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Invocation

I ST e 9T Ao YT b Il

FISUTRUA o T HAFT Tades TTATSL AATSHA |

Yogena cittasya padena vacam malam Sarirasya ca vaidyakena
Yo'pakarot tam pravaram muninam pataiijalim pranjalir anato'smi

I bow with hands folded to Patarijali, the best of sages who removes the impurity of the mind
by his Yogal-siitras], of speech by his words [his grammar commentary called Mahda-bhasyal,
and of the body by his science of medicine [called Caraka-pratisamskrtal.
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Forword

SWAMI DAYANANDA SARASWATI
Arsha Vidya Gurukulam, Anaikatti, Coimbatore

(Recommendation Letter)

The Patarnijali Yoga Sitras cannot be looked upon as a book on the philosophy of Sesvara
Sankhya. Adi Sarkara, in his Brahmasiitrabhdsya, had discussed the Yoga School quoting
certain sitras, which are not found in Patafjali’s book. Perhaps the Patarijali Yoga Sitras
formed a part of the syllabus for the people given to traditional Vedanta study. Even today,

Y

commentaries.

I am very happy that Sri Aruna, one of my senior students, is presenting the Patarijali Yoga
Siitras with a commentary in keeping with the Vedanta tradition. Very good in Sanskrit, Aruna’s
word for word translation of the meaning of the sitras does not leave anything to be desired.
With his commentary, the overall vision of Patafijali comes alive.

There are no authentic books in circulation on this important work on Yoga discipline.
Aruna’s book meets with the need in admirable measure. I congratulate him for his contribution
to the pursuit of spiritual discipline.

Sw. Dayananda
18/8/2013
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Preface

Yoga has been practiced for thousands of years by Indian spiritual seekers and saints. Yet,
let us ask: Is there a single yoga text that specifically points out what those seekers and saints
were actually contemplating in their yoga spiritual practice?

Most modern yoga texts, in English, are about asanas — postures for physical strengthening,
relaxation, stretching, and physical therapy. A few also highlight the benefits of these asanas
for relieving stress. Some introduce a little meditation, bringing in some spiritual words, such
as love, bliss, and divine. Some present an asana practice that includes a life of yoga off the mat.
They may explain these spiritual ideas and life styles with a few examples. There is often not
enough depth unfoldment of these ideas and their expressions into a life style. Sometimes they
encourage the readers to imagine their own explanations — as if the seekers already know the
answers they are seeking.

These texts do not fluently connect the student to the contemplative spiritual scriptures of
India, for which India is so well known. In this way, these yoga texts are unlikely to bring the
student to a clear sense of a broad, integrated, in-depth spiritual grounding that a full yoga
encompasses.

There is one ancient yoga text, though, that is held to be the philosophical and contemplative
basis of yoga. That text is the Yoga Siitras by Patarijali. Its study has come to be called Rdja
Yoga, meaning the Royal Yoga. It is a teaching of yoga appropriate for a king (rajan) learned in
scripture yet not a renunciate, such as that taught to King Janaka by Yajria-valkya in the Brhad-
aranyaka Upanisad scripture and to Prince Arjuna by Lord Krsna in the Bhagavad Gita. We
would think, then, that the commentaries and literature surrounding the Yoga Siitras would be
steeped in the scriptures of India — but that is not the case.

The earliest extant and most influential Sanskrit commentary (bhdsya) is by a man named
Vyasa. He does not quote any scripture. Instead, he sprinkles in his commentary a few quotes
from certain sages, culled mostly from the Maha-Bharata epic. The innumerable English
translations and commentaries of these sitras appear to only convey the spirituality, or lack
thereof, of their many and varied authors. Even the scriptural leaning versions, such as the one
by Bangali Baba (7The Yogasutra of Patanjali: With the Commentary of Vyasa) and the one
jointly by Swami Prabhavananda and Christopher Isherwood (How to Know God: The Yoga
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Preface

Aphorisms of Patanjali), sparingly connect the sitras to specific scriptures. The effort here is to
rectify this void.

There is also the purpose here to directly connect the many students and teachers of the Indian
scriptures to the vast yoga community, and the yoga practitioners and teachers to the spiritual
community.

Previously, the gulf between the two has been bridged only by the individual student or
teacher on their own. Much of that effort has been through connecting a few of the topics in
yoga to anecdotal stories of spiritual saints. Most of these stories revolve around the modern
founders or practitioners of the teacher’s lineage. These stories are more of a devotee’s praise
than a real grounding in a full yoga tradition dating back thousands of years.

The effort here is to formally bridge these two communities in all their myriad lineages with
a common language and understanding. This is done through mapping the terminologies, sitras
(aphorisms), and topics of the Yoga Siutras directly to the highly revered scriptures of India —
namely, the Upanisads and the Bhagavad Gita.

As such, this text is helpful both to spiritual students seeking expanded and specific guidance,
and to various teachers researching technical tools to bridge the apparent gap between yoga and
the Indian scriptures.

Coming from the United States, a different culture from yoga’s flowering ground, I was
carefully and artfully introduced to these scriptures in 1976 by Pujya Swami Dayananda
Saraswati (born 1930-). In India, I lived in the teacher’s family (guru-kula) with over sixty other
students for two and a half years.

The classes were five a day, six days a week. We studied Sanskrit; chanting; meditation; the
Bhagavad Gita with Sankara’s commentary; several introductory Vedanta texts, such as Tattva-
Bodha and Atma-Bodha; the Upanisad scriptures Kena, Prasna, ISavasya, Mundaka, and
portions of Chandogya and Brhad-aranyaka; plus the three Upanisads Katha, Mandiikya with
Karika, and Taittiriya complete with Sankara’s commentaries. Finally, we studied the four
initial Vedanta Sitras with Sankara’s commentary — called the Catur-Sruti. We each have
continued to study these and other texts as needed after our course. Many such long and short
term courses have been conducted by Swami Dayananda Saraswati and by his students.

In the past ten years, I have created a five volume set of texts called The Aruna Sanskrit
Language Series. The series, in a self-teaching format, unfolds the grammar of Sanskrit along
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with the Bhagavad Gita. It includes a grammar book and a lesson book, plus a dictionary, a
translation, and a grammatical analysis of all the verses of the Bhagavad Gita.

But it is not these thirty plus years that show in these pages. It is the thousands of years of
continuous tradition that preserved and elaborated on this deep, scriptural teaching tradition.

I first read, more than thirty years ago, the Yoga Sitras translated with Vydsa’s commentary
by Bengali Baba. I did not then see how they could properly fit with Vedanta scripture. Four
years ago, I wanted to bring the yoga of Vedanta to a wider audience. I envisioned the Yoga
Siitras as an introductory vehicle.

Pujya Swami Dayananda Saraswati and Swami Tattvavidananda had recently given talks on
sections of the Yoga Sitras. Listening to them, I saw the possibility of a way to link the Yoga
Sttras to the yoga of Vedanta.

Still, there are many sitras, including the section in chapter three dealing with yoga
superpowers, that on first glance appear incompatible with Veddanta scripture.

Setting aside my doubts, I started from the sitras’ beginning and, to my surprise I have to
admit, found the way to reconcile each sitra to Vedanta. In the process, I found the available
traditional commentaries to be of little use. None of them made an adequate attempt to base the
sitras on scripture. In fact, they took them in a different direction towards a later developing
dualist philosophy called Sankhya.

Instead, I took the topics and individual words that Patarijali employed and quite easily found
their source and contextual development in Vedanta scripture that preceded these sitras. I was
surprised at the ease of this process, since this had not been attempted in print before, to my
knowledge.

It is not easy to translate and comment on the Yoga Siitras, while at the same time introduce
and explain Vedanta scripture in one text. The reader has to bear with this apparent juggling
process, but should quickly see the benefit. That benefit is not just understanding a traditional
yoga text in a new ways; it is seeing these Yoga Sitras in a truly enlightening way as they were
intended. It connects yoga back to its true beginning and purpose which the early seekers and
saints embraced in their contemplations.

To convey this enlightening teaching to its current students, these sitras are explained in
clear contemporary language. The explanations are in keeping with our current culture and
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sciences — the same as was done in Patafijali’s time. As it was then, this work is presented as a
current spiritual non-fiction meant for enlightenment.

I wish here to give adoration to my teacher, Swami Dayananda Saraswati, who is faithfully
passing on this knowledge-tradition, renewing and reinvigorating it into the 21 century. I also
wish to thank my editor, John Warne. John has studied Sanskrit and Vedanta, and has completed
one of these long term courses. He corrected and questioned many of my expressions, as well
as appropriately replaced or added many paragraphs where needed. Any faults or omissions in
this text, though, are due to the rawness of my submitted material.
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Introduction

Yoga is popular in the West as physical exercise, a centering technique, and physical therapy.
In India, though, it is much better known as a spiritual discipline that connects the individual
with the divine.

As a spiritual discipline, it spans two popular traditions — Yoga and Vedanta.

Vedanta is a non-dualist tradition — the reality basis of everything including oneself is only
one, not many. Its authority is the Upanisads (abbreviated in this text as Up.), Bhagavad Gita
(Bh. Gita), and the Vedanta Sitras. Within Vedanta, yoga (in this text, yoga without
capitalization refers to a characterization of useful practices within Vedanta) is presented as
karma-yoga and as jiana-yoga. Karma-yoga means spiritual discipline related to life’s activities
(karma). Jiiana-yoga relates to spiritual knowledge (jiana) and its specific disciplines, such as
the practice of renunciation, sannyasa.

Yoga (in this text, Yoga with capitalization refers to the separate tradition or school of thought
called Yoga) is a dualist tradition — there is no one reality basis of everything. Its authority
includes these Yoga Sitras. Yoga is presented as kriyd-yoga and samddhi. Kriya-yoga is
essentially the same as karma-yoga. Samadhi is the disciple of pursuing knowledge (j7iidna)
through contemplation. Here, samdadhi may be pursued for scientific as well as spiritual
knowledge. The differences in the world are real, so pursuing knowledge of these differences
involves contemplating these subtle differences.

Although it will be argued here that there need be no essential separation between these two
traditions, assuming the innate dualist understanding is preliminary to and can mature into a
non-dual knowledge, an interesting twist has happened. The Yoga Siitras, which are amenable
to either tradition, have been subsumed by a pervasive early commentary that interprets the
sutras only through Sankhya, a dualist scientific philosophy. This stops the disciplines in Yoga
from further questioning the reasons one believes in differences being ultimately real. Limiting
samadhi (contemplation) to reaffirming Sankhya’s dualist perspective, this samadhi becomes
disconnected from the samadhi championed in the Upanisads and the Bhagavad Gita that pursue
knowledge to its ultimate conclusion in the one unifying reality of everything including oneself.

As a result, almost no one, even inside Veddanta, has since seen these Yoga Siitras as easily
being within the Vedanta tradition. These sitras are taken as Sankhya Yoga, instead of as
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Vedanta Yoga.

The reason for this is likely that Vedanta already has its own siitras, the Vedanta Siitras.
Sutras are typically written early within a tradition to outline and capture the essence of an oral
tradition into writing. These succinct outlines are easily memorized and passed down through
the various teaching lineages. Those sitras help maintain the accurate continuity of their
teaching traditions through succeeding generations. Each tradition has one set of sitras to
encapsulate its teaching. Vedanta has its Vedanta Sitras, while Yoga lays claim to these Yoga
Siutras of Patarijali. Therefore, Vedanta does not need the Yoga Siitras to be complete.

