens in meditation that something comes out of you and you see it. Ramana
Mabharshi had this kind of experience at a very young age. He saw his own dead body in
meditation, and he also saw that he was observing his own dead body. So there were
three persons — the dead body, the seer of the dead body, and the seer of the seer. So



asmita is the blending together of this twofold or threefold principle. Most of us are in
asmita and therefore it is said in this sutra that this particular aspect of asmita is
nothing but ‘I am’. This ‘I am’ is the identification of atman with the lower principles.

There is a story about Indra and Virochana, who were respectively the kings of the
gods and the rakshasas (demons). Both of them went to Prajapati to receive instruction.
He told them the two great instructions, namely, aham Brahmasmi (I am Brahman) and
tatvamasi (thou art that). Virochana mistook aham for his body and was ultimately
destroyed because of asmita. Indra meditated upon the real meaning and became
happy. Thus, if you are able to go higher in meditation, crossing avidya, you can realize
the real nature of purusha. Then asmita is transcended.

This is possible by two methods: one is the powerful but difficult method of dhyana,
the other is the analytical method of the jnana yogis, which was employed by Indra but
that method requires a purification of the heart and the intellect. Thus asmita, which is
an offshoot of avidya, can be overcome.



Sutra 7: (iii) Raga

A T 1171
Sukhanusayi ragah
Sukha: pleasure; anusayi: accompanying; ragah: liking

Raga is the liking accompanying pleasure.



Sutra 8: (iv) Dwesha

AT 39 18
Duhkhanusayi dvesah

Duhkha: pain; anusayi: accompanying; dveSah: repulsion
Dwesha is the repulsion accompanying pain.

Whenever there is an object of pleasure and the mind runs after it, wishing to have the
pleasurable experience again and again, this is called raga. This is not very difficult to
eliminate; one can eliminate it from one’s personality with a little jerk, given either by
nature or created by one’s own self. Dwesha is the opposite of raga. Both of them bind
innumerable persons and things, either positively or negatively. They are definite
conditions of our mind and that conditioning is done on the basis of a sense of
happiness or repulsion.

Raga and dwesha bind us down to the lower levels of consciousness. So long as they
are there the mind cannot be raised to spiritual heights. It should be remembered that
they are the two sides of the same coin. They are the twofold expression of an inner
raga. Liking for one thing involves repulsion for something else, so they are not the
opposite of each other, but are the two sides of the mind. Dwesha should be removed
first and then raga will also go. It is found that even the spiritual aspirant has raga and
dwesha. It is dwesha which is a more powerful binding force. It is a great hindrance.
When dwesha is removed, meditation becomes deeper and then raga can be given up. It
is said that man is affected more by dwesha than by raga, therefore, one should get rid
of hate.



Sutra 9: (v) Abhinivesha - clinging to life

AaT fagmsia aamEerstataTT: 19

Svarasavahi vidusSo'pi tatharadho'bhinivesah

Svarasavahi: substained by its own force; viduSah: of the learned; api: even; thata: like that;
ritdhah: dominating; abhinivesah: fear of death, clinging to life

Abhinivesha is the desire for life sustained by its own force which dominates
even the learned.

Even learned people fear death. They have an equally strong desire for life. This is true
of the philosopher, the thinker and the layman. It can be seen in everybody, therefore,
it is called svarasavahi; it 1s a natural force inherent in everyone. It is associated with
each incarnation. Vidushah means learned or wise, and they also are not free from it. In
childhood it is dormant. When we grow older and see others dying, it becomes an
alternating factor. It may crop up some time or other. This happens between the ages of
thirty-five and forty-five and becomes strong during the later part of life. The fear of
death increases. It should be remembered that this is one of the most dominant kleshas.

The process of involution is exactly the opposite of the process of evolution. It starts
with abhinivesha, then dwesha, then raga, then asmita, then avidya and lastly vidya.
This is the way to go back. While overcoming the kleshas, one should start with
abhinivesha and go up to avidya.

Abhinivesha is a universal truth. You will find it in an ordinary creature, an insect, a
monkey or a bird, among people rich and poor, literate and illiterate. You will find this
klesha in latent, dormant or active condition. It is latent in sannyasins. This klesha is on
the verge of extinction in those who have attained viveka, but in most people you will
find it in a most active condition, so much so that if anyone is suffering from disease,
everyone will be in a panic. This panic is due to abhinivesha.

In the Indian scriptures it is said that this abhinivesha is due to attachment to the
body. If attachment is reduced from an active state to a potential state, then fear of
death can be reduced to a minimum.



Sutra 10: Kleshas can be reduced
o WA= FE AT 1101
Te pratiprasavaheyah saksmah
Te: they (kleshas); pratiprasavah: involution; heyah: reducible; sikSmah: subtle

Those kleshas are reducible by involution when they are subtle.



Sutra 11: By meditation
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Dhyanaheyastadvrttayah
Dhyana: meditation; heyah: reducible; tadvritayah: their modification

The modifications of the kleshas are reducible through meditation.

This eleventh sutra should have come before the tenth one. The five kleshas have four
stages each, namely latent, attenuated, alternating and active. This happens like a
stream coming out of a mountain and gradually becoming larger and larger. When a
river merges in the ocean, it is very big. The kleshas also grow in their force, like a river.
Thus in the beginning the kleshas are latent but slowly they become more and more
active.

One can understand these kleshas by just watching one’s mind. They are not only in
the subconscious but are also found in the conscious mind. From their active state they
should be brought down to the alternating state, from there to the attenuated state and,
ultimately, to the latent state. First the attenuated form is to be reduced to the inactive
condition. This is very important and therefore it should be done first.

We cannot see the stages of the different kleshas in the conscious and subconscious
levels of the mind. All of them can be brought to the latent form from the attenuated
form. Thus, by meditating upon the various stages of the kleshas, they can ultimately be
annihilated. This includes the evolutionary process as well as the involutionary process.
From avidya to abhinivesha is the evolutionary process, while from abhinivesha to
avidya is the involutionary process. There are various stages in both the processes, such
as subtle, active and so on.

We cannot see the kleshas unless we are very careful. For example, you may say that
you have no fear of death, but that is not true because it is said that only after attaining
dharmamegha samadhi are the seeds completely burned, not before. So, until kaivalya
there is every possibility that the seeds of the kleshas may again become active. A
spiritual aspirant will find that for many years the vrittis do not trouble him and he
finds himself at ease for a long time. Sometimes he thinks that he has finished with
every samskara and klesha, but suddenly one day he finds that he is failing
unexpectedly. That unexpected failure is due to the presence of the seed of the kleshas
in his mind.

As you know, everything has three states; it is capable of production but not
producing, which is called the latent state; when it produces, it is called the active state;
when the seed becomes incapable of producing anything, it is called scorched, finished.
In order to scorch the seed of the kleshas, one must understand the whole involutionary



process in action, not merely intellectually, because here the abhinivesha is to be
resolved back to dwesha. These two are to be resolved back to raga, these three to
asmita, and ultimately these four are to be resolved back to avidya.

Thus the aspirant has to cut the entire tree of the kleshas from top to bottom, but
the strange thing about this tree is that its bottom is at the top and its top is at the
bottom. This process is not of the intellect. For this, the entire yoga discipline, including
yama, niyama and kriya, will have to be used. Dhyana for reducing the manifestations of
the kleshas includes observation. You should be able to observe the kleshas by a process
of dhyana in which you not only meditate on the ishta, but are able to see the different
phases of mental phenomena taking place within yourself. In the practice of antar
mouna, you will find these active vrittis coming; you have to suppress them. When you
practise observation in this way, then you should observe all the thoughts, good and
bad. When the kleshas are brought down to a latent condition, the aspirant should start
the process of viveka, the rational method of raja yoga, or the method of kriya yoga. If
you apply viveka when the kleshas are active, viveka may fail, because viveka needs
certain mental preparation.

This dhyana is not one-pointedness but it is antar mouna, or observation of the
active modification of the kleshas. By close observation, the active vrittis go back to the
attenuated state, and then to the subtle state; therefore, you will find spiritual aspirants
who practise meditation become calmer.

Thus the mischievous, restless mind can be made peaceful through meditation and
kriya yoga. This is not because the person has become free of vasanas, but because the
kleshas are subdued. Therefore, the aspirant is peaceful and tranquil. Through
meditation one overcomes the tensions created by the kleshas.

Viveka should be introduced when this has taken place. By a rational approach, the
cause of the kleshas should be found out and removed. One may find that one has
attachment to one’s mother, or son; perhaps one wants to achieve great success in some
field. Finding the cause in this way, one should try to remove it by dwelling upon it, but
this is very difficult. Kriya yoga can be used with advantage here.

If the process of finding out the cause is started in the very beginning through jnana
yoga, then it is a good intellectual process. You will have complete knowledge, but it is
very rare. So, a way is shown in the tenth sutra. The earnest aspirant should retire into
seclusion for some time in order to see the seeds of the kleshas in their manifested
form. Thus he can overcome or eliminate the kleshas. Through going into seclusion
and coming back to society once again, the kleshas can be eliminated. Then one should
apply viveka so that the seeds are completely scorched.

The kleshas in their subtle form are absolutely psychic. They are embedded in our
life. The process of eliminating them is twofold, namely, dhyana and viveka. The
former is a method of raja yoga, the latter of jnana yoga. Side by side, karma and bhakti
yoga will also have to be practised because sometimes the explosion of the pressure is so
great that it will catch you unaware. You may not be able to go back to seclusion once
more, so karma and bhakti yoga will be of tremendous help. They are the lifebelts for
one who wants to plunge into the sea of self-realization. It is very difficult to observe the



subtle kleshas and to find out whether you have them, because they are in your inner
nature. It will be said in a later sutra that these obstructions or hindrances must be
removed.



Sutra 12: Karmashaya and reincarnation
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Klesamilah karmasayo drstadrstajanmavedaniyah

Klesa: affliction; miilah: root; karma: action; asayo: reservoir; drsta: seen, present; adrSta: not
seen, future; janma: birth; vedaniyah: to be experienced

This storehouse of karmas which is the root cause of afflictions is to be
experienced in the present and future births.

In this sutra there is a reference to the laws of karma and reincarnation. It is said that in
the past, present and future births you can see the afflictions. It means that one’s
karmas are caused by the afflictions and with cessation of the karmas the possibility is
finished, but so long as the afflictions are there, they keep on giving experiences in the
present and in future births. This is because every individual has to undergo the effects
of past karmas. If the karmas are to be annihilated, it becomes essential for one to go
back to their source, namely, the fivefold afflictions. It is a two-way process; the karmas
cause kleshas and the kleshas give rise to fresh karmas. With the fresh karmas, one
accumulates fresh samskaras and then those samskaras once again strengthen the cause
of afflictions.



Sutra 13: Fruits of karmashaya

[T T AR AR 1131
Sati miile tadvipako jatyayurbhogah

Sati miile: so long as the root is there; tat: it; vipakah: ripening; jati: birth, class; @yuh: span of
life; bhogah: experience

So long as the root of karmashaya is there, it ripens and gives birth and class,
span of life and experience.

So long as the root is there, the tree should flourish and if the tree is not disturbed,
then it must also ripen. This life is the tree and the afflictions are its roots. If the root is
cut, that is, the fivefold afflictions are won over, naturally this great tree of life would
become lifeless. It would not produce any fruit, and life is nothing but birth, span of life
and different experiences. The experiences are of three kinds, namely enjoyable,
painful and mixed. The span of life may be long or short. Birth in a particular country,
society or family is called jati. All these three things are the fruits of the karmashaya.

As every fruit is connected with the tree and every tree with the roots, so birth, etc.,
are connected with life, which is the result of the past karmas. Similarly, karmashaya is
dependent on the roots of afflictions. If the fruiting is to be stopped, then the tree must
be destroyed and for this the roots, that is, the afflictions, must be cut out. Those who
know the theory of reincarnation have said that whatever work we do leaves behind an
impression. The stock of these impressions is called karmashaya.

Students of physiology understand the different actions of the brain very well and
they tell us that we are able to remember our past because of the past impressions
stored in the brain. The impressions are not lost and they give rise to memory. Thus,
any activity done by the body is recorded. This karmashaya may be called a microcosmic
film of past actions; sometimes it comes onto the screen and sometimes it remains
underground.

Karmashaya has three divisions. The first is the accumulated impressions and
samskaras, called impressions in stock. The second is the storehouse from which a
regular supply is made to give rise to new karmas. This is the present karma; in the
course of time it is transferred to the first division. The third division includes the
impressions which are expressed in life and go out from the stock of impressions. All
these are known as prarabdha, destiny. Its fruits are experienced in the present and
future births. Whatever acts we do now are called current karmas. The impressions are
added to the store of karmashaya and from it new karmas arise.

These three divisions of karmashaya are part of the causal body, known in Vedanta
as karana sharira. This is one of the subtle vehicles of consciousness which is beyond the



manomaya kosha. This karana sharira finds manifestation in the present and future life.
For example, a farmer goes to his seed house and takes out a bag of seeds that is
required. This is the first division of karmashaya. Then he goes out to the field and sows
the seeds. That sowing is the present karma. After a few months he harvests his crop;
that is called vipaka, fructification or ripening. After reaping the harvest, a part of it is
again stored in the seed house; it is the same with karma. Thus karmashaya is the
sleeping place of karmas. Here the karmas remain waiting to produce their effects, but
they are in a latent condition.

From this theory, we can logically understand the process of reincarnation. It would
be illogical to believe that the impressions of the karmas are destroyed with the death of
the body. It is absurd and impossible to postulate a cause without an effect, or an effect
without a cause. According to the theory of transmigration, it is not the body which
transmigrates, it is not even the mind; it is only the impressions of our past acts that
transmigrate. It is the sleeping place of karmas which moves from one body to another,
and this is called karana sharira in Vedanta. It is not a physical thing. We must assume
something continues even after the dead body is burned or buried, and it is nothing but
the karana sharira. It is rooted in the afflictions. You cannot merely cut down a tree and
destroy it; its roots must be destroyed. So, not the body but the karana sharira and
especially its roots, that is, the afflictions, should be removed.

So long as there are afflictions, there will be karmashaya, which will certainly
produce effects. In order to know that there is reincarnation, there are only two
methods. One is to know about the practices of yoga, especially the psychic powers. The
other method is logical epistemology and the impartial analysis of the natural laws of
cause and effect.



Sutra 14: Fruits depend on past merits
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Te hladaparitapaphalah punyapunyahetutvat

Te: they; hlada: joy; paritapa: sorrow; phalah: fruits; puNya: merit; apunya: demerit; hetutvat:
on account of

They (birth, etc.) have happiness or sorrow as their fruits depending upon
merit or demerit.

We enjoy two kinds of fruits of the past karma according to whether it involved merit or
demerit. Merit gives rise to joy and happiness; demerit gives rise to suffering. It may be
expressed in birth, or span of life, or the various experiences. Happiness and suffering
are not only dependent upon financial and social conditions. Happiness and suffering
depend upon the kind of acts which were done in the past. If it was an act of merit, it
will give rise to happiness, otherwise it will cause misery.

It is not necessary to decide what is merit, punya or virtue, and what is demerit,
apunya or vice. Orthodox religion views it as understood and does not tell you the right
and wrong side of virtue and vice. We should understand them in a scientific way, in
conformity with the universal moral law. This law is universal in action and in
application. The effects of karma are mathematically obtained, and thus from the past
actions we get various fruits in the form of birth, span of life and experiences, which
may be enjoyable or distressing.

Just as the quality of a photograph depends upon the type of paper it is printed on,
the kind of exposure, etc., similarly, our experiences depend upon our past actions,
good or bad.



Sutra 15: Pleasure and pain are both painful
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Parinamatapasamskaraduhkhairgunavrttivirodhachchaduhkhameva
sarvam vivekinah

Parinama: result, consequence; fapa: acute suffering; samskara: impression; duhkhaih: by these
three pains; guna: (three) gunas; vr#ti: modification of mind; virodhat. on account of, opposing;
cha: and; duhkham: pain; eva: only; sarvam: all; vivekinah: those who have discrimination

In the case of one who has discrimination (viveka), all is painful because of
pains due to change, acute suffering, samskaras, and also due to gunas and
vrittis in opposition.

For one who has developed discrimination, who has analyzed life thoroughly, who is
able to know truth and untruth and the complete difference between light and
darkness, everything in life is painful, even so-called happiness, such as success,
position, power and so on. The logic behind this is that every action is always
accompanied by three things: change, misery and impression. For example, a person
may acquire a large property. He may look happy, but in the deep layers of his mind
there will be acute anxiety. Thus anything that is enjoyable, according to us, is painful in
the ultimate analysis. Pain is at the bottom, psychic pain.

The first pain is change (parinama). For example, milk becomes curd, life changes
into death, and so on. The second is acute anxiety (fapa). An achievement, success, love,
etc., are all found to give rise to anxiety at some time or another. Unfair dealings,
illegal business, etc., cause anxiety. The third factor is samskara, or habit. We become so
used to happiness and luxury that we are afraid of losing it. One becomes a slave to
circumstances and habits, and that gives rise to pain.

Property and wealth can become the cause of anxiety because one is afraid of losing
the property and wealth. Psychiatrists do not usually understand this and they go on
enquiring about petty matters which may not be the real cause of anxiety. One should
go to the very root of the anxiety and only then can it be removed. It should be
understood that everything is painful at the bottom, if not on the surface. The second
point is that there is always a conflict between the three gunas and the mental tendency.
This must be properly understood.

For example, I want to relax; I do not want to work. This is the demand of tamo
guna, but if I have to feed my wife and children, I have to work. This gives rise to
conflict. The gunas compel me to do one thing when I would like to do an altogether
different thing. Thus there is conflict between the gunas and our mental tendencies:
they never agree. So long as there is this disagreement, there will be pain. This is true of



intelligent, sensitive people. There is always a conflict at the conscious or subconscious
level. Thus everything in life is painful in essence. You may not like your job but you
have to do it. You may desire a change, which may not come; this gives rise to pain.
Even great and learned people have mental conflicts. They may read and learn the
scriptures, philosophy, religion or science, but their minds are not out of conflict.

Even a spiritual aspirant is not free from conflict. His mind may wish to have a
deeper sadhana or a different sadhana; it feels dull. He wants to follow different people,
so there is conflict. Conflict in our personality proves that everything in the world that
we experience is full of pain, as described in the next sutra.



Sutra 16: Future pain avoidable

74 5T 1161
Heyam duhkhamanagatam

Heyam: to be avoided; duhkham: misery; anagatam: future

Suffering which has not yet come should be avoided.

Suffering should be avoided, and we can avoid what has yet to come. The present
suffering has to be undergone and finished with. According to the law of karma, the
present suffering which has become ripe cannot be set aside. It must be finished with
through experiencing it, but future pain and misery must be avoided. So long as one
has a body, one has to suffer but so far as the future is concerned, it can be changed.
For example, the harvest you are reaping cannot be changed, but you can modify the
next harvest by changing the seeds and other conditions. The bullet which has been
fired cannot be brought back, but the one which has yet to be triggered off can be held
up. Similarly, the future fruits of karma can be modified if you do your present karma
accordingly.

In human life there are certain karmas which have become ripe and their effects
must be enjoyed in the form of destiny, in the form of happiness and misery. One
should do tapasya, discrimination, sadhana, and undergo them, but the karmas which
ripen in the future may be disposed of by right action now. According to the law of
karma, there is one department which is beyond your control but there is another
department of karma which you can amend or modify. Thus the sutra declares that the
suffering which is yet to come can be avoided.



Sutra 17: Cause of heya
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Drastrdréyayoh samyogo heyahetuh

Drastr: seer; drsyayoh: seen; samyogo: union; heyahetuh: cause of heya, cause of what is to be
avoided

The union between seer and seen is the cause of heya (which is to be avoided).

It is very important to know how to avoid the suffering which is yet to come. Every
karma is capable of producing an effect, a fruit. This is a universal law. Our karmas of
the past and present are in an accumulated condition. You cannot counteract the fruits
of bad karmas through good ones and vice versa. You have to undergo both the good
and bad effects together but there is a method by which the stock of ancient karmas
which are the karmashaya should be finished. This sutra tells us that there is one cause
of karmas, of suffering, which must be avoided if you want to avoid suffering, that is, the
effect. That cause is the union or association of the seer, purusha, and the seen, buddhi.

There seems to be a kind of identification, a kind of oneness or association of them.
Suffering begins due to this association. Thus, in order to avoid the cause of suffering,
we will have to understand the process of union between the seer and the seen, between
subject and object. The drashta is the seer and the drishya is the seen. This will be
discussed in the next sutra.



Sutra 18: Properties of nature
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Prakasakriyasthitisilam bhitendriyatmakam bhogapavargartham drsyam

Prakdsa: light, illumination; kriya: activity; sthiti: steadiness; s';'lam: qualities; bhiita: elements;
indriya: sense organs; atmakam: being of the nature; bhoga: experience; apavarga: liberation;
artham: for the sake of; drsyam: seen

The seen (drishya) has the properties of light, activity and stability; it is of the
nature of the elements and sense organs and has experience and liberation as
its objectives.

The seen has three qualities, namely, prakasha, kriya and sthiti. These are the three
gunas and it is said that the seen is made up of the three gunas. The elements and
organs together make the drishya. It has two purposes, namely, experience and
liberation.

Drishya is anything that is seen. It does not only mean seen with the eyes but with all
the senses, such as touch, hearing and so on. Seeing, hearing, means cognizing through
any of the senses. It means experiencing. It also includes thinking. Thinking is divided
into four varieties; for example, cognition through thinking, through reasoning,
through memory and, fourthly, just by feeling. These are respectively the workings of
manas, buddhi, chitta and ahamkara. So drishya means whatever is cognized through
these various means, and drashta means the subject who cognizes. Cognition is not
limited to the waking state. It may go on even in dream, or meditation. You may
cognize consciously or subconsciously. So, drishya includes all the objective
manifestations, the entire world. It means prakriti and all the cognizable objects, and
drashta is the seer, the subjective manifestation.

Prakriti has three properties, namely, sattwa, prakasha: rajas, activity; and tamas,
stability. Prakriti is composed of these three qualities. In science they mean vibration,
motion and inertia. We must understand the three gunas if we want to know the
properties of universal nature. Vibration is prakasha or sattwa, which has a kind of
rhythm. Motion is rajas, and inertia is tamas. Rhythm can be illustrated by soldiers
marching in rhythm on a parade ground. Motion, rajas, can be illustrated by a crowd
moving in various directions. Tamas is a stagnant crowd which is practically not moving.
Thus rhythm, motion and inertia are the physical properties of nature. In Samkhya
philosophy they are known as sattwa, rajas and tamas. When there is harmony between
rajas and tamas, sattwa develops. Therefore, sattwa is not something, but an effect of
harmonizing these two principles of motion and inertia in their own nature. Thus
harmony of rajas and tamas gives rise to sattwa.



Prakriti has for its nature the elements and sense organs. The elements are of five
kinds: earth, water, air, fire and ether. The senses are ten, out of which five are the
senses of action and five are the senses of cognition. In addition there are four internal
organs called manas, buddhi, chitta and ahamkara. All these together are the
manifestations of prakriti or drishya. For prakriti there are ultimately two purposes: the
experience and the liberation of the purusha. In the world the drashta sees the drishya
and thus undergoes various experiences in life. Ultimately, when the supreme
consciousness develops, there is liberation.



Sutra 19: Four stages of the gunas
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VisesaviseSalingamatralingani gunaparvani

ViseSa: with difference; aviseSa: no difference; /ingamatra: with a mere mark; alingani: without
any mark; guNaparvani: state of the gunas

Vishesha, avishesha, lingamatra and alinga are the stages of the gunas.

There are four stages of the gunas in relation to the involutionary process of the
superconsciousness. They bear correspondence to the four states of samprajnata
samadhi. The first, vishesha, is the mental state of vitarka. It is a state of particular
experiences. The second state, without any particular, is the astral state called vichara
samadhi; in it the avishesha is the support of the mind. The third state, called ananda,
is connected with the causal consciousness of lingamatra, and the fourth, called asmita
samadhi, is the atmic state connected with alinga. It is without any mark.

Vitarka is the first state of the gunas. There is a difference in it and you are aware of
the difference. It is the first state of the gunas. The second state involves no
differentiation and there is complete fusion with the object. That is called avishesha,
and the samadhi is vichara. In the third state there is only a single mark seen through
samyama, through complete control of the object through the mind. Here you see the
archetype of the object, that is, the essence. The essential nature of that object is seen
with a mark. When you see a mark in that deeper state of consciousness, you should
know that you are in ananda samadhi and the marks are different for different objects.
In the final state of the gunas, when you are completely established in the highest state
of superconsciousness (asmita), there is no mark at all. Here the consciousness enters
another field altogether. Beyond that there is the area of nirbeeja samadhi.

These are the four stages of the gunas, which are finer and subtler according to the
position of your consciousness. It should be remembered that the consciousness also has
three gunas, and these three gunas change as the involutionary process goes on.



Sutra 20: The seer defined
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Drasta drsimatrah Suddho'pi pratyayanupasyah

Drasta: seer, purusha; drsimatrah: only pure consciousness; suddho: pure; api: also, though;
pratyaya: concept; anupasyah: appears to see

The seer is pure consciousness only, but in spite of its purity it appears to see
through the mental concept.

This sutra and the next one are important because they contain Samkhya philosophy.
Everything that is subject to experience, cognition, is drishya. It may be a form, or a
sound, or a thought, or a dream, or sleep. The scream of a baby, the talk and laughter
of a young man and the thoughts of an old man are all drishya. It is ever changing and
so cognitions are also changing. A civilized person has a higher manifestation of
cognition than a tiger or a young baby or anybody else. Cognition is the same so far as a
snake, a tiger or a civilized person are concerned but there is a difference in the
expression of cognition; that is drishya.

The drashta is the seer who cognizes the drishya. Cognition will not take place if
there in no subject but only an object. In the Brihadaranyak Upanishad we have a
dialogue between the sage Yajnavalkya and Maitreyi. He says that if there is no subject
in the higher state of samadhi, who will smell and see whom? Knowledge arises when
there are both subject and object; if there is only one of the two there cannot be
knowledge. The seer in yoga is pure consciousness. It cannot be seen or experienced.
He is very pure but he sees through mental concepts. If there is a coloured covering
around a lamp, we may know from the outside that there is light, but we would not
know the light as it is. Similarly, the purusha is pure but looks impure due to pratyaya.

The purusha appears to peep into the world through mental concepts such as raga,
dwesha, hatred and so on. When you remove them carefully, the light can manifest itself
more clearly, and finally, when the last covering is removed, the light shines in its
original splendour. The light has not changed but its covering obstacle has been
removed, so there is a difference insofar as cognition is concerned. The light was not
affected, it only looked different due to the pratyaya. Thus, in order to purify the facts
of cognition, it is always necessary to remove the mental concepts, that is, the pratyayas.

Just as water kept in different coloured jars looks coloured, similarly, the purusha,
although pure, appears to have consciousness due to the different pratyayas. Just as
water, although pure, looks coloured due to the colour of the glass, in exactly the same
way the purusha, although without any quality, appears to have knowledge. Purusha is
pure consciousness without anything else, but it appears to be affected by pratyayas of



happiness, avidya, death and birth.



Sutra 21: Prakriti is only for purusha
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Tadartha eva dr$yasyatma

Tadartha: for the sake of that (purusha); eva: alone; drsyasya: of the seen; atma: nature

For the sake of that (purusha) alone does prakriti exist.

Prakriti exists only for the sake of purusha. The entire process of evolution right from
the very beginning is meant for serving the purpose of the purusha alone. Prakriti is
only a vehicle. Purusha is the cognizer and prakriti is the medium of cognition. It is said
in the scriptures that the entire structure of the universe is a manifestation of
conjunction between purusha and prakriti. Prakriti gives rise to the universe only for
the experience of the purusha and ultimately for its liberation.

It is something like a horse and rider going on a pilgrimage. The horse helps the
rider and they go on and on. Every now and then the rider dismounts and takes care of
the horse. The horse is for the purpose of the journey and for the purpose of
completion of the journey; it is only a medium for the rider to arrive at his goal.
Similarly, prakriti is only meant for the purusha; that is, for his experience, as well as
for his liberation. Prakriti always works to complete the whole plan of evolution and
when the purusha attains final liberation, the purpose of prakriti having been served, it
retires completely with regard to that purusha.



Sutra 22: Prakriti after liberation
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Krtartham prati nastamapyanaStam tadanyasadharanatvat

Krtartham: a person whose purpose is fulfilled; prati: towards; naStam: destroyed; api:
although; anaStam: not destroyed; tat: that; anya: other; sadharanatvat: on account of being
common

To one whose purpose is fulfilled the seen becomes non-existent but for
others it is not destroyed because cognition is common to all.

When the purusha on a pilgrimage reaches the final point, the horse is left behind
because it is of no further use. But the horse does not see this — it serves other persons.
Similarly, when one purusha is liberated and its experiences are finished, it has nothing
further to do with prakriti.

The pure consciousness which passed through different phases of evolution can be
said to go through experiences of various kinds, and when it reaches the state of
liberation, then prakriti becomes non-existent for that purusha. However, when a
purusha is liberated, when its purpose is fulfilled, cognition might become non-existent
to that purusha, but the facts of cognition will continue in an individual — he will see,
hear, move and so on. That is the state of jivanmukti, in which one does not cease to
exist. Jivanmuktas act in the realm of prakriti. In spite of their being liberated, prakriti
goes on working because it is the common property of the mind, chitta, senses, etc.,
and, therefore, they go on experiencing the world and do not die soon after attaining
jivanmukti. Thus purusha is liberated first, but prakriti survives and does its own work
through the body of a jivanmukta.

The consciousness, or purusha, does not come in touch with prakriti, but after their
separation, prakriti becomes dull. Just as a rider leaves the horse after his purpose is
fulfilled and does not train, protect and take care of it, similarly, the liberated purusha
does not care for prakriti. The horse thus becomes weak and one day it dies. Similarly,
prakriti also becomes dull and feeble and leaves the jivanmukta because it is itself
finished. This is called videhamukti.



Sutra 23: Why union?
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Svasvami$aktayoh svariipopalabdhihetuh samyogah

Sva: of one’s own; svami: master; saktayoh: of the two powers; svariipa: one’s essential nature;
upalabdhi: acquirement; hetuh: purpose; samyogah: coming together

The purpose of union of purusha and prakriti is to experience the essential
nature and to achieve, in themselves, the powers of purusha and prakriti.

Purusha and prakriti come together for two purposes: one, to gain self-realization; two,
to unfold the powers inherent in both of them. This is a very important sutra which says
that realization is the purpose of the coming together of the purusha and prakriti. For
prakriti, the purpose is to unfold the powers and the universe inherent in it. There are
some powers inherent in the purusha also. Purusha is pure awareness. Prakriti is
vibration, motion, inertia, the five elements, indriyas, etc., but the body, the mind, the
gunas are all in prakriti.

The brain of an undeveloped person and the brain of a developed person are made
up of the same grey matter, but there is some difference. The undeveloped person has
not unfolded the powers inherent in him, but the developed person has unfolded these
powers. The spiritually developed person has the highest degree of unfoldment,
whereas the snake or the tiger have very little. The difference is due to a difference in
the unfoldment of the inherent powers, and these powers always belong either to the
realm of purusha or prakriti. There are certain spiritual powers and certain natural
powers.

Spiritual powers are inherent in the purusha and natural powers belong to prakriti.
By the evolution of purusha and prakriti unfoldment takes place, and thus every one of
us has been spiritually and supernaturally evolved, although we may or may not be
aware of it.



Sutra 24: Avidya is the cause
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Tasya heturavidya

Tasya: of it (union); hetuh: cause; avidya: lack of inner awareness

The cause of union is avidya.

There must be a cause for the union of purusha and prakriti. The cause is avidya.
Prakriti and purusha are both beginningless; they have been there since the beginning
of the universe. Purusha is always liberated, but it may be asked, if purusha is always
liberated, what is the sense in one attaining mukti again? This is a problem beyond
logic; it can be solved only in a state of meditation.

Avidya is said to be the cause of union, but this avidya is not ignorance. It is not the
avidya which was discussed while considering the kleshas. This avidya is the supreme
power called maya, which they have not been able to define in the scriptures. It appears
that this avidya is a primordial, effective cause of the mutual relationship between
purusha and prakriti. This can be understood only through the philosophy of Adwaita
because in Samkhya, purusha and prakriti are eternal. In Vedanta they are one, called
Brahman, the highest.

It is the basis of all energies and all consciousness, but in that consciousness there is
an effective power which is called maya. On account of that maya a veil is created and
through that veil prakriti is born and then both prakriti and purusha become illusory
processes. For dualistic Samkhya they are not illusory, but Vedanta is monistic and
hence it can explain Brahman and maya as one entity.



Sutra 25: Definition of hana
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Tadabhavat samyogabhavo hanam taddrseh kaivalyam

Tat: that (avidya); abhavat: by absence; samyoga: union; abhavah: absence; hanam: avoidance;
tat: that(state); drseh: of the seer; kaivalyam: liberation

By the absence of avidya the union (between the purusha and prakriti)
disappears. This is hana (avoidance), called liberation of the purusha.

With the removal of avidya, the cause of the contact of the purusha with prakriti is
removed, and with the removal of the cause, the effect — namely, the contact, also ceases
to exist. This is called hana, in which the purusha is isolated from everything else. It is
liberation (kaivalya). This topic of kaivalya will be thoroughly discussed in the fourth
chapter, so it is not necessary to give details here.



Sutra 26: The means for hana
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Vivekakhyatiraviplava hanopayah

Viveka: discrimination; khyatih: awareness; aviplava: without fluctuation; hanopayah: the means
of avoidance (hana)

The unfluctuating awareness of the real (vivekakhyati) is the means for
avoidance of avidya.

There are different types of knowledge, such as knowledge through the indriyas,
through the intellect, reasoning, through personal contact, hearing, imagination, and
past memories. If we want to realize the real nature of purusha, we cannot depend on
knowledge from these sources. That would need a different kind of knowledge
altogether. That range of knowledge is called vivekakhyati. It is a process of knowing, not
through the senses, nor intellect, nor higher perception. It is not possible to weigh the
earth using scales, but you can do it through mathematical calculations. You cannot
measure the distance between the sun and the moon using scales, but you can calculate
it by the laws of physics. Similarly, if you want to know the supreme self, if you want to
dispel avidya, you have to employ the process called knowledge through viveka
(vivekakhyati).

Viveka usually means discrimination, knowing the difference, but in this sutra its
meaning is different. As a result of the constant practice of self-knowledge, at a certain
stage, awareness must develop in you. That awareness is a dual awareness.



Sutra 27: Stages of enlightenment
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Tasya saptadha prantabhimih prajna

Tasya: of it, the purusha; saptadha: sevenfold; prantabhimih: bordering province; prajia: the
cognizing consciousness

There are seven stages of enlightenment of that purusha.

Vivekakhyati brings about consciousness of seven stages, each one higher than the
previous one. Prantabhumi means a particular range or province. It appears that during
the process of vivekakhyati the purusha or consciousness goes through different stages
of experience. Those experiences are contemplative: firstly, realization of what is to be
avoided; secondly, awareness of the means for that removal; thirdly, awareness of
spiritual evolution; fourthly, awareness of fulfilment and accomplishment; fifthly,
awareness of the purpose of experience and liberation; sixthly, awareness of the
fulfilment of the work of the gunas; and lastly, awareness of one’s own self. Through
these seven stages, a higher kind of awareness is developed which is called vivekakhyati.



Sutra 28: Necessity of yoga practice
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YoganganusthanadasuddhikSaye jianadiptiravivekakhyateh

Yoganga: a part of yoga; anusthanat: by practice; asuddhi: impurity; kSaye; destruction; jiana:
spiritual knowledge; diptih: radiance; avivekakhyateh: till the awareness of reality

By the practice of the parts of yoga impurity diminishes until the rise of
spiritual knowledge culminates in awareness of reality.

In order to know the higher self, we have to develop a true awareness of reality which is
neither mental nor intellectual. That deeper awareness develops only by spiritual
illumination, which goes on increasing with the gradual destruction of impurity. The
impurity of the mind is destroyed by the practice of yoga.

Different aspects of yoga must be practised step by step, then the impurities are
destroyed, giving rise to spiritual illumination which results in true, deeper awareness of
reality. With the awareness of reality, avidya and prakriti both disappear. In this sense,
therefore, yoga is not joining; yoga is disjoining.

It is usually argued that yoga is union, but it must be remembered that it is disunion
first. It is a process of avoiding the conjunction between purusha and prakriti. Patanjali
emphasizes the fact that yoga is disunion, disjunction, viyoga. So, Patanjali has really
explained yoga in terms of viyoga. We must understand it properly.



Sutra 29: Eight parts of yoga discipline

A AT AT AR R ARV TEAT A ST 129 1
Yamaniyamasanapranayamapratyaharadharanadhyanasamadhayo'stavangz

Yama: self-restraints; niyama: fixed rules; dsana: postures; pranayama: breath control;
pratyahara: sense withdrawal; dharanda: concentration; dhyana: meditation; samadhi: samadhi;
aSta: eight; angani: parts

Self restraints, fixed rules, postures, breath control, sense withdrawal,
concentration, meditation and samadhi constitute the eight parts of yoga
discipline.

With this sutra we begin the topic of raja yoga. It is usually felt that meditation is yoga,
but it actually includes a vast range of disciplines, conditioning and purification of the
mental apparatus. The raja yoga of Patanjali is divided into eight limbs, and these eight
limbs are interdependent and of similar value. Yama, niyama, asana, pranayama and
pratyahara form the external aspect, bahiranga, or exoteric yoga. Dharana, dhyana, and
samadhi form the internal aspect, antaranga yoga.

It is interesting to note that the entire range of yoga is divided into two: bahiranga
and antaranga. Bahiranga means the yoga which is practised with the objects outside, in
relation to the body, society and many other things outside oneself. Asana, pranayama,
yama, niyama and pratyahara form bahiranga yoga. Dharana, dhyana and samadhi
form esoteric yoga because in these practices you switch yourself off from the objective
to the subjective method of contemplation.

The external and internal means are interdependent. It may be possible for a few
people who are born with great samskaras to be able to practise meditation directly
without going through the initial stages of yama and niyama. For most of us it is
necessary to go ahead step by step, beginning from yama and niyama because in a life
lacking restraint and discipline there is the possibility of an unconscious explosion,
which might create mental derangement. Sometimes such explosions take place in
meditation and there is a disturbance due to these impurities. It is one of the main
reasons for failure in meditation.

Meditation should not be practised in a hurry; there should be no haste. Every stage
of raja yoga makes way for the next higher stage, therefore, all these parts are
interdependent. The boundaries cannot be previously known; they can be known
through experience. It is one complete path leading the aspirant upwards. The
eightfold division is made just to make the aspirant alert. Yama and niyama are
universal in nature because they are respected everywhere.

The wisest way for the aspirant would be to practise all these stages as slowly as



possible, so that there is no reaction due to suppression. The preliminary part of raja
yoga must be practised in the presence of a group with whom the aspirant must live for
some time.

When the entire mind is set into a pattern, you can go back to society and live with
people. Society everywhere has been exploiting the individual, trying to take him away
from the spiritual goal. Therefore, for some time the whole structure of the aspirant
must be conditioned in the presence of the guru.



Sutra 30: The five yamas
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Ahimsasatyasteyabrahmacharyaparigraha yamah

Ahimsa: non-violence; satya: truthfulness; asteya: honesty; brahmacharya: sensual abstinence;
aparigraha: non-acquisitiveness; yamah: self-restraints.

Non-violence, truth, honesty, sensual abstinence and non-possessiveness are
the five self-restraints.

This sutra names the yamas. They will be discussed individually in the following sutras,
so it is not necessary to explain them here.



Sutra 31: The great disciplines
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Jatidesakalasamayanavachchhinnah sarvabhauma mahavratam

Jati: class of birth; desa: country, or place; kala: time; samaya: circumstances;
anavachchhinnah: unconditioned, unlimited; sarvabhauma: universal, mahavratam: the great
discipline

When practised universally without exception due to birth, place, time and
circumstances they (yamas) become great disciplines.

It is observed that place, time, birth, etc., cause hindrances in the practice of the yamas.
It is difficult to practise them without exception due to personal limitations, but it is
recommended that they should be practised universally without exception. There
should be no modification due to differences in country, birth, time, place and
circumstances.



Sutra 32: The five niyamas

AT F A CRH T AT 1321
SauchasantoSatapahsvadhyaye$vara
pranidhanani niyamah

Saucha: cleanliness; santoSa: contentment; tapah: tapas, austerity; svadhydya: self-study; isvara
pranidhanani: surrender to God; niyamah: fixed rules

Cleanliness, contentment, austerity, self-study and surrender to God
constitute fixed observances.



Sutra 33: Way to remove disturbances
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Vitarkabadhane pratipakSabhavanam

Vitarka: passions; badhane: on disturbance; pratipakSa: the opposite; bhavanam: pondering over

When the mind is disturbed by passions one should practise pondering over
their opposites.

During the practice of yama and niyama, evil passions come up due to old habits, evil
tendencies and so on, and they create disturbances. Suppression will not do. The best
thing is to ponder over the opposite tendencies. Thus hate is to be won over by love
because they are the opposite of each other. So when there is vitarka, or disturbance
due to evil thoughts, students should practise pratipaksha bhavana. For example, if one
wants to be honest, one sometimes sees that dishonest people succeed in life, while
honest people meet with failure. This may give rise to the evil thought that one should
also be dishonest. This is vitarka; it is the wrong side of the argument. When this wrong
side is advanced by the mind, it creates a disturbance and may mislead the aspirant. In
this situation the opposite of dishonesty, which is honesty, should be cultivated through
pondering over it.

When it comes to mind that honesty does not pay and nobody cares for an honest
person, one should be ready with the opposite argument, namely, that it is only through
honesty that one can succeed on the spiritual path. This is called pratipaksha bhavana.



Sutra 34: Their degree and nature
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Vitarka himsadayah krtakaritanumodita lobhakrodhamohapiirvaka
mrdumadhyadhimatra duhkhajnananantaphala iti pratipakSabhavanam

Vitarka: evil passions; himsdadayah: violence and others; krfa: done by one’s self; karita: done
through others; anumodita; approved; lobha: greed; krodha: anger; moha: confusion; pirvaka:
preceded by; mrdu: mild; madhya: medium; adhimatra: intense; duhkha: pain; ajiiana:
ignorance; ananta: infinite; phalah: results; iti: like that; pratipakSa: opposite; bhavanam:
thinking

Thinking of evil thoughts such as violence, whether done through oneself,
through others, or approved, is caused by greed, anger and confusion. They
can be either mild, medium or intense. Pratipaksha bhavana is thinking that
these evil thoughts cause infinite pain and ignorance.

Sometimes an individual does not practise violence himself, but he may have it done
through others, or he may tolerate it being done by others. This is to be avoided in yoga
because one is held responsible even when one tolerates violence or has it done through
others. This also applies to other vitarkas such as falsehood, theft and so on.

Sometimes these vitarkas are done because of greed, or anger, or confusion, but all
of them must be avoided. The vitarkas may be either mild, medium or intense, but they
must be wiped out, irrespective of their cause, intensity and effect. All these evil passions
beget two things ultimately — pain and ignorance. If this is realized or argued in the
negative state of your mind, it becomes pratipaksha bhavana. One may think of eating
or drinking prohibited things, but if one realizes it will do harm, the argument would be
pratipaksha bhavana. When it is introduced, the mind overcomes evil passions, a
positive complex is formed, and then the aspirant can follow the spiritual path of yama
and niyama without difficulty.



Sutra 35: Fruits of (i) ahimsa
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Ahimsapratisthayam tatsamnidhau vairatyagah

Ahimsa: non-violence; pratiSthayam: on being firmly established; tatsamnidhau: in its vicinity;
vaira: hostility; fyagah: abandonment

On being firmly established in ahimsa, there is abandonment of hostility in
his vicinity.

Ahimsa means love, harmlessness, non-killing, non-violence. It means absence of
enmity, hostility and harm. For the spiritual aspirant it should mean absence of any
harmful intention whatsoever. Pratishtha means being firmly established. When one is
established in ahimsa, there develops a kind of magnetism around one that influences
anybody who approaches. One becomes free of a very dangerous, evil complex — that of
violence and hostility.

In Indian history there have been many great people who could convert even the
most cruel and devilish hearts. Mahatma Gandhi, who was a devotee of ahimsa, did not
harbour any ill will but he too had enemies and he was finally shot down. This shows
how difficult it is to practise ahimsa. Lord Buddha had developed the practice of ahimsa
so much that he converted any cruel person into a kind-hearted one. Once he faced a
cruel dacoit (robber) who had come to kill him and by his mere look, the dacoit was
converted. This is the power of ahimsa. In the ashram of Patanjali, the cow, goat and
tiger could live, eat and drink together because of the ahimsa practised by the great
sage.

It is very easy to say that we should be non-violent, that we should love each other,
but the concept of love is too great for us to understand. For us love means security or
defence against the fear of death, and nothing more. It is a psychological necessity but
love is actually something much greater. Christ was crucified, Mohammed was stoned by
his opponents, the great Sufi saint Mansoor was tortured by the Muslims and his skin
was peeled off. All these men had enemies but in India there have been many who had
no enemies because they practised ahimsa perfectly.

The most important thing is not to oppose even violent people. That is also ahimsa
and if the whole thing is discussed more deeply, then it means that you practise
elimination of the complex of enmity, disapproval. In India such a person is called gjata
shatru, born without an enemy.

Thus it seems that even the great saints and prophets were not firmly established in
ahimsa. For example, Buddha, Lord Krishna and Shankara used to criticize and oppose
other schools of philosophy, but the yogic logic says that ahimsa must be practised



completely. There should be a dignified way of facing the irregularities in society. That
is what satyagraha means.

So, this sutra means that when the aspirant is firmly established in ahimsa, when
even the last traces of hostility are finished, the soul unfolds itself from within in a
magnetic form and that magnetic form is called vairatyagah, which is abandonment of
hostility. Thus even the killing of animals should be given up. The Jain cult is famous
for ahimsa in India.



Sutra 36: Fruits of (ii) satya

AU fRarhenaa=H 1| 361

Satyapratisthayam kriyaphalasrayatvam

Satya: truthfulness; pratiSthayam: on being firmly established; kriya: action; phala: result or
fruit; asrayatvam: basis

On being firmly established in truthfulness, the actions result in fruits,
entirely depending on it.

When the aspirant becomes established in truthfulness by practising it as a universal
law, unconditioned by time, country, birth and circumstance, then he develops a kind of
divine buddhi in himself. Thereby he is able to acquire the result from his karma
according to his wish. Usually the result of karma is independent of our wishes but it is
not so with a person who has perfected truthfulness.

This sutra may also be interpreted to mean that the truthful aspirant develops truth
of speech. Whatever he speaks will come true, whatever he says happens. In yoga this is
called psychic speech. By the practice of truthfulness he develops a power in himself
and his mind becomes so clear, like a mirror, that it reflects what is to happen through
his speech. Thus, the result of any action is absolutely dependent on him, not on change
or prarabdha. Or, it may be said that one who has developed truthfulness to such a high
degree is able to perfectly weigh every word he utters.

Perhaps it is because he has complete control over his speech, but this is very
difficult. Only that person can speak truth who knows how to weigh each word; it
becomes a condition of his speech. He does not express anything without weighing the
words with spiritual power. Through this he can put a great restraint on the vehicle of
speech so that whatever comes from the mouth of such a person comes true. These are
the two meanings of the sutra. Firstly, it means that whatever he speaks comes true and,
secondly, it means that the result of actions follow from his will.



Sutra 37: Fruits of (iii) asteya
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Asteya pratiSthayam sarvaratnopasthanam

Asteya: honesty; pratiSthayam: on being firmly established; sarva: all; ratna: gems;
upasthanam: self-presentation

On being firmly established in honesty, all gems present themselves.

When the spiritual aspirant is established in the yogic virtue of honesty, he develops
within himself a power of cognition like clairvoyance or intuitive awareness. It is exactly
the same faculty possessed by water diviners. Through this cognizing faculty the
aspirant becomes aware of valuable stones and jewels nearby.

We have some persons, like Swami Sivananda, who could know how much wealth an
approaching person had. This is a kind of intuitive awareness, possible on account of
absolute, unconditional, universal honesty. Its aim is to render the entire life clean, in
order to purify the entire structure of personality. When this is done, the personality
becomes like a mirror in which the divine mind is reflected.

When the mirror is clean, you can see your face clearly in it. The virtue of asteya or
honesty brings about a kind of awareness by which you become aware of hidden wealth.



Sutra 38: Fruits of (iv) brahmacharya
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Brahmacharyapratisthayam viryalabhah

Brahmacharya: sexual abstinence; pratisthayam: on being firmly established; virya: indomitable
courage; labhah: gain

On being firmly established in brahmacharya, veerya is gained.

Brahma means supreme being and charya means living, but here the word brahmacharya
means eight kinds of sexual contentment. Veerya means semen, about which it is said
that one drop is made out of forty drops of blood. Veerya creates vitality. It is the
essence of life which ultimately converts itself into energy. Many scientists have said that
veerya is nothing but hormonal secretions; however, Patanjali does not agree with this.
Veerya also means indomitable courage, which is essential for sadhana. Thus, when
firmly established in brahmacharya, the yogi gains vigour, energy and courage, whereby
he becomes free of the fear of death. Thus brahmacharya is an important way of
overcoming the klesha called abhinivesha, which means fear of death. Brahmacharya is
eightfold.

It is well known in yoga that there is an intimate connection between physical energy
and spiritual energy. In order to bring about spiritual potentiality, it is necessary to
conserve physical energy, known as ojas. It is formed by conservation of veerya. When
the physical fluid called semen is conserved and converted into ojas, that is called reta
or seminal energy. When it is sublimated and drawn inward, it produces energy and the
whole body is filled with it. Such a man is called urdhvareta.

It is said in an Upanishad that by practising brahmacharya the gods completely
killed the fear of death. Bhishma, for example, was without fear of death because he
had practised brahmacharya. He was a great warrior; he had controlled death. He did
not die on the battlefield, but he died according to his will. This was because he had not
lost even a single drop of blood outside his body during his whole lifetime.



Sutra 39: Fruits of (v) aparigraha
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Aparigrahasthairye janmakathantasambodhah

Aparigraha: non-possessiveness; sthairye: on becoming steady; janma: birth; kathanta: how and
from where; sambodhah: knowledge

On becoming steady in non-possessiveness, there arises the knowledge of how
and from where birth (comes).

Aparigraha is one of the most important virtues. It means giving up the tendency to
accumulate objects of utility and enjoyment. The aspirant keeps only those objects that
are essential for living. This keeps the mind unoccupied and also he does not have to
worry about anything because there in nothing there to be protected.

Many aspirants do not even touch fire and have only one set of clothes. They do not
stay in one place. Their mind is so free and relaxed and they are always ready to do any
duty anywhere. This is aparigraha. After deconditioning the mind sufficiently, the
aspirant can have other comforts such as a chair, table and so on if he has to do special
kinds of work. The samskaras of possessiveness must first be completely washed away
and then one can start a new life.

Thus aparigraha is a temporary course of sadhana in an aspirant’s life. If this
particular sadhana is continued beyond reasonable limits, it gives rise to weakness and
obsession. However, it is necessary to practise in the beginning in order to break the old
habits. When they are broken, one can have different things which are needed for social
work and service to humanity. When this sadhana is firmly established, the aspirant
comes to know about the previous birth — its kind, its time and its reason. Similarly, one
can even know the next birth. Just as by seeing a cloud you know that there will be rain,
similarly, you know about the previous or the next birth by being firmly established in
aparigraha.



Sutra 40: Fruits of (vi) shaucha
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Sauchatsvangajugupsa parairasamsargah

Sauchat: from cleanliness; svanga: one’s own body; jugupsa: indifference; paraih: with others;
asaMsargah: non-attachment

From cleanliness there comes indifference towards body and non-attachment
to others.

From this sutra begins the discussion of the niyamas. These are fixed disciplines
necessary for the practice of meditation and samadhi. All these are the means and not
the end. The first rule, namely, cleanliness or purity, is described in this sutra. It is said
that by practising bodily or physical cleanliness you develop in the course of time a kind
of indifference towards your own body. At the same time a kind of non-attachment to
others is also developed.



Sutra 41: Shaucha
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Sattvasuddhisaumanasyaikagryendriyajayatmadar§anayogyatvani cha

Sattvasuddhi: purity of internal being; saumanasya: cheerfulness; ekagrya: one-pointedness;
indriyajaya: control of senses; armadarsana: vision of the self; yogyatvani: fitness; cha: and

By the practice of mental purity one acquires fitness for cheerfulness, one-
pointedness, sense control and vision of the self.

This is also found described in the Bhagavad Gita. When the mind is purified or when
mental purity is practised, one becomes fit to practise cheerfulness, concentration and

sense control, and because of mental cleanliness, one is able to see the vision of one’s
self.



Sutra 42: Fruits of (vii) santosha
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SantoSadanuttamasukhalabhah

SantoSat: from contentment; anuttamah: unexcelled; sukha: pleasure, happiness; labhah: gain

Unexcelled happiness comes from the practice of contentment.

Contentment is one of the fixed rules for a spiritual aspirant who is very serious about
the higher aspect of yoga and realization. It is impossible for one who is dissatisfied with
oneself or with anything else in life to realize the higher consciousness.

Dissatisfaction is one of the great veils of avidya and therefore it is to be removed,
because it causes many undesirable complexes and brings about a state of psychic
illness, and if the mind is ill, no sadhana is possible.

One who wants to attain meditation must practise yama and niyama. The awareness
in meditation must be made free of all the mental errors, veils and complexes;
therefore, one must practise santosha (contentment). The happiness that comes from it is
unparalleled. As a result one can go very deep in meditation. In the absence of
contentment, different mental complexes come into play and such a person is unfit for
meditation.



Sutra 43: Fruits of (viii) tapas
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KayendriyasiddhirasuddhikSayattapasah

Kaya: the body; indriya: sense organ; siddhi: perfection; asuddhi: impurity; kSayat: destruction;
tapasah: by austerities

By practising austerities, impurities are destroyed and there comes perfection
in the body and sense organs.

Meditation requires a perfect body and sense organs. All the organs must be healthy
and perfect, otherwise meditation is disturbed. There may be pain in the joints or there
may be toxins produced in the body. Those who practise meditation with an unhealthy
body may suffer.

If you want to meditate for a long time every day, you must have a perfect body. It is
not a joke to sit down for hours at a stretch, so in this sutra Patanjali recommends that
the body and sense organs be perfected for meditation. The body should be held erect
and there should be no uneasiness or discomfort in meditation due to weakness of an
organ. All the functions of the body, such as breathing, circulation, digestion and
excretion, must go on perfectly, and for this it is necessary to practise tapas.

This is not the tapas of kriya. It involves subjecting the body to hardships so that it
can endure heat, cold, poisons and so on. For meditation a strong body is required.

Physical impurities should be removed from the brain, eyes, ears, nose, skin and so
on. For this, austerities are very helpful. There are five types of austerities:

1. Exposing the body to the sun to make the skin hard.

2. Subjecting the body to the heat of fire to make it slim and brown.
3. Doing pranayama to create heat in the body.

4. Developing the fire of concentration on one point.

5. The fire of fasting.

These five fires remove toxins and harden the body so that it becomes fit for
meditation.



Sutra 44: Fruits of (ix) swadhyaya
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Svadhyayadistadevatasamprayogah

Svadhyayat: by self-awareness, self-observation; iStadevata: the deity of choice; samprayogah:
communion

By self-observation, union with the desired deity is brought about.

Swadhyaya means closing the eyes and observing one’s own self, as in antar mouna.
When it is practised, it gives rise to a faculty by which one is able to concentrate deeply
on the god or goddess of choice.



Sutra 45: Fruits of (x) Ishwara pranidhana

-
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Samadhisiddhiri$varapranidhanat
Samddhi: trance; siddhi: perfection, iSvara: God; pranidhanat:. self-surrender

Success in trance comes by complete surrender to God.

By complete surrender to God, which is very difficult, one is able to develop a state of
trance. It is not exactly the samadhi which was described in the previous chapter. It is a
kind of trance in which the aspirant loses body awareness and is able to start with
deeper awareness and remain in a state of complete tranquillity and union. It is possible
by complete surrender to God. Here God means the idea of the aspirant regarding the
deity.

This technique of Ishwara pranidhana is also included in kriya yoga, but there its
objective is different. Here it is described as a part of the discipline of fixed rules. It is
employed here mainly for removing hindrances in the body and mind so that there is
spiritual awareness of meditation. Thus the student has to undergo the practice of the
five yamas and niyamas.



Sutra 46: Asana
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Sthirasukhamasanam

Sthira: steady; sukham: comfortable; asanam: posture

Steady and comfortable should be the posture.