But Yoga needs Veddanta Yoga to really flower for the spiritual seeker. The commentary here
will thus show that, when it comes to spiritual knowledge, it is much more meaningful to take
the original Yoga Sutras as Vedanta Yoga. This will be the more fulfilling approach to these
sitras for yoga spiritual seekers, who are the intended audience for this unique commentary.

The sankhya and Sankhya

It should first be noted that there is a difference between the Sanskrit word sarnkhya and the
name Sankhya which applies to a particular philosophical doctrine. The word sarnkhya (literally,
related to reckoning or grouping, related to explaining — sankhya) means enumeration or
knowledge.

As knowledge, the term sankhya is used in the epic Mahda-Bharata and in the Bhagavad Gita
as the sacred knowledge handed down from the scriptures. In the second chapter of the
Bhagavad Gita, where Krsna’s teaching starts (verses 2.11 through 38, said therein to be dealing
with ‘sankhya’) the quotations, paraphrases, and teachings are directly from the Upanisads.
Hence, the rest of the mantras in those non-dual Upanisads, in particular the Katha Up., cannot
be disconnected from what is called sdrnkhya in the Bhagavad Gita.!

! Most of Bh. Gita verses 2.11-38 are borrowed from or can be easily seen as based upon the

Katha Up.:
B.G. 2.11 with K.U.
B.G. 2.12 with K.U.
B.G. 2.13 with K.U.
B.G. 2.14 with K.U.
B.G. 2.15 with K.U.
B.G. 2.16 with K.U.

2.22, 214 & 5;
113 & 2.2.8;

NNNMNDNN -
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Another use of the word sankhya found in the Maha-Bharata epic was for describing a
teaching that employs a methodology (prakriya) of enumerating components or aspects (tattvas)
of the universe, including the nascent scientific thinking that was developing.

With regard to Vedanta, there are various teaching methodologies (prakriyas). First, there is
the primary prakriya of imposition-sublation (adhydaropa-apavada). This prakriya, meant for
unfolding the non-duality unique to Advaita Vedanta, describes the entire universe, including
what the individual thinks he or she is, as consisting of two or more categories of everything. It
then dismisses these categories as being absolutely real.

This adhyaropa-apavada prakriyd consists of two components — adhyaropa (imposition) of
a duality enumeration of the universe and its apavada (sublation). By sublation (or subration) is
meant its dismissal as being absolutely real and its subordination to a broader, overarching truth.

Each of these two components is presented through one of several other prakriyas.

Adhyaropa (imposition) involves any of the prakriyas of seer-seen (drk-drsya), effect-cause
(karya-karana), three states of experience (avastha-traya), the five embodiments (parica-kosa),
and so on. These prakriyas involve enumerating (sankhya).

Apavdda (sublation) involves the prakriya of negation (neti-neti), where the authority of the
scripture is invoked by asserting, “It (the truth) is not this or that (enumeration).” It also involves
the prakriya of co-presence—co-absence (anvaya-vyatireka), where logic is employed to support
the sublation claims.

We thus find the scriptures presenting the entire universe by enumerating the dualities of
seer-seen, cause-effect, subtle-gross, and eater-eaten; the trio of the three worlds (heavens,
atmosphere, and earth), three gunas, three states of experiences (waking, dream, and deep sleep),

B.G. 2.17 with K U. 2.1.2;

B.G. 2.18 with K U. 1.2.22;

B.G. 2.19 from K U. 1.2.19;

B.G. 2.20 from K U. 1.2.18;

B.G. 2.21-25 with K U. 1.2.18 & 19;
B.G. 2.28 with K. U. 125&6,

B.G. 2.29 with K U. 1.2.7;

B.G. 2.30 with K U. 1.2.22; and
B.G. 2.38 with K U. 1.2.14 & 2.3.18.
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Introduction

and the three gross elements (red, white, and black, that is, fire, water, and earth in Chandogya-
Upanisad 6.4.5); the five elements (space, air, fire, water, and earth); the seven worlds, the seven
tattvas or categories (objects, senses, mind, intellect, cosmic mind, unmanifest, and the purusa
or cosmic person in Katha-Upanisad 3.10-11); the fourteen worlds; etcetera Any one of these
presentations can be called a sankhya.

The Yoga Sitras through Sankhya

With this scriptural background of employing enumerations to encompass the entire universe,
many later philosophies and even science itself evolved. Indeed, the atheist philosophy called
Sankhya, which elaborated on the gross-subtle, gunas, elements, and tattvas (principles) to
explain the universe, was considered around the start of the first millennium in India to be the
science of the universe. Many of the arts, such as medicine, and other traditions, such as
Buddhism and Vedanta, adopted in part or whole Sarnkhya’s explanations of, or at least its
approach to, the science of things.

When this Yoga Siitras text is interpreted from the background of the atheist philosophy of
Sankhya, it 1s taken as Sankhya Yoga, an infusion of the theist tendencies of the majority of the
Indian populous with the atheist philosophy and science of Sarnkhya. This theist version of
Sankhya defines a world outlook through duality and the science of Sankhya, while accepting a
God as a separate, inactive participant in the world. Contemplation (samddhi) is the method to
perfect this outlook in one’s life.

The Yoga Siitras through sankhya

In this text, we will instead take these same siitras from the background of the theist scriptures
— with their nascent science of enumeration (s@nkhya) and their non-dual vision of everything,
and with contemplation as its method to help assimilate this non-dual vision.

Vedanta, Sankhya, and Yoga Siitras

Vedanta non-dualism says that the basis of all reality is the one brahman (literally, the big and
the reality, and often capitalized as if it is a name for reality). This reality is also indicated by
the terms: Isvara (literally, the ruler, and commonly meaning the Lord), purusa (literally, the
one who pervades, and commonly meaning the Cosmic Person), or atman (literally, the mover,
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pervader or devourer, and commonly meaning the self).

I, the atman, am in fact the reality of the universe, not other than the Lord. The diverse
universe, in fact, simply appears to exist within this singular reality. In this perspective all
duality — all otherness and separation — is sub-rated as only existing as if and thus is not the
absolute truth. This non-dualist perspective is uniquely Eastern.

Sankhya dualism, on the other hand, claims that the basis of all reality is dual — more than
one absolutely existing entity. The purusa is the reality of oneself, and there are countless
purusas, with the Lord being one of them. Everything else is prakrti or pradhana (Nature). 1,
the purusa, am not any of the objects of the world. None of the objects and none of the other
purusas are me. Duality — otherness and separation — is real. This dualist perspective is
universally common, East and West, spiritual or not.

People in yoga love to read the Bhagavad Gita for its sweeping non-dualist vision, whereas,
they read the Yoga Sitras, because, as its title suggests, it should be the philosophy of yoga.
Some people gloss over the difference of non-duality from duality as not being important to
them.

The majority of people, at least in the West, are by nurture dualist. They reconcile the non-
dual Bhagavad Gita to dualism by taking it as poetry, not as a spiritual science. Whereas, the
people who wish to pursue non-dualism, consciously or not, reconcile for their spiritual needs
the apparently dualist Yoga Siitras to the Bhagavad Gita by taking the siitras to be aiming at an
implicit mystical goal of non-duality — a samadhi in which differences temporarily disappear.

This text cuts through this felt dilemma — finally bringing yoga back home to its scriptural
fountainhead, where the truth to be contemplated within yoga is clearly laid out and well
reasoned, not mystical.

The Format

This text will connect over two hundred and fifty quotations from the Vedas, Upanisads, and
the Bhagavad Gita to these Yoga Siitras. The student is encouraged to read the footnotes since
these are where the quotations are given. The footnotes also serve to interconnect related Yoga
Siitras, so the text can be better understood as a consistent, integrated teaching, and not as a
series of disconnected notions. If you do not investigate these footnotes and their quotations,
half the purpose of this text will not be fulfilled.
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These quotations are not meant to exhaust all the possible connections of these sitras to the
scriptures, but to help start this process for students and teachers. The student and the teacher
are encouraged to investigate these quotations in their sources to see their contexts and
surrounding teachings. Each quotation is always taken appropriately from its context.

The text is laid out in sitra order. All the Yoga Sitras are given. The original sitra in
Devanagari script is followed by its transliteration. Next, within square brackets, a word-for-
word vocabulary is provided, and finally the translation followed by a commentary if required.

The vocabulary is ordered the same as the English in the sitra translation. This will make it
easy to match the vocabulary with the translation. If the same word is repeated in the sitra, the
vocabulary will repeat it too. Except for the pronouns, typically, the uninflected forms of the
vocabulary are shown, while the following sitra translation will additionally show the inbuilt
inflected syntax of the prepositions and other parts of speech required to expand the Sanskrit
vocabulary into an English sentence. By stripping the inflection from the Sanskrit words of the
sitra, this section will display the words as true vocabulary items. Compound words are either
shown together with hyphenation or, more often, separately as individual vocabulary items,
depending on the transparency of the relationship between the component words of the
compound. The translation of each vocabulary item is contextual within the sitra and sometimes
shows an adjective as a verb. There may be other parts of speech conversions as well, because
of this adopted convention of exactly matching the vocabulary to how they are rendered in a
flowing English sentence.

The following literal siitra translation (and the vocabulary) is shown in bold font. Embedded
in each sitra translation (and some of the vocabulary) are additional words in non-bold font that
explain or expand the sense of the siitra, or connect the topic to other sitras. After reading the
entire translation, try reading just the bold words that are the bare words of the siitra.

The footnotes containing the scriptural quotations are given in English, with their Sanskrit.
Each of these quotations has been freshly translated by the author. To help understand these
bare quotes within their scriptural context, the author has occasionally added contextual
explanations in square brackets.

The transliteration of Sanskrit words is here in keeping with the International Alphabet of
Sanskrit Transliteration (IAST) scheme (see Appendix E), for example, sitra, instead of sutra.
Additionally, individual Sanskrit words are shown in the form one would find them in a Sanskrit
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dictionary, for example, atman (37T self), yogin (I yogi), and drastr (8 seer), instead of
their commonly found nominative inflected forms — atma, yogi, and drasta, respectively. There
is one exception, though. The Sanskrit word karman is shown as karma, because it is more a
part of our international vocabulary.
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Patanijali Yoga Sutrani
Chapter 1

On Contemplation

Introducing Yoga

3T FITRTEAA N (1.1)

atha yoganusasanam.

[atha — now; anusasana — traditional teaching; yoga — the means. |

Now! begins the traditional teaching of yoga (the means, the preparation and
application).

In the spiritual literature of India, the ultimate human goal is called moksa® or kaivalya. This
goal is freedom without any qualification, complete freedom in and of itself — encompassing
everything in one’s universe in every way.

Every small goal in life finds its complete fulfillment in the attainment of this freedom alone.?

U gt 9 sfa 7=a=1 T gf=g-vmom’ “This use of the word ‘atha’ has the sense of the beginning
(adhikara) of a text.” (Vyasa’'s Patanjali Yoga Sutrani Bhasya 1.1).