The word asana is used for the meditation posture. Asana here does not mean the
physical yoga exercises. Generally, this word asana is taken to mean yogic exercises, but
here it only means a posture which is meant for meditation. For example, swastikasana,
siddhasana, padmasana, sthirasana and sukhasana are the asanas meant for meditation,
but there is no bar to other postures being counted as asanas.

Since the word literally means a method of sitting, we have to understand it that way.
It is only later on that the rishis included other exercises in the system of asana, such as
sirshasana, etc. There is no harm if a raja yogi practises these asanas. It does not mean
that they are unnecessary just because they are not included in the sutras of Patanjali.
Thus the asanas that bring about a state of equilibrium in the body should also be
practised, though they are not mentioned by Patanjali.



Sutra 47: How to master asana
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Prayatnasaithilyanantasamapattibhyam

Prayatna: effort; saithilya: looseness; ananta: the serpent called ananta; samapattibhyam: by
meditation

By loosening of effort and by meditation on the serpent ananta, asana is
mastered.

In order to become perfect, steady and comfortable in the asana which one has selected
for meditation, one has to overcome tension and effort. So there should be relaxation of
effort; there should be perfect relaxation in the asana. Secondly, the mind must be
concentrated on ananta.

The word ananta means endless. It also means the snake on which Lord Vishnu rests
in the ocean of milk. So, symbolically, ananta means serpent, but in this sutra the
serpent refers to the kundalini shakti. The student should concentrate on the serpent
power in the mooladhara chakra, or any other method of concentrating on the
kundalini should be employed.

The word relaxation or loosening of effort means that you should not struggle or
apply any force. The asana must be perfectly relaxed and without any muscular or
nervous tension. So, whichever asana one may be able to practise without effort, such as
siddhasana or padmasana or swastikasana, should be taken up for meditation.



Sutra 48: Result of this mastery
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Tato dvandvanabhighatah

Tatah: from that; dvandva: pairs of opposites; anabhighatah: no impact

Thereby the pairs of opposites cease to have any impact.

Dvandvas (pairs of opposites) belong to the physical as well as the mental realms. Those
belonging to the physical level are heat and cold, hunger and thirst, pain and so on.
The psychic or mental dvandvas are happiness and sorrow. Every now and then our
mind is subjected to them by circumstances. This causes a disturbance. On hot days we
perspire and are restless and when winter comes it is very cold. Thus, in summer we
want to be cold and in winter we like heat. This is how the pairs of opposites disturb the
mind. A student must develop resistance to these, physical as well as mental, and that is
only possible through yama, niyama and asana. These dvandvas must be overcome if we
want to make progress in meditation, so our resistance must be increased to overcome
the disturbance and hindrance caused by the dvandvas.

All the dvandvas, such as heat and cold, joy and sorrow, must be overcome. It must
be possible to maintain mental and physical equilibrium. Moods should not change
from moment to moment. The body should not be disturbed by heat and cold. Thus
there should be physical and psychic resistance. Resistance plays a great role in
counteracting micro-organisms. Thus, when there is an infectious disease in the family,
like a cold or influenza, the family members are advised to keep away from the patient,
whose resistance is lowered by this disease. Our mind becomes weak if we think about
disease. There are many weaknesses in the personality which bring down the level of
resistance, but a spiritual aspirant must have a high level of resistance, which can be
brought about by the practice of asana.



Sutra 49: Pranayama
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Tasminsati $vasapra$vasayorgativichchhedah pranayamah

Tasmin: on that; sati: having been; Svasaprasvasayah: inhalation, exhalation; gati: movement;
vichchhedah: break, cessation; pranayamah: pranayama

The asana having been done, pranayama is the cessation of the movement of
inhalation and exhalation.

After he has perfected yama, niyama and asana sufficiently, the aspirant should take up
pranayama. It is the cessation of inhalation and expiration. There is neither rechaka
nor puraka, there is only kumbhaka.

It should be noted that pranayama is not deep breathing. Similarly, retaining the
breath once only as long as one can do so is not the way of pranayama. Prana means
breath, ayama 1s lengthening or widening through control. When breathing is controlled
so as to retain the breath, it is pranayama. It is interesting to note that serpents,
elephants, tortoises and so on live long lives because they perform the act of respiration
fewer times per minute than human beings. The life of a human being can also be
prolonged if the breath is retained, but this requires training as well as practice.

It is said that prana is like a wild elephant. If you want to tame the prana, you will
have to take as much care as you would while taming a wild elephant. There must be
steadiness and patience; there should be no hurry or haste. Retention must be practised
slowly and with care. If there is any drawback, either physically or mentally, then the
practice must be stopped for a few days or months. Atmospheric conditions, food habits,
age, physical condition and other factors must be considered before beginning the
practice. There should be sufficient caution. In hatha yoga it is clearly stated that breath
control should not be practised in the physical asanas. It is wrong to control the breath
in certain physical postures. There are certain other postures in which pranayama may
be practised, but the student must know in which exercises to practise it and in which
exercises to avoid it. For this, there should be a clear understanding of the meaning of
prana. It has nothing to do with the lungs and much to do with the life current.

The ultimate aim of pranayama is to be able to retain the breath. There are three
types of pranayama, namely, puraka, rechaka and kumbhaka. The fourth type, called
kevala kumbhaka, is of two types: antaranga and bahiranga. Retention of breath brings
about a certain condition in the brain, a certain change in the spinal cord, as well as in
the physical body. Pranayama influences the nervous system and thereby the brain. It
does not have much to do with the lungs. Puraka, kumbhaka and rechaka produce
different effects in the body.



Thus, stopping the breath either inside or outside is the meaning of pranayama.
The ayama - the distance or length of prana — is increased but the number of
respirations per minute is decreased. Thus, if we breathe normally fourteen times per
minute, in pranayama we breathe only once or twice per minute.



Sutra 50: Three kinds of pranayama
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Bahyabhyantarastambhavrttirdesakalasankhyabhih paridrsto
dirghastuksmah

Bahyah: outer; abhyantara: internal; stambhavrttih: suppressed stage; desa: place; kala: time;
sankhyabhih: number; paridristah: measured; dirgha: prolonged; sitkSmah: subtle

Pranayama is external, internal or suppressed, regulated by place, time and
number and becomes prolonged and subtle.

Pranayama has three stages called puraka, kumbhaka and rechaka. Practice depends on
the place of practice, whether it is a tropical or a temperate climate. It is also dependent
on local diet. A detailed description of the rules are given in the hatha yoga books.

Time means the relative duration of puraka, rechaka and kumbhaka. It also means
the time of the year or the season. Thus, if you practise twenty rounds during winter,
you should practise ten rounds during summer. Samkhya means the number of rounds.
This is determined by the number of matras or units of time. Thus, pranayama is
regulated by desha, kala and samkhya.

The technique of pranayama must be learnt from a guru. When you start, the
relative duration should be 6:8:6 in the beginning. Finally, you can go 20:80:40. Here it
becomes 1:4:2; that is, one unit of time for puraka, four units of time for kumbhaka,
and two units of time for rechaka. A matra is the time taken for two claps and one snap.
If an aspirant is able to practise pranayama for 20:80:40 matras, then he is supposed to
be the best sadhaka. It is the best pranayama. The quality depends upon the number of
rounds; ultimately it becomes prolonged and subtle.

All the three stages, namely puraka, kumbhaka and rechaka, must be prolonged.
Starting from 6:8:6 matras, one should ultimately go up to 20:80:40 matras. The pranas
are prolonged in this way and retention is increased, thus the process becomes subtle.



Sutra 51: Fourth kind of pranayama
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Bahyabhyantaravisayaksepi chaturthah
Bahya: external; abhyantara: internal; viSaya: object; akSepi: transcending; chaturtha: fourth

The fourth pranayama is that which transcends the internal and external
object.

In this fourth type of pranayama, you do not have to do either antaranga or bahiranga
kumbhaka. This is exactly like the description in the Bhagavad Gita where it is said that
apana should be joined with prana and prana joined with apana. Thereby, the student
stops the incoming and outgoing sensation by joining the ingoing breath with the
outgoing breath. Secondly, the ingoing breath should be joined with the ingoing breath
itself. Thirdly, at the same time you should do kumbhaka. The sensations should not be
allowed to penetrate. The outer experiences of objects should be left outside and the
inner samskaras or experiences should be left inside. The outer manifestation should
not be let inside and the inner samskaras should not be allowed to manifest outside.
That is the fourth pranayama. You can do it by breathing in in ujjayi, breathing out in
ujjayi, and trying to concentrate your mind on a particular psychic passage, without
controlling or stopping the breath in the form of antaranga or bahiranga kumbhaka.
Gradually you should be able to extinguish the experiences, block the path of sense
experiences. That is the fourth kind of pranayama. In fact, it is ajapa japa.



Sutra 52: Removal of the veil
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Tatah ksiyate prakasavaranam
Tatah: thereby; kSiyate: disappears; prakasa: light; @varanam: covering
Thereby the covering of light disappears.

By the practice of pranayama the psychic centres are activated and as a result, the
covering of knowledge is removed. Prakasha here means the psychic centres. The
psychic centres are usually covered or veiled due to sense experiences. The luminosity
of these subtler vehicles is limited or covered by the physical matter of the brain. That
covering is removed by pranayama. This kind of removal of the covering of physical
matter over the psychic faculty is called the removal of the covering of light. It means
that when you have practised pranayama, something happens in you by which the
psychic powers are released from the veil or control or obstruction of the physical
mechanisms of the brain.

Energy is released even when you switch on the light or the fan. Pranayama creates a
similar condition in the brain by which the inherent psychic faculties are released.



Sutra 53: Mind becomes fit for dharana
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Dharanasu cha yogyata manasah

Dharanasu: in dharana; cha: and; yogyata: fitness; manasah: of the mind

And fitness of the mind for concentration (develops through pranayama).

By doing pranayama, there develops a capacity for concentration in the mind and one
becomes qualified for concentrating the mind in the state of dharana. This is because
the veil which covers the light of knowledge is removed. Next comes the stage called
pratyahara.



Sutra 54: Pratyahara
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SvaviSayasamprayoge chittasyasvariipanukara ivendriyanam pratyaharah

Sva: one’s own; viSaya: object; asamprayoge: not coming into contact; chitta: mind; svaripa:
own form; anukarah: imitating; iva: as if; indriyanam: of the senses; pratyaharah: withdrawal

Pratyahara is, as it were, the imitation by the senses of the mind by
withdrawing them from their respective objects.

It should be understood that pratyahara means withdrawing the mind from the objects of
sense experience, then the senses function according to the mind, and not vice versa.
The capacities of smell, taste, sight, touch and hearing are withdrawn from their objects
and the senses begin to follow the mind inward and not outward. This is withdrawal of
the mind from the sense activities so that the sense organs also become introverted with
the mind; they imitate the mind and follow it inside.



Sutra 55: Mastery over the senses
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Tatah parama vasyatendriyanam

Tatah: thereby; parama: highest; vasyate: mastery; indriyanam: of the senses

There is highest mastery over the sense organs (by pratyahara).

It is felt by some scholars that controlling the senses only means suppressing the sense
organs. They consider it to be an abnormal condition, but for one who wants to
meditate and dive deep into the depths of the mind, it becomes very important to
introvert oneself from the world of objects. To penetrate into the depths of the mind,
the contact with the object must be cut off. When the mind is in contact with the
external world, it is not aware of the deeper facets of consciousness. When one is aware
of these deeper facets, one does not know the world of the senses.

It is important to remember that the consciousness, the atman or the self, does not
actually evolve. There i1s no evolution of the atman, or soul. By the practice of
pratyahara we do not actually evolve; it is a process of involution. It is not true to say
that our souls have evolved from the primitive state to our present developed state. The
supreme existence, or the soul, is the same as it was thousands of years ago. It does not
undergo a change. The only difference is that our lower self or the individualized self
becomes aware of that supreme form slowly, step by step.

When we turn our minds from the outer world to the inner world, we come to know
that there is an infinite facet of existence in us which can only be experienced in
samadhi. It is not approachable through the intellect. Therefore, this chapter is aimed
at giving a sadhana starting from yama and niyama and ending in pratyahara.

There are many kinds of pratyahara; for example, trataka, nada yoga, japa, music,
kirtan and so on. They are all meant for purifying the sense awareness and making it
turn inward. Some persons can get into it with just one nada yoga practice; others may
find japa easier. Sometimes you are able to hold pratyahara for some time, then you
find afterwards that it does not work even if you sincerely follow the sadhana, so this
problem of pratyahara becomes very difficult. If you can master the technique of
pratyahara, then concentration becomes very easy. It is impossible to go on to dharana
and dhyana unless the field of pratyahara is crossed.

There are many sadhanas available for pratyahara. The guru selects a suitable
sadhana for the disciple at the time of initiation.



Chapter Three

Vibhooti Pada

(56 Sutras)



Sutra 1: What is dharana?

-

ST ST R 10
Desabandhaschittasya dharana

Desa: place; bandha: binding; chittasya: of the mind; dharana: concentration

Concentration (dharana) is binding the mind to one place.

Place here means a mental or physical spot. It is said in different scriptures that there
are three bases available for a student, namely objective, subjective and visionary. So
dharana means confinement of the mind to one point or one object or one area. There
is a good example of one-pointed attention given in the Mahabharata. While teaching
archery to the Pandavas, their guru Drona asked them what object they could see.
Arjuna said that he could see only the eye of the bird which was the target and nothing
else. This is an example of concentration.

When the mind is concentrated on a point, perception becomes intense. When the
eyes are closed the object, which may be a thought, an idea or a word, appears intensely
in the consciousness. The mind does not move or leave the point of concentration. If it
moves, it is called vikshepa. Vikshepa means oscillation. In concentration there should
not be awareness of anything but the desha. It is said sometimes that you can have two
areas for concentration. For example, while doing japa, the mantra is one factor and
form is another factor. For a beginner, concentration with japa on two factors is better.
Later on one can concentrate without japa. While there is an influx of blood in the
brain, there will be vibration, and concentration will be difficult. The influx of blood
should be reduced and there should be no vibrations. For this, we utilize the optic
system.

Through the optic system, the vibrations of the physical brain are reduced. If you
look at one point with the eyes open, do not blink for some time and then close your
eyes, you will fall asleep within five minutes. Just as you stop the waves or ripples on the
surface of water in a vessel by keeping the water calm, similarly, the vibrations in the
brain can be stopped if various disturbing factors are stopped. Even the physiological
brain is to be stopped. For this, we fix the mind on a single point, such as a chakra in
the body like mooladhara, manipura or ajna, etc., and the consciousness is fixed on this.

If the mind fluctuates, do not allow it to do so. Thus the cerebral activities cease for
some time and during that time concentration takes place. In the beginning it is not
possible to concentrate the mind for a long time.

Concentration is not a state of forgetfulness. If you forget everything, including the
object, that is called shoonya samadhi or laya, but concentration must include awareness
of a single object. If you are concentrating on a mantra, there should be awareness of it



throughout, without a break. If there is a break, it is concentration; if there is no break,
it becomes dhyana. It should be remembered that in concentration there is always the
awareness that you are concentrating. Meditation is not different from concentration; it
is a higher quality of it.

In dharana there is awareness of the object, which is broken from time to time in the
process. The awareness may be broken by hearing an outside sound or by various
thoughts coming into the mind. Thus dharana includes concentration of consciousness
with breaks.

Sometimes the breaks become so powerful that it is difficult to concentrate again.
This is called vikshepa. It is a disturbance, a distraction. A beginner always experiences
this difficulty. Sometimes he is able to bring his mind back to the spot and sometimes
he is not. This is because the physical body is not steady. With the slightest movement of
the body the heart starts beating faster, respiration also increases and this gives rise to
disturbance. When the body is absolutely steady like a stone, concentration becomes
firm. This is why steadiness of posture is very essential.



Sutra 2: What is dhyana?

GEFRPPEGIEGIEZICE MR

Tatra pratyayaikatanata dhyanam

Tatra: there (in the desha); pratyaya: basis or content of consciousness; ekatanata: continuity;
dhyanam: meditation

Uninterrupted stream of the content of consciousness is dhyana.

Pratyaya means the basis of consciousness which may be an idea, a sound, or any object,
subtle or gross. If in dharana the consciousness becomes continuous so that there is no
break or interruption due to any other thought, then dharana is replaced by or turned
into dhyana. Sometimes we experience dhyana when we are practising dharana. In
dhyana there is an uninterrupted flow of consciousness.

If you are visualizing a particular object, you should not visualize that object alone,
but you should also visualize that you are practising dhyana. This is important.
Sometimes you may become oblivious to the object also, but there is the awareness of
dhyana, which is called sakshi bhava. Otherwise, what usually happens is that if your
mind slips away during concentration, you do not know it. This should not happen.
Thus dhyana includes two things: one, an unbroken continuous flow of consciousness of
the single object, and two, the awareness of dhyana; that is, the awareness that you are
practising unbroken concentration. These two kinds of awareness go hand in hand.



Sutra 3: What is samadhi?

TEAEHE AT T A (130
Tadevarthamatranirbhasam svartipasiinyamiva samadhih

Tadeva: the same; artha: the object of dhyana; matra: only; nirbhasam: appearing; svaripa:
one’s own form; Sinyam: empty; iva: as if; samadhih: samadhi

That state becomes samadhi when there is only the object appearing without
the consciousness of one’s own self.

It should be noted that dharana itself turns into dhyana, and dhyana itself turns into
samadhi. In dharana the consciousness is broken, in dhyana it is continuous, whereas in
samadhi it becomes one with the artha, that is, the object of concentration. It may be a
gross object or a subtle one. In samadhi there is no consciousness that one is practising
concentration.

It is sometimes said that in the state of deep concentration the object disappears, but
this sutra tells us that the object does not disappear; on the contrary, it alone prevails.
Thus, if you are concentrating on Aum, the symbol Aum, called artha, will be present in
samadhi. It will not vanish, but it alone will shine completely in the awareness.

The object of meditation becomes clearer and clearer, its appearance becomes more
and more vivid as you go deeper in the stages of samadhi. Then there is another
important point: you do not remain aware of your own existence, there is not even the
awareness that you are practising concentration. Thus there are two characteristics of
samadhi: one, the object alone shines and, two, there is no awareness of the process or
of the self. As there is no consciousness except of the object in samadhi, the mind
appears not to be functioning, but it is not blank; therefore, the word iva 1s used.

As the student goes on making progress on the path of concentration, there is
concentration in the beginning but it is broken time and time again. Thus
concentration continues for some time and suddenly there is a break. This is the first
stage. In the second stage there is more dhyana and fewer breaks. In the third stage you
start with dharana and immediately go into dhyana, and suddenly there comes a void.
This is the first stage of samadhi; you remember the object but there is no other
awareness. The mind or consciousness is not annihilated, it only temporarily appears to
be non-existent because you are not aware of yourself or of the process of concentration.



Sutra 4: What is samyama?

TAHFT TFT: 11411
Trayamekatra samyamah

Trayam: the three; ekatra: together; samyamah: samyama

The three (dharana, dhyana and samadhi) together constitute samyama.

Samyama is the totality of the three processes described above. It contains two parts:
sam means perfect or thorough, yama means control. So samyama means complete
mastery over the psychic process or a complete control of mental concentration. This is
a very important topic of yoga. It reveals to us the secret of yogic powers. The
application of samyama to different objects or thoughts will give rise to psychic powers
called vibhootis.

The samyama cannot be said to be complete unless there is fusion of the three
processes of concentration. The object of meditation must become extremely clear and
there should be no personal consciousness. The object may pertain to the body or mind
or society or personal possessions and so on, but there should be these two factors. The
samyama starts with the subjective and objective awareness; that is a dual awareness.
You are aware of your object of meditation within as well as in the outside world, but
gradually the outer doors are closed and you see only the thing that is inside. That is
dhyana. Then the thing seen inside becomes clearer and clearer and simultaneously you
lose your personal consciousness; that is called samadhi. The three put together are
known as samyama.



Sutra 5: Result of samyama

AEEE lh: 151

Tajjayatprajnalokah
Tat: that; jayat: by mastering: prajia: higher consciousness; alokah: illumination
By mastering it (samyama) the higher consciousness dawns.

When contemplation is continued on any object and when the object becomes very clear
and there is no personal awareness for the time being, it is called the state of samyama.
It gives rise to higher consciousness of the object of concentration. If meditating on
Aum, 1t manifests itself most clearly in the higher consciousness.

When I see a thing with the eyes, it is sensual consciousness. When I close my eyes
and try to see that object, it is mental consciousness. When that object, for example,
Aum, comes in the form of a shadow, it is deeper consciousness. When suddenly it shines
forth inside with all its clarity and vividness, it is called higher consciousness.

The student may be aware of his body, his existence, his consciousness and the
things of the external world, but then again he blinks. The symbol or the object shines
clearly, then again the consciousness returns. After that, the object again shines clearly
in the chidakasha, but here the consciousness of the self is lost. In that state there is the
manifestation of prajna. This is called prajnaloka, which means the arousal of the light of
higher consciousness, in which the object of meditation shines in the clearest manner.



Sutra 6: Its application

T Ay fafar: 161

Tasya bhtimiSu viniyogah
Tasya: of that; bhiimiSu: in the subtle states; viniyogah: application

That (light of higher consciousness) should be applied to different, finer states
of consciousness.

Hereafter the word samyama will be used for dharana, dhyana and samadhi. Samyama
should be practised on different objects. They are the finer stages of consciousness
called bhumi. In other words, they are the states of vitarka, vichara, ananda and asmita.
This application of samyama to the finer stages must be done not only in the state of
samadhi but in all stages of sadhana.

This application is a very difficult process. Supposing a scientist takes up a particular
problem belonging to the world of the senses. He thinks about it in all stages during his
work. There is continuous and intense thinking and awareness. This is a kind of
samyama, through which he comes to know the truth lying behind that problem. It
reveals itself to him in his deep state of absorption. He contemplates on that truth and
further comes to know a still deeper truth. He takes that up and gives up the earlier
one, then he thinks of nothing else. Ultimately he comes to a basic fact which is revealed
to him in the third stage.

Similarly, a sannyasin or a student of yoga practises samyama first on the gross
objects and slowly goes to the basic foundation of the problem. When a new idea, a new
truth reveals itself, he catches hold of it and goes to a still finer, still deeper truth.
Ultimately he comes to the central fact, which is beyond any relationship or maya.
Behind the name and form, he comes face to face with the basic reality or truth. This is
called application of samyama.

Thus samyama may be practised on an individual or a thing or its qualities and then
on the underlying principle. Thus there is the application of samyama to gross and
subtle states.



Sutra 7: These three are internal

TR A 17
Trayamantarangam pirvebhyah

Trayam: the three together; antarahgam: internal; pirvebhyah: in relation to the earlier ones

The three together are internal in relation to the previous ones.

The trinity of dharana, dhyana and samadhi is internal as compared to the first five
parts of yoga: that is yama, niyama, asana, pranayama and pratyahara. Internal means
subtler or finer. The previous five parts belong to the realm of buddhi, character,
habits, manners, mind, sense organs and prana. They belong to the annamaya kosha,
pranamaya kosha and manomaya kosha; therefore, they are called the external parts or
outward parts — bahiranga. They all belong to the external world.

Antaranga means internal, introverted. When you are standing at the threshold of
the door, you are aware of both the outside and the inside. That is pratyahara. When
you are not on the threshold but looking outside, then it is yama, niyama, asana and
pranayama.

All the five parts up to pratyahara belong to your personal habits; they belong to the
external world. They have nothing to do with the deeper layers of your consciousness
and, therefore, it is said in this sutra that dharana, dhyana and samadhi together
constitute the internal disciplines.



Sutra 8: Yet external to nirbeeja samadhi

Al afes fat= 18
Tadapi bahirangam nirbijasya

Tadapi: that also; bahiranga: external; nirbijasya: of nirbeeja samadhi

That (three stages or trinity) also is external to nirbeeja samadhi.

Nirbeeja samadhi is the innermost or finest state, so even dharana, dhyana and samadhi
are external as compared to nirbeeja samadhi. In nirbeeja samadhi there is no pratyaya,
no object, no seed, but only pure awareness. Samyama belongs to sabeeja samadhi, so
the four stages of samprajnata are to be considered external to nirbeeja samadhi.

Thus the first five parts, namely yama, niyama, asana, pranayama and pratyahara
are external to dharana, dhyana and samadhi. The latter in their turn are external to
nirbeeja samadhi.

There is an important purpose in mentioning that sabeeja samadhi is external to
nirbeeja samadhi in that we must know that although we can obtain supernatural
powers through samyama, it is not the highest state. The highest state, namely, nirbeeja
samadhi, is altogether different. The psychic faculties which we possess through
samyama are in the field of sabeeja samadhi, which is not the final stage. Therefore, the
spiritual aspirant should not rest content with sabeeja samadhi but should try to go to
the deepest level, that is, nirbeeja samadhi.

Samyama can be practised on any object which may be in the body or in the outside
world; it may be gross or subtle or it may be a part of your body, such as the tip of the
nose or tongue and so on. Samyama can be practised not only on present objects, but
also on past objects such as a previous birth, or it can also be practised on a future birth,
but it must be remembered that any kind of samyama is external to nirbeeja samadhi.



Sutra 9: Nirodha parinama

P A AR A e feRToTTm=
feRIEaoTE: 19
Vyutthananirodhasamskarayorabhibhavapradurbhavau
nirodhakSanachittanvayo nirodhaparinamah

Vyutthana: coming out; nirodha: stopping; samskarayoh: of the two impressions; abhibhava:
suppression; pradurbhavau: emergence; nirodhakSana: moment of suppression; chitta: the mind;
anvayah: permeation; nirodha: suppression; parinamah: transformation

Nirodha parinama is that state of transformation of mind where it is
permeated by the moment of suppression which appears and disappears
between incoming and outgoing samskaras.

In this sutra, the fundamental state of mental transformation involved in the practice of
yoga is explained. When you attain samadhi, you must know that your consciousness has
undergone a definite state of transformation, and that change takes place in the realm
of consciousness. Parinama is change. For example, curd is a parinama of milk. In
samadhi or even in the preliminary sadhana, the mind undergoes transformations.
They take place in different degrees and at different points. The whole range of
transformation is classified into three. The present sutra describes the transformation in
the form of suppression. There are two other forms which are described in the next two
sutras. They are called transformation in the form of tranquillity and transformation in
the form of concentration.

Thus the mind undergoes these three changes after attaining samadhi. It should be
understood that samadhi parinama comes first, ekagrata parinama comes next and
nirodha parinama comes last. It happens like this. When you have started the practice
of samyama, the mind undergoes transformation in three stages. The first stage is
samadhi, the second, ekagrata, and the third, nirodha. This is the order but in the sutra
it is changed.

Nirodha is suppression of the object of meditation. This is a very interesting topic.
When you practise samyama, for example, on Aum as the basis, you try to be aware of it
and nothing else. All distractions are overcome, even your guru, or God, or any other
idea. All else except Aum is suppressed. That is called samadhi parinama and thereby
you attain the state of tranquillity. When you have finished that state, then Aum becomes
clear and there is a continuous flow of it in your mind. If this continues for half and
hour, every moment Aum will be in your awareness. In this process, one Aum is followed
by another and there is continuity. It is like the continuity of the flame of an oil lamp. In
that state, the mind undergoes a transformation which is called ekagrata parinama.



When you go ahead, suddenly another idea comes to you; that is not nirodha, that is
called vyutthana, which is just the revival of the previous consciousness. Then there is
suppression of it and again Aum emerges; that particular period of suppression is called
nirodha. That is one parinama.

Now the student should know how to remove the pratyaya completely. In nirodha
parinama, the pratyaya of disturbing factors is suppressed. Then there comes a period
when your mind undergoes the second state of transformation in ekagrata parinama.
Then, after that, instead of concentrating on Aum, you will have to concentrate on the
intervening period and try to remove that Aum from the mind. It is very difficult to
remove the pratyaya from the mind because the moment you try to make your
awareness objectless, shoonya, Aum will come again. It has to be removed. Again it will
come and again it has to be removed. With practice, the intervening period will go on
increasing, the pratyaya will ultimately disappear. Then there will be absolute void. This
is the period of nirodha parinama. This is a peculiar method of yoga which must be
understood. Yoga first tries to remove one thorn with another thorn and when the
thorn is removed, the other thorn is also thrown away. Yoga tries to bring about
transformation in the awareness by introducing one particular pratyaya or symbol and
then discarding it. So nirodha parinama is the dropping of the pratyaya, which one might
have cultivated for years.

Vyutthana and nirodha are the two kinds of activities of consciousness. These two
kinds of dynamic samskaras are the impressions of consciousness which are responsible
for the stage of suppression and manifestation. Thus these two states of suppression and
expression come and go, and with them, the pratyaya comes and goes. Thus, even when
there is a single pratyaya coming into awareness, time and again there is nirodha
parinama in between the expression of two pratyayas, but that pratyaya is also to be
suppressed. There comes a condition of complete void, then the pratyaya comes up
again.

Laya is different from nirodha. Sometimes while practising meditation there is
momentary blankness in which everything disappears; that is laya and not nirodha. It is
involuntary. Nirodha is voluntary suppression, which is different from laya.
Transformation in the form of voluntary suppression is the last transformation of mind.
The physical body also undergoes transformation; for example, childhood, youth, old
age and death.

The mind undergoes a similar transformation from dharana to samadhi, through
the three transformations or stages called samadhi parinama, ekagrata parinama and
nirodha parinama. In samadhi parinama, you try to establish the pratyaya and diminish
other thoughts. In ekagrata parinama, you try to continue that pratyaya because there
are no distractions now, the mind is quiet. In nirodha parinama, you try to diminish the
pratyaya which you have established and you now try to establish the shoonyata.
Thereby you transcend the field of sabeeja samadhi and go into nirbeeja samadhi.



Sutra 10: Fruits of nirodha parinama

T geT=ATEal TEREE 1101

Tasya prasantavahita samskarat
Tasya: of it; prasanta: peaceful; vahita: flow; samskarat: by repeated impression
The flow of nirodha parinama becomes tranquil by repeated impression.

The final state of transformation of mind becomes tranquil and powerful by practising it
again and again; then that state is not interrupted by any disturbance of the pratyaya.
This is a very crucial point. If this nirodha is practised before ekagrata or before
samadhi, you will enter laya, or darkness, and those who follow the path of nirakara,
formless, will enter into double darkness. So this particular state of suppression should
never be tried by any aspirant before he has finalized ekagrata parinama. Just as milk
comes first, then curd, then butter, similarly samadhi parinama, ekagrata parinama and
nirodha parinama should follow each other.

While you are practising deep meditation, the impression breaks sometimes and this
breaking point is called nirodha. This will only come when there is practically
continuous awareness. When it becomes continuous and then, in between two
impressions suddenly there is blankness, shoonya, this is called nirodha. Suddenly your
consciousness emerges into the next plane of one-pointed concentration, then there is a
break again, there is no impression at all; hence it is called nirodha. Hereafter you have
to change the whole pattern. Once the pratyaya becomes continuous, without any
intervention, you have to wait for some time until there is a voluntary suppression.
Then the pratyaya of the symbol, such as Aum, becomes clearer and then suddenly there
is a break again. This is again nirodha; there is continuity of impression and suddenly
after a few months of practice you find a break. Afterwards, suddenly the impression
appears. Again by force you should break it. It disappears and automatically Aum will
appear again. The moment it reappears, you should try to break it.

When you have come to a particular state where nirodha increases and vyutthana
decreases, then samadhi comes, so you undo what you have already done. Therefore,
yoga is called viyoga. We try to bring about a transformation in the mind and that
transformation is brought about in three stages. It is not an imaginary circle but an
actual change in the molecular structure of the mind. Even the brain is changed. This
particular transformation in three stages is again subdivided into many stages, but we
need not go into details here.



Sutra 11: Samadhi parinama

HatAThIl: ST e TR )11
Sarvarthataikagratayoh kSayodayau chittasya samadhiparinamah

Sarvarthata: a diverse state; ekagratayoh: one-pointedness; kSayodayau: disappearance and
appearance; chittasya: of the mind; samadhi: tranquillity; parinamah: transformation

Samadhi parinama is the disappearance and appearance of distraction and
one-pointedness of mind.

Samadhi parinama is a state when concentration and distraction of the mind appear
and disappear. This is simultaneous; the distraction disappears and one-pointedness
appears. Thus it is a state of mind, of transformation of consciousness. This is a higher
state.

In this particular state an impression, for instance, Aum, appears then
simultaneously distraction appears. Then you suppress the distraction and Aum
reappears. The previous layer of samskaras tries to suppress concentration, but the
latest layer of samskaras tries to suppress the distraction. Your effort to establish the one
impression, Aum, suppresses all other distractions (vikshepa). This is exactly what
happens in your daily practices. When you sit down, you are trying to practise ekagrata
on a particular impression. Suddenly a particular thought comes up and disturbs the
impression, then you bring the impression again to your mind and suppress the
distraction. Again like an explosion some other thought comes from below and throws
off the impression, and so on. This particular state is called samadhi parinama. This is
the first stage of transformation in the realm of consciousness.



Sutra 12: Ekagrata parinama

qT: I TS qeada Al Ao 1120

Tatah punah $antoditau tulyapratyayau chittasyaikagrataparinamah

Tatah: then; punah: again; santa: subsided; uditau: manifest; tulya: equal; pratyayau: content of
the mind; chittasya: of the mind; ekagrata: one-pointedness; parinamah: transformation.

Then again when the objects which subside and appear are similar, it is called
one-pointed transformation of mind.

In ekagrata parinama the same impression rises and subsides time and again. The
impression, for example, Aum, rises and subsides alternately. The quality of the
subsiding impression and the rising impression must be the same, but the interval
between is very short. When we see a film on the screen we cannot know the different
pictures separately, for us there is continuity. It is the same in the case of ekagrata
parinama. The rising and subsiding of the impressions is so quick that it escapes our
attention and we may feel a continuous flow of pratyaya. The difference between the two
states 1s difficult to perceive, yet it is not a single state.

The mind is steady in the state of concentration and in that case we do know the
difference between the two states. Usually our mind keeps on moving from object to
object and that is why it is said in the scriptures that the mind keeps on moving. In
samadhi the mind is completely suppressed but in other stages, even if it is one-pointed,
it keeps on moving. There is the movement of pratyaya; one pratyaya subsides and the
same again arises. This process goes on for some time. This is known as ekagrata
parinama of the mind.



Sutra 13: Application of these parinamas

T AT AT SAREAT: 113

Etena bhiuitendriyeSu dharmalakSanavasthaparinamah vyakhyatah

Etena: by this; bhita: elements; indriyeSu: in the sense organs; dharma: quality, property;
lakSana: characteristic; avastha: condition; parinamah: transformations; vyakhyatah: are
explained

By this the three parinamas, namely, nature, character and condition in the
elements and sense organs are explained.

We should understand the transformation or change in the elements and sense organs
in the fashion of the transformations explained in the previous sutras. As the mind
undergoes the threefold changes or transformations due to samyama in the form of
samadhi, ekagrata and nirodha, similarly the elements and sense organs undergo three
types of changes called dharma, lakshana and avastha. With the growth of the body
certain changes take place. You become old and there are changes in the body and in
the organs. These are the three types. This sutra means that when the mind undergoes
a change or transformation, a similar change takes place in the sense perception and
sense organs.

By analyzing the concepts deeply, the mind undergoes changes and corresponding
to the transformations of the chitta, there are transformations in the body and in the
objects of perception. These changes are as follows:

1. Dharma parinama — the chitta is transformed so far as its property (dharma) is
concerned.

2. Lakshana parinama — the chitta is transformed so far as its character is concerned.

3. Avastha parinama — the chitta is transformed so far as its condition, that is, avastha, is
concerned.

The first transformation is in samadhi. When you are trying to eliminate the
distractions of the mind during the practice of samyama, the chitta undergoes a little
change so far as its nature is concerned. In ekagrata, the chitta will have another change
in its structure or property, character and condition. Then again, when the chitta
undergoes nirodha parinama, it will have a third transformation in the property,
character and condition. Thus, in all the three stages it undergoes dharma, lakshana
and avastha parinama. The transformation in the senses and elements takes place
exactly in the same manner.

There are five elements, such as earth, water, fire, air and ether, and ten sense
organs, five of which are cognitive and five which are called motor organs. The
cognitive organs have a connection with the corresponding bhuta; for example, the ears



grasp sound, which is a quality of ether; the skin grasps touch, which is a quality of air
and so on, but the senses do not work independently. The mind or chitta must be
connected with them, otherwise the senses will not convey their impulses.

When the chitta undergoes the three kinds of changes, the sense organs and the five
elements are also influenced by these changes. The elements and indriyas gradually
undergo the changes called dharma, lakshana and avastha in the course of the practice
of samadhi, ekagrata and nirodha. Perception is the dharma of the five senses and this
dharma is modified with the transformation of the chitta.

The purpose of this sutra is to prove that in the course of time, by samyama, the yogi
is able to perform many kinds of miracles. It is a kind of proof so that you may
understand how, by concentration, the dharma, lakshana and avastha of the senses and
the elements can be transformed. This will be made clear in the discussion of psychic
powers.



Sutra 14: Dharmi - the common substratum

ST EATATE T AL & 1141
Santoditavyapadesyadharmanupati dharmi

Santa: peaceful, latent; udita: manifest; avyapadesya: unmanifestable; dharma: the properties;
anupati: common; dharmi: substratum of properties

The dharmi (substratum) is common in all latent, active or unmanifestable
properties.

While the transformations take place in the properties, characters and condition of the
chitta, bhutas and indriyas, there must be something which remains unchanged, which
is the common substratum of all these changes. In yoga philosophy, it is a common fact
that under all conditions of change there is an underlying factor beyond any change.

The body changes with age, but the T" or the self remains unchanged, not only
during this birth but throughout the whole series of births. My changing states from
childhood to old age are all ascribed to me only because in me there is a principle which
is unaltered, unchanged. This is called the dharmi. It is not the body or mind or the
consciousness or the impressions.

Buddhists do not believe in anything permanent. They say that everything is
undergoing a constant change throughout life, like the flame of a candle which burns
continuously but changes every moment. Similarly, everything in the world changes
every moment. Buddhists do not believe in the idea of dharmi, but yoga philosophy
needs the idea of dharmi to show the possibility of miracles. So, it is said in this sutra
that the dharmi is the substratum of all changes, past, present and future.



Sutra 15: Cause of difference

S IR & 1150

Kramanyatvam parinamanyatve hetuh

Krama: order; anyatvam: difference; parinamah: transformation; anyatve: for difference; hetuh:
cause

The difference in the process of succession is the cause in transformation.

There is a difference in the succession of events of various things. For example, a lump
of mud can be developed into a pot; it will be destroyed and become a lump of mud
again. In the same manner, a particular chitta undergoes transformations in a particular
manner according to the underlying laws of its nature. This difference in the order of
events gives rise to different transformations of the chitta, senses and elements.

Now the whole structure of chitta should undergo a change, a process called
involution. Since the whole process of samadhi, ekagrata and nirodha is involved in the
structure of chitta, this sutra says that any change which goes on in the structure of the
mind is there because it must be there.

Even if you do not practise any sadhana and just leave yourself as you are, even then
in the course of time your chitta will undergo this particular state of transformation, but
it may take several births.



Sutra 16: Knowledge of past and future

IO A IR 11161

Parinamatrayasamyamadatitanagatajfianam

Parinama: transformation; fraya: three; saMyamat: by samyama; atita: past; andagatah: future;
jianam: knowledge

By performing samyama on the three transformations, knowledge of past and
future (arises).

Samadhi, ekagrata and nirodha are the three transformations. To perform samyama on
these three means to perform samyama first on samadhi, then on ekagrata and then on
nirodha. It means you perform samyama in the form of awareness of the distractions
and eliminate them. Then you practise samyama on the awareness of one-pointedness;
similarly, samyama on nirodha means to become aware of it. These three samyamas
eliminate the distractions of the mind. Side by side there is awareness of the state also,
so, side by side with the removal of distractions, you must become totally aware of that
removal. This is called samyama on the three transformations. Then the chitta becomes
so fine that it transcends the barriers of time and knows the happenings of the past and
the future.



Sutra 17: Knowledge of all speech

ST FAAT AL AT EATHI A T AAT
HETEaE 11711
Sabdarthapratyayanamitaretaradhyasat sankarastatpravibhagasamyamat
sarvabhiitarutajfianam

Sabda: word; artha: object; pratyayanam: mental content; itaretaradhyasat: because of mental
superimposition; saNkara: confusion; tat: that; pravibhdga: separate; saMyamat: by samyama;
sarvabhiita: all living beings; ruta: speech; jianam: knowledge

The word, object and mental content are in a confused state because of mutual
superimposition. By performing samyama on them separately, knowledge of
the speech of all beings (arises).

Usually our knowledge of objects is confused because of a confusion of shabda, artha
and pratyaya. If we do samyama on them separately, we can know the speech of all
animals. Thus sound should be separated from the object, the object from the idea, such
as the word cow, the object cow and the pratyaya cow. Samyama should be done on
these three factors separately, thereby the superimposition or confusion between the
word, the object and the pratyaya or mental experience is removed.

Different people have different mental experiences from the object cow. For
example, a Hindu will say it should be protected, while a Muslim will say that it should
be slaughtered. This is the difference in pratyaya. Similarly, there is the difference
between the words. For example, in different languages there are different words for
the same object cow. When you make a difference between the form cow, the name cow
and the idea of cow and do samyama separately on the three, this sutra says you will
know the speech or language of the cow or any other animal or creature. These are the
secrets of yoga which people do not practise because they are very difficult.

Every object in the world has three components or vibhaga, namely, sound or word,
the form and the idea. You should be able to do samyama on the sound waves
separately, on the form separately and also on the idea separately. This is very difficult.



Sutra 18: Knowledge of previous births

AT JEsias 1181

SamskarasaksSatkaranat ptirvajati jianam

Samskara: impression; sakSatkaranat: by direct perception; piirva: previous; jati: birth; jaanam:
knowledge

By direct perception of the impressions, knowledge of previous births (arises).

Samskaras are to two types: memory and vasana. Memory is subconscious and vasana is
unconscious. When in memory, the samskaras are arranged in a definite order; when in
the unconscious, they are not so arranged. The samskaras which are giving rise to the
fruits or effects are stored in the form of prarabdha, like sound in a gramophone
record. By practising samyama on the impressions that can be seen during the deeper
stages of consciousness, the subconscious as well as the unconscious can be probed. By
practising samyama on these samskaras, the yogi can have access to past births.



Sutra 19: Knowledge of others’ minds

qeZ WA 1191
Pratyayasya parachittajfianam

Pratyayasya: of the content of the mind; para: another; chitta: mind; jiianam: knowledge

By performing samyama on the pratyayas, knowledge of another’s mind
(arises).

The clairvoyant contact between two individuals can take place only when the objective
perception of the personality is clearly acquired in all the three stages.



Sutra 20: But not of the mental image

A ¥ 1 A TEnaedigaET] 1201

Na cha tat salambanam tasyaviSayibhatatvat

Na: not; cha: and; tat: that; salambanam: with support; tasya: its; aviSayibhiitatvat: because of
not being the subject of samyama

But the knowledge of that (other mental factors) is not gained with support of
the mental image because that is not the object of samyama.

The knowledge of others’ minds gained through samyama does not include the mental
image of that mind because it is of a general nature. The different contents of that mind
are not the object of samyama. If you are aware of a particular image or pratyaya
prevailing in others’ minds, then you can have the knowledge of that mind but the
thought can be read only generally. You cannot know any particular thought in that
mind — only the nature of the thoughts can be known, so the pratyaya is of a general
nature. For example, you can know greed, raga, dwesha and so on.

There are two stages. In the first stage there is general thought reading, and in the
second stage there can be particular thought reading. When we look at a particular
person, through samyama over his mind we know in a general way which vrittis, such as
hate, anger, love, passion, fear, anxiety, etc., are arising in his mind. It is done through
understanding the pratyaya and not through reading the face. The pratyaya can be
understood through dhyana or through dreams or through observation or behaviour.
These are other methods of understanding other people’s minds.

So, for understanding another person’s mind, you have to give him some negative
suggestions and understand his response. Then, after you have been able to do
samyama on his response, you can know the general nature of his mind. In the second
stage, you have to start with particular thoughts working in his mind. You will have to
give him a few symbols and ask him to work with them. That creates a sort of
connection between your mind and his mind, and whatever takes place in his mind,
every particular thought or reaction, can be directly seen through samyama.

It is said in this sutra that particular thoughts in the mind of another person cannot
be read or seen. That is the first stage we have described above; it is very difficult and
requires a very special capacity of the mind.



Sutra 21: Invisibility

A THAATT TR R Fed Fne AR s-aa e 11211

Kayartipasamyamat tadgrahyasaktistambhe chakSuh
prakasasamprayoge'ntardhanam

Kaya: body; ripa: form; samyamat: by doing samyama; tat: that; grahya: receptive; sakti:
power; stambhe: on suspension; chakSuh: the eye; prakasa: light, samprayoga: absence of
contact; antardhanam: being invisible

By performing samyama on the form of the body and suspending receptivity
of the form, there being no contact between the eye and the light (the yogi can
become) invisible.

When the yogi performs samyama on his own body, then suddenly the power of
receiving the form stops and there in no contact between the eyes of observers and the
body of the yogi. He thus becomes invisible. This is a well-known siddhi or psychic
power. It is a frightening practice. When a form dissolves before one’s eyes, it is as
frightening as the coming of death. An object becomes visible when the light rays
reflected from its surface enter the eye of an observer. If the light is stopped by the
power of samyama, then one can become invisible.

In yoga there are five tanmatras or subtle forms of the elements. The roopa
tanmatra becomes the object of the yogi’s samyama. First the yogi practises samyama on
his body with a mirror, then there is suspension of the power of receiving roopa, or
form. For some time there is no contact between the observer and the body of the yogi.
Thus, the physical body first becomes invisible to the yogi himself and afterwards
through practice it becomes invisible to others. This is because there is no connection
between the object and the observer. Thus this involves meditation on the physical form
as seen in a mirror. This is different to what you do in kriya yoga.



Sutra 22: Disappearance of the tanmatras

A SERRRAEE 3% 122

Etena sabdadyantardhanam uktam

Etena: by this; sabdadi: sound and others; antardhanam: disappearance; uktam: said

By what has been said the disappearance of sound and other tanmatras can be
understood.

By practising samyama on your own form, you can make yourself invisible. Now in this
sutra it is said that in the same manner, by performing samyama on sound, touch, taste,
etc., those faculties can be made to disappear. In a similar way, the yogi can stop other
sensations also and control the phenomena concerning them.



Sutra 23: Knowledge of time of death

A fTETFE = 9 TR s = 4T 1123
Sopakramam nirupakramam cha karma
tatsamyamadaparantajiianamariStebhyo va

Sopakramam: the karma with activity; niripakramam: the karma that is dormant; cha: and;
karma: action; tat. that; samyamat. by performing samyama; aparanta: death; jranam:
knowledge; ariStebhyah: by omens; va: or

Karma is of two kinds, active and dormant. By performing samyama on them
knowledge of death is gained, also by omens.

Karma is of two kinds. Sopakrama means that karma which has started giving its fruits.
Niroopakrama karma is that which is dormant at present and would be exhausted after
some time. The first kind of karma is also called prarabdha, and the second kind sanchita,
that which remains in store. Now, as a matter of fact, the karmas can be divided into
three, but in this sutra they are divided into two. Patanjali does not include kriyamana
karma because it has to go into the store of niroopakrama karma.

By performing samyama on these two types of karma, the time of death can be
known beforehand. Birth and death are the effects of karma and if we can do samyama
on karma, we can know when there will be death. There have been many such cases in
history. There is also another way of knowing the time of death, which is called arishta.
By knowing the arishta, people can know death six months in advance. It is a very
common thing: even ordinary people can know this. There are certain symptoms, such
as not being able to look at the nose, not seeing the left ear when you look at the
shadow, not seeing the shadow at all, and so on. These are called arishtas. They are

studied in swara yoga and in chhaya upasana. Thus there are two ways of knowing death
beforehand.



Sutra 24: Powers of friendliness, etc.

2 r r
TN Al 11241

MaitryadiSu balani
Maitri: friendliness; adiSu: etc.; balani: powers

By performing samyama on friendliness, etc., there come those particular
powers.

Friendliness, compassion, happiness and indifference are the four tendencies that a
yogi has to cultivate. These were described in the first chapter. It is said that when
samyama is performed on these four tendencies, certain powers are developed. Thus
different kinds of power are developed by practising samyama on each one of the four
tendencies, namely, maitri, karuna, mudita and upeksha.



Sutra 25: Attainment of strength

A BfeEaAri 1251

Balesu hastibaladini

BaleSu: by samyama on the powers; hasti: elephant; bala: strength; dadini: etc.

By samyama on the strength of an elephant, etc., the corresponding strength
(is developed).

One can make anything — a person, an animal or an event — the object of his samyama.
When strong animals like the elephant, lion or tiger are made the objects for practising
samyama, the strength of that animal can be acquired. The strength of these animals is
to be meditated upon while doing samyama, then the same strength can be developed
in the student of yoga. If he does samyama on the mental alertness of a tiger, he can
develop that mental alertness in himself. Similarly, if samyama is practised on the agility
of a tiger, that agility can be developed by the yogi in himself.



Sutra 26: Hidden knowledge

YA AT GeHea i aaEe T4 1126

Pravrttyalokanyasat sikSmavyavahitaviprakrstajfianam

Pravrtti: superphysical faculty; aloka: light; nyasat: by projecting; siukSma: fine; vyavahita:
hidden; vipraktsta: distant; jrianam: knowledge

The knowledge of subtle, obscure or distant (objects) is gained by dilating the
light of the superphysical faculty.

It is said in sutra 36 of the first chapter that a faculty called vishoka can be developed in
the mind. The mind can also develop a superphysical faculty, which is called jyotishmati
pravritti, the illuminating faculty. In this sutra, the word pravritti is used to indicate that
faculty. By developing this illuminating faculty in the mind, which is capable of
penetrating anywhere, the yogi can see hidden, obscure or distant objects.

When the illuminating faculty is directed towards a person or an object which is
missing, it can immediately be known where that person or thing is. Thus, treasures
which are buried underground, or objects which are very distant can be directly
observed. Even subtle things like atoms or individual cells in the body can be observed.
There are two methods of practising this.

One is the vedic method, the other is the yogic method. The vedic or tantric method
need not be discussed here because it is an absolutely ritualistic method. In yogic
practices, the crystal plays a very important part. In South India there is a particular
science called anjnanam, meaning not known. It consists of different methods of
projecting the illuminating superphysical faculty through a crystal. The same thing can
be done by reflection of light from any shining surface, but it is necessary for the person
to have developed the superphysical faculty called jyotishmati pravritti.



Sutra 27: Knowledge of the solar system

AR 4 FAAA 12711

Bhuvanajfianam siiryesamyamat

Bhuvana: solar system; jianam: knowledge; siarye: on the sun; samMyamat: by performing
samyama

Knowledge of the solar system is gained by performing samyama on the sun.

Knowledge of the solar system has three parts as follows:

1. The structure of the solar system, which is a unit in the cosmos.
2. The arrangement of stars in the groups called galaxies.

3. The law which governs the movements of planets and stars.

This knowledge can be gained by practising samyama on the sun. The word sun may
mean various things, such as the surya nadi, sushumna, the physical sun and so on. In
ancient times the modern techniques of astronomy were not available, yet the rishis
were able to calculate various astronomical facts very correctly.

They could arrive at their astonishing discoveries only in one of two ways. They
could either develop their mind through samyama, or else they had developed some
apparatus like a telescope, otherwise they could not have calculated correctly. We do not
know of any apparatus they used, so we must believe that they knew the universe
through practising samyama on the sun.

When you try to perform samyama on the physical sun, or on the mental image of
the sun, then gradually, in the deepest state of ekagrata, you are able to locate the
microcosmic sun within you. When you are able to do this, then certainly you will know
everything about the structure and arrangement of the universe, as well as the laws
underlying these structures.
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Sutra 28: Knowledge of the stars
=%, RS 128
Chandre taravyuhajfianam
Chandre: moon; tara: stars; vyitha: arrangements; jianam: knowledge

By performing samyama on the moon, knowledge about the position of the
stars is gained.



Sutra 29: Knowledge of their movements

d TR 112911
Dhruve tadgatijianam

Dhruve: by performing samyama on the pole star; tat: that; gati: movement; jianam: knowledge

By performing samyama on the pole star, knowledge of the movement of the
stars can be obtained.

It was said in sutra 28 that by performing samyama on the moon, the arrangement of
the stars can be known. Now if you want to know about their absolute and relative
movement, you have to do samyama on the pole star. Our ancient rishis knew a lot of
things very accurately about the stars and the heavenly bodies. This must have been due
to samyama on the sun, moon and the pole star.



Sutra 30: Knowledge of the body

Al FE=gET 1301
Nabhichakre kayavyiihajianam
Nabhi: navel; chakre: centre; kaya: body; vyitha: arrangement; jiianam: knowledge

By performing samyama on the navel centre, knowledge of the arrangement in
the body is gained.

It should be noted that nabhi chakra here does not mean manipura chakra but the centre
of the navel from where different nadis emerge and go to different parts of the body.



Sutra 31: Cessation of hunger and thirst

FUSEY AATIAAG: 11310

Kanthakiipe kSutpipasa nivrttih

Kanthakiipe: by performing samyama on the throat pit; ASut: hunger; pipasa: thirst; nivretih:
retirement

By performing samyama on the throat pit, hunger and thirst retire.

The gullet or the throat pit is the centre of the gland that secretes the fluid which causes
dryness in the throat, resulting in thirst, and burning in the stomach which causes
hunger. By performing samyama on that particular centre of the gland, the secretion
can be checked and thereby the student obtains mastery over thirst and hunger.



Sutra 32: Power of steadiness

T AT 13211
Kirmanadyam sthairyam

Kiirmanadyam: by performing samyama on the kurma nadi; sthairyam: steadiness

Steadiness is achieved by samyama on the kurma nadi.

Steadiness here means both in an ordinary capacity and a miraculous capacity. The
student may become so immovable that you cannot move him even with the application
of great force. Steadiness may also mean steadiness of the body during the state of
meditation. It may also mean perfect mental stability. All these can be developed by
samyama on the kurma nadi.

The kurma nadi is supposed to be situated just below the throat pit. It has a shape
resembling a tortoise, hence it is called kurma nadi. The easiest method to practise
samyama on kurma nadi is to meditate on the point where the chin touches the chest in
jalandhara bandha, or else in the pose of sarvangasana. In these two positions the chin
touches the chest near the kurma nadi, hence it becomes easy to locate this nadi for
practising samyama.



Sutra 33: Spiritual vision

qErwIfar fasastm 1331

MirdhajyotisSi siddhadarsanam

Miirdha: crown of the head; jyotiSi: on the light; siddha: adept; darsanam: spiritual vision

By performing samyama on the light of the crown of the head (sahasrara), a
spiritual vision of the masters of yoga is gained.

Murdha here means sahasrara. The light is connected rather with ajna chakra, situated
at the centre of the eyebrows. Samyama on ajna chakra can bring about the result much
more quickly. When this light flashes before the mind, it gives rise to spiritual visions in
which the student has direct perception of various masters of yoga. The masters are able
to live even without a body because they have full control over their voluntary and
involuntary mental psychic functions, so they can disconnect themselves from the body.
They can live without a physical body, hence they are called siddhas. We cannot see
them ordinarily because they have no physical body like us but when samyama is
practised on ajna chakra or sahasrara chakra, the yogi can meet and communicate with
them, so that he can obtain guidance and inspiration from them.



Sutra 34: Intuitive knowledge

gfqarE a1 999q 1541

Pratibhad va sarvam
Pratibhat: from pratibha; va: or; sarvam: everything

Or everything by virtue of pratibha (intuition).

All the psychic powers mentioned so far can be attained by one distinct faculty called
pratibha. Thus the psychic powers can be either individually or collectively acquired
through pratibha.

This idea of pratibha will be made clearer in sutra 45 of this chapter. It means a kind
of superior intuition. It is a process of knowledge devoid of reasoning. As the higher
consciousness unfolds, a kind of light is thrown on everything which the mind confronts.
This is called knowledge through pratibha. This particular superior quality is the first
stage of viveka jnana, that is, knowledge gained through the separation of matter and
energy. Just as the sunlight makes everything manifest from darkness, similarly, this
superior faculty becomes capable of understanding anything and everything.



Sutra 35: Awareness of chitta

74 FmtEd 1351
Hrdaye chittasamvit

Hrdaye: by performing samyama on the heart; chittasamvit: awareness of the consciousness

By samyama on the heart, awareness of chitta dawns.

Heart here means the lotus called anahata chakra. By meditation or samyama on
anahata chakra, the student gains knowledge about the nature of his mind. When
matter and mind are associated, that consciousness is known as chittasamuit.