2 ST TIIT-hH-HH -IUTRH-g Q-1 <! F-3TH 3TTe= JieT: A’ “‘Moksa (freedom)’ is remaining in one’s
own self, once there is the removal of the cause for the arising of [samsara in the form of]
ignorance (a-vidya) [which is the cause of], desire (kama) [which is the cause of], action and its
results (karma) [in order to placate the felt sense of lack due to ignorance of the self as full
and completel.” (Taittiriya Up. Sankara Bhasya introduction).

3 g ofTfeh Iq A% qrE-UTEH SARIH| I IF 7 T UF o T Iafa awa@: I’ “When one knows

that same limitless sukha (fulfillment that is the nature of the self, of atman) - which is to be

grasped by the intellect, [yet] is not within the scope of the senses - and abiding [there in the

sukhal, never moving away from this truth [i.e., reality],” ‘¥ S&aT T I Inf Ad 7 AT qq:|
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This goal is not tied to any cultural trappings or spiritual beliefs. It is as applicable to any self-
conscious creature anywhere in the universe, as it is to everyone on Earth. To recognize this one
goal as alone fulfilling all goals takes a certain maturity, but there is no extraordinary
qualification to initiate the study of the means which prepares one for this ultimate human
pursuit. Yoga is this preparation.

The first word, atha (now), of these sitras indicates the beginning of the teaching of yoga.
‘Atha’ also traditionally carries with it a sense of auspiciousness by its mere sound, and is used
at the beginning of many important undertakings to invoke a grace for completing the
undertaking and for the undertaking to be widely beneficial.

Sutra style texts, such as Patarijali’s, are by design meant to briefly present a summary of a
topic that has an already existing body of literature, oral or written, in which the topic is
elaborated. To unfold and understand such a condensed text as this we need to rely on a valid
means of knowledge (pramana) with regard to this text and this background literature.*

Intuition, a form of imagination,’ is not a valid means of knowledge with which to unfold
this text. Proper unfoldment instead requires a background in the literature of which this text is
a summary and, at the very least, familiarity with the Sanskrit language. Interpretations based
on imagination or extrapolations of other translations in languages distanced from the original
Sanskrit will be just that — imaginations or even further abstractions from the original text. There
are quite a few of these Western clones, with the author’s dash of inventiveness to capture its
audience. Being exposed to and keeping in mind the contextual meaning and import of yoga,
the student will quickly learn whether or not an author is going to be helpful.

Another approach with a long tradition that has been passed on through the most popular
existing Sanskrit commentaries is to interpret these siitras through a certain literature that came
after them. That later literature was primarily the dualist Sankhya work, called the

Jreae furq: 9 @A [T A fS=reddl’ . having gained that which one knows is not bettered by
another gain, and abiding in which [reality] one would not be affected - even by great pain -
one knows that disassociation from association with sorrow to be what is called yoga.” (Bh. Gita
6.21-23).

* Yoga Sitra 1.7.
> Yoga Siitra 1.9.
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Sankhya-karika, by I$vara-krsna. This philosophy is basically a mechanical dualism, not unlike
the popular philosophies and theologies of today.

When one adopts this dualism as the basic philosophy underlying these sitras, as was done
in the most prominent commentary of this text by an author called Vyasa (a common name in
ancient India, as well as a word that means editor or compiler), then the inherent limitations and
divisiveness of that dualist thinking will permeate these sitras and may lead the student astray.

But what if the dualist thinking one has entertained since a child limits by its nature one’s
quest for freedom? If one is still seeking a fully satisfying truth after all these years, why not
question these dualist assumptions? If dualism is by its nature divisive and not amenable to a
complete freedom, then how could these dualist assumptions allow a text that purports to direct
a student to unfettered freedom succeed? What is suggested here is that a dualist approach to
this text is unnecessary since there is a better approach which avoids this limited, misleading,
and divisive interpretation.

This better approach is more firmly based in tradition and follows an earlier literature that is
the authority on the nature of freedom (moksa). That earlier literature is also the first to mention
yoga and present it as a means for this freedom.® That literature is the sacred Upanisads’ that
predate these sitras by many hundreds to perhaps over a thousand years. Though it is more
ancient than Sankhya philosophy, it is more sophisticated and is quite new to most people
interested in yoga. We will show how this approach to these sitras, and to everything in your

6 The technical term yoga is used in Taittiriva Up., Katha Up., Svetasvatara Up., Kaivalya Up.,
and many others. The activities (tapas),_ values, and meditations that characterize yoga are
indicated in nearly every Upanisad from Isa Up., Brhad-aranyaka Up., Chandogya Up., onwards.

7w g AT FeTl de-TaeErd F-TEn-gin: ST, o JeT-Taer- g -3uivg. ooAdl’ “One’s very self
(atman) is brahman (limitless reality). By clearly knowing that, there is [the moksa (freedom)
said to be] the removal of [self-lJignorance. The Upanisad is undertaken for the sake of this
knowledge of brahman (brahma-vidya).” ‘I9Taug i Toem I=ad, qg-T9AT T -STH-ST-ATTe-TA=Ima=Td,
TE-FIHIGAT T, &I TG 39900 a7 3787 (To=mai) ¥ #=:11° “This knowledge is called
‘Upanisad.’ [It is called Upa-ni-sad because] for those who are dedicated to that [knowledge], it
loosens [the bonds of] entering a womb, birth, old age, etc., [finally] puts an end to that [ samsara,
the life of unbecoming becoming] by leading [you] back to [yourself as] brahman, and, having
done this, is the ultimate goal (sreyas) in this [knowledgel.” (Taittiriva Up. Sainkara Bhasya
introduction).
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life, can be most enlightening.

The Upanisads clearly unfold a vision of a limitless reality, free of division. This vision
pierces beyond cultures, environments, and histories. The Upanisad scripture is unlike the other
scriptures of the world, because it is at once both a scripture and a science — a science of the
nature of the spirit and the nature of the universe. It can then apply universally, as a science
does, to all humankind — not just to a chosen, converted, or elite group. This science is different
from the material sciences, since it is based on scripture (the report from someone who had
realized its benefit) and the truth of one’s very nature. Though this spiritual science is not based
on the senses, logic from sense perceptions, or doubt based experimentation — nor could it be —
it is presented for peer review to the open minded in every society and every generation for the
individual to benefit.

This scripture applies to the basic human condition of every individual, whether that person
believes it or not, or thinks it otherwise or not. And it allows everyone else to believe or think
as they will. The vision of these Upanisads, which is assumed here in these sutras, was
transmitted from generation to generation to be available to whoever can approach and
assimilate it. No attempt to convert, coerce, or conquer for spreading the word is required. Its
own benefit to those individuals who have assimilated it has and will sustain its teaching
tradition.

Patarijali himself here indicates that there was this earlier body of literature from which he
was summarizing this topic of yoga. The prefix ‘anu-’ in this initial sitra is often used in the
sense of anuriipe, meaning in conformity with. When applied to the term sasana (teaching), it
indicates that this will be the traditional teaching of yoga. This text is then meant to be in
conformity with the prior traditional texts that deal with the topic of yoga and the topic of
liberation, the goal of yoga.

The prior traditional texts we have available to us today are only the scriptures, in particular
the Upanisads, that delve deeply into the topic of the nature of reality, as well as the popular
literatures that help convey this teaching — called Puranas (legends) and Itihdsas (epics) about
the lives and teachings of people who were called yogins. By far the most acclaimed teaching
on yoga is within the Maha-bhdarata Itihasa called the Bhagavad Gita, which deals directly with
voga and its ultimate goal, liberation, as taught by the Lord incarnate, Sri Krsna.

If we keep such texts as the Upanisads and the Bhagavad Gita as our principle reference
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while unfolding this terse work of Patarijali, then we will know we are understanding Patarijali
as he intended — according to the same tradition that was before him, or contemporaneous
(perhaps, as imagined by some academics, in the case of the Bhagavad Gita), but not after him.

When going through these siitras, please read the commentary and the many footnotes, since
they provide the direct connections of this work with the sacred tradition in which this work is
to be reconciled. The original Sanskrit in these footnotes are given in as easy a format to read
as possible for those footnotes that are translations of mantras and verses from scripture, the
Bhagavad Gita, and other original sources.

General Definition of Yoga

AR g iRr-Tng:1(1.2)
yogas citta-vrtti-nirodhah.

[yoga — means; nirodha — mastery; vrttis — thoughts; citta — mind. ]

Yoga® (the means) is the mastery — discipline — of the thoughts of the mind.
As a general definition of yoga it seems that the word nirodha is best rendered in its most general
meaning, as mastery. Later in this text during the discussions on the final stages of yoga in which

samddhi (contemplation) is discussed, the term nirodha is employed in a more specific technical
sense as the culmination of samddhi. It is then best rendered in that context as assimilation or

8t I gfa A== B -y’ “They know yoga as that [final goal (param gatim)] which
has a steady control (dharana) of the organs [of action and knowledgel.” (Katha Up. 2.3.11).
GRTGT: TIT, WATH, ATO-3TATH: 3, YO, Toh: 9 Y9 FAME: 9 U-37§: I IAA’ “The six-fold yoga is
said to be withdrawing (pratyahara) [the mind and senses], retaining (dhyana) [the wanted
thoughts] in contemplation, controlling the breath (prana-ayama), restraining (dharana) [the
unwanted thoughts] in contemplation, contemplating with reason (tarka) [in keeping with the
scriptures], and contemplation that culminates in assimilation (samadhi).” (Amrta-nada Up. 6).
‘(F9E:) ¥HE I IWA’ “Sameness [of attitude (buddhi) towards results — whatever they are] is
called yoga.” (Bh. Gita 2.48). ‘ITT: HHY DINGH (=FIUG-T9:, JATFAT)’ “Propriety in actions [i.e.,
acting within dharma, where the means are as important as the end] is [called] yoga.” (Bh. Gita
2.50). ‘T@-HAE-TOART INT-Hissrad’ “Disassociation (viyoga) from association with sorrow is what
is called yoga.” (Bh. Gita 6.23).
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the dropping of ignorance and its various obstructions to freedom.

The ultimate goal of yoga is to know and be only the unafflicted reality® that is the nature of
oneself, the purusa,'® the person at the core of one’s being.!! For this ultimate goal, the
immediate goal of yoga is gaining clarity of mind that can eventually assimilate the knowledge
of the nature of oneself.!? This involves sufficient mastery (nirodha) of the thoughts of the mind.

Here, mastery does not mean suppression, rather a cognitive alertness allowing the most
appropriate and helpful thinking to arise. This manifests outside the seat of meditation as
propriety in action, both mental and physical, based on a clearer ascertainment of what is
unconditional freedom. It is the mastery that a mature and informed person would command in
a situation, as opposed to that of an immature or uninformed person. And this mastery is not for
managing the external situation, but for managing the mind so that it remains a helpful tool,
particularly with regard to intelligently seeking one’s ultimate goal in life.

It must clearly be understood that mastery or discipline of the mind is not in any way
subjugation or narrow confinement of the mind. That would be confusing physical discipline
with mental discipline. The mind is naturally fleeting and fickle, and can jump across the
universe in a split second.!® The mind cannot be contained like an unruly pet. Mental discipline
instead is predominantly conceptual. The only restrictive aspect possible here is in making an
informed choice to start and remain in this discipline of knowledge leading to the goal of yoga.