Sutra 36: Knowledge of purusha

AT AT HUIAT: HeEAT TS 9FT: TR
FAHFAT TEOS 1136

Sattva puruSayoratyantasankirnayoh pratyayaviseso bhogah pararthatvat
svarthasamyamat puruSajfianam

Sattva: chitta; puruSayoh: of the purusha; atyanta: extremely; asankirnayoh: distinct; pratyaya:
awareness; aviseSah: mnot distinct; bhogah: experience; pararthatvat. from objective
consciousness; sva: one’s own; artha: subjective awareness;, saMyamdt. by samyama;
puruSajiianam: knowledge of purusha

Chitta and purusha are extremely distinct. On account of non-difference of
the awareness of both there is objective or subjective experience. By samyama
on subjective awareness apart from objective awareness, the knowledge of
purusha is obtained.

It is a basic principle of Samkhya and yoga that chitta and purusha are extremely
different and separate by nature, but they appear to be one due to avidya. When we
realize or feel that purusha and chitta are one, there is what is called bhoga or
experience. This is a product of avidya. Due to it, the knowledge that purusha and
chitta are totally different is forgotten or veiled. By performing samyama on self-
awareness as distinct from subjective awareness, the knowledge of purusha is gained.

We must understand what objective awareness is and what subjective awareness is.
Objective awareness is based on the mistaken unity of purusha and chitta, but when
there is the realization of their distinctness, then subjective awareness replaces objective
awareness. During samyama we meditate on this difference. Purusha is constant, while
chitta is fluctuating. By practising samyama, the nature of the purusha is understood.

To realize purusha, you must go beyond the realm of prakriti. That is subjective
awareness or self-awareness. Self-awareness arises after you transcend prakriti. Then the
distinctness of purusha and prakriti is realized completely. Then there is no bhoga, that
is, objective awareness, because avidya is finished.



Sutra 37: Intuitive perception

T ARSI TS S 11371
Tatah pratibhasravanavedanadar$asvadavarta jayante

Tatah: therefrom; pratibha: the faculty of superior consciousness; sravana: the faculty of
hearing; vedana; touch consciousness; darsa: visualization; asvada: faculty of taste; varta: the
olfactory faculty: jayante: are produced

Therefrom are produced transcendental audition, sensation, perception, taste
and olfactory knowledge.

The transcendental faculties concerning the sense organs are called the pratibha
faculties, such as pratibhashravan, pratibhadarshan and so on. The word pratibha is
common to all the five faculties. By practising samyama on the purusha or subjective
awareness as described in the previous sutra, the transcendental faculties pertaining to
the sense organs of hearing, touch, seeing, taste and smell arise. Sometimes we come
across people who have these faculties, but they should not be confused with telepathy,
clairvoyance, etc. These faculties are the product of samyama on the subjective
awareness. They are the faculties of Ishwara, such as omniscience, omnipotence and so
on. They are obtained through samyama on purusha.



Sutra 38: Psychic powers are obstacles

T AMETETE A (957 1381

Te samadhavupasarga vyutthane siddhayah

Te: they; samadhau: in samadhi; upasarga: obstacles; vyutthane: in the state of consciousness of
the world; siddhayah: psychic powers

These psychic powers (mentioned in the previous sutra) are obstacles in
samadhi, but in the state of consciousness of the world they are psychic
powers.

In the extroverted position they are psychic powers, but so far as samadhi is concerned,
they act as hindrances. The mind of a yogi does not remain permanently in samadhi. It
fluctuates and there is consciousness of the world. In that state these powers can be
manifested, but when he is in samadhi, these powers create disturbance if they are
allowed to become manifest. The yogi can use them when he comes out of meditation.

The first state of siddhi is there when the student is in samadhi. Even if he may not
want to practise or achieve siddhis, they will come to him automatically due to the
development of the higher consciousness in deep meditation. When they manifest
themselves, they create disturbance in samadhi by generating a kind of psychic
vibration. This disturbs the peaceful state of samadhi, but their effects can be seen or
observed or tried when the student comes out of samadhi.



Sutra 39: Entering another’s body

TR e TR 3T (o WERRE: 11391
Bandhakaranasaithilyatpracharasamvedanachcha chittasya
para$ariravesah

Bandha: bondage; karana: cause; Saithilyat: by loosening; prachdara: passage; saMvedanat: by
knowledge; cha: and; chittasya: of the subtle body; para: of others; sarira: body; avesah: entry

By loosening of the cause of bondage and by knowledge of the passage, the
subtle body enters another person’s body.

This particular psychic power is of a very high order. The aspirant steps out of his body
and enters the body of another person. For this, the aspirant can also utilize the help of
his disciple. We hear this in the case of many liberated persons and advanced students
of yoga, such as Adi Shankaracharya. For this, two conditions must be fulfilled: one,
loosening of the cause of bondage; two, knowledge of the path or passage of entry.

The causes of bondage are love for the physical body, fear of death, and the kleshas.
This cause of bondage must be loosened, which is done through meditation and
samyama. The sukshma sharira or subtle body is to be separated from the gross body just
as two pieces of cloth glued or stitched together are removed from each other by
breaking or loosening the stitches or glue. Similarly, the subtle body is removed and
separated from the physical body by loosening the kleshas, fear, etc. While the subtle
body is out and away from the physical body, the physical body must be properly taken
care of, otherwise it will be impossible to come back, so the causes of bondage must be
relaxed and the body should be preserved in good condition.

There should be knowledge of the passage, that is, the nadi along which the chitta
has to enter into the body of another person. Only then the entry into another body
becomes possible.



Sutra 40: Levitation

EEEERIEEGEEELEE EEi A Tk MIE]
UdanajayajjalapankakantakadiSvasanga utkrantischa

Udana: one of the five pranas; jayat: by mastery; jala: water; pahka: mud; kantakadisu: with
thorns, etc.; asanga: no contact; utkrantih: levitation; cha: and

By mastery of udana there is non-contact with water, mud, thorns, etc., and
the body levitates.

The centre of udana is in the throat, but moves upwards in the region of the head. At
the time of death this prana, udana, makes the subtle body free from the physical body.
The method of mastery over udana is not given in the scriptures. It is not known
whether it is a kind of pranayama or samyama, or a nadi, etc., but it is true this
particular nadi has its specialized function and if that is mastered, then you can work
against the gravitational pull of the earth.

Levitation is a well-known phenomenon. It is done through the practice of
pranayama; therefore, it may be said that mastery over udana can be had by practising
pranayama.



Sutra 41: Aura

ATl 114110

Samanajayajjvalanam
Samana: the samana vayu; jayat: by mastery; jvalanam: blaze

By mastery of the samana vayu the body blazes.

The samana vayu produces the digestive fluid and is related to the fire which digests
food in the stomach. Its range of operation is from the heart to the navel. When the
samana vayu is mastered by developing the fire principle, the body develops an aura
around itself. This is also possible through pranayama, by brahmacharya and by other
purificatory practices.



Sutra 42: Divine hearing

AR TE-AHEEed g 14211

Srotrakasayoh sambandhasamyamaddivyam srotram

Srotra: ear; akasayoh: space; sambandha: relation; samyamat: by samyama; divyam: divine;
srotram: organ of hearing

By samyama on the relation of the ear and space (there is) divine hearing.

Akasha is the medium through which sound travels; the ear is the organ which grasps
the sound. Samyama on the relationship of this gives rise to superphysical sounds which
are no different from the sounds of the physical plane. Continuity of the sounds is
always there but the plane may be physical or superphysical. For example, in nada yoga
there are four stages of sound, namely, physical, audible, mental and transcendental, or
vaikhari, madhyama, pashyanti and para. These are the four planes of sound.

Our ears have the capacity to hear sounds within a particular range, but akasha, as
the medium, has the capacity to conduct all sounds. Sound waves take some time to
move from place to place, but once generated they exist somewhere in gross or subtle
form; they are never finished. Similarly, there is the concept in yoga that the sound of
the superphysical plane is not cut off from the sound of the physical plane; it is
continuous. By performing samyama on the ear and its relation with akasha, one can
have the superphysical properties of hearing sounds, called superphysical sounds.
Divine hearing is becoming sensitive to those subtle sounds which are beyond the range
of normal mental capacity.

When a gross sound stops you can hear a still finer sound. When that also stops you
can hear a still finer sound. Ultimately the mind becomes so sensitive that it can hear
the finest sounds. When that also stops, you may hear your heart beat. After that you
can catch the vibration of very subtle sounds, and by practising samyama on akasha and
its relationship with the ears, you can start hearing divine sounds.



Sutra 43: Moving through space
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Kayakasayoh sambandhasamyamallaghutiilasamapatteschakasagamanam

Kaya: body; akasayoh: of space; sambandha: relation; samyamat: by samyama; laghu: light;
tila: cotton, wool; samapatteh: by fusion of mind; cha: and; akdsa: space; gamanam: going
through

By samyama on the relation of body and akasha and by fusing the mind with
the lightness of cotton, there is going through space.

Toola means the finest fibres of cotton which are extremely light and so float in the air.
Similarly, a yogi can float in the air if he does samyama on the relation of his body with
akasha, and also concentrates on the lightness of cotton fibres. Here going through
space does not mean shifting or moving the physical body through space. When the
samyama described in this sutra is practised, there comes a stage when the subtle body
is made to move through space. It does not involve movement of the physical body but
rather that of the psychic body. The physical body will remain in a particular place, but
the subtle body is separated from it and moves through space. It seems that just by
performing samyama on akasha, on the body and on light cotton, one cannot move into
akasha, but the technique depends more upon the knowledge of the particles that
constitute the physical and mental bodies.

Just as a carpenter can reassemble a piece of furniture if he notes the structure of the
constituents, similarly, the yogi can disintegrate or dismantle his body if he knows the
constitution of the physical and psychic bodies. This siddhi requires a clear-cut
understanding of the components of the body and mind, then it is possible that a yogi
may resolve his body. Lightness of the physical body can be felt by concentrating on
cotton fibres, but that lightness is subjective lightness. It is only a feeling.

The spiritual aspirant should slowly, mentally resolve the physical body in space and
gradually the concept of the physical body dissolves, but that is only a subjective feeling.



Sutra 44: Univeral state of mind

=
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Bahirakalpita vrttirmahavideha tatah prakasavaranaksayah

Bahih: external; akalpita: unimaginable; vritih; state of mind; mahavideha: existence without
body; fatah: therefrom; prakasa: light; avarana: covering; kSayah: distraction

In the state of mahavideha the vrittis are inconceivable and outside the scope
of the body, whereby the covering of light is destroyed.

The word mahavideha means the great or universal state of mind which functions

without the physical body. The content of our mind is made up of two things:

1. Those that we learn and experience in everyday life, the impressions of many lives
and so on. This content of the mind is dependent on the store of past impressions.

2. In addition there is a state called the universal mind. This should be already
understood. The individual mind is made up of impressions of various kinds. It
depends on contact with the external world via the sense organs but has its basis in
the universal mind. The universal mind is original; it is the common foundation of
the personality of all human beings.

If all the impressions of experiences could be taken out of the mind, what would
remain would be the universal mind, which is infinite and limitless. The state of
mahavideha is to be aware of that universal mind. When this is contacted by samyama,
one exists without a body.

This mahavideha state is a vritti. It is a state of mind. When this state is established
the covering of light is destroyed. When you go on negating the impressions gained
through your contact with the senses and the external world, then you arrive at a state
of mind in which the universal mind functions independently of the body, mind and
senses. Also, in that state the spiritual light shines clearly because of the removal of its
covering, but this is different from the covering of light which is removed by practising
pranayama.



Sutra 45: Mastery of the bhutas

TR TR aEagTE gaad: 1451

SthilasvartipastkSmanvayarthavattvasamyamad bhiitajayah

Sthiila: gross; svaripa: real form; sikSma: subtle; anvaya: interpenetrating; arthavattva: serving
the purpose; saMyamat: by samyama; bhiitajayah: mastery over elements

By samyama on the gross, basic, subtle and interpenetrating states and the
purpose of the bhutas, mastery over them is obtained.

There are five states of the five elements, namely, their gross form, their real form, their
subtle form, their universal form and their purpose. Samyama on these states of the
elements gives mastery over them. Taftwa here does not mean a quality; it means
thatness. It means the principal components. It refers to the states of existence and
functions and nature of an object.

In Samkhya and yoga there are innumerable tattwas. Although they are different
from each other, they are derived from one supreme principle. The five tattwas mean
the elements called earth, water, fire, air and ether. These are made the object of
samyama. Thus samyama is to be performed not only on the gross form but on the
subtle, basic and universal forms as well. The basic nature of earth is smell, that of water
is liquidity, of fire it is heat, of air it is motion, and of akasha, ether, it is sound.
Samyama is practised on these basic qualities. Their subtle states mean their tanmatras,
which are called smell, fluid, form, touch and sound. Samyama is practised on them
also. Similarly, samyama is practised on their universal form, which is common for all.
The purpose or function of the bhutas is next meditated upon. Their function means
the twenty-five tattwas of Samkhya, namely: purusha, prakriti, three internal organs,
five cognitive organs, five motor organs, five tanmatras, and the five elements. These
twenty-five tattwas of Samkhya are the functions of the bhutas.



Sutra 46: Attainment of anima, etc.

AATSTOTAITEAIZATE: FEHEASHHTETTT 11461

Tato'nimadipradurbhavah kayasampattaddharmanabhighatascha

Tatah: therefrom; animadi: anima, etc.; pradurbhavah: appearance; kayasampat: bodily well;
tat: that; dharma: function; anabhighatah: non-obstruction; cha: and

From that the appearance of anima (and other powers), perfection of the body
and non-obstruction from the functions of the body (follows).

By having mastery over the five elements as declared in the previous sutra, the yogi
develops the eight psychic powers: anima, laghima, mahima, garima, prapti, prakamya,
vashitwa, ishitva. His body becomes perfect and he overcomes all the obstructions due
to limitations of the body and the bhutas. Thus there are three factors: appearance of
anima and other powers, perfection of the body, and overcoming all the obstructions.
There are eight kinds of psychic powers which go together and are called the ashta
siddhis:
1. Anima — the yogi can make his body small like an atom.
2 Laghima — the body can be made light.
3. Mahima — the body can be made large.
4. Garima — the body can be made heavy.
5. Prapti — capacity to reach anywhere.
6. Prakamya — unobstructed fulfilment of desire.
7. Vashitwa — control over all objects, organic or inorganic.
8. Ishitva — the capacity to create and destroy at will.
These eight siddhis appear as a result of complete mastery over the five mahabhutas.
In addition to these powers there is also the achievement of perfection of the body. The
third achievement is that the yogi is not influenced by the obstructions of prakriti or the
elements.






Sutra 47: Perfection of the body

AU IAATHA AN HEFT 11471

Riipalavanyabalavajrasamhananatvani kayasampat

Ripa: form, beauty; lavaNya: grace; bala: strength, energy; vajrasaMhananatvani: hardness;
kaya: physical; sampat: wealth

The perfection of the physical body includes beauty, grace, energy and
hardness.

It should be remembered that grace is different from ugliness or beauty of complexion.



Sutra 48: Mastery of sense organs

TS TRRaraaE aaa Ann e 11481
Grahanasvartpasmitanvayarthavattvasamyamadindriyajayah

Grahana: power of cognition; svariipa: real nature; asmita: egoism; anvayarthavatva samyamat.
by samyama; indriyajayah: mastery over the sense organs

Mastery over the sense organs is gained by samyama on the power of
cognition, real nature, egoism, all-pervasiveness and purposefulness.

To have control and mastery over the sense organs it is necessary to perform samyama
on these five items:

1.
2.
3.

The power of cognition of the particular sense organ.

The essential quality of the sense organ.

Egoism or the individuality of the person which expresses itself through the sense
organs.

. All-pervasiveness, which means the co-relationship of the sense organs with each

other. This means the simultaneous functioning of many sense organs; for example,
when you see an animal, you can know through the eyes whether it is a dog or an
elephant; you can hear its noise, feel its touch and so on. The knowledge arising in
the mind is a combination of the impacts of all the organs. The knowledge is one, but
it depends equally and simultaneously on the various sense organs.

. Purpose. Every sense organ has a definite purpose in the scheme of human life.

There are two purposes: bhoga, or experience, and apavarga, or liberation.
Samyama is to be performed on all five stages of the indriyas, sense organs,

separately. For example, you meditate upon the essential nature of the eyes; that is
perception. The egoism of the eyes means the awareness that I see. Then the knowledge
gained through perception is dependent upon other organs as well. Thus samyama on
the sense organs is practised.



Prana Shakti



Sutra 49: Conquest of prakriti

AT Ao fhTdrE: FeaeT 11491
Tato manojavitvam vikaranabhavah pradhanajayascha

Tatah: therefrom; manojavitvam: speed of mind; vikaranabhavah: freedom from sense organs;
pradhanajayah: conquest of prakriti; cha: and

Therefrom follows speed like that of mind, freedom from any medium of
instrumentality and conquest of the limitations of prakriti.

By becoming master of your sense organs, the great qualities which develop are as
follows:

1. Attainment of speed of the mind.

2. Capacity to function without any instrument.

3. Complete control over prakriti.

The yogi sees without eyes and moves without legs; he does not require the
instrumentality of any cognitive or motor organ. He transcends the indriyas completely.
This is the meaning of vikaranabhavah.

Pradhana means prakriti, including its transformations. Through this a psychic
power called madhupratika is obtained; one enjoys siddhis as one enjoys honey.

The attainment of yogic powers is full of great responsibilities. It is like keeping a
cobra around your neck or a tiger in your room. The siddhis can become enjoyable, like
honey, only when you have complete control over the transformations of prakriti,
otherwise they create agitation and disturbance. It is like a person having a lot of money
and being in the company of many robbers. Just as he cannot maintain peace of mind
unless he has the robbers completely under his control, so it is with the yogi who has the

siddhis.



Sutra 50: Omnipotence and omniscience

FATEAAARAN T Fa A a=ge faagd 9 1501
SattvapuruSanyatakhyatimatrasya sarvabhavadhisthatrtvam
sarvajiiatrtvam cha

Sattva: chitta; puruSa: self, anyata: difference; khyati: awareness; matrasya: only; sarva: all,
bhava: states of existence; adhiSthatrtvam: supremacy; sarvajiiatrtvam: omniscience; cha: and

Just by knowledge of the awareness of the difference between chitta and
purusha comes supremacy over all states and forms of existence and
omniscience.

Ishwara has three qualities, namely, omnipotence, omniscience and omnipresence.
When samyama is done on the difference between chitta and purusha, and when the
difference between chitta and purusha is known completely, the aspirant realizes
purusha as wholly different from chitta. Then Ishwara comes to function in man.

The aspirant then comes to function as omnipotent and omniscient. That is why
many persons having these qualities come to be known as prophets or incarnations of
God. The purusha becomes free from the binding effects of chitta and is able to
manifest its essential nature in the form of omnipotence and omniscience.



Sutra 51: Vairagya and knowledge

TEITATE SEE Haed 11510
Tadvairagyadapi doSabijaksSaye kaivalyam

Tat: that; vairagyat: by vairagya; api: even; doSa: defect; bija: seed; kSaye: due to destruction;
kaivalyam: isolation

By vairagya, even regarding that (the powers), the seed of defect is destroyed
and kaivalya is attained.

When, by realization of the difference between chitta and purusha, vivekakhyati is
attained and also the two powers of omnipotence and omniscience are obtained, the
yogi is completely detached and he renounces the effects and influences so far achieved.
Thereby the seed of bondage (avidya) is destroyed. That is the state of kaivalya.

Kaivalya is translated as liberation or freedom, but it is really not that. God
realization is also different from that state. The word kaivalya is derived from the word
keval, which means absolutely one, without others. Kaivalya therefore means isolation,
aloneness. It is as state of non-duality.

Much has been said about kaivalya and much will be said about it. It is not a state of
realization of any positive knowledge of God or the supreme being. This notion of
kaivalya must be properly understood by a student of yoga. It is not a state which can be
explained. It can be had only by losing or giving up everything else. It is a state of
absoluteness, of only-ness, or of adwaita. It is at this point, kaivalya, that Vedanta comes
into yoga.



Sutra 52: Causes of downfall

T HRHATEA G A 15211

Sthanyupanimantrane sangasmayakaranampunaraniStaprasangat

Sthani: gods (devata); upanimantrane: on being respectfully invited; safga: attachment; smaya:
pride; akaranam: by not doing; punah: once again; aniSta: undesirable; prasahgat: by revival

On being invited by the devatas there should be no attachment and pride,
because of the possibility of revival of the undesirable.

After the manifestation of siddhis, the yogi becomes the object of respectful invitation
from the powers in charge of different actions, for example, the devatas. In such
circumstances he should not show any attachment or pride, otherwise there is the
possibility of revival of undesirable reactions. The yogi suffers from physical or mental
troubles; therefore, it is said in this sutra that he should be careful and should not show
any attachment or pride.

Yogis are of four types:

1. Prathama kalpika, or beginners in samadhi.

2. Madhubhumika, or one who has tasted the honey of yogic powers.

3. Prajnajyoti, who sees the light of pure consciousness.

4. Atikranta bhavaniya, who becomes absolutely detached and renounces even the highest
achievement. He has finished the entire course of spiritual practices.

In different stages, the yogis are invited by authorities of higher astral planes and it
is here that the yogi should exercise absolute restraint. He should avoid attachment and
pride, then he can go ahead and reach the goal from where there is no return, but if he
does not take this precaution, then he has to undergo a punishment. It also means that
when one has any spiritual power in hand, one should first of all try to fulfil these two
conditions, that is, freedom from attachment and freedom from pride. Until these two
conditions are fulfilled, he should decide not to use his occult or psychic powers. Once
he has become free from these two, he can easily go ahead.



Sutra 53: Awareness of ultimate reality
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Ksanatatkramayoh samyamadvivekajam jiianam

KSsana: moment; tatkramayoh: its order of succession; samyamat: by samyama; vivekajam: born
of realization; jiianam: knowledge

By samyama on moment and its order of succession is born the knowledge of
realization of the ultimate reality.

Kshana means the smallest unit of time, a moment. Time is a perpetual succession of
moments and samyama is practised on this succession of moments. The knowledge that
arises from it is called wviveka jnana; it is born of discrimination between purusha and
prakriti. Viveka is a very crucial idea in Samkhya and yoga. It means the correct
understanding of the purusha and prakriti.

Thus viveka involves the knowledge of the absolute difference between purusha and
prakriti. By the realization of the difference, ultimately the yogi attains complete
isolation for his supreme self. Vivekaja jnana is the knowledge born of the awareness of
ultimate reality. It is the highest plane of superconsciousness. To achieve it, one should
close the eyes and try to be aware of the ceaseless flow of moments, and practise
samyama on that flow of moments.



Sutra 54: Knowledge of distinctions
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JatilakSanades$airanyatanavachchhedat tulyayostatah pratipattih

Jati: birth; lakSana: characteristic; desayoh: by place; anyata: difference; anavachchhedat: on
account of no definition; fulyayoh: of the two similar objects; fatah: therefrom; pratipattih:
knowledge

Therefrom comes knowledge of two similar objects which are
indistinguishable by class of birth, characteristic or position, because of no
definition.

By the knowledge of ultimate reality, one develops a faculty by which one can make a
clear distinction between two different states of an object. It is by this that the previous
and present and future birth and the continuity of consciousness is determined. The
characteristics, positions and places of an individual change from birth to birth but the
self remains the same. However, this is difficult to understand. Just as different objects
like bricks or pots are made out of mud and ultimately return to the same state of mud,
similarly, the self, although looking different in different births, is actually one and the
same. This is known through the superior consciousness.

Through vivekaja jnana, the knowledge between two similar objects which are
indistinguishable by class of birth, character or position is gained. By this the yogi
knows the various transformations taking place in the jiva and knows the substance of
matter perfectly.



Sutra 55: Transcendental knowledge

ek Fefasd FaTawansne =i faaehs =9 1551
Tarakam sarvaviSayam sarvathaviSayamakramam cheti vivekajam
jfianam

Tarakam: transcendental; sarvaviSayam: all subjects; sarvathaviSayam: object of every place;
akramam: beyond the order of succession; cha: and; iti: that is all; vivekajam jiianam:
knowledge born of viveka

Transcendental knowledge includes the knowledge of all objects beyond all
orders of succession and is born of viveka. That is all.

The highest knowledge is the knowledge of the ultimate reality. By attaining this stage
one crosses over the field of ordinary existence, that is why the word akrama is used
here. It means the knowledge by which one can cross. The knowledge of the ultimate
reality saves the aspirant from pain forever. By the attainment of this knowledge, the
individual self transcends the barriers of time and space. The jiva who was involved in
the limitations of maya is completely liberated on the attainment of this knowledge.



Sutra 56: Attainment of kaivalya

TETEAT: T SAT FHATA 156 |

SattvapuruSayoh suddhisamye kaivalyamiti

Sattva: chitta; puruSayoh: of the purusha; suddhi: purification; samye: on becoming equal;
kaivalyam: isolation; iti: end

Kaivalya is achieved by equalizing and purifying the illumination of purusha
and chitta.

Kaivalya comes when the whole structure of chitta is completely purified and its
superimposition on the purusha is removed. The realization of their difference comes
gradually. Purification of chitta means this progressive and gradual realization.

When the awareness of ultimate reality increases in the framework of chitta, then we
can say that it is being purified or illumined. When there are distractions, then the
chitta is full of impurities. The external world is reflected in the impure chitta in a
distorted fashion but when the chitta is purified it shows everything as it is, including
the purusha. This is like cleaning a mirror so that it shows the reflection very accurately,
without distortion.

In that state the purusha is free of the influence of prakriti. There is a process of
division and discrimination. It is the state of kaivalya. When the purusha acts through
the mind, intellect and sense organs, it is not free. It becomes affected by the senses and
the intellect. It is the purusha in bondage.

The purpose of yoga is to give a method of involution by which the purusha
functions in isolation, independent of the chitta or prakriti. At different stages of
psychic achievement, the purusha can see without eyes and can act without the medium
of the senses.

Therefore, kaivalya is achieved when the chitta is purified and the purusha is made
free from the binding or colouring effect of the chitta. When this process of illumination
in the sphere of chitta and in the sphere of purusha is attained through sadhana,
purusha becomes completely isolated from the sphere of prakriti. That is not emotional
isolation but spiritual isolation, in which the subjective consciousness in an individual
can function at all stages without any hindrance due to chitta or the external world.
That state of kaivalya is the goal of yoga.



Chapter Four

Kaivalya Pada

(34 Sutras)



Sutra 1: Sources of siddhis

ST e A (s 0
JanmauSadhimantratapahsamadhijah siddhayah

Janma: birth; auSadhi: herbs; mantra: mantra; tapah: austerity; samadhi: samadhi; jah: born of;
siddhayah: siddhis

The siddhis are born of birth, herbs, mantras, austerities or samadhi.

Psychic powers can be obtained in five ways. There are people who are born with certain
powers, such as telepathy. This manifestation of the powers is an outcome of the
sadhana done in previous births. This is clearly explained in the Bhagavad Gita. 1t is said
there that when a sadhaka achieves something through sadhana and dies, in the next
birth he receives that ready in accumulated form and starts his progress from that point
onward. Such persons are born with spiritual qualities. They do not have to do any
sadhana for that in the present birth. Shankaracharya is a good example. He renounced
everything at the early age of eight years and wrote wonderful commentaries on sacred
scriptures. He destroyed the Buddhist empire in India before he was thirty-two.
Another boy, called Gyaneshwar, who died at an even earlier age, did tremendous
spiritual work and became a liberated person. This does not happen by chance, but is
due to samskaras accumulated in previous births.

Siddhis can also be had from herbs, but things like LSD and ganja are not to be
included here because they cause disease and nervous disorders. These things cause
depression of certain nerve centres and give rise to effects like samadhi, but they are not
to be included in the herbs causing siddhis because they are of a lower type.
Traditionally, aushadhi means the juice of certain herbs, such as anjana, rosayana, etc.,
but not LSD or ganja. The method of preparation is known to only a few responsible
persons. These herbs are available in the Himalayas and nowhere else and bring about
supramental states of consciousness.

The effects of these herbs can be controlled through higher mental phenomena.
There are certain preparations of mercury which are of great importance and use to the
body, but they are not to be included with the herbs, because of their properties and the
demands of yoga.

The third way of obtaining siddhis is by mantra. This is a very great siddhi of the
highest spiritual quality. It is a very powerful means of developing spiritual powers. This
method belongs to a very high order. Siddhis obtained through birth or aushadhi are
not in one’s hands or under one’s control, but those developed by mantras are very
important because they can be developed through will, with full conscious effort. There
are many mantras available and in tantra shastra a study of them is scientifically made.



The mantra unfolds the latent spiritual, psychic and occult faculties.

The fourth means for the attainment of yogic powers is tapas, or austerities, but the
most important and highest means for developing siddhis is samyama or samadhi. This
we have already discussed in detail.



Sutra 2: Fundamental transformation
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Jatyantaraparinamah prakrtyapurat

Jatyantara: another birth; parinamah: transformation; prakrti: nature; apurat: by making up,
overflowing

By the overflow of natural potentiality occurs the transformation from one
substance (or birth) into another.

The logical process by which the speed of natural tendencies can be increased is here
described, whereby an ordinary mind suddenly takes a leap into an extraordinary state.
It happens by compensation and by overflowing the differences in the law of nature.

For example, one person is born as a human, another as an animal, a third as a
plant and so on. Here the word jati means the group or substance to which a person
belongs. A change in the jati involves a fundamental transformation in substance. If
water changes into ice or vapour, or when an ornament of gold is changed into another
ornament, it is not a fundamental transformation, but when a mind full of avidya,
kleshas and impurities is changed into pure consciousness, it would mean a
fundamental change or jatyantara parinama.

Prakriti means nature, the inherent dharma, and apurat means compensating. Thus,
prakrityapurat means overflowing the gap in nature. For example, when wood is put into
fire it is reduced to ashes. This jatyantara parinama is the result of prakrityapurat; there
is complete transformation of form and nature. If, however, a brick is put into fire it will
not undergo a fundamental transformation, it will only change its colour and hardness.

Fundamental change is not brought about from outside; it must be inherent in the
material. For example, the mind can be developed into superconsciousness only
because the self or atman is already there. Only avidya needs to be removed. Thus,
development of superconsciousness is inherent in the nature of the mind. The
potentiality should exist in the substance and only then can it undergo a fundamental
change. The change from avidya to pure knowledge may take many births. For this
there should be some process of transmigration or some law deciding it. It is the
samskaras which are responsible for a swift movement of prakriti in order to bring
about jatyantara parinama. If you know how to speed up the process of evolution — for
example from a dog to an elephant — then it can be brought about in a smaller number
of births, or it may even be brought about in the very next birth. The law which decides
the transformation in the fundamental order of a substance is called prakrityapurat, the
overflow of prakriti.



Sutra 3: Instrumental cause
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Nimittamaprayojakam prakrtinam varanabhedastu tatah ksetrikavat

Nimittam: instrament; aprayojakam: indirect; prakrtinam: of various natural tendencies; varana:
obstacles; bhedhah: removal; tu: but; tatah: therefore; kSetrikavat: like the farmer

The instrumental cause does not stir up the various natures but merely
removes the obstacles like a farmer.

The various sadhanas and methods of obtaining siddhis are not the real instrumental
cause of awakening the potentialities. No sadhana or spiritual practice can have a direct
effect, but the transformation brought about is indirect, by fulfilling certain conditions
of prakriti. Just as a farmer irrigating a field removes the obstacle so the water can flow
of its own accord through the channels, similarly, these sadhanas remove the obstacles
in the way of prakriti, and thus prakriti does the rest of the job of its own accord. The
sadhanas work only indirectly.

The spiritual practices bring about a transformation in the order of consciousness,
or chitta. The obstacles preventing the aspirant from observing his true nature and
reality have first to be removed. Sadhanas are meant for this purpose. Shankaracharya
says in his commentary on the Vedanta Sutra that the individual consciousness has three
defects: impurity (mala), oscillation (vikshepa) and ignorance of truth (avarana). To
remove them, different methods are used; for example, impurities of the mind are
removed by bhakti or love for God. The vikshepas are corrected through concentration,
and ultimate knowledge is attained through pure awareness.

Karma yoga, bhakti yoga or jnana yoga cannot give mukti directly. They act in an
indirect manner. They only remove the obstacles in the way of prakriti. It is in this
context that the sutra should be understood. If there is any delay in realization, that is
because of the obstacles. To remove the obstacles the spiritual practices should be
continued with vigour and earnestness.

When you remove the obstacles from a water channel, the water flows automatically
through the channel because it is in the nature of water to flow to a lower level.
Similarly, it is in the nature of prakriti to create experiences for the purusha and to
bring about the state of liberation. The obstacles in the way of prakriti are removed by
sadhana. Thus all kinds of sadhana are instrumental; they do not bring about
realization directly. They are very powerful methods of removing impurities from the
passage of consciousness and creating a free passage for the divine nature to act
unhindered.



Sutra 4: Created mind
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Nirmanachittanyasmitamatrat
Nirmana: creation; chittani: minds; asmita: egoism; matrat. alone
Created minds are free from egoism alone.

The yogi can create out of his asmita various minds through which he can experience
the various fruits of past karmas simultaneously. These new minds or new vehicles of
consciousness can be created by asmita only. Nirmana chitta means the consciousness
that is made or created or that is put into operation separately. These artificial vehicles
of consciousness are created by manipulating the forces of the higher planes through
samyama. Through these created minds the yogi operates in different spheres of his
consciousness at the same time. He is full of awareness in all the chittas simultaneously.
This is done by samyama on mahatattwa, which is called ahamkara or asmita both in
Samkhya and in yoga.

In yoga, mahatattwa means the centre of individuality in man around which the
individual functions during different states of consciousness, such as waking, dream,
sleep and so on. The created minds give him experience at the same time. These
experiences are transferred to the natural mind of the yogi and that mind becomes free
of karmashaya due to enjoyment of its fruits.

The artificial minds are completely under the control of the aspirant. He can create
them and again fold them according to his will. For an ordinary person, God is
supreme, but for a yogi, the supreme is inside himself. Thus his individuality has a
support in himself. In ordinary people, the individuality is dependent upon so many
factors of life. This topic of artificially created minds is very interesting and useful for
the finishing of karmashaya.



Lord Shiva: the first exponent of yoga



Sutra 5: Natural mind directs
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Pravrttibhede prayojakam chittamekamanekeSam

Pravrtti: activity; bhede: in connection with the difference; prayojakam: moving; chittam: mind;
ekam: one; anekeSam: of many

The one mind directs the many in connection with the difference of activities.

The one mind that is the original mind of the yogi is the natural mind, and this natural
mind is the director, mover and controller of the many created minds. It decides,
directs and moves the created minds in various activities in different spheres of
consciousness.

The yogi multiplies his consciousness in different planes and with regard to different
activities with the help of his original natural mind. The created minds are entirely
dependent on the natural mind and have to work according to the consciousness of the
natural mind. Sometimes they exhibit wonderful capacities in various respects. In many
cases the intelligence working in the mind of a guru plays the part of the natural mind
and it works through the disciple if he has been able to create artificial vehicles of
consciousness.



Sutra 6: And is free from impressions
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Tatra dhyanajamanasayam

Tatra: there, of them; dhyanajam: born of meditation; andsayam: without the store of past
impressions

Of these, the one born of meditation is free of impressions.

When the yogi creates several minds artificially, his own original natural mind becomes
progressively free of past impressions. The artificial minds do not have their separate
karmashaya, but they depend upon and serve the natural mind. It is something like a
business concern with branches at different places. The branches are open or closed
according to decisions taken in the head office or at headquarters. Similarly, the created
mind may be considered as the temporary branch offices of the head office, that is, the
natural mind. They have no independence because they have only one purpose, that of
serving the natural mind.

Yogis are able to operate in different minds, in different bodies and different places,
and they also do karma. The impressions are wiped out from the natural mind and it
becomes progressively free of its karmashaya.



Sutra 7: Influence of karma
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Karmasuklakrsnam yoginastrividhamitareSam

Karma: action; asukla: not white; akrSnam: not black; yoginah: of the yogis; trividham:
threefold; itareSam: of others

The actions of yogis are neither white nor black; of others they are threefold.

White karma means the action which involves virtue, that is, good karma. Black karma
means bad actions, those actions which involve vice. The yogi acts in such a way that his
actions cannot be classified as good or bad; they are called neither good nor bad. This is
because the mind of the yogi is clarified through sadhana and thus he has no selfish
motive underlying his actions. Yogis do not operate through the lower mind; they
operate through nirmana chitta. While a yogi does karmas which are neither good nor
bad, the karmas of all others are of three types.

The other people in this world operate through the lower mind and senses, and our
mind and body are the vehicles or media of karma. When the karmas are performed
through the indriyas, mind and body, then they bring about these threefold effects,
namely, good karmas, bad karmas and mixed karmas. So, ordinary people who live in
the world of the senses, body and mind, who do not know the secrets of nishkama
karma, have to undergo suffering.



Sutra 8: Manifestation of vasanas
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Tatastadvipakanugunanamevabhivyaktirvasananam

Tatah: therefrom; tadvipaka: the ripening of those; anugunanam: accordingly; eva: only;
abhivyaktih: manifestation; vasananam: of potential desires

Therefrom the manifestation of potential desires according to their ripening
only.

The manifestation of vasanas in different lives depends upon the possibility, the
conditions and the ripening of the karma. Usually it happens that in this life we do not
suffer even though we may not do good karmas, or we may suffer even if we do good
karmas. This is due to the possibility of manifestation of the potential desires according
to those conditions available for ripening of the fruits. The prarabdha karma of an
individual comes to fruition not according to the karmas but according to their
suitability. Just as there are early and also late varieties of vegetables, similarly, some
karmas fructify very soon, whereas others ripen after a long time. For example, if you
plant spinach today, you will have the vegetable in two or three months. A guava tree
will bear fruit after three years, while a mango tree may take five to ten years. It is the
same with the karmas.

Thus the experiences one may have in this life may be the effects of actions done in
past lives. Ordinary people have to suffer because they have no control over the fruition
of karmas. The yogi, on the other hand, has complete control over the conditions which
give rise to effects of the karmas. There is one consciousness, one karma, one mind that
undergoes suffering and enjoyment and is operated by the natural law of karma, but
there is another mind in him which is absolutely free. This is the decisive point of yoga
and hence must be understood very clearly.

Thus a yogi has two minds, one of which undergoes the effects of prarabdha in daily
life. He enjoys the good and bad results of his past karmas, like ordinary people but
because of meditation on mahatattwa, or asmita, the yogi develops in himself another
channel called nirmana chitta, which is the higher vehicle of consciousness. Through this,
there is no enjoyment of pain or pleasure. The average person has only the lower mind,
hence he suffers. The yogi, on the other hand, has neither good nor bad karmas
because of the nirmana chitta.

Kabir has said that nobody is an exception to the rule, that one who has a body has
to undergo pain and pleasure, but still there is a difference. While the foolish man of
the world undergoes the laws of karma with sorrow, cries and wailing, the yogi and the
jnani undergo suffering with absolute knowledge, understanding and power.



This is the secret about which most people are confused. They do not understand
that even a yogi cannot go beyond prarabdha. No one can break the law of karma, but
the yogi can remain unaffected even if he is in the stream of karmas and their effects.
This is because of his nirmana chitta. Thereby the yogi discovers the door through
which he escapes the cruelties of life and then he evolves a new method to face this life.



Sutra 9: Memory and impressions
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Jatide$akalavyavahitanamapyanantaryam smftisamskarayorekartipatvat

Jati: class of birth; desa: place; kala: time; vyavahitanam: separated; api: even; anantaryam:
sequence; smitisaMskdarayoh: of memory and impressions; ekaripatvat: because of sameness in
form

Because memory and impression are the same in form there is a sequence
although they may be divided by class of birth, place and time.

When the jiva migrates from one body to another in countless births, there is continuity
between the various births, and the memory and impressions of all the past births are
also continued in this birth. This is because there is an uninterrupted sequence of one
personality throughout these incarnations. The present birth is divided from the
previous births insofar as it takes place in a different class of birth (jati), in a different
place and at a different time, but the births are all of one single jiva.

After departing from the body, when reincarnation takes place in another body, the
body, place and time cannot be the same. Moreover, the knowledge of the conscious
mind does not link itself with any previous birth at all. It is very difficult to understand
the sameness of the two births. This very important topic concerns the theory of
transmigration of jivatma. Thus, the memory and impressions being the same in
different incarnations, the difference in birth, place and time does not matter.



Sutra 10: Source of vasanas
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Tasamanaditvam chasiSo nityatvat

Tasam: there is; anaditvam: beginninglessness; cha: and; asiSah: of the will to live; nityatvat: by
permanence

There is no beginning to them and the desire to live is eternal.

The law of cause and effect binds the mind of ordinary people and hence there is
continuity in memory and impressions. This sutra describes the source of the vasanas.
The process of accumulating impressions is without a beginning. It is eternal, hence
vasanas are called anadi. They are the latent potentialities of desires. They can manifest
in the form of desire whenever an opportunity arises.

Vasanas form a part of the causal or subtle body. Usually they are supposed to mean
subconscious desires, but in yoga, vasana means the latent potentialities which give rise
to karmas. The causal body is also called vasana deha, because the vasanas are a part of
it.

The beginninglessness of the vasanas is proved by the eternity of the will to live. The
will to live is found in human beings from birth, as also in all other living beings. There
is no creature free of the will to live, hence vasanas also become beginningless.

Vasanas are found in the subtle spheres of this body, and even in the cosmic mind
which undergoes different modifications. There is another stream of consciousness of
which the individual willpower is a manifestation; that stream is also present in every
being. When a yogi is able to develop the nirmana chitta, it is a manifestation of that
universal stream present in him. It is the divine mind. It has often been used by
inspired thinkers of East and West. Apart from the lower individual mind and the
cosmic mind, there is the third one, which is called the divine mind. The
nirmanakayachitta is the microcosmic manifestation of the discovery of that supreme
mind.



Sutra 11: Disappearance of vasanas
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Hetuphalasrayalambanaih sangrhitatvadesamabhave tadabhavah

Hetu: cause; phala: effect; asraya: support; alambanaih: object; sahgrhitatvat: because of being
bound together; eSam: of these; abhave: on the disappearance; tadabhavah: their disappearance

Since cause and effect, support and object are bound together, by their
disappearance that also disappears.

The vasanas are beginningless, but they come to an end when their cause or support
disappears. Cause and effect are bound together. Similarly, the substratum and the
object are bound together, so if one of the two disappears, the other one will also
vanish. The cause of vasanas is the kleshas, namely, avidya, asmita, raga, dwesha, and
abhinivesha. The effect is birth, experience and life. The substratum of all these
experiences is the chitta. It is the substratum of vasanas, and the alambana, or basis of
vasanas, are the objects of enjoyment. So the cause, the effect, the support and the
object of vasanas go together to make them continuous throughout the cycle of rebirth.

If these four factors are removed, then naturally vasanas will also come to an end. If
there is no cause, there can be no effect; similarly, if there is no support, there will be no
object. If the kleshas are finished, there can be no life, birth and experience because
these are the effects of the kleshas, and if there is no birth, there cannot be any question
of the chitta. If the chitta is not there, there is no support for the vasanas. The chitta can
be eliminated by the process of meditation; then, although the objects of enjoyment are
there, there can be no vasana. However, when the substratum and objects are
eliminated, then vasanas will disappear completely. Thus, through knowing the fact that
vasanas are dependent on four factors, vasanas are also made to disappear through
elimination of these four factors.



Sutra 12: Past and future exist
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Atitanagatam svariipato'styadhvabhedaddharmanam

Atita: past; anagatam: future; svaripatah: in its essential form; asti: exists; adhvabhedat-
dharmanam: of inherent properties

Past and future exist in their own form by difference of paths.

The world process in terms of time is past, present and future. There are different states
of this world in the form of events or processes. That which is today will become
yesterday, and, after some time, a happening in the remote past. This today will exist
and will continue to exist even after a year, but it will not exist in the present. It will
exist in the past. At the same time, the world which is yet to come, the world of future
time, is already there. After a day or two or after a few years, the future will become the
world of today and also the world of the past.

So, we come to know that the world exists in the past, in the present, as well as in the
future, and the past, present and future exist in their own real form. They are not
contaminated or confused; they are not mixed up or lost. Their essential form and their
identity are not lost. There are people who are able to enter this world of time that you
call the future, and they become prophets and tell you what is to come.

Thus it is said in this sutra that the world of time, in the form of past and future,
may be considered as separate. This is the classical view of yoga philosophy. The
essential form of the world of time is a matter of controversy. What is more important is
the difference of inherent properties. There are two paths: one is determination, the
other is free will. Determination is like a film being projected on the screen. It will
project only what is in the film, it cannot project anything else. The other path is that of
free will. There are many happenings that can be changed, according to our will.

On account of these two different paths, there is difference in the inherent
properties. The past and future remain different. It can be changed. According to yoga
every happening is absolutely preplanned in space and time. Everything goes on like a
film projected on the screen but there is difference in the inherent properties (dharmas).
That difference is due to the difterence of path, and the difference of path is what we
call determination and free will. When you discuss determinism, then the future
becomes the present, the present becomes the past. You cannot change it because that is
beyond your powers. The second path is that the future becomes the present and the
present becomes the past, but there is change every moment because you have the
capacity to change it. You are able to know the secret of the world of time.



Sutra 13: Factor of existence

é—-[c»Jq-dﬂ%ﬂT TUTETE: 1131

Te vyaktasikSma gunatmanah
Te: they; vyakta: manifest; sitkSma: subtle; gunarmanah: of the nature of gunas

Whether manifest or unmanifest they are of the nature of gunas.

‘They’ means the inherent properties of the world of time (dharmas). These dharmas
are sometimes manifest in the form of the present; sometimes they are unmanifest in
the form of the past and future. They are not merely events, but they are the different
combinations of dharmas and the objects that you perceive, and are pervaded by the
three gunas: sattwa, rajas and tamas. The gunas are the fundamental principles in the
individual as also in the cosmos. They combine in various proportions to give rise to the
objects in the world.

So, the manifest qualities and the unmanifest states of the world are both derived
from the three gunas. It should be understood that time is as important a part of the
world as is the object. Usually the world is considered to be just the creation of material,
mental and spiritual objects, but the factor of time is also involved. This sutra makes the
point very clearly that the dharmas are not just imagination, but they have a definite
existence because they are made up of the three gunas.

When the three gunas are eliminated either in an individual or in the cosmos, one
can understand and transcend the time process of the world.



Sutra 14: Essence of object
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Parinamaikatvadvastutattvam

Parinama: transformation; ekatvat: due to oneness; vastu: object; tattvam: the essence

The essence of the object is due to the uniqueness of transformation of the
gunas.

The gunas undergo the process of transformation and this transformation has
peculiarity and uniqueness. The mental perception in daily life is due to the uniqueness
of transformation of the three gunas.

The three gunas, which are part of prakriti, undergo transformation from avyakta to
vyakta, from unmanifest to manifest. The three gunas not only produce and control
matter but make it different from another. The gunas produce the organic, inorganic,
physical, mental and psychic as well as the astral fields of the universe.

It is very difficult to have a metaphysical concept or knowledge of the three gunas. It
is such a fine process, that from within its structure time and space are produced.
Naturally, the uniqueness of the transformation of the gunas is accepted by Patanjali.

Due to the uniqueness of transformation, various combinations of the gunas arise,
and result in various objects, gross as well as subtle. It is an absolutely unique
transformation. The reality of the object inheres in the three gunas because of this
uniqueness of transformation.



Sutra 15: Theory of perception

T TR AT T 1151

Vastusamye chittabhedattayorvibhaktah panthah

Vastusamye: by sameness of the object; chittabhedat: by the difference of mind; tayoh: of these
two; vibhaktah: separate; panthah: path of manifestation

Because of the sameness of object and difference of mind their paths are
separate.

This sutra explains the yogic theory of perception. Even though the object is one, its
perception becomes different according to the difference of the chitta. The same object
is perceived differently at different times because of the difference in the mental
condition or the instrument of cognition. The object may be one, but it looks different
due to a difference in degree and also in time concerning the cognizing faculty. This
particular difference in the order of chitta is responsible for the difference of cognition.



Sutra 16: Mind and object
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Na chaika chittatantram vastu tadapramanakam tada kim syat

Na: not; cha: and; eka: one; chitta: mind, tantram: dependent; vastu: object; tat: that;
apramaNakam: non-cognized; tada: then; kim: what; syat: would happen

The object of perception is not dependent on the chitta; what would happen to
the object of perception when the medium of cognition is not there?

The perception of an object takes place through the medium of the indriyas, but it is
not dependent on one mind or one form of knowledge of chitta. If it were so, then the
cognition would not continue in the absence of the medium of cognition.

There are two theories about this. The idealistic theory denies the very existence of
the world. The realistic theory is that the world exists in its objective form as we see it.
Vedanta is idealistic, while the Charvaka school of philosophy is realistic. Yoga seems to
be a middle path. It does not dispose of the higher side of the world of perception and
it also does not dispose of the objective side. It believes in existence of objects as well as
in the higher side of existence. Therefore, when even chitta is withdrawn, the world will
continue to exist because the world as a whole is existing in matter, in mind, in the
indriyas and in time and space.

The object is not dependent on one mind. It means that the phenomenal world is
subjective to each mind, but it does not disappear when one person obtains kaivalya; it
continues for other people who have not attained kaivalya. If you think that the object
of perception is dependent on one mind which has been eliminated, then, it may be
asked, what happens to the object of perception when it is not cognized by the mind?
The reply is that the object continues to exist for other persons.



Sutra 17: Reflection of object
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Taduparagapeksitvachchittasya vastu jhatajiatam

Taduparaga: the reflection of the object in chitta; apekSitvat: because of necessity; chittasya: of
the mind; vastu: object; jiata: known; ajiiatam: unknown

The mind needs the reflection of the object for its cognition.

The mind needs the object of cognition for its reflection and only then can the
knowledge of that object take place. So long as the object of conception is not reflected
in the chitta, the chitta does not have knowledge or cognition of that particular object.

If an object is placed before the chitta but no reflection takes place, then there will
be no knowledge, there will be no cognition, even though the object and the chitta are
face to face. Moreover, the knowledge of an object does not take place just because the
object is there. Knowledge arises only when there is reflection of the object in the chitta.

Thus this sutra means that an object is either known or unknown, according to the
presence or absence of the reflection of the object in the mind.



Sutra 18: Purusha knows the mind
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Sada jiiataschittavrttayastatprabhoh puruSasyaparinamitvat

Sada: always; jiatah: are known; chittavtttayah: modifications of mind; tatprabhoh: on its
master; puruSasya: of the purusha; aparinamitvat: due to changelessness

Purusha, the master of chitta, is changeless, therefore, he always knows the
modifications of the mind.

The purusha never changes; it is constant although everything else changes. The world
of time and space, qualities and cognitions, etc., undergoes constant change, but this
change has a permanent changeless background, a permanent basis, which is the soul.
Therefore, whatever takes place in the chitta is automatically known to the soul because
he is the master of chitta.



Sutra 19: Chitta not self-illuminative
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Na tatsvabhasam drsyatvat

Na: not; tat: that; svabhasam: self-illumined; drsyatvat: of perceptibility

That chitta is not self-illumined because it is the subject of knowledge and
perception.

The sun shines of its own accord but the moon is not self-illumined. Similarly, the soul
is self-illumined but not the chitta. When yogis vividly perceive the various spheres of
chitta during different states of samadhi, then it becomes a subject of perception and
knowledge, but the purusha is changeless.

The moment the mind is introverted and it transcends the limits of the senses, one is
aware that purusha is other than the chitta. The purusha illumines the chitta.

The purusha is not realized through the mind. For its realization, the mind as a
whole is completely separated and is thrown out of the field of experience. While an
ordinary person depends on his indriyas for knowledge, or a scientist on his
instruments, the yogi depends upon the highest faculty of self-knowledge. It is only
after the changing instrument of knowledge, that is, chitta, is eliminated that the
purusha can be realized. Therefore, the supreme being or purusha is not the subject of
knowledge through the mind, but it is the subject of knowledge by itself. The whole
process of yoga sadhana is not so much the awareness of purusha, as the elimination of
the lower forms, the lower vehicles of awareness. Though the purusha illumines itself, it
is not perceptible by the chitta.



Sutra 20: Limitation of mind
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Ekasamaye chobhayanavadharanam

Ekasamaye: simultaneously; cha: and; ubhaya: both; anavadharanam: non-comprehension

And there cannot be the comprehension of both simultaneously.

The chitta has its own limitations. It is pointed out here that you cannot have a
simultaneous comprehension of the perceiver and the perceived, the cognizer and the
cognized. You can have the knowledge of one of them at one time because the mind can
perceive only certain experiences.

When the mind is the perceiver, it cannot be perceived. This dual faculty of
perception and perceived is not there in the mind, and that is its limitation.



Sutra 21: Confusion of memories
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Chittantaradr$ye buddhibuddheratiprasangah smrtisankarascha

Chittantaradrsye: in one mind being cognized by the other; buddhibuddheh: cognition of
cognitions; atiprasafgah: absurd superfluity; smrti: memory; sahkarah: confusion; cha: and

If cognition by one mind of the other be accepted, then there will be cognition
of cognitions leading to absurdity and confusion of memory.

Buddhism does not recognize the purusha. It says that the mind can itself perceive
another mind, but in that case there would be the necessity of an endless chain of
minds, one seeing the other, the other being seen by a third one, and so on. So this
doctrine of the Buddhists is very faulty. Chitta cannot be the cognizer, the purusha is
the real cognizer. The purusha cannot be cognized by the mind or anything else.

Yoga is of the opinion that instead of accepting the chitta itself as the cognizer of
another chitta, we should accept the basis of purusha as the cognizer who remains
unchanged while everything else undergoes a constant change.



Sutra 22: Knowledge of its own nature

FTR A HATRAETR I Faaf S5aaaT 112211

Chitterapratisankramayastadakarapattau svabuddhisamvedanam

Chitteh: of the consciousness; apratisankramayah: not passing from one to another; fadakara:
own form; apattau: have accomplished; svabuddhi: self-cognition; samvedanam: knowing of

Knowledge of its own nature through self-cognition is accomplished when
consciousness assumes that form in which it does not pass from one stage to
another.

Cognition through the chitta depends on different levels of consciousness, because the
consciousness assumes that particular form of buddhi through which the mind is
passing. When the consciousness assumes that pratyaya in which one’s experience does
not pass from one level to another, due to the absence of the mental vehicle, then self-
cognition takes place. Thereby the knowledge of one’s own nature is obtained.

This has a connection with the state of purusha called swaroopavasthanam. That
state comes into being when the chitta assumes pratyaya which is a product of
ritambhara, in which the experience does not change. So long as meditation continues
in the field of mind, experiences go on changing. There is pratisankram. These
experiences go on changing. When the mental awareness is evolving or becoming
subtler and subtler, the experiences also go on changing. The mind is not steady; it is
ever developing, changing. The psychological and physiological structure of the mind
keeps on changing. The inner structure of the mind undergoes a tremendous change in
meditation.

The experiences in meditation are not ultimate because there is constant change. In
the final stage, the chitta has a constant unchanging pratyaya; there would be no
change. There is a stage of samadhi where the process of experiences stops and there is
no longer the possibility of transcending the limitations of the chitta. Then the seer
accomplishes his own form. In the beginning there may be different forms such as
shivalingam or Aum, but in the final stage there is only one form which does not
change. This is called tadakarapatti and belongs to the last category of samadhi. This
final state is described in the Upanishads and in the Bhagavad Gita. It is the state of pure
consciousness which has the attributes of sat, chit, ananda. It gives a homogeneous
experience which is not limited by the mind.

It comes when one transcends the limits of chitta and establishes oneself in
unfluctuating pure consciousness, which is absolutely homogeneous and static. In that
state there is swabuddhi samvedanam, that is, complete knowledge of one’s mind. The
knowledge of the body, senses and mind completely stops and there is only the



unchanging knowledge of swaroopa, that is, one’s own form.

The knowledge of buddhi is the knowledge of your inner nature. Here buddhi does
not mean intellect or mind; it means awareness. In yoga, buddhi means intellect as
supreme awareness.

It is said in the Gita that supreme reality is beyond the buddhi or self-awareness. The
word buddhi is being used in this sutra for that state of supreme awareness. It is there
when you are not functioning through the medium of the mind but through the
medium of supreme awareness. Just when the level of consciousness stops fluctuating, a
single unchanging awareness of one’s own inner nature arises. Then there is self-
cognition or supreme knowledge of the self.



Sutra 23: Apprehension of mind

S EVATER fo Jatdq 1231
Drastrdrsyoparaktam chittam sarvartham

Drastr: the seer (of the seer); drsya: prakriti; uparaktam: coloured; chittam: mind; sarvartham:
all inclusive

The mind which is coloured by the seer and the seen is all-apprehending.