The word nirodha has the dictionary definitions of nasa (destruction, disappearance), pralaya
(resolution of an effect back into its material cause), and/or pratirodha (obstruction —
mechanical or otherwise).'* Hence, in regard to the final goal of yoga, final assimilation would

9 Yoga Sutras 1.24-25, 2.2-3, 3.49-50 & 54.
10 yoga Sitra 1.3.

1 Yoga Sitra 1.29.

12 Yoga Sitras 1.30-41 & 46-48.

13 gyd 1§ 7 O TANY 9698 TeH| a9 38 TUE 7 I 89 §-34-% “O Krsna, since the mind
is very fleeting, distracting, strong and well-rooted, I think that its control is quite as difficult
as that of the wind.” (Bh. Gita 6.34).

14 Sabda-Stoma-Mahanidhi: A Sanskrit Dictionary by Taranatha Bhattacharya.
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be an appropriate rendering of nirodha, since that final assimilation is a combination of a
destruction of an ignorance that binds and a resolution of the effects of that ignorance to their
objective cause — both realized through knowledge that frees and its assimilation. However, to
reach that goal, the preliminary steps to this assimilation within yoga involve mastery of the
mind.

The mastery of the thoughts of the mind here in Patarijali’s yoga is mechanical, via repetition
(abhyasa),? sitting (asana),'® and breath control (pranayama).'’ It is cognitive via trust
(Sraddhad),'’® study (svadhydya),' contemplation (ISvara-pranidhana),®® assimilation
(samadhi),?' and clear knowledge (prajiia).** The last of which, knowledge (prajia), is the
destruction (nasa) of self-ignorance.

Mastery (nirodha) includes the ability to assimilate and stay on a particular thought or topic
that does not hinder (a-klista) the goal in yoga as well as the ability to counteract and refrain
from a particular thought or topic that hinders (klista).® This includes the ability to resolve
(pralaya) cognitively all objects and the mind into the non-dual silence of their reality basis,
into oneself. This mastery is a total commitment to a beneficial (sreyas) life of yoga and
avoidance of what may be pleasurable (preyas), but not beneficial.

An equally good rendering of the term nirodha in this context is discipline. It involves not
just restraint from what is not helpful (by clearly seeing its unhelpfulness from start to finish),
but also the pursuit of what is helpful. The ultimate goal of yoga will be further characterized

5 Yoga Sitra 1.12.
18 yoga Siitra 2.46.
17 Yoga Siitra 2.49.
18 Yoga Siitra 1.20.
19 Yoga Siitra 2.1.

Yoga Sutras 1.17, 23 & 28, and 2.1.
Yoga Sutra 1.18.

22 Yoga Siitra 1.48.
23

20

21

Yoga Sutra 1.5.
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as liberation (kaivalya),?* which is also said to be simply self-knowledge (prajiia).>’ In this way,
the term discipline (anusasana) is also appropriate to the final goal of yoga, since it indicates
the need for the mind to follow a methodology, a means of knowledge (pramana),? to reach its
goal.

As the mind is finally the one that has to discipline itself, then this is self-discipline. No one
else can make you study, contemplate, and know. You have to choose to discipline your mind,
you have to follow this discipline, and you have to complete this discipline.?’ This is Pataiijali’s

yoga.
The Goal of Yoga

TST T F-T9 STEITIHI(1.3)
tada drastuh sva-riipe'vasthanam.

[tada — then; drastr — witness; avasthana — remains; sva-riipa — its own nature. |
From yoga’s success then, the self, the drastr (witness)?
simply remains in its own nature.

of thoughts and their objects,

24 Yoga Siutras 2.23-27.
% Yoga Sitras 1.48 & 4.26.
26 yoga Sitra 1.7.

27 g g U 9 A U9 A FEOe [JfeEte 9l g B9 oy gge: guiia S 7 anT-aeig. (R
STI'%-W-T&TUTE[) guita’ “The beneficial (sreyas) and the pleasurable (preyas) confront a person.
The wise person examines and differentiates the two. The wise person [such as yourself] chooses
the beneficial over the pleasurable. The mediocre chooses the pleasurable out of [the desire for]
acquiring and protecting [experiences].” (Katha Up. 1.2.2).

2 3 T FEN UL YW T T Ha-F=q¥: 3T =g 3Md (=T¥A1¥)’ “You cannot see the witness
(drastr) of all that is seen. ...This which is within all is your self (atman). What is other than
this suffers [destruction].” (Brhad-aranyaka Up. 3.4.2). ‘\ioe: (=5wgNd: ATo3: 89) TH: FBT J-gd:
Wala, TT: S§l-ola: ware’ “[Transparent like] water, the witness (drastr) is one (eka), without a
second (a-dvaita). This is what is viewed as reality (brahman), O King.” (Brhad-aranyaka Up.
4.3.32).
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It is critical to note that it is not said that the self goes or returns to some state it does not have
now, or had earlier, or might have in the future. This success of yoga is not a becoming, or a
return. It is simply remaining as one really is and always has been, without the mind’s confusion.
We will be told that the mind’s confusion is a self-conception due to ignorance that is imposed
upon the nature of the self, which the self does not and cannot have.?’ You do not have to become
something you right now are not.

Clearly the body and the mind can be cleansed, but the belief that there is some cleansing
process of the self that yoga achieves is nothing but further confusion about the nature of the
self. The self is never sullied, and always is and will be free in every way. The goal of yoga is
to eliminate or sublate the false self-conception and enjoy the essential nature of oneself.

What is the Essential Nature of Oneself

The self has the most essential nature of the being that witnesses all thoughts that make up the
mind and thereby witnesses all objects of those thoughts.?? Any other nature the self may appear
to have is subsidiary and related to the particular nature or content of these thoughts, or the
character of the objects of these thoughts.

One may think one is a doctor or a janitor because of the knowledge and skills one has gained.
One may think one is dull or smart because of the nature of one’s intellect. One may think one
is sorrowful or happy because of the content of one’s emotive mind. One may think one is a
man or a woman because of one’s body. One may think one is a husband or a wife because of
the spouse. One may think one is a bachelor or a bachelorette because of the absence of a spouse.
One may think one is an employer or an employee because of one’s activity. Whether employed,
unemployed, unemployable, or retired, one may think one is rich, poor, or somewhere in-

2 Yoga Sitra 2.5.
30 ST TY-qYA-3TE-Ta Ig IhrId| a8 T ’gH fa F1@r T9-979: FH=Adl’ “The one who lights up

this expanse consisting of the waking, dream, and deep sleep, etc. [the heavens, etc.], that
reality (brahman) 1 am. Knowing this, one is free from all binds. ‘Y UHH Ig HITI HI<AHT 9T T I5
MAQI T Ta-oe: =T e g §er ®a “Different from whatever is the experienced, the
experiencer, and the experience, is the witness (saksin). It is pure awareness. It is I, ever calm.”
(Kaivalya Up. 1.17-18).

35



1.3 Yoga Sutras Ch. 1 — Contemplation (WWW.upasanayoga.org)

between, because of one’s possessions. One may think one is an American or an Indian, a
Westerner or an Easterner, and so on, because of one’s geographic, political, social, or
philosophical affiliations.

There is a body of literature that analyzes such claims with straight-forward reasoning that
reveals a profound vision of the reality of oneself. What that vision is, and how this vision
changes one’s understanding of oneself and one’s entire world will be shown in the next few
pages. This vision encompasses every way one knows oneself and the world.

In every perception, every experience of the world, one’s self is there as the witness. One
does not notice a difference between the witness through the eyes, the witness through the ears,
or the witness through any of the other senses. Though the objects being witnessed and the
senses differ, one’s self as the witness is not different.

I see. I hear. I taste. In each of these, there am I. I am not two different persons. Each is but
me as the witness accommodating every sense perception.

Most times, I am not thinking of myself as a witness. The particular thought of myself as a
witness of a perception is itself a thought that comes and goes. Thinking that I am a witness is
only occasionally there, such as when I notice myself acting out of character. Whereas, I clearly
am there as the witness in every perception, whether I have a thought about that witnessing or
not. About this [ have no doubt.

As it 1s for perception, so it is for any thought. For every thought in the mind I am the witness.
Without seeing myself as witness, | witness one thought after another. It is not that I witness
one thought and someone else witnesses the next thought. Clearly I am the only witness of my
thoughts. Even if [ am not thinking of myself as the witness of my thoughts, I have no doubt I
am there as the witness of every thought.

What is the Ego

Thoughts about myself as a perceiver or as a thinker are occasional. They come and go. When
such thoughts come they take the form of defining me as the one who is witnessing the current
perception (of objects or emotions) or the current thought. This defining myself limits me in
time with respect to such and such perception or thought. These thoughts are what this teaching
calls the ego. The ego is not some entity haunting within me. It is simply any thought I have
about myself. The ego (aham-kara), in other words, is only a type of thought that occurs in the
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mind. When it is not there, I am not consciously defining, not limiting, myself to what is
happening at any particular time.

This understanding of the ego is unique in that every other teaching presents the ego as some
entity that is either the hero or villain in life. This is simply not the case. The ego is only a
thought that occurs in the mind, like any other thought. When it occurs, I am its witness. When
it does not occur, I am still the witness — the witness of the absence of an ego thought, whether
as a non-ego thought or as the absence of any thought whatsoever.

Just as [ witness each thought, I also witness their absence. At the time of their absence I am
not, nor could I be, thinking of myself as the witness of the absence of thought. This would be
an obvious contradiction. Nevertheless, I witness the absence of thought. This clearly must
happen between every thought this mind entertains. This absence of thought may be for a micro
second or hours. When for just a micro second, like the space between movie picture frames,
the gaps go mainly unnoticed, yet, like the movie, they are still part of and characterize the
experienced, the witnessed.

Extended periods of absence of thought happen each night I enjoy a good sleep. There is no
ego thought occurring during this time, defining myself as being asleep, yet upon awakening [
know I was asleep. When I am asked if I slept well, I do not need to consult anyone; I myself
know if I did or did not. I was the witness of being asleep, even though no thought occurred
during that time.

Myself as the witness is not something that comes and goes, whereas perceptions and
thoughts do. My notions of myself as a doctor, janitor, smart, sorrowful, happy, married or not
— these are thoughts that come and go and are ego thoughts that define me as one thing or
another. These defining thoughts seem to limit myself to one status or condition, or another. But
the truth is that no perception or thought can define or limit the very witness of them.

Ego thoughts could only truly define a witness if the objects of these thoughts were that
witness. Objects of thought are limited to the form of the thought. They are within time and
place, from a limited perspective, and couched in the language of the mind expressing as this
particular thought.

But the real witness is not the object of an ego thought. It is the witness itself of an ego
thought. It transcends, as it were, the ego thought, since it is ever the subject, while all types of
thoughts and their absence come and go. As an object in the form of an ego thought, such an

37



1.3 Yoga Sutras Ch. 1 — Contemplation (WWW.upasanayoga.org)

object can never be itself the witness I am. Any ego thought then can never truly define, never
limit, me who is the witness of all perceptions, all thoughts, and all objects of thought.

The self-assessment that I need to get rid of the ego is itself another ego thought that defines
the ego-me as a failure who has to improve, or whose ego thoughts have to go away. This makes
little sense, since we need ego thoughts to survive in life. How would I know to feed this body
unless I recognize I am the one who is hungry? If, without needing to change my language, I
simply understand the expression “I am hungry” as meaning, in truth, “this body is hungry,”
then what problem could such a thought be? We need these thoughts to transact in the world.

These ego thoughts, objectively understood, do not need to go away, nor would we want them
to all go away. They do not limit me if they are objectively understood as meaning this body is
such and such, or this thought is such and such. They do not really limit me if I, in fact, clearly
know myself as not these perceptions or thoughts — I am not these objects, but instead am their
witness.

How Can Logic Help

Now, how do I know that I am essentially the witness of everything and am not this particular
body and mind being witnessed? If I am the latter then I am indeed limited. If I am both the
witness and the latter, both this witness and this witnessed entity, then also I am indeed still
limited in time and place. I would be the witness conditioned, and thus limited, by the witnessed.
So, while it is clear from my perceptions and thinking that the witness is always there, what
reason do I have to understand myself as only the witness and not the witnessed?

For this we need to apply correct logic toward our experiences to get at the essential nature
of myself. We all have reasons for establishing what is real and what is not real. Those reasons
may vary, but the actual establishing of reality itself finally amounts to simply attributing one
thing as real and another as not real.

The initial criterion for reality may be stated as: We say one thing is not real and another is
when we give up on the prior claim to reality and re-place that reality onto the other. This is
essentially the same we do for truth also. That is why this teaching holds that truth and reality
are essentially one and the same. Hence its word for reality, ‘satyam,’ is also its word for truth.3!

31 ‘gt 9% vH WX “Speak satya (truth). Follow dharma (universal justice and local customs).”
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Though the reasons for attributing the truth/reality of a thing may vary, the essential criterion
for truth/reality is our attribution of truth/reality upon one thing or another. In other words, it is
we who impute truth/reality to things, not that things intrinsically gain or lose some attribute
called reality.

An example of this attribution of truth/reality is this teaching literature’s classic example of
snake and rope. In twilight, with enough light to see something but not enough to see clearly,
one sees what he or she thinks is a snake. Upon closer examination with trust in the help of
another who sees clearly, this person discovers it was only a rope. Here, the snake’s claim to
reality (notice that it is the person who gave this claim, not the snake) lasted until the person
re-placed that reality upon the rope (neither did the rope make this claim). When the rope gained
that claim to reality, it did not in fact do anything or intrinsically gain anything. The rope had
not lost and then regained its own nature (sva-ripa). This sva-ripa (its own nature) always was
there — relatively speaking, of course, since the rope was created in time and will decay into
something else. Nevertheless, the person now knows that what is there is a rope and it always
was a rope, but initially or temporarily the person thought it was a snake.

Another example of this attribution of truth/reality is how for millenniums people in the West
thought the Earth was flat, until a thinker and scientist gave good reason to think that the Earth
was round. Over time this new understanding became the truth, the reality, of the shape of the
Earth for nearly all of us. It is not that the Earth became round; it always was round.

Like with the snake and rope, the facts did not change. Rather it was our cognitive
understanding of the facts that changed. The effect is that the roundness of the Earth, which we
now know existed before, exists now and will exist for some time in the future, outlasted the
flatness of the Earth, which only existed before and was limited to only our thinking it to be so.
Notice that the reality of a thing is only as good as the next good questioning of its claim to
reality. If it survives that, then it lasts until the next, and so on. This has become the accepted
position of our modern sciences in their careful referencing of claims of reality or truth in their
theories.

(Taittiriya Up. 1.11.1). ‘€& I 3A-®d 9 IH 3Taq| I 88 Tl Iq HIH fq AM=&ad’ “Satya (reality)
is [all pairs of opposites and adjectives, such as] satya (real) and an-rta (unreal). They say that
whatever there is is [only] that satya (reality).” (Taittiriva Up. 2.6.1).
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But these two are either-or examples of claims to truth and reality. Much of life, though, is
shades of gray, especially when categorizing the overall reality or truth of a situation or a thing.
An extension, then, of this criterion of reality that provides for these shades of gray is: What
outlasts or survives another, in terms of time or valuation of that time, is more real than the
other. For example, a momentary spell of feeling satisfied is reduced in its overall truth or reality
relative to the more pervasive spell of feeling unsatisfied. Therefore, thinking I am essentially
unsatisfied is more likely than thinking I am essentially satisfied. That one is sometimes satisfied
is true/real, but more often one seems to be unsatisfied. Both are equally real as experiences,
but the more frequent one will prevail in one’s understanding of his or her overall life.

This is an example of one thing being more true/real in our thinking than another, though the
other cannot be totally dismissed as not real in our thinking. In this author’s life, I am more a
student of Vedanta (of the Upanisads and their analysis) than a janitor, which I was for a few
years of my life. Because of this my life choices now are weighted, are valued, much more
towards the perspective of a student of Vedanta than to that of a janitor. Of course one can be
both, since they do not exclude each other, and indeed for a time I was both — meaning my
livelihood involved both.

If we want to examine the final reality basis of things, though, rather than just the temporary
forms of their reality, then we can adapt a corollary of the above criterion of reality. That
corollary is: What a thing cannot give up is its essential reality, and what it can give up is not
its essential reality. This corollary employs the well-known anvaya-vyatireka (co-presence—co-
absence) logic. The anvaya (co-presence) is in whose — the reason’s (the hetu’s) — presence
something — the fact to be discerned (the s@dhya) — invariably occurs; vyatireka (co-absence) is
in whose absence that something invariably does not occur. This logic for getting at the essential
nature of something is commonly used by all of us and is the basis of experimentation.

For example, in trying to discern what is the problem with a computer, we proceed by
removing a feature we previously installed and seeing if an unwanted, new symptom stops —
this is the vyatireka (co-absence). Then we add back in that feature and see if the symptom
returns — this is the anvaya (co-presence). This process informs us of what exactly is the nature
of the problem with the computer, or at least which feature holds the problem. This logic is
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transparently used throughout the scripture, often through story telling,* to discover the more
subtle, that is, the most pervasive and hence basic, truth or reality of what looks like just a
composite. The logic ferrets out the hierarchy of dependencies between seemingly equal
composites.

It is this final corollary that we will use to analyze the above claims as to who or what is the
essential truth of the self. This corollary handles not only black or white, real or not real, but
also shades of being more or less real/true. That is, it allows the dismissal of the more and more
subtle natures of a thing, until one reaches the intrinsic nature of a thing which cannot ever be
given up without the thing itself being lost. This corollary is applied to get at the essential reality,
the essential truth, of a thing.

Whatever can, in terms of out-lasting, be dismissed or devalued as not, or less, real/true
cannot ever be a thing’s essential reality. What cannot ever be dismissed or devalued is, has
been, and will be its essential reality. In other words, what is unreal can never be real
(non-dismissible), nor can the real ever be unreal (dismissible).*

32 @rEq, ST U9 @ TSl [OuE=d, Sa¥ gadq IRRE=d, & 9 g9 9ies: 8fall’ “‘Sir, how many deities
sustain a creature? Which of them boast this [greatness]? And who is superior [in this] to those
[deities]?’” “TE &: § IaTA| ATHR: § F T G dY: AN A: JTUAT G A T A1 91 T ThRI

JIH Ydg 910MH a9 o=@ 1’ “To them he said, ‘This deity is Space, [as well as] Air, Fire,
Water, Earth, and Speech, Mind, Eye, and Ear. Boasting, they say, ‘By supporting this reed [of
a body], we sustain [the creature].”” ‘A9 IIE: YT II| AT ﬁsﬂ MUY, 3TgH YT Ydd Idr STHTH
UTRTST Tag 90 EE TN ST, o ST-RdT: I’ “Prana (Life-force), who is superior, said
to them, ‘Do not fall to this delusion. I alone, dividing myself five ways [as prana (outward
exhalation), apana (downward inhalation and energy), vyana (dispersing circulation), udana
(upward ejecting energy including the ejecting of the subtle body upon death), and samana
(uniting digestion)] to support this reed [of a body] and sustain [the creature].” They did not
trust [this truth].” “&: JIPTHETT SEH IGHIAJ 89, TEA IGHHTT 31T AL Hd Ud IGRIA, TEA- o TTa8AT
T gg wfas=al’ ”Conf1dent1y he starts rising out [of the body]. When he arises, then [helplessly]
all the others rise; when he settles back, every one of them settles back.” ‘A JuT HT&®: HIHT-
TSR IShTA= Tal: U9 IShTA=, Eri%r—r%ruﬁmnﬁw U9 UIfas=I, U4 9T% A= & 0 9 O Wan
rcﬁﬁ?cr’ “In the same way all bees [pralse] the royal bee, who arises, [by] their rising and sit
when [s]he sits, so to Speech, Mind, Eye, and Ear, being satisfied, praise Prana.’”” (Prasna Up.
2.1-4).

33 (31-Hq:) STNTH-STATIIA: AT ||, T 31-Fa: To=rd Wra: 7 37-1a: [9=7rd ¥a’ “[The unreal] have a beginning
and an end, [therefore] are time bound. ...The unreal (a-sat) has no being (bhava) [of its own],
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How do I Know I am Simply the Witness

Now, the earlier question was: How do I know that I am essentially the witness of everything
and am not this particular body, mind, and their activities being witnessed?

The claim that I am a doctor or janitor is only as true as the knowledge and skill that I have.
This knowledge and skill set was acquired in time — before I did not have it, now I have it, and
later when I retire and do not keep up with the knowledge and skills required I will lose it. Yet
I am very much there before and after these acquirements and losses. I am more real than this
knowledge and skill set. I can cease to be a doctor or janitor and I survive, but the doctor-me or
janitor-me does not survive. The doctor-me or janitor-me are simply ego thoughts that come and
go in life. The doctor-me, for example, disappears when I give attention to my wife. Then the
husband-me occurs. The same process occurs for every other ego thought.

If I think I am dull or smart, then this claim is based on a relative scale that I adopt. In
comparison to a child I may be smart; in comparison to a genius [ may be dull. So if I am both
these opposite claims at the same time, then [ am absolutely neither of them. If I study, I will be
smarter and less dull. If my mind is not used or degenerates in sickness, then I will be more dull
and less smart. These claims wax and wane through out my life and my day, and depend upon
with whom I am comparing myself. Dropping these claims of being more or less dull or smart,
I remain. It’s the same for sorrowful and happy. These wax and wane, yet I survive either of
them.

Nor am I the child, the young adult, or the geriatric. The child may be me. The young adult
may be me. The geriatric may be me. But since they each were, are or will be me, then I cannot
be any one of them. I exist before and after each of these metamorphoses. These metamorphoses
of the body, like the metamorphoses of the mind, come and go. Again, I am simply their witness.

Life and Death

The gain of this body and its loss are also considered in this inquiry as something that comes
and goes for the individual who precedes and survives these events.3*

and the real (sat) has no nonbeing (a-bhava).” (Bh. Gita 2.14 & 16).
34 ity SNt g g a9 Eia A% T TUT I g St =i ganta ey <@r “Just
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An individual has his or her peculiar nature because of what that individual did before to earn
this particular embodiment — this form, condition, or situation. What I do in this life will
determine what I get later, after the loss of this body.