The word chitta here does not stand for the ordinary functions of the mind but for a
higher expression of consciousness through which the higher spheres of atman become
perceived. In this sutra the word chitta is used in relation to the transcendental
purusha. We must understand the vast scope of chitta, which includes not only prakriti
but purusha also. It should be remembered that the mind of an ordinary sadhaka
continues to be the same, even after he has made considerable progress on the spiritual
plane. The only difference is that while in the beginning the mind was coloured by
prakriti, by objective awareness and the three gunas, the mind now throws off its
limitations and becomes pure so as to reflect the purusha in itself. Thus it becomes all-
apprehending.

This word sarvartham, all-apprehending, must be understood well. Even in the
primary stages of spiritual practices the chitta has the capacity of being all-
apprehending, but it is not functioning in actuality. At that time the mind can only
perceive what is knowable, but when it becomes pure, it develops higher awareness and
can see the drashta also. Thus it becomes sarvartham in actuality. It is a very high state
of spiritual life. The chitta becomes capable of reflecting back the subject and the object
at the same time. When this state remains constant, the aspirant should know that the
state of kaivalya will be achieved very soon but if this state of all-inclusive awareness is
not maintained constantly and if there is fluctuation of awareness, then it should be
understood that kaivalya is far away.



Sutra 24: It works for purusha

AR AT A=Y qe e 11241

Tadasankhyeyavasanabhis$chitramapi parartham samhatyakaritvat

Tat: that; asankhyeya: innumerable; vasanabhih: by the vasanas; chitram: variegated; api:
although; parartham: for the sake of purusha; samhatyakaritvat. because of associated action

Though variegated by innumerable vasanas it acts for the purusha because it
works in association.

The mind is made of innumerable vasanas and is variously coloured by them, but it is
not for itself. It always works for the purusha; it is meant wholly for the purpose of the
purusha. Just as a factory worker works for his family and not for the machines and the
other factory workers, similarly, the chitta, although coloured by innumerable
impressions and desires, is really meant for purusha.

The innumerable vasanas do not form the objective or purpose of the mind. Just as
we eat many things of which some portion is retained in the body and the rest thrown
out, so too in this case our eating is not for the purpose of those various things that are
eaten. Similarly, the chitta is not for the vasanas but for the purusha. Although purusha
is the master or objective purpose of the mind, the mind has so many vasanas only
because it has to produce various enjoyments for purusha.

Vasana is the original, primitive unconscious vehicle of desire. It is not a hidden
desire; it is beginningless. It is the main incentive for all creations on the lower plane.
They do not act on the higher plane of supreme awareness. Thus it should be
understood that our mind, which always clings to the objects of the lower world, is full of
all kinds of attachments, sufferings, desires and so on. The mind has for its aim or
object the purusha, and nothing else; therefore, spiritual aspirants who are tortured by
vasanas and attachment should not feel pessimistic. They should not be depressed when
the vasanas work in the mind. They should understand the ultimate purpose of the
pilgrim, namely, the purusha, and it should be noted that the various vasanas are
ultimately serving an essential purpose of the purusha.

Life after life, birth after birth, the mind keeps on migrating from one sphere of
consciousness to another sphere, from one plane of evolution to the next higher plane
until ultimately there comes a point where it is able to reflect back the seer and the
seen, the knower and the known at the same time. Then there is an end to the vasanas
because they have served their purpose of creating bhoga for the purusha.



Sutra 25: Cessation of distinction

fereToafeid: ArYEEATag: 1250
ViseSadarsinah atmabhavabhavanavinivrttih

ViseSa: the distinction; darsina: of one who sees; atmabhava: self-consciousness; bhavana:
feeling; vinivritih: complete cessation

The awareness of self-consciousness ceases completely for one who sees the
distinction.

The differentiating faculty of consciousness of the self ceases completely after the entire
range of mental consciousness is achieved. There are two interpretations of this rather
confusing sutra. According to the first, when the yogi becomes capable of perceiving
mental awarenesses which are opposite to each other, then he can understand the
distinction between the two points of any process. The process begins with prakriti and
terminates at purusha. After the yogi has covered this entire range of the process, he
visualizes the distinction between the two points: one, purusha consciousness and two,
prakriti consciousness. Then there arises in him the resolution (sankalpa) to retire from
the awareness of the self. This happens when he becomes aware of prakriti and purusha
with their distinction, when he wants to transcend even this consciousness.

According to the second interpretation, when the yogi acquires the highest state of
consciousness of the self, he can make a distinction between prakriti and purusha by
which he is able to see purusha as different from prakriti. There the awareness of the
self is transcended. The first interpretation appears to be more correct. We know that in
the highest state of samadhi the consciousness does not change; it becomes static. In
that state the difference between the seer and the seen is known perfectly. Moreover,
the vasanas which constitute the general structure of mental consciousness are not the
end but just the means. Therefore, the ultimate purpose of the mind is to transcend
itself. Atmabhava is the finest point where the mind as an entity dissolves itself. At this
stage there comes the experience of kaivalya.



Sutra 26: Heading to kaivalya

2T faas i Facagrar f=aq 12611

Tada vivekanimnam kaivalyapragbharam chittam

Tada: then; vivekanimnam: inclined towards discrimination; kaivalyapragbharam: inclined
towards kaivalya; chittam: the mind

Then verily the mind is inclined towards discrimination and heading on
towards kaivalya.

When the yogi realizes that even ritambhara and atma bhava, the awareness of the
highest point of the self, are also inadequate for the realization of the absolute, and
when he is determined to cast off even the highest features of the mental factors, then
he develops a peculiar unconscious sense of renunciation of the bliss and knowledge,
which is born of the higher atmic plane. When he attains the perfected state of samadhi,
then he forgets everything about him and around him, but at the same time he is able
to visualize the entire range of consciousness which he has transcended.

At that time, the entire movement from the lowest to the highest spiritual point
comes before him. He remembers all the spiritual experiences he has had from the
beginning of his spiritual life. Then he is able to create a sense of distinction between
experiences of different dimensions. He then realizes that all of them, including
meditation and even bliss, are relative, not absolute. It is said that the bliss and jnana
born of the supreme consciousness is unchanging and permanent, but during periods of
sadhana, over many births the quality of experience changes. Even the quality of trance
and consciousness of self and supreme knowledge are not absolute.

As such, the aspirant feels that all those experiences should be transcended because
they are inadequate. It is a peculiar experience if you sit down quietly and look back
over your life; you do not remember how your physical body has been developing. You
remember only one thing — how you have been progressing materially, academically,
socially and politically. You take just one of these and start thinking about it. When the
mind is introverted, you will see the whole continuity of experiences. You can just feel
the experiences. However, if you compare the last one with the first one, you can always
see the difference. Then you see the developing factors. You can then transcend the
whole path of the mental sphere.

Then you come to know that all these experiences were on the plane of prakriti.
This is the point of purusha. Until it is achieved, all the experiences are within the
range of prakriti, even the finest ones. It is the plane of mental consciousness, sensual
consciousness. It includes the supramental consciousness as well as visions, subtle
currents, vibrations in telepathy, clairvoyance, clairaudience and so on. The whole thing



forms a continuous process, starting from the grosser plane and going down to the
deeper planes.

Here the mind is inclined towards viveka through discriminatory analysis and sees
all the happenings in the past with a bird’s-eye view. There is a tendency of the
consciousness to gravitate towards kaivalya. This is described by the wonderful word
kawvalyapragbharam.

We know in physics that everybody is gravitating towards the centre of the earth and
so we have heaviness or weight. In the same way, during the final stages of sadhana the
mind is drawn towards the centre of gravity, that is, kaivalya. Thus, when all the
superfluous agents of consciousness are taken away, the purusha becomes filled with
absolute consciousness and is drawn towards the state of kaivalya by a force or pull.



Sutra 27: Pratyayas still arise

AT HAATIT SERE: 11271

TachchhidreSu pratyayantarani samskarebhyah

TachchhidreSu: in the intervals of that; pratyayantarani: other pratyayas; samskarebhyah: by
samskaras

In between the state of discrimination (viveka) other pratyayas arise due to
past impressions.

After the yogi achieves the state of vivekakhyati, it so happens that he cannot maintain
the conditions of unfluctuating consciousness of viveka because the relaxation of effort
is followed by an intervening pratyaya. Even after the mind becomes full of vairagya
and, leaving the sphere of prakriti, starts being pulled towards the state of kaivalya,
there are intermediate stages when it reverts back to places from where it had entered
the plane of nirbeeja samadhi.

This is due to traces of ignorance (avidyaklesha), which are nothing but traces of past
samskaras which break through the state of viveka. Here the pratyaya stands for the last
trace that has been left after complete scorching of the karma and samskaras, but this
condition is not constant. It only intervenes between the flow of viveka. When a yogi is
established in the highest form of meditation, his meditation is broken up only slightly
and temporarily before he reaches the point of final experience, but that interval does
not take him to a lower stage. He establishes himself firmly in it on the highest stage.
Just as when we sleep during the night there may be short periods when we are awake
or half-awake, similarly, in the case of the mind which is being attracted towards
kaivalya, the traces of impressions break through viveka, but viveka again continues.
There should be no misunderstanding about this point. It is felt by some people that
when a yogi finally attains the final state, he is not able to look back and he merges
completely, but actually it is not so. As long as the seeds are present, they give rise to
vyuthana (sprouting, coming out) from the state of viveka, but this does not cause any
disturbance because the seeds are almost scorched or burned.



Sutra 28: Their removal

BTN FereagE 1281

Hanamesam klesavaduktam

Hanam: destruction; eSam: of these; klesavat: like the kleshas; uktam: is said

The removal of these (pratyayas) is prescribed like the destruction of the
kleshas.

The process of revival of previous consciousness must be stopped completely. This is
done by removing the pratyayas arising due to traces of personality like the kleshas. The
kleshas are removed by understanding their nature and their relation to karma. The
pratyayas in samadhi are also due to the past karma and its impressions. These
impressions are rooted in the kleshas and the kleshas are rooted in avidya. This is how
these pratyayas are to be traced back to their root.

When avidya is removed, the kleshas vanish, the power of discrimination evolves and
due to past impressions the conscious pratyayas also arise. Just as kleshas are removed
through meditation (dhyana) and through making the vivekakhyati state more stable
and firm, similarly, the pratyayas during vivekhyati can also be removed through
making the vivekakhyati very firm and unshakable.



Sutra 29: Dharmamegha samadhi

FHAHs A TE T faad i T 1201

Prasankhyane'pyakusidasya sarvatha vivekakhyaterdharmameghah
samadhih

Prasatkhyane: in the highest meditation; api: even; akusidasya: of one who has no interest left;
sarvatha: in every way; vivekakhyateh: by discrimination; dharmameghah: the showering of
dharma; samadhih: samadhi

When there is no interest even in the highest meditation, dharmamegha
samadhi develops on account of complete discrimination.

When the state of vivekakhyati is completely established and the impressions causing
interruption are also subdued, the meditation culminates in the finest type of samadhi,
called dharmamegha samadhi. This is interesting because here the yogi develops an
aversion even for enlightenment. There is complete vairagya even regarding
vivekakhyati and the yogi becomes free of the desire to attain kaivalya. So far, he has
been guided by the ambition for kaivalya; now even that is left behind. Once he is near
the culminating point, the thirst for reaching that point is completely lost.

Akusida means not expecting any discount. This is a state in which the yogi gives up
the idea of gaining anything or reaching anywhere through the meditation he is doing.
The ambition and interest are left behind. Sadhana is practised, but there is no idea of
achieving anything. In that state there is no attachment even to the state of kaivalya. It
is very interesting to note that the urge for kaivalya, which guides the aspirant from the
lowest point of consciousness to the development of supreme consciousness, is
automatically given up just at the time of attaining kaivalya. This gives rise to
dharmamegha samadhi. In that state all the seeds of past impressions are completely
burned, every karma is finished and the gates of reality are opened up. The mysteries
and curiosities remain no more.

The word dharma here does not mean religion or duty. It means the inherent
property or characteristic function. The dharma here involved is sat, chit and ananda,
which is a universal characteristic or function of the higher consciousness. Megha 1s a
technical term meaning a mystical condition, which may be described as a very superior
state of drowsiness through which we have the experience of satchidananda. Megha in
Sanskrit means a cloud. It is a cloud which showers on the yogi a homogeneous
experience of sat, chit and ananda. It cannot be described through language, through
words. It may be said that it is a very high state of homogeneous experience of
satchidananda.

This becomes possible when the last stage of nirbeeja samadhi is reached. To take an



example; when a man dies, the last moment of his life is the moment when he sees his
whole life passing in front of him in a mystic way. He does not see everything clearly,
but he has a kind of mystic awareness of all that which has happened in his life. He
looks at it as if he is looking at a landscape. Similarly, the great experience in
dharmamegha samadhi is the last moment before liberation. This brings about an end
of all efforts, all the sadhana, meditation or samadhi.

Liberation means breaking off, and dharmamegha samadhi is the ultimate point of
the aim of yoga abhyasa. After it is reached, the yogi enters into a new field of existence
and activities.



Sutra 30: Freedom from kleshas

T FATERAG: 1301
Tatah kleSakarmanivrttih

Tatah: thereafter; klesa: affliction; karma: actions: nivrttih: cessation

Thereafter (arises) freedom from kleshas and karmas.

When the yogi attains the state of satchidananda through dharmamegha samadhi, he is
no longer affected by kleshas and karmas. These two instruments of bondage, which
keep the jiva tied down to the world of experience, are completely dissolved by the
influence of dharmamegha samadhi. Once these twin instruments are destroyed, yogic
sadhana ends.

It should be understood that the immediate purpose of yoga is to eliminate avidya
and the kleshas. Realization of kaivalya is not the direct effect but an indirect effect
through the removal of the kleshas. We do not have to develop it. It is only the
discovering of a state that is already there by the very nature of purusha. Jivanmukti is
the ultimate root of yoga. It means the state of freedom from the clutches of prakriti
and the three gunas. The province of prakriti begins with avidya and ends in
jivanmukti. It is a state beyond the realm of prakriti where the jivanmukta experiences
eternal bliss. The jivanmukta can look at prakriti from outside because he himself is not
in its fold. He has a practical understanding of both prakriti and mukti at one and the
same time.

Though it is true that the ultimate state of mukti is already in us, it must be
understood that it is hidden by layers of avidya and the impressions of the past actions.
When these layers are removed through yoga, the state which is already there is
discovered anew.

So, the spiritual aspirant should never give up his sadhana until he has finally
achieved the experience of bliss, by virtue of elimination of prakriti and the three
gunas. He should continue the path of yoga until he becomes a separate centre of pure
consciousness in the supreme reality and becomes completely separate from prakriti.
After achieving dharmamegha samadhi, the kleshas and karmas no longer bind the
yogi. For him they become non-existent.

The process of mukti is twofold: namely, individual mukti and cosmic mukti (prakriti
moksha). The latter is the liberation of prakriti and purusha as a whole. When an
individual becomes free of kleshas and karma, they exist somewhere in prakriti,
although for him they come to an end. When there is the end of a vast cycle, everything
merges into prakriti. That is prakriti moksha. A rich person in an air-conditioned room
while the heat of summer is everywhere outside may be compared to a jivanmukta. The



elimination of heat from every corner after heavy rains may be compared to prakriti
moksha. So these are the two aspects of mukti: one individual, the other universal. The
efforts made by individuals in this country and elsewhere are meant for individual
liberation. Prophets like Christ, Buddha and Shankara are also examples of individual
liberation. Universal liberation cannot be brought about by any single individual, but
one can practise intense sadhana so as to bring about liberation for oneself.

There are two approaches to liberation: one is the escapist approach, the other is the
practical approach. The approach of a yogi should be practical and not escapist. The
practically liberated jivanmukta works for the good of humanity; he does not escape
into the realm beyond prakriti even when he is liberated. He works for bringing solace
and peace to the suffering. Thus he remains in dharmamegha samadhi and does not
escape into kaivalya, although that is just at hand for him. When he feels that he has
done his job, he goes beyond into the state of kaivalya.

Individual liberation is no liberation at all. Of course, academically it is liberation
but practically it is not. The liberated individual has to fight. He has to continue his
fight against pain, against misery, against the cause of pain and so on. So he goes on
spreading the message of good living on earth. Ultimately, when he feels he has shown
a way to the millions who are suffering, he transcends the realm of prakriti and becomes
videha mukta.



Sutra 31: Infinity of knowledge
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Tada sarvavaranamalapetasya jiianasyanantyajjiicyamalpam

Tada: then; sarva: all; avarana: covering; mala: impurity; apetasya: of one from which it is
removed; jiianasya: of knowledge; anantyat: infinity; jieyam: knowable; alpam: but little

Then by the removal of all veils and impurities little remains to be known
because of the infinity of knowledge.

Dharmamegha samadhi brings about two things. Firstly, it removes the veil or covering
of knowledge and, secondly, it completely removes all impurities. There are three
things that are removed. In addition to the above two, vikshepa is also removed, but
vikshepa has already been eliminated through abhyasa and hence only two errors are
mentioned in this sutra.

It is said in the Upanishads and other scriptures that darkness and fear do not leave
an individual until the light of knowledge (jranasurya) rises on the horizon of the
superconscious. It is said here that after dharmamegha samadhi, the great event of
removal of impurities and the veils of knowledge takes place and the yogi sees that little
remains to be seen or known.

In the beginning, the aspirant constantly feels that he has known very little and
much has yet to be known, but when the veil of knowledge is removed there remains
little to be known or acquired. The yogi becomes aptakama, aptajnana and
antasankalpa. Nothing remains to be known or fulfilled, won or desired. This becomes
his personal nature, but until this enlightenment he has to make steady progress
through rigorous discipline and constant sadhana. He is a seeker in the beginning.
When he becomes established in sadhana he is called a sadhaka, but when he attains
dharmamegha samadhi he becomes a siddha. His thirst for knowledge, steadiness and
peace is quenched by the showers of the cloud of dharma. For him anything and
everything becomes known whenever he desires it because there is no veil or covering
for his knowledge. He comes to experience the mahavakyas, the great sayings, in his
personal life. These great sayings can be summarized as follows:

1. Prajnanam Brahma: The ultimate truth, the cosmic reality is consciousness.
2. Ahambrahmasmi: 1 am Brahman.

3. Tatwamasi: Thou art that (Brahman).

4. Ayamatma Brahma: This individual soul is Brahman.

These are the four immortal utterances which sum up the whole philosophy of the
Upanishads. They are to be understood not only intellectually, but in actual experience
and realization, and that is possible only in dharmamegha samadhi.



After attaining dharmamegha samadhi, the purusha remains in its own form and
nature. It is freed of the superimpositon of the vrittis of the mind.



Sutra 32: Gunas retire

T FAA T oA 11321
Tatah krtarthanam parinamakramasamaptirgunanam

Tatah: thereafter; krtarthanam: having fulfilled their purpose; parinama: of the changes; krama:
process; samaptih: end; gunanam: of the gunas

Thereafter, having fulfilled their purpose and after the end of the process of
change, the gunas retire.

The yogi becomes kritartha by attaining dharmamegha samadhi, because for him
nothing remains to be achieved. The process of change in the mind and the gunas also
comes to an end. The law of cause and effect comes to an end with the law of change, so
far as the yogi is concerned. The entire process of the gunas has one object, that of
creating experiences for the purusha and ultimately bringing about liberation. Both
these purposes being fulfilled, the gunas retire.



Sutra 33: Krama apprehensible

AT TR 9 1831
Ksanapratiyogi parinamaparantanirgrahyah kramah

KSana: moment; pratiyogi: corresponding; parinama: change; aparanta: in the end; nirgrahyah:
entirely apprehensible; kramah: process

Krama is the process corresponding to moments, apprehensible in the end.

A process is a series of occurrences. It can be known only when it is complete. For
instance, the end of this body becomes apprehensible only at the end of the process that
is death and, therefore, the process of death is taking place constantly. However, it does
not stop there because the moments of transformation are immediately succeeded by
another form of existence. Things go on becoming old every moment, but we call them
old only after the end of the process. That particular process in relation to time and in
relation to event is called krama. It is true of everything that is a product of the three
gunas because the gunas go on changing every moment. Only the soul or purusha is
beyond the scope of these transformations.

There are five states of parinama:

1. From unmanifest to manifest.
2. From mineral to vegetable.

3. From vegetable to animal.

4. From animal to human.

5. From human to superhuman.

In these different classes there are also various stages of evolution. We do not usually
notice the individual changes from stage to stage because they are not very pronounced.
When we meet a person after ten or twenty years, we can see a change in him. That
change was actually going on every moment, but we cannot know it separately every
moment.

This process of change comes to an end in dharmamegha samadhi, which is the final
point of transformation of the three gunas. Beyond that there is no transformation.
With this, there comes the end of transformation in all realms of existence, so there is
no rebirth after moksha is attained because the transformations in the physical and
mental realms also stop thereafter.

Just as we do not know when a child becomes a young man or when a young man
becomes an old man, similarly, the transformations of the jiva from one kingdom to
another, that is, from vegetable to animal, from animal to human and so on, from one
incarnation to another, from one birth to another birth, are not apprehensible.
Therefore, there are people in the world who do not believe in rebirth or reincarnation,



but that is because they cannot see it. It may be said that it is not possible to see it; it is
apprehensible only at the end of the process and not in-between. Thus this sutra gives a
scientific and logical reasoning for the theory of rebirth.



Sutra 34: Kaivalya

TEA AT 0T H0EE: Fed g ar
TR 13411
Purusarthasinyanam gunanam pratiprasavah kaivalyam svartpapratistha
va chitsakteriti

PuruSartha: purpose of the purusha; sianyanam: devoid of; gunanam: of the gunas;
pratiprasavah: involution; kaivalyam: liberation; svaripa: one’s own nature; pratiStha:
establishment; va: or; chitsakteh: purusah; ifi: that’s all (denotes the end of the book)

Kaivalya is the involution of the gunas because of the fulfilment of their
purpose; or it is the restoration of the purusha to its natural form which is
pure consciousness.

The state of kaivalya is defined here in two ways: one in terms of involution of the
gunas, the other in terms of the purusha. This is because in nature a twofold process can
take place: one is evolution, the other is involution. In the process of evolution, the
objects of experience manifest through various stages such as asmita, tanmatra, bhutas,
etc., for the enjoyment of the purusha. The process of involution is the opposite, where
objects merge into their cause progressively, so that ultimately the gunas remain in an
undisturbed condition. This happens when the purpose of the gunas, namely, bhoga
and kaivalya of purusha is achieved. Thus kaivalya can be defined as involution of the
gunas by fulfilment of their purpose — purushartha. The process of pratiprasava or
involution of the gunas ends in kaivalya of the purusha.

According to the other definition, kaivalya is the state of purusha in its own pure
nature of pure consciousness. The individual tries to purify consciousness through
various sadhanas such as meditation, samadhi, samyama and so on. Due to this, the veils
covering the real nature of the purusha are removed until at last, through
dharmamegha samadhi, the consciousness becomes extremely pure and attains its real
nature (swaroopa pratishtha).

Kaivalya is thus the highest point of the combination of all sadhanas. This is the
belief of yoga as well as of the Jains, but there are some other thinkers, such as those
rishis to whom the Upanishads were revealed, who believe that kaivalya is only a stage
in the unfoldment of consciousness. We do not know how much more of the
consciousness remains unfolded and remains beyond the point of realization.

Lord Buddha has also written in one place that kaivalya is reached when veil after
veil of ignorance is removed through the practices of dhyana, etc., but even then it is
possible that some veils remain to be lifted. It seems for the time being that kaivalya is
the highest stage so far as we are concerned and, therefore, the whole of yoga sadhana



is said to be directed towards this goal, directly or indirectly. Yoga is thus a means and
not an end in itself.
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Phonetic Pronunciation Guide

as in mica
far

hill
police
pull

nude
clarity
marine

rivalry

rivalry (prolonged)

prey

aisle

go

COwW

rum

bah

meek
inkhorn
go
yoghurt
sing
check
churchhill
jab
hedgehog
canyon
true
anthill

do
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redhead
gong

water (dental)
nuthook
bud

adhere (more dental)
not

pay

photo

rub

abhor

map

yoga

red

bull

vice

shield
assure

sin

hit

kshatriya
track (dental)
jnana
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Freedom in a Nutshell
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Appendix C

Freedom in a Nutshell

(Transliteration)

Samadhi Pada

1.
. Yogaschitta vrtti nirodhah

. Tada drastuh svariipe'vasthanam

. Vrtti saripyamitaratra

. Vrttayah pafichatayyah klistaklistah

. Pramana-viparyaya-vikalpa-nidra smrtayah

. PratyakSanumanagamah pramanani

. Viparyayo mithyajfianamatadriipapratiStham
. Sabdajiananupati vastu-$iinyo vikalpah

10.
11.
12.
13.
14.
15.
16.
17.
18.
19.
20.

(o BEN e NNV, I -SRI O]
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31.

Atha yoganusasanam

Abhava-pratyayalambana vrttirnidra
AnubhiitaviSayasampramoSah smrtih
Abhyasavairagyabhyam tannirodhah

Tatra sthitau yatno'bhyasah

Sa tu dirghakala nairantaryasatkarasevito drdhabhiimih
Drstanusravika-viSayavitrSnasya vasikara-safijiia vairagyam
Tatparam puruSakhyatergunavaitrSnyam
Vitarka-vicharanandasmitanugamat samprajfiatah
Viramapratyayabhyasapiirvah samskaraseSo'nyah
Bhavapratyayo videhaprakrtilayanam
Sgaddha'wiryasml_‘tisamﬁdhiprajﬁépﬁrvaka itareSam

. Tivrasamveganamasannah
22.
23.
24.
25.
26.
27.
28.
29.
30.

Mrdumadhyadhimatratvat tato'pi viseSah

I$varapranidhanadva

Klesakarmavipakasayairaparamrstah purusavisesa I$varah

Tatra niratiSayam sarvajiabijam

Parvesamapi guruh kalenanavachchhedat

Tasya vachakah pranavah

Tajjapastadarthabhavanam

Tatah pratyakchetanadhigamo'pyantarayabhavascha
Vyadhistyanasamsayapramadalasyaviratibhrantidarsanalabdhabhtimikatvanavasthitatvani
chittavikSepaste'ntarayah
DuhkhadaurmanasyangamejayatvasvasaprasvasavikSepasahabhuvah



32.
33.

34.
35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.

TatpratiSedharthamekatattvabhyasah
Maitrikarunamuditopeksanam sukhaduhkhapunyapunyaviSayanam
bhavanataschittaprasadanam

Prachchhardanavidharanabhyam va pranasya )
ViSayavati va pravrttirutpanna manasal) sthitinibandhani
Visoka va jyotiSmati

VitaragaviSayam va chittam

Svapnanidrajfianalambanam va

Yathabhimatadhyanadva i
Paramanuparamamahattvanto'sya vasikarah
Ksinavrtterabhijatasyeva manergrahitrgrahana-grahyesu tatsthatadafjanata samapattih
Tatra Sabdarthajianavikalpaih sankirna savitarka samapattih
SmrtipariSuddhau svariipasiinyevarthamatranirbhasanirvitarka
Etayaiva savichara nirvichara cha siikSmaviSaya vyakhyata
StksmaviSayatvam chalingaparyavasanam

Ta eva sabijah samadhih
Nirvicharavai$aradye'dhyatmaprasadah

Rtambhara tatra prajiia

Srutanumanaprajiiabhyamanyavisaya viseSarthatvat

Tajjah samskaro'nyasamkarapratibandhi

Tasyapi nirodhe sarvanirodhannirbijah samadhih

Sadhana Pada

1.

0O\ W B~ WD

10.
11
12.
13.
14.
15.
16.
17.
18.
19.
20.
21.
22.
23.

Tapahsvadhyaye$varapranidhanani kriyayogah

. Samadhibhavanarthah kle$ataniikaranarthascha

. AvidyasmitaragadveSabhinivesah klesah

. AvidyaksSetramuttaresam prasuptatanuvichchhinnodaranam

. Anityasuchiduhkhanatmasu nityasuchisukhatma-khyatiravidya
. DrgdarSanasaktyorekatmatevasmita

. Sukhanusayi ragah

. Duhkhanusayi dvesah

. Svarasavahi viduSo'pi tathartidho'bhinivesah

Te pratiprasavaheyah siksmah

. Dhyanaheyastadvrttayah

Klesamilah karmasayo drstadrstajanmavedaniyah

Sati mile tadvipako jatyayurbhogah

Te hladaparitapaphalah punyapunyahetutvat
Parinamatapasamskaraduhkhairgunavrttivirodhachchaduhkhameva sarvam vivekinah
Heyam duhkhamanagatam

Drastrdr$yayoh samyogo heyahetuh

Prakasakriyasthiti§ilam bhiitendriyatmakam bhogapavargartham dr§yam
VisesaviseSalingamatralingani gunaparvani

Drasta dr§imatrah $uddho'pi pratyayanupasyah

Tadartha eva drsyasyatma

Krtartham prati naStamapyanastam tadanya-sadharanatvat
Svasvamisaktayoh svartipopalabdhihetuh samyogah



24.
25.
26.
27.
28.
29.
30.
31.
32.
33.
34.