This before-life and after-life existence of the individual is a belief (a truth claim), but so are
many of the claims, such as I am this body, which we are dismissing here as not being the real
I. Much of what we think we know is simply beliefs. Most of the information we have is
personally untested, unverified by us, and simply believed to be so. We base many of our beliefs
upon having read or heard about them from family and friends, from teachers in school, from a
science journal, a novel, a self-help book, a newspaper, television, the Internet, or water-cooler
gossip.

Some people attempt to dismiss others’ beliefs to prop up their own. They resort to a
generalization that the simpler explanation is more likely the truth. This is appealing to what is
called Ockham’s razor, a principle of economy of explanation. I can simply dismiss someone
else’s beliefs, such as a before-life and an after-life, as unreal if those beliefs look too
complicated for me. In a self-defining system such as mathematics, this is effectively applied.
It 1s rarely applicable, though, outside such artificial systems. It is not that the principle of
simplicity is necessarily wrong; rather the application of the principle in regard to beliefs is
often too simple-minded, if not prejudiced. Many times, and you can contemplate this yourself,
a person appealing to this principle is not, in fact, taking into account the complexity or
insufficiency of explanation of their assumptions behind their own beliefs.

If, for example, one thinks that only what can scientifically be proved is real, then their world
of the real is so tiny that it becomes nearly meaningless. When have they ever scientifically
proved, or even scientifically established that it is provable, what is love, friendship, happiness,
the identity of their parents and their relations, most of history, all of their imagined future, and
on and on. Their world of the real quickly shrinks to a few sense perceptions they have had that
they also know could be interpreted in an unknowable amount of ways — yet they think they are
explaining the real world, the world of science, the supposed world we all live in.

This is why simply labeling other beliefs as unreal and clinging to one’s own beliefs as real

as a person discarding worn-out clothes takes on other new ones; similarly, the embodied one
(dehin), discarding worn-out bodies, takes on other new ones.” (Bh. Gita 2.22).
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is not an ultimately satisfactory criterion for determining what is real and what is unreal.

Rather than simply preaching opposing beliefs or resorting to generalizations, we should
instead appeal to reason and inquiry to show that a particular belief is more or less realistic.
However, with regard to the belief in the existence of an individual’s prior or future embodiment,
it turns out that science or logic based on this life’s experience has no scope to prove or dismiss
prior or future lives. Science cannot design an experiment to test the truth or untruth of the
existence of prior and future lives. Such beliefs are about a subject matter that is outside of the
stated scope of either science or reasoning to prove or disprove. Dismissing, in one’s own mind,
one or more instances of a claim of a past life as a hoax is not equivalent to dismissing the
possibility of past lives.

However, reasoning can dismiss the claim that I am the sum of or am any one of these
embodiments — whether as a male or female, husband or wife, employer or employee, American
or Indian, and so on — whether in the past, present, or future. The logic is that I survive these
embodiments and take on other different embodiments. Before any one of these I was there,
during I was there, and after I will be there, whether in this life, or any past or future life. And
this logic applies whether one believes in a prior and after life, or not.

So if I am not any of these, then am I nothing? — No, [ always was and am the witness of
these adventitious acquirements, qualities, metamorphoses, and embodiments. If there are future
embodiments I will be the witness of them too.

The 24/7 Reality

Even in detailed analysis, I am always the witness.*®> When I look at just a twenty-four hour
period in this life, I am continually the witness. I witness all I experience while awake. In dream
also nothing escapes my witnessing, since that alone can be what my dream is. In deep sleep
when the conscious mind stops functioning, I experience the absence of any thing and can later

3 e BT MCY ATHACH, TRAH ITEIH B, W U, [=qrdi arw b SAMa: g9 o gEW: s ‘0
Yajhiavalkya, when the sun has set, the moon has set, the fire has gone out, and speech has
stopped, a person has what alone as a light?’” ‘— 3T U9 & SATd: a1 §Id, AT §F 84 SAMTAST
ITET ToAT (=TTN-31Ad) HH F6d YT (=T99-JTd)’ “* — The self (4tman) alone is his light. By the
light that is the self alone, he sits, departs, does work, and returns.’” (Brhad-aranyaka Up. 4.3.6).
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clearly proclaim that I was sound asleep without a dream.*® How else would I know that? So,
deep sleep is also witnessed by me. This same witnessing of the absence of thought happens in
moments of thoughtlessness, whether deliberate or not. In every moment of time I am the
witness.

I witness their coming and going, so I cannot be these moment to moment thoughts and
objects I witness. They dismiss themselves in dream and deep sleep every night. I need not do
anything to get rid of them, since they give themselves up as possibly being my real nature every
night, every moment. Even if I philosophize that I do not even exist, I am still there witnessing
these philosophical, or religious, thoughts as they come and go. The same me, with and without
these thoughts, is there before, during, and after every thought.

There is never a time I was not, nor will not be. This is the statement made by Lord Krsna in
the beginning of the Bhagavad Gita. This was not a claim made because He is a special person,
a reincarnation of the Lord. This was given as a teaching to Arjuna, his student, that this is the
truth of Arjuna himself, the truth of the self — never was the self not, nor will it not be.?’

However, my self consciously being the witness is itself a relative claim as it is always in
relation to what [ am witnessing. When there is nothing to witness, such as during sleep, [ am
not claiming this existence as a witness. It is only later, upon re-awaking, that I can re-claim
that existence as the witness of thought or of thoughtlessness. If there is, in fact, no second
existent thing to witness, there can then be no witnesser-witnessing-witnessed relationship. So
while being the witness is more true/real than any other claim, it is itself not the absolute. 3

6 g § 9¢ 9 YvgTq uvaq 4 ag 7 uvafy, 9§ 5w <% Ruiew fHua - 9 q 98 Gl etk
qq: Tq TonTh ag tl'@’cr’ “[In deep sleep] it indeed does not see, [because though] indeed seeing
it does not see, for there is no loss of vision for the witness (drastr), since it is imperishable.
Rather, there is no second thing other than it, which it could see as separate.” (Brhad-aranyaka
Up. 4.3.23).

37 3 q U 1 S A 3MH 9 & T H -GN T yF T WA 99 997 31a@: IWH’ “Never [was there
a time that] I was not, nor you, nor these kings. Nor will any of us cease to exist hereafter.”
(Bb Gita 2.12).

8 7y g R g9 AT g g ga¥ fSiwla, 98 gav: ga¥ gwafd, 9g g% ga¥ AU, 9% a¥: $av ARYEEld,
qg BI: Sa¥ HAd, dg Sa: sa¥ TasHNdl’ “Because where there is as if duality, there something
smells something. There something sees something. There something hears something. There
something speaks something. There something thinks something. There something knows
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If one were to make the better claim, then it would be that I am the reality that allows me to
ever be the witnesser. ‘Being’ is not relational, whereas ‘witness’ is. I am the existence that
witnesses all that can be witnessed. I am essentially existence itself>” that expresses as the
witness of all.

We will see later that the claim of the existence of any thing is itself based on the fact of it
being witnessed. I am the source of the attribution of existence to all I witness, in the same way
as I am the source of the attribution of reality to the various claims I had of my relative existence
as a doctor, janitor, and etcetera. I am the being, the witness, who attributes all of reality to my
universe of experience. None of this universe of experience lies outside of the reality I attribute
to them, I lend to them, so that they may shine within my awareness of them. Being the witness
of these experiences, they fall within my awareness. Yet they, independently, cannot be my
nature as they are but the witnessed, the seen.*’ Essentially, they are only the reality I lend to
them.

Acknowledging the fact that all things shine within the existence I am is a non-erroneous
lending of my existence to these objects of experience. But if I attribute to them a degree or
level of reality, such as imaginary, practical, or absolute, that they do not merit, then this is an
erroneous attribution of the object’s existence. Simply making such an error, though, does not
necessarily afflict me. It will afflict me, however, if this erroneous attribution of reality makes
me erroneously take myself to be inadequate, unworthy, and insecure as a consequence. This is

something.” ‘I T 3FF FIH AT YT 3P[q dq hd & o0, Tq h & I, I A & AT, dq T
HH AARq, Iq H & FAME, qq $9 & TaSm4rardl ﬁ?%ﬁﬁﬁmﬁﬁﬁﬁﬁml ﬁmﬁﬁ
ﬁ\—rrltﬁ'q'l’d’ “But where [upon the dissolution of the universe] everything is one’s self (4tman),
there, how would one smell what? There, how would one see what? There, how would one hear
what? There, how would one speak what? There, how would one think what? There, how would
one know what?” ‘I 8¢ |9 faomAg @ & A {E@ee s &= s “How would one
know that by which one knows all this? How, my dear, would one know the knower?”
(Brhad-aranyaka Up. 2.4.14).

3 Ay 79 Ao Sd AT 99 ATASdH| AT 99 39 I1d 98 Jal 31-§IH W 3§H’ “In me alone is born
everything. In me everything remains. In me everything resolves. That without-a-second reality
(brahman) am 1.” (Kaivalya Up. 1.19).

40 Yoga Sitra 2.21.
46



(WWW.upasanayoga.org) Yoga Sutras Ch. 1 - Contemplation 1.3

because, as this teaching, that is, the scripture that forms the basis of this teaching, will unfold,
I alone cannot but be all of this existence, this reality.

What is the Benefit

So what? What is the useful result of this inquiry? The benefit is knowing that all limitation, all
that I do not want, everything that afflicts me, is something that is witnessed by me. Being more
real than the limitations, I am not them. Any identification I have with these is sub-rated,
(dismissed as less real) by this incontrovertible, unshakable knowledge that I am their witness.
Any limitation is not me. What I do not want is not me. Any affliction I appear to have is not
me. Any notion [ have about myself is not me.

I am not even limited by other conscious beings, since these so-called other beings are just
the bodies I see and the minds I encounter. I cannot and do not witness the witness that they
are.*! The witness is the one reality that cannot admit a second. For every witnessed thing there
are innumerable other witnessed things to limit it. For the witness alone that possibility of being
limited is not there. In this way the literature that guides this inquiry unfolds this witness reality
as the only reality, the one without a second that has always been just this only reality.** This
witness is reality itself without limit. It is not inside you — it is the essential you, you are this
reality, and this reality cannot be without you. It is all that is real, because it is reality itself. All
beings, all of time and space, are within the scope of this witness, this reality. This limitless
reality, even if taken as the Lord, is not other than you. How could it be otherwise and still be
limitless?

Once the knowledge of my real self as unlimited reality itself is fully assimilated, a freedom
from limitation, from all afflictions is attained.** And that freedom is more real than the bondage

4 gy wdY Ay e AT T UhRa’ “This self (atman) hidden [by unreal ignorance] in all beings
does not appear.” (Katha Up. 1.3.12).

42 {g g " gSH 3 THIq UHH Ud A-Tgdaq’ “Existence (sat) alone, my dear, was this in the
beginning, one only without a second.” (Chandogya Up. 6.2.1).

13 TR @ 9 TaTg I 99 8 qaH| TR IR R F HIFA HAH gra’ “By which [reality] all
this [the time-bound unreal, including this mind-body complex] is pervaded, know that [timeless
and real] to be indestructible. Nothing is able to bring about the destruction of this that does
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I thought I was subject to, since I always was, am, and will be free from these limitations and
afflictions as ever being their witness, whereas the sense of bondage comes to an end. Freedom
is another expression of the truth, the reality of myself.

So when someone wonders why you are trying to figure out who you are, thinking that this
is something obvious and that you are wasting your time, then this small discussion may help
you understand what this inquiry is.

Not that you need to convince others, though. If you think you need to convince others that
you are right (or at least okay), then you have not fully understood this teaching. Nor could you,
or can you, convince others if they have not started to question their own erroneous assumptions
about themselves.

By the way, this is one of the reasons this teaching has been called the most secret of secrets.
There can be no conversion of the multitudes. The truth is already everywhere available, 24/7,
but few see it. That makes it the most secret of secrets. Seekers of this complete freedom have
to come to discover this truth by correcting their vision, correcting their thinking. None can help
the seeker, unless the seeker sincerely asks for help. But such seekers are few; most people
simply struggle to survive in their short lifetime, clinging to a myriad of beliefs to console and
comfort them in the struggle. That is what life is.

Until one does this inquiry, one only has a vague, unverifiable belief in who one thinks one
is. This belief lasts only until the next good question, but most people avoid these questions and
avoid those who bring up these questions. It is unsettling to be reminded that you do not really
know who you really are.

Pataiijali Indicates This Witness Reality

Pataiijali only touches here on the nature of this reality — with just the one telling word drastr
(witness). Later he will also present this self as untouched by the afflictions of ignorance, the
I-notion, attachment, aversion, and the fear of death;* pure perception or consciousness;* the

not change.” (Bh. Gita 2.17).
4 Yoga Sitras 1.24, 2.3 & 10, and 4.30.
45 Yoga Sitras 2.20 & 4.34.
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one reality in which all else is the very same, as not other;*® then again as time-less, pure and
satisfied;*’ the presiding presence in and the witness of everything;*® and finally as the
immutable and the self-revealing.*’ This is the significant minimum to point out the exact nature
of oneself and all of reality according to the vision of the Upanisads and the Bhagavad Gita.
Patarijali assumes that one has been exposed to this teaching of the nature of reality, since that
exposure™ (self-study, svadhyaya) is the initial and essential step in yoga, and that one is now
ready to contemplate upon it to help assimilate this knowledge in one’s life.

What Patarijali writes in these sitras will then clearly follow from this background. Without
this background, we end up with the less helpful translations and interpretations, replete with
vague terminologies and mystical claims that fill yoga bookshelves. But now, with this
understanding of what the inquiry is and what the topic of the contemplation should be, we can
proceed as, we assume, Patafijali would have wanted us to proceed.

Identification with Thought

JII-A1-EH AT 1I(1.4)
vriti-sa-ripyam itaratra.

[itaratra — on the other hand; sa-ripya — has the same form; vretis — thoughts. ]

On the other hand, until yoga’s success, one erroneously believes he or she has the same
form as the thoughts of the mind.!

This, which we will see in the second chapter, is the fundamental ignorance in the form of a

6 Yoga Sitras 3.53 & 55.

%7 Yoga Siitra 2.5.

48 Yoga Sitra 3.49.

49 Yoga Sitras 4.18-19.

%0 Yoga Sitra 2.1.

Sl ‘o 9 f§ €9 98 U@ ddl Ig-To: d8-Hd: VAT [@H Uag §4raaq’ “The mind (citta) alone
indeed is one’s transient existence (samsara). One should make effort to clean it up. In whatever
way one thinks, that one becomes. This is an eternal mystery!” (Maitrayani Up. 1.9).
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mutual imposing of natures between the seer and the seen, the witness and the witnessed. This
is a clear statement of the fundamental problem.

It is not the problem that thoughts (vrttis) appear, but that one assumes the same form (sa-
ripya) of these thoughts: “I am a doctor,” “I am upset,” “I am not satisfied,” and so on. This
mis-identification means the thoughts control and define the person, instead of the other way
around.

It will be shown later that simply mechanically stopping thoughts will not keep them from
coming back.>? So the goal of yoga is not stopping thoughts, as many think it is. If simply
stopping thought is yoga, then a sleep, drugs, or coma is instant yoga. This is why Patanijali
next goes on to describe the nature and quality of thoughts, and which to pursue and which to
avoid, since it is not that you think, which we all — whether a great yogin or not — obviously do
in our own ways, but Zow you think that is the problem addressed by yoga.

Another meaning for itaratra is at other times. But this would convey the sense that the yogin
resides in the seer sometimes and is identified with thoughts at other times. This sense of the
word only weakens the earlier sitra to merely indicating an intermediate stage of on again off
again experience of meditative peace in the self. This mediocre expression of the goal of yoga
would not have been the intent of Patarijali at the defining start of this text.

The Nature of Thoughts

AT TFAA: THEMTEHET: 11 (1.5)
vrttayah paricatayah klistaklistah.

[vrttis — thoughts; paficataya — of five types; klista — hinder; a-klista — do not hinder.]
These thoughts are of five types, and either hinder or do not hinder one’s progress in
yoga.
The word klista, as well as its negative a-klista, is an adjectival form of the noun klesa
(affliction). Klista refers to those thoughts that sustain the klesas,>® while a-klista refers to those

2 Yoga Sitra 1.18.

3 HR-gq- (F-TTHT)’ “What occasions the afflictions” (Vyasa’s Pataifijali Yoga Stutrani Bhasya 1.5,
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thoughts that counter-act the klesas. And to be free of the klesas, the final goal of yoga, is to be
the perfect purusa (person, self), the very nature of the Lord.>*

In this context, with reference to the goal of yoga, we are defining klista as what hinders
one’s progress in yoga, rather than the dictionary meanings as afflicted or painful. Those
definitions miss the intent of this section which is to present thoughts as either helpful or not
towards the goal of yoga. It is a mistake to say that some thoughts may be painful (k/ista) and
thus they should all be removed. That interpretation is based on duality and a fear of thoughts,
of thinking. Mind is not your enemy in yoga; it is your tool and friend.

A-klista, in its fullest understanding, thus means what is other than what hinders one’s
progress in yoga. However, it may also mean what is neutral — neither hindering nor helpful.
Much of how we live life is neutral to our conscious goals in life, and this can be part of our
aimless getting along in life without making any progress. But here, it will be shown that
karma-yoga is very much a part of yoga.>> Thus, how one understands the entire world, how one
understands oneself, and how one bases all choices in life become centered on one’s
understanding of realities, which is the crux of this teaching. In that all-embracing world view
including everything in everyway,> neutrality — ineffective action and thought — becomes less
and less. A-klista then becomes a matter of living entirely the understanding born of this
teaching, and therefore means that which is always helpful in one’s progress in yoga.

This distinction, then, between klista and a-klista is central to citta-vrtti-nirodha (mastery or
discipline in thinking). And this is more to the point of nirodha than is nir-vikalpa-samadhi
which will be discussed later, and which is simply an unavoidable result of this discipline. This
sutra is often glossed over by the commentators and translators of these sitras, and not clearly
connected as it should be to the preceding siitras (where the goal and the problem are stated)
and following sitras (where the means are stated).

and Sarikara’s Patafjali Yoga Sutrani Bhasya Vivarapa 1.5).
% Yoga Sitras 1.24-25, 2.2-3, 3.49-50 & 54, and 4.30.

% Yoga Sitra 2.1.

% Yoga Sitra 3.54.

51



1.6 Yoga Sutras Ch. 1 — Contemplation (WWW.upasanayoga.org)

THT- T - Tash o - TH&T- T a3 11 (1.6)
pramana-viparyaya-vikalpa-nidra-smrtayah.

[pramana — knowledge; viparyaya — error; vikalpa — imagination; nidra — sleep; smrti
— memory. ]

These five types of thoughts are knowledge, error, imagination, sleep, and memory.

These five can be taken as just five categories of thought that Patarijali wants to highlight, while
not covering all possible types of thought. Alternatively, as we will take them here, they may be
taken broadly so that they do cover all possible thoughts.

As broad categories of all thought, then, any thought that is factually connected to and is
about a stimulus would be knowledge. For example, an emotion, which is a perception of a
mental state (the stimulus), would be included in knowledge (pramana). If a thought has no
connection to a stimulus, it would be an imagination. But if that imagination is then taken as
factually connecting to some stimulus, then that imagination would instead be an error. If there
was no conscious thought of any stimulus at a given time, then a non-conscious experiential
thought that this factually occurred would be later consciously recalled as having been sleep. If
none of the above strictly applies, then it would be a thought about one of those first four types
of thought. This would be what we call a memory. We do not directly remember stimuli. Instead,
we only recollect right now a past experience (thought) — whether the experience is about a
stimulus factually, imaginatively, or falsely, or it is about the lack of a stimulus.

TRAATHENTAT: THOT |1 (1.7)

pratyaksanumanagamah pramanani.

[pramana — knowledge; pratyaksa — direct knowledge; anumana — indirect knowledge;
agama — scripture. |

Knowledge is either direct knowledge — direct sense perception of their objects and
perception of one’s mental states; indirect knowledge — various inferences based on direct
knowledge, other inferences, or on scripture; or scripture, literally, truth that has come
down from beginningless time through tradition — scriptural knowledge of those things
that are not within the scope of perception and thus inference. In this way scripture
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becomes a unique source of knowledge.

Pramana means knowledge or, more literally, a means of knowledge. Direct perception by way
of any of the five sense organs (hearing, seeing, touching, tasting, or smelling) and valid
inference, by themselves, do not hinder one’s progress. Scripture understood in its full context,
as well as direct perception and inference in support of the scripture, help one’s progress in
yoga.

Later philosophers, including some philosophically minded Vedantins, technically
distinguish from this broad term of anumana (inference) three more means of knowledge:
upamana (comparison), for example, upon seeing a wild ox in the forest, there arises the
knowledge, “this is like a cow”; arthdpatti (presumption), for example, this person remains hefty
but is not seen to eat during the day, so there arises the knowledge, “this person must eat at
night”; and anupalabdhi (non-perception), for example, on a well lit ground, because of not
seeing a pot, there arises the knowledge, “a pot is not there.” These extra technical distinctions
in logic are simply included here in Pataiijali’s use of the word anumdna (inference). Sankara
in his authoritative commentaries on the major Upanisads routinely lists just the three means of
knowledge, as found here in this sitra.

In regard to the final means of knowledge, latter day philosophers of India have stretched
agama beyond the scriptures to mean any knowledge that comes from verbal testimony. This is
an unreliable extrapolation of this essential means of knowledge. The classic definition of an
independent means of knowledge is that it is both not contradicted (a-badhita) by another means
of knowledge and not gained (an-adhigata) by another means of knowledge. With these two
criteria, simple verbal testimony from a person does not stand up as a means of knowledge.

First, what someone tells you is often contradicted later. Also what someone tells you can be
just as well known to you directly either by perception or by your own inference of the object
this person is talking about. Then again, what was the source of that person’s knowledge they
are relaying to you? That source was likely either their perceptions or their inferences, but
perhaps it was also imagination or error. So the truth of their words is only the truth of those
other two means of knowledge, nothing more. If the person is knowledgeably relaying the
scripture to you, then that is the passing along of the agama (scripture, tradition).