35.
36.
37.
38.
39.
40.
41.
42.
43.
44.
45.
46.
47.
48.
49.
50.
51.
52.
53.
54.
55.

Tasya heturavidya

Tadabhavat samyogabhavo hanam taddrseh kaivalyam
Vivekakhyatiraviplava hanopayah

Tasya saptadha prantabhtimih) prajiia
YoganganusthanadasuddhikSaye jianadiptiravivekakhyateh
Yamaniyamasanapranayamapratyaharadharanadhyanasamadhayo'stavangani
Ahimsasatyasteyabrahmacharyaparigraha yamah
Jatide$akalasamayanavachchhinnah sarvabhauma mahavratam
SauchasantoSatapahsvadhyaye$varapranidhanani niyamah
Vitarkabadhane pratipakSabhavanam

Vitarka himsadayah krtakaritanumodita lobhakrodhamohapiirvaka mrdumadhyadhimatra
duhkhajiananantaphala iti pratipakSabhavanam

Ahimsapratisthayam tatsamnidhau vairatyagah

Satyapratisthayam kriyaphalasrayatvam

Asteya pratiSthayam sarvaratnopasthanam

Brahmacharyapratisthayam viryalabhah

Aparigrahasthairye janmakathantasambodhah

Sauchatsvangajugupsa parairasamsargah
Sattvasuddhisaumanasyaikagryendriyajayatmadarsanayogyatvani cha
Santosadanuttamasukhalabhah

KayendriyasiddhirasuddhikSayattapasah
Svadhyayadistadevatasamprayogah

Samadhisiddhiri$varapranidhanat

Sthirasukhamasanam

Prayatnasaithilyanantasamapattibhyam

Tato dvandvanabhighatah

Tasminsati §vasapradvasayorgativichchhedah pranayamah
Bahyabhyantarastambhavrttirdesakalasankhyabhih paridrsto dirghasiksmah
BahyabhyantaravisayaksSepi chaturthah

Tatah ksiyate prakasavaranam

Dharanasu cha yogyata manasah

SvaviSayasamprayoge chittasyasvariipanukara ivendriyanam pratyaharah
Tatah parama vasyatendriyanam

Vibhiiti Pada

1.
. Tatra pratyayaikatanata dhyanam

. Tadevarthamatranirbhasam svartipasinyamiva samadhih

. Trayamekatra samyamah

. Tajjayatprajiialokah

. Tasya bhiimiSu viniyogah

. Trayamantarangam piirvebhyah

. Tadapi bahirangam nirbijasya

. Vyutthananirodhasamskarayorabhibhava-pradurbhavau nirodhakSanachittanvayo

O 00O L B WD
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Desabandhaschittasya dharana

nirodhaparinamah

. Tasya prasantavahita samskarat



11. Sarvarthataikagratayoh kSayodayau chittasya samadhiparinamah

12. Tatah punah $antoditau tulyapratyayau chittasyaikagrataparinamah

13. Etena bhiitendriyeSu dharmalakSanavasthaparinamah vyakhyatah

14. Santoditavyapadesyadharmanupati dharmi

15. Kramanyatvam parinamanyatve hetuh

16. Parinamatrayasamyamadatitanagatajiianam

17. Sabdarthapratyayanamitaretaradhyasat sankarastatpravibhagasamyamat
sarvabhttarutajfianam

18, Samskarasaksatkaranat piirvajati jianam

19. Pratyayasya parachittajiianam i

20. Na cha tat salambanam tasyaviSayibhiitatvat

21. Kayariipasamyamat tadgrahya$aktistambhe chakSuh prakasasamprayoge'ntardhanam

22. Etena $abdadyantardhanam uktam

23. Sopakramam nirupakramam cha karma tatsamyamadaparantajfianamariStebhyo va

24. MaitryadiSu balani

25. Balesu hastibaladini

26. Pravrttyalokanyasat sikSmavyavahitaviprakrsta-jianam

27. Bhuvanajfianam siiryesamyamat

28. Chandre taravyithajianam

29. Dhruve tadgatijfianam

30. Nabhichakre kayavythajfianam

31. Kanthakiipe kSutpipasa nivrttih

32. Kiirmanadyam sthairyam

33. Miurdhajyotisi siddhadar§anam

34. Pratibhad va sarvam

35. Hrdaye chittasamvit i

36. Sattva puruSayoratyantasankirnayoh pratyayaviseSo bhogah pararthatvat svarthasamyamat
puruSajiianam

37. Tatah pratibhasravanavedanadar$asvadavarta jayante

38. Te samadhavupasarga vyutthane siddhayah .

39. Bandhakaranasaithilyatpracharasamvedanachcha chittasya parasariravesah

40. UdanajayajjalapankakantakadiSvasanga utkranti$cha

41. Samanajayajjvalanam

42. Srotrakasayoh sambandhasamyamaddivyam $rotram

43. Kayakasayoh sambandhasamyamallaghutiilasamapatte$chakasagamanam

44. Bahirakalpita vrttirmahavideha tatah prakasavaranakSayah

45. SthalasvartipastkSmanvayarthavattvasamyamad bhiitajayah

46. Tato'nimadipradurbhavah kayasampattaddharmanabhighatascha

47. Rupalavanyabalavajrasamhananatvani kayasampat

48. Grahanasvariipasmitanvayarthavattvasamyamad-indriyajayah

49. Tato manojavitvam vikaranabhavah pradhanajayascha

50. Sattvapurusanyatakhyatimatrasya sarvabhavadhisthatrtvam sarvajfiatrtvam cha

51. Tadvairagyadapi doSabijakSaye kaivalyam

52. Sthanyupanimantrane sangasmayakaranampunaraniStaprasangat

53. Ksanatatkramayoh samyamadvivekajam jiianam

54. JatilakSanade$airanyatanavachchhedat tulyayostatah pratipattih



55. Tarakam sarvaviSayam sarvathaviSayamakramam cheti vivekajam jianam
56. SattvapuruSayoh $uddhisamye kaivalyamiti

Kaivalya Pada

. JanmauSadhimantratapahsamadhijah siddhayah

. Jatyantaraparinamah prakrtyaptrat

. Nimittamaprayojakam prakrtinam varanabhedastu tatah ksetrikavat
. Nirmanachittanyasmitamatrat

. Pravrttibhede prayojakam chittamekamanekeSam

. Tatra dhyanajamanasayam

. Karmasuklakrsnam yoginastrividhamitaresam

. Tatastadvipakanugunanamevabhivyaktirvasananam

. Jatidesakalavyavahitanamapyanantaryamsmrtisamskarayorekartipatvat
. Tasamanaditvam chasiSo nityatvat

. Hetuphalasrayalambanaih sangrhitatvadesamabhave tadabhavah

. Atitanagatam svartipato'styadhvabhedaddharmanam

. Te vyaktasikSma gunatmanah

. Parinamaikatvadvastutattvam

. Vastusamye chittabhedattayorvibhaktah panthah

. Na chaika chittatantram vastu tadapramanakam tada kim syat
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. Sada jiataschittavrttayastatprabhoh puruSasyaparinamitvat

. Na tatsvabhasam drsyatvat

. Ekasamaye chobhayanavadharanam

. Chittantaradr§ye buddhibuddheratiprasangah smrtisafnkarascha

. Chitterapratisankramayastadakarapattausvabuddhisamvedanam

. Drastrdrsyoparaktam chittam sarvartham

. Tadasankhyeyavasanabhi$chitramapi parartham samhatyakaritvat

. ViseSadars$inah atmabhavabhavanavinivrttih

. Tada vivekanimnam kaivalyapragbharam chittam

. TachchhidreSu pratyayantarani samskarebhyah

. Hanamesam klesavaduktam

. Prasankhyane'pyakusidasya sarvatha vivekakhyaterdharmameghah samadhih
. Tatah klesakarmanivrttih

. Tada sarvavaranamalapetasyajiianasyanantyajjiicyamalpam

. Tatah krtarthanam parinamakramasamaptirgunanam

. Ksanapratiyogi parinamaparantanirgrahyah kramah

. Purusarthaginyanam gunanam pratiprasavah kaivalyam svartipapratistha va chit$akteriti

LW W W W WININDNINDNDINDIDDNDNDND A~
LW, OOV INWNIA W — OO0



A-3
abhava(h)
abhibhava
abhijatasya
abhimata
abhinivesa(h)
abhivyaktih
abhyasa(h)
abhyantara
adhisthatrtvam
adhigama
adhimatra
adhyatma
ahimsa

ajiana

ajiatam
akalpita
aklistah
akusidasya
alabdhabhtimikatva
alinga

alpam
anaditvam

Glossary

absence

suppression

well-polished; purified
desired; agreeable

fear of death

manifestation

repeated practice; practice
internal

supremacy

attainment

extremely strong

spiritual

non-violence (one of the yamas)
ignorance

unknown

unimaginable

without pain

one who has no interest
inability to achieve a finer state
prakriti; without mark or symbol
but little

beginninglessness



anagatah future

anatmasu non-self

ananta endless; serpent symbolizing eternity

anantaryam sequence

anantyat infinity

anastam not destroyed

anavachchhinnﬁ(h) unconditioned; unlimited

anavachhedat unlimited by time

anavadharanam non-comprehension

anavasthitatva instability

angamejayatva shaking of the body

anima atom-sized (siddhi)

anitya not eternal; ephemeral

antah ending

antaraya obstacles; hindrances

antaran ga internal; limbs of Patanjali Yoga

antardhanam being invisible

anusasanam complete instructions

anusravika heard

anubhtita experienced

anugamat by association

anumana inference

anupﬁti common; following upon

anyah other

anyata difference

aparamrsStah untouched

aparﬁnta death; in the end; finally

aparigrahﬁ non-covetousness; non-acquisitiveness; non-
possessivness

apariNamitvat because of changelessness

apavarga liberation



apeksanam indifference

apeksitvat due to necessity

api also; even

apramanNakam non-perception

apulya vice; sin; demerit

ariStebhyah by omens

artha meaning; object; purpose

asaﬁkhyeya countless

asamprajnata samadhi which occurs between successive stages of
samprajnata samadhi

asampramoSah not letting escape

asamprayoge absence of contact

asuchi impure

asuddhi impurity

asta eight

asmita ego, feeling of ‘I-ness’

asteya honesty (one of the yamas)

asya of his

atita past

atat not its own

atha now therefore

atiprasangah absurd; superfluous

atyanta extremely

auSadhi herbs

avasthanam establishment; settled; fixed; condition

aviseSa without difference

avidya ignorance

avirati craving for enjoyment

avyapadesa unmanifest

A—3TT



adarsa
agama

akasa
aksepi
alambana
alasya
alokah
ananda
apattau
apurat
asana
asannah
asevita(h)
asaya
asiSah
asraya
asrayatvam
asvada
atma(n)
atmabhava
avarana(m

B
bahya
bahiranga
balani
bala
bandha

bijam

brahmacharya

visualization

testimony; revelation

ether; space

transcending

support; object

laziness

illumination

bliss; beautitude

having achieved
compensating; overflowing
fixed sitting position

quite near

practised

store of the traces of past karma
will to live

support

basis

taste perception

pure awareness; the self
awareness of the self

covering; veil

outer; external

external limbs of Patanjali Yoga
powers

strength

binding; bondage

principle; seed

celibacy; sexual abstinence (one of the yamas)



buddhi
buddhibuddheh

Bh—9

bhava
bhavana(m)
bhavanata(h)
bhakti yoga
bhavapratyayah
bhedah

bhoga

Bhoja
bhrantidarsana
bhuvana
bhiimih

bhiita
bhutajaya(h)

ch-¥
chaksSuh
chandra
chaturtha
chetana
chit$akteh
chitram
chittani
chitta

chittabhedat

chittantaradrsye
chittasamvit
chittasya

mental faculty of intelligence

perception of perceptions

states of existence

dwelling upon mentally; feeling
attitude

yogic path of devotion

birth is the cause

removal, piercing, difference
worldly experience

famous commentator on Patanjali’s text
erroneous perception

solar system

ground

elements

mastery over the elements

eye

moon

fourth (state of consciousness and pranayama)

consciousness
consciousness
coloured; variegated

minds

individual consciousness which includes the conscious,
subconscious and unconscious levels of mind

because of differences of mind
cognition of one mind by another
knowledge of mind

of the mind; mental



chittavikSepah

D-%

darSana
darsanasakti
dar$inah
daurmanasya
desa

dirgha
divya(m)

doSa

drdha

drastuh; drasta;
drastr
drsimatra
drsyatvat

drsta; drsya(m)
drg

drgsakti
duhkha
dvandva

dvesSa

Dh—&1

dharana
dharma
dharmameghah

dharmi
dhruva
dhyanajam

mental obstacles

cognition; spiritual vision

power of expression (vehicles of consciousness)
one who sees

depression

country; place

long

divine

defect

firm

Se€Eer

only pure consciousness
due to cognition

seen

consciousness

power of cognition

pain; frustration; misery
pairs of opposites; conflicts

aversion; dislike

concentration

quality; property; righteous path and acts

showering of sat-chit-ananda (truth, consciousness and

bliss)

substratum of properties
pole star

born of meditation



E-T

ekﬁgratﬁ one-pointedness of mind

cka one; single

ekasamaye simultaneously

ckatra together

ekatvat due to oneness

etaya by this

eva as if; only

5

gati movement

grahyeSu object of cognition

grahana senses; means of cognizing; power of perception

grahité cognizer; seer

guNanam of the gunas

gunﬁtmﬁnah comprised of gunas

guha the threefold aspects of nature; see sattwa, rajas and
tamas

gunavaitfSnyam freedom from desire for the gunas

guru(h) greater; teacher; preceptor

H-%

hanam destruction

hrdaya heart

-3

indriya sense organs

indriyajaya mastery over the senses

1Sitva power to wilfully create and destroy (siddhi)

iStadevata personal deity

itaratra in other state

itareSam of others

1va just like



-3
iSvara
iSvara pranidhana

-7
jati

jala
janma
japa
jyotismati
jyotiSmati

JAi-3
jiiana(m)
jiianasya
jnata

jiieya

K-<q

kala

kalena
kamavasitva
karana

kaya
kaivalya(m)
kaivalya-
pragbharam
karmasaya
karma
karma yoga
karmavipaka
karuna

Lord; God; pure awareness

surrender to God (one of the niyamas)

class, caste, type, species
water

birth

repetition of a mantra
luminous; full of light

supersensory perception

knowledge; cognition
pertaining to knowledge
known

knowable

time

by time

fulfilment of every wish

cause

body

liberation; onlyness; oneness; non-duality

inclined towards oneness

reservoir of karma (from previous births)
action

yogic path of action

fruits of past acts

compassion



khyati

klesa

klista
krama(h)
krtarthanam
krtartha(m)
kriya

kriya yoga
krodha

kiirma-nadyam

Ks—a
ksSana

ksayat
kSetram
ksipt(a)
ksinavrtti

ksut

Kh-Tg
khyati

L7
labha(h)
laghima
laghu
lakSana
lingamatra
lobha

M-#
matra

knowledge; awareness

affliction; tension

painful; hard; difficult

order; sequence; process

having completed their purpose
a person whose pupose is fulfilled
activity; action

practical yoga; preparatory yoga
anger

kurma, psychic pathway in the throat

moment in time
through destruction
field

disturbed state of mind

a person who has weakened the modifications (vrittis)
of the mind

hunger

awareness

gain; benefit
lightness (siddhi)
light

characteristic

with mark or symbol

greed

only



madhya
mahavideha
mahavratam
mahima
maitri

mala
manasah
maneh
manojavitvam
mantra
mithya
moha
mrdu
mudita
miudha
mula(h)

murdha

B,

nabhi

na

naStam
nairantarya
nibandhani
nidra
nimitta(m)
niratiSayam
nirbhasa
nirbija
nirgrahyah

medium

disembodied existence
great vow or discipline
immensity of body (siddhi)

friendliness

impurity

of the mind

of a crystal or jewel
speed of mind
incantation; psychic sound
false

confusion

mild

gladness

dull state of mind
root

crown of the head

navel

not

destroyed

without interruption

that which binds

sleep

instrument

limitless

shining

without seed (in samadhi)

completely comprehensible

practice or worship without objective point of



nirguNopasana

nirmana
nirodha(h)

nirodhakSana
nirvichara
nirvitarka
nitya
nivrtti(h)
niyama

!
pafichatayah
panthah
parartham
paravairagya

parama
paramanu
paramamahattva
pari
parinama(h)
paryavasanam
pipasa

pranasya
prakamya
pranayama
prapti
prachchhardana
prajia

prakasa

prakrti

concentration

creation

blocking; stopping; state of mind beyond the three
gunas
moment of suppression

without reflection

without confusion of sense; mental and true knowledge
eternal

retirement; cessation; return

fixed observation or rules

fivefold
path of manifestation
for the sake of consciousness

detachment arising from direct experience of
underlying consciousness
highest

infinitesimal atom

ultimate largeness

complete

consequence; result, transformation
extension

thirst

of breath

certain fulfilment of desire

breath and prana control

ability to reach everywhere (siddhi)
exhalation (rechaka)

intuition; revelation

light; illumination

nature; the manifested universe



prakrtilayanam
pramanani
pramana
pramada
pranavah
pranidhanat

prasadanam
prasankhyane
prasanta
prasupta
prati

pratibha
pratipakSa
pratipattih
pratiprasava
pratiprasavah
pratiSedhartham
pratiStha(m)
pratiyogi
pratyahara
pratyabhijiia
pratyak
pratyakSa
pratyaya
pravibhaga
pravrttih
prayatna
punah
pufya
puruSartha

yogis who are merged in prakriti
sources of right knowledge

right relative knowledge
procrastination

aum

devotion

purification; making peaceful; grace
in the highest meditation
peaceful

dormant

towards

intuition

opposite

knowledge

involution

involution

for removal

based; established
corresponding

sense withdrawal
illumined knowledge
reversed; turned inwards
direct perception; sense perception
content of the mind
separate

functioning; activity
effort

again

virtue, merit

purpose of the consciousness



puruSa
puruSajiianam
puruSakhyateh
puruSaviseSa
purva(h)
purvaka
purveSam

Ph-
phala(m)

i

raga

rajas

[tam
rtambhara
ruta

rapa

S-¥

sadhaka
sadhana
sakSatkaranat
sarupyam
sarvabhauma
sabija

sada
saguhNopasana
sah
sahabhuvah
samadhiprajiia
samana

pure consciousness

knowledge of purusha

true knowledge of the purusha
special kind of soul

coming before

preceded by

of those who come before

fruits; result

liking, attachtment

the active and fluctuating state of mind and nature
ultimate truth

full of experience; cosmic harmony

speech

form

yogic or spiritual aspirant

continous yogic practice and effort

by direct perception

identification

universal

with seed (in samadhi)

always

practice or worship with object or deity
that

accompanying symptoms

intelligence arising from experience of samadhi

specific prana of the body



samapattih
samaptih
samasaya
samaya
sambandha
sambodha(h)
samprajiiata(h)

samprayoga(h)
samskara
samskaraseSa
samvedanam
samvega
samyama
samyoga
sanga

sanjiia
sankara(h)
sankirna
santoSa
sarvartham
sarva(m)
sarvabhiita
sarvajhatrtvam
sarvajfia
satkara

sattva

satya

satyam
savichara
savikalpa

complete absorption; complete acceptance
end; culmination

doubt

circumstances

relationship

knowledge

samadhi with illumination

communion

latent mental impression; seed of consciousness
in which only traces of mental impressions remain
knowing about

urge

the threefold process of dharana, dhyana and samadhi
union; coming together

attachment

awareness

confusion

confused; mixed up

contentment (one of niyamas)

all inclusive; all apprehending

everything

all living things

omniscience

omniscient

reverence

pure and calm state of mind or nature
truthfulness (one of the yamas)

relative truth

with reflection

combined with sense, verbal and true knowledge



savitarka
siddha

siddhi
smrtayah; smrti
smaya

stambhe

sthani

sthiila

sthira

sthiti
sthitau
styana
sukha
stikSma
surye
svabhasam
svadhyaya
sva
svabuddhi
svapna
svarupa
svadhyaya
swami, svami

S-7
sabda
saithilya
Sakti
Sarira
saucha
silam

combined with worded thinking
adept

perfection; psychic power
memory

pride

suspension

deities; devatas; gods

gross

steady

steadiness

being fixed

dullness

happiness

subtle

sun

self-illumined

self-study; study of the scriptures
of one’s own

self-perception

dream state

one’s own essential nature
self-study (one of the niyamas)

master of one’s self

word; sound; mantra
looseness

power

body

cleaniness (one of the niyamas)

qualities



sraddha faith

sravana faculty of hearing

Srotra(m) ear

Sruta heard

suchi pure

suddhau purification

sinyanam devoid of; empty of

stnya(h) empty; void

Svasaprasvasa inhalations and exhalations of breath

=,

tara stars

taraka transcendental

tada then

tadakara form of that

tadaﬁj anata assuming the colour of something

taduparaga object reflected in mind

tamas the dull, inert state of mind and nature

tantram dependent

tanu thin

tapa(h) austerity; elimination of mental impurities; acute
suffering (also a niyama)

tasya of it

tat that

tatah from that

tatprabhoh on its master

tatra there; of the two; in that state

tatstha on which it rests

tattva chintana contemplation and reflection

tattva darshana direct perception

tattva(m) principle; essence



tivra intense

trsna craving; desire

tulya equal

tur_jya fourth state of consciousness; the unmanifested state of
purusha

tvat due to

tyéga(h) abandonment; renunciation

Tra—+

traya(m) three; group of three

u-=

ubhaya both

udana type of prana in the body

udaranam expanded

udita manifest

uktam is said

uparaktam coloured

upasarga obstacles

utkrantih levitation

utpanna arisen

V==

Vﬁchakah designator; indicator

vahita flow

varta smell

vasanam desires

vasananam of potential desires

vairagyabhyam by detachment

vairagya(m) absence of craving; desirelessness

vairatyagah abandonment of aggression

Vaiéﬁradye after gaining perfect mastery

obstacles; veiling



varaha
vasikara(h)
vasitva
vastu
vastusamye
vedana
vibhaktah
vichchhedah
vichchhinna
videha

vidharanabhyam
vichara

V_itara'lga

Vijiiana BhikSu
vikalpa(h)
vikaranabhavah
vikSepa

vikSipta

vinivrttih
viparyaya(h)
virama
virya
visesa(h)
visoka
visaya(h)
visayavati
vitarka
vitriSnasya
viveka

control; mastery

control over objects (siddhi)
object

sameness of an object
touch perception

separate; different

break; cessation

scattered

disembodied yogi

holding of breath (kumbhaka)
reflection
desireless and passionless person

another commentator of Patanjali’s text who wrote
Yogasara Sangraha
fancy; imagination

freedom from sense distractions
distraction of the mind

an oscillating state of mind changing from steadiness
to distraction

complete cessation

wrong knowledge; misconception
stopping

energy; strong will; courage
special; peculiar; with difference
without sorrow

objects of sense perception
sensuous; of the senses
reasoning; thoughts; passions

of one who is free of desire

discrimination



Vivekakhyéti discriminative awareness

vivekanimnam inclined towards discrimination

vrttayah pattern of the mind

vrtti pattern or circular patterns of consciousness ;
| modification

vyadhi disease

vyakhyata explained

Vyasa commentator on Patanjali’s work who wrote

Yogabhasya

vyakta manifest

vyiiha arrangements

L G

yama self-restraints

yatnah effort

yogﬁr'] ga limb or stage of yoga practice

yoga union; the practice and process of yoga as explained

by Patanjali
yogyata fitness; competence



A

Abhinivesa 141, 152
Abhyasa 56-58
Ahimsa 185, 190
Anumana 47
Aparigraha 185, 197
Asamprajiata 69, 78
Asmita 141, 147, 309
Asteya 185, 194
Ausadhi 303
Avidya 141, 143, 145, 146, 178-180

A

Agama 47

Asana 183, 206-208
Atma 66
Atmabhava 339

B
Bahiranga 183
Brahmacharya 185, 195

Bh

Bhakti yoga 78, 80, 157
Bhoga 167

Bhiita 167

Ch

Chaturtha 214

Chetana 87

Chitta 270, 292, 299, 311, 328-335

D

Darsana 147, 267

Drasta; drastuh 40, 166, 171, 335
Duhkha 91, 163, 165

Dvandva 208

Index



Dvesa 141, 150

Dh

Dharana 183, 223-225, 238, 283
Dharma 321

Dhyana 154, 183, 226, 229

E
Ekagrata 39

G
Guna 35-39, 63, 163, 167-169, 323, 324, 353, 356
Guru 82

I
Indriyas 167, 217, 218

I
I$vara 78-87
I$vara pranidhana 81, 137, 186, 205

J
Japa 83

Ji
Jiiana(m) 110, 296

K

Kaivalya 179, 293, 299, 341, 346, 356, 357
Karma 157-162, 313, 319

Karuna 93

Klesa 141-162, 345, 348

Kriya yoga 137-140

M
Mantra 303-304

N

Nidra 45, 52
Nirbija 1382, 234
Nirvichara 124-127
Nirvitarka 114-117
Niyama 183, 186



P

Parinama 236-244, 353, 354

Pranayama 95-98, 183, 210-215

Prajiia 74, 127-129, 230

Prakrti 173, 305-308

Pramana 45-48

Pratyahara 183, 216-219

Pratyaksa 47

Pratyaya 52, 343

Purusa 80-81, 171-179, 270, 299, 329, 330, 337, 356

R
Raga 141, 150

S

Sabija 122, 130

Samadhi 66-79, 105-132, 227-245, 303, 346, 347
Samadhi: asamprajnata 69-78
Samadhi: dharmamegha(h) 346-354
Samadhi: nirbija 132, 234
Samadhi: nirvichara 124-127
Samadhi: nirvitarka 114-107
Samadhi: prajha 74, 75
Samadhi: sabija 122, 130
Samadhi: samprajiata 66-68
Samadhi: savichara 118
Samadhi: savitarka 110-113
Samapattih 107-109
Samprajfiata 66-68

Samyama 229, 247

SantoSa 186, 201

Satya 185, 192

Savichara 118

Savitarka 110, 112

Saucha 186, 200

Sraddha 74

Siddhi 247-297

Smrti 54

Sukha 93, 145, 150, 201
Svadhyaya 137, 186, 204

T
Tapa 137, 186, 202
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Vasana 314-319, 337
Vairagya 56, 60-65, 293, 294
Vikalpa 45, 50

Viksepa 88, 90

Viparyaya 45, 49

Vitarka 187, 188

Viveka 163, 180, 200, 341, 343
Vrtti 31-41

Y
Yama 183, 185
Yoga 29-40



Swami Satyananda was born in Almora (Uttaranchal) in 1923.
Drawn to spiritual life from an early age, he left home at the age |
of eighteen, and in 1943 surrendered himself to Swami Sivananda |
in Rishikesh who initiated him into Dashnami sannyasa in 1947. |
He served his guru for twelve years, perfecting every aspect of |
spiritual life. Thereafter, he travelled throughout the Indian
subcontinent as a wandering ascetic.

Realizing the need of the times as scientific rendition of the
ancient system of yoga, he founded the International Yoga
Fellowship in 1956 and the Bihar School of Yoga in 1963. During the next twenty years,
Swami Satyananda hoisted the flag of yoga in every corner of the world, consolidated BSY
into a foremost institution of yoga, and authored over eighty major texts on yoga, tantra
and spiritual life.

‘Satyananda Yoga’ became a tradition which combines classical knowledge with
experiential understanding and a modern outlook. In 1984 he founded the Yoga Research
Foundation to synchronize scientific research and yoga, and Sivananda Math to assist the
underprivileged. In 1988, at the peak of his achievements, he renounced everything and
adopted kshetra sannyasa, living as a paramahamsa ascetic. In 1989 Rikhia was revealed
to him, where he came to live and performed higher vedic sadhanas in seclusion.
Receiving the command to provide for his neighbours in 1991, he allowed the ashram to
help the underprivileged villages in the region. From 1995 onwards, he performed a
twelve-year Rajasooya Yajna with the sankalpa of peace, plenty and prosperity for all, and
in 2007 he announced the establishment of Rikhiapeeth with its mandate to ‘serve, love,
give'.

Swami Satyananda attained mahasamadhi, a yogic accomplishment of discarding the
body at will to become one with the universal consciousness, in 2009, in the presence of
his disciples.
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