When you hear someone say something, you directly gain knowledge of that person’s words.
This is a direct perception through hearing. As with seeing, our knowledge through hearing is
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in the thought-form of words, for example, “this person is saying this...”. From that perceptual
knowledge you may have anywhere from a strong belief to a strong disbelief in regard to what
you think those words are referring. The result is this verbal testimony has the added aspect of
inference. That is, since this person has always relayed true statements to me before, I accept
what I believe this person is saying now. If the person had lied to me before, I may not take
what I believe this person is saying as true. The person is giving verbal testimony to me in either
case, so the only difference is my assumptions and inferences about that person. In other words,
inference plays too crucial a role here to accept simple verbal testimony as an independent means
of valid knowledge.

If Patarijali really meant simple verbal testimony here, then he could have used the much
more generic term Sabda, or sabda-jiiana, (words or verbal-knowledge). Instead, he uses the
term d@gama which literally means what comes, and in practical usage usually means tradition
or scripture — what has been handed down from beginningless time and is not considered
authored, not created new by a specific human being. Knowledge from scripture is both not
contradicted nor gained by any other source.

The other scriptures of the world are admittedly written by men and deal mainly with specific
events, dreams, or visions that were perceptual or could be as well inferred. They have a history
and a date of creation, even though they may be considered inspired by God. They can easily be
seen as borrowing inspiration and expressions from each other and from other indigenous
traditions that have not survived intact. Many of these scriptures are stories that include moral
guidance. Whereas, the scriptures this text relates to are metaphysical teachings, not otherwise
knowable.

The dgamas are these scriptures, the Vedas including their Upanisads, but also are the later
Puranas (legends) and [ti-hasas (epics) that relay the scriptural teachings in a popular format
for all the people of India. But those later texts’ authority is only so much as they do not
contradict the scriptures, especially concerning the topics of these Yoga Siitras, namely, the
nature of the self (atman, drastr), the Lord (I$vara), and the teaching (jiana) including yoga.
To represent the Puranas and Iti-hasas, the Bhagavad Gita has been chosen because it is
specifically held in the highest esteem regarding the teaching of the Lord and of yoga. The many
quotations in this book are from the Upanisads and the Bhagavad Gita.

The glossing over of agama pramana (means of knowledge) to mean simple verbal testimony
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may imply or assert that whatever any yoga teacher says is to be taken as the gospel — because
they said it. This is just uncritical thinking and can steal your life away. Always be careful of
those who say, “Just trust me.”

We instead believe that Patanijali wished to explicitly establish from the start of these sitras
the pramanya (validity) of the scripture, which is the critical authority with regard to kaivalya
(liberation), the knowledge of the self, and what is its helpful means (yoga).

What in the scripture is a means of knowledge then? When the scripture in this tradition talks
about heaven, the existence and nature of heaven cannot be contradicted (in this life) by direct
perception and thus by inference, nor gained by those other two means of knowledge. Yoga
perception of subtle things, such as heaven, is, for others, the yogin’s verbal testimony, or, in
any case, is not a common means of knowledge. If it is believed, it would fall under direct
perception of the yogin. If it clearly contradicts scripture, it would be taken in this tradition as
mistaken. If it is in keeping with the scripture, it is a restatement of the scripture.

When this scripture talks about dharma (universal order) it does not present it as a set of
moral mandates writ large in stone or divine dreams. The scripture unfolds dharma as a universal
law and a psychological principle operating in the universe by way of a mechanism, called
karma. Karma connects causes, such as a past action, to their effects, though a passage of time
may intervene. This is a teaching of realities, not a thou shalt. We perceive the effects of karma,
but only a scripture can authoritatively present the subtle reality behind the perception. In this
way, this scripture is uniquely presented as a means of knowledge for gaining understanding of
subtle truths essential for human maturity, not something to be blindly, unquestioningly believed
or followed.

This scripture is viewed as a manual of knowledge that comes along®’ in every cycle of

57 ‘gST-9Tq: BT IPITU I THAAET THH UTggE AT GIIAT: qrge JA=qang e a1’ “The Lord
of creatures (Praja-pati) contemplated (abhi-atapat) the worlds. While they were being
contemplated, He extracted their essences - Fire from the earth, Wind from the sky, the Sun
from the heavens.” ‘&: UdT: Tq&l 9T pIAYq dTET AT THH UTggs U: Al q1AT: ISy HIHIA
e’ “He contemplated these three deities. While they were being contemplated, He extracted
Their essences [the three Veda hymn forms] - the Rg [i.e., chanted] verses from Fire, Yagjur
prose from Wind, Soman [i.e., sung] verses from the Sun.” (Chandogya Up. 4.17.1-2).
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manifestation of the universe.>® It comes with the universe and is thus not originally authored
by any human, but is only naturally re-revealed in each creation cycle through sages, whose
teachings were orally preserved until written down in recent times. Being viewed as not coming
from a particular person or persons, but rather from the Lord, then trust can be more easily given.
This scripture could not be for the profit of some person or institution. Nor would it only be
from some person’s perspective and information, where it could become irrelevant or outdated.
Being directly from the timeless Lord, these preserved teachings are not taken as simple verbal
testimony.

When the scripture talks about rivers, cities, plants, flying machines, math techniques, and
other types of topics, it has no exclusive pramanya (validity), since these may as well be
ascertained through perception and inference by those people in those times, and in our
generation through perception and inference via geology, archeology, paleontology, or the other
sciences. These are not what is being pointed out as the knowledge being conveyed by the
scripture. But being a part of the scripture, these types of statement are simply taken as true, and
beneficial in some way to someone.

If the scripture said “fire is cold,” that statement would, on the face of it, be wrong because
it contradicts our perception. In taking the scripture as true (otherwise called sraddha, trust),
then one would look for another meaning for such statements within their context that would
not contradict perception and logic.

The dgama (scripture) thus only has validity in those statements about what would not be
contradicted by another means of knowledge and not be otherwise gained by direct perception
or by inference. That is why it stands on its own as a separate, independent means of knowledge,
and why it forms the third pramana. It remains a valid means of knowledge, no matter the
expanse of the frontiers of mankind’s sciences. It can never become ill-relevant or replaced.

One comes to look at scripture intelligently — not blindly. This is well laid out in the ancient

58 -y 1o IgdT TagaA AT & HgAd T Iq@| T YT IqA: (=VSI-99F:) TUT S W -0/ FHA
HgT-ATHT “Repeatedly spreading out the net (jala) [i.e., the Indra-jala, the blinding net of
appearances] one after another, this Lord (deva) withdraws it into this ground (ksetra) [i.e., into
itself]. Repeatedly manifesting (srstva) [the manifestations of creation] via the Lords of creatures
(Praja-patis) [in each cycle], the Lord (/sa) as the limitless self (maha-atman) continues the
over-lordship (&dhipatyam kurute) of all [through these appearances].” (Svetasvatara Up. 5.3).
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science of scriptural analysis, called mimamsd. The mimamsa of the Upanisads (Uttara-
mimamsa), the science of the Upanisad scriptures, is otherwise known as Vedanta, and yoga is
the preparation for assimilating this Vedanta, according to the Kaivalya Upanisad.>

The ultimate knowledge taught in the scripture is the one that finally frees the individual from
samsara (the unbecoming life of becoming). The preparation of the mind so that it can quickly
assimilate this freeing knowledge is called yoga.®

TodaT THeAT-A-H Tag-%9-TTasH 11 (1.8)

viparyayo mithya-jianam a-tad-ripa-pratistham.

[viparyaya — error; mithya-jiiana — false conclusion; a-tad-ripa-pratistha — not based
on the actual form of its object.]

Error®! is a false conclusion not based on the actual form of its object.

Mithya-jiiana literally means falsely-knowing. For example, an error in perception would be
thinking a rope in bad light is a snake. An error in assumption or inference would be one that
does not amount to valid indirect knowledge. An error regarding what is not available for
perception and thus inference would be, for example, thinking that oneself is just this body-

59 T HHUT T USTAT Y4 AN Teh F-HI@H AA: | IO A1 Higd gt Toarsia Ig gaa: fawf=al’ “Not by
action, progeny, or wealth, but by renunciation they attain immortality - beyond heaven and
hidden in the cave [of the heart/intellect]. Into this which shines there enter those who apply
[appropriate] effort.” ‘JEa-TaH-FATHT-3TIT: TRITH-INTG ITT: YE-T<AT:| T FET-GBIhY I=T-hTS TIHAT:
gfv=a=r 4’ “Having clearly ascertained the meaning of the science (vijidna) of Vedanta and
who have clarity of mind (sSuddha-sattva) through the yoga of renunciation (sannyasa), at the
time of death they all are free and beyond mortality in the world(s) of brahman.” (Kaivalya Up.
1.3-4).

60 3 T I H-T¥ ufasH g8 TOud| 9q W IT-H1Hg: oA AT f9=<id’ “In this world, indeed, there
is no purifier equal to knowledge. In time, the one who is prepared by yoga [and has a proper
teacher] gains that [knowledge] easily in [one’s prepared] mind.” (Bh. Gita 4.38).

61 g7 g Ui faw=r o-f9=m a7 o fo=m 8fd o “These two, known as ignorance (a-vidya) and
knowledge (vidya), are widely opposed (viparita) and diverging [leading to bondage and to
freedom, respectivelyl.” (Katha Up. 1.2.4).
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mind complex. Error is not knowing the actual nature of whatever is the subject matter of the
cognition and then imposing one’s imagination upon it, thinking that this is its real nature.
Error hinders progress in yoga, so it is klista, though we may learn from our mistakes. If that
learning takes place, then that learning would be due to one of the pramanas. It would be about
what is learned, not the mistake. If the mistake is learned, then that would just be repeating it.

RE-FATHTTIATAT TE-AT Tahed: 11(1.9)

sabda-jiiananupati vastu-sunyo vikalpah.

[vikalpa — imagination; anupatin — based; sabda-jiiana — verbal knowledge; siinya —
lacks; vastu — object.]

Imagination is based on and does not lead beyond verbal knowledge and lacks an
actual, separate object.

Imagination is any belief or statement that amounts to only the meanings of the words it is
couched in and does not actually attain its intended object. For example, “The self (has a
measure which) is infinite” is an imagination, instead of the correct, “The self has no measure,”
because the mind cannot attain an actual conception of an infinite measure.

We use imagination to educate as well as entertain, such as in mythical or fictional stories,
and imagination can be a part of scriptural updsanas (meditations). As long as one understands
the intended purport of these statements and does not blindly assume the validity of the literal
details, these do not hinder progress in yoga and can even help.

Imagination is also technically present in much of what we believe,* especially regarding
what is subtle. But, regarding subtle matters that must be understood instead of believed,
imagination hinders progress in yoga.® It is also why in this study we have to go beyond the
words, which can as well add imaginations about oneself based on their literal meanings, instead

2 Yoga Sitra 1.42.
63 gror-anTRhT: o= q MT: Td: Tadhiedd:| HIAT N7 98 98 (=S9-ATH:) I9T 318 Aiga: @aq’ “[The

self] is imagined (vikalpita) as these countless things such as the life-force (prana), etc. This is
the apparition (maya) of that shining one (deva) [the self], by which that very one itself is
deluded.” (Mandikya Up. Karika 2.19).

58



(WWW.upasanayoga.org) Yoga Sutras Ch. 1 - Contemplation 1.9

of enlighten us, instead of resolving their meaning in the truth of oneself as their implied
meaning.

In the above example, “The self is infinite” only amounts to a mere concept in my mind about
infinity, simply a thought, that I then equate with myself. This only expresses that I am some
thought in my mind, which itself misses its target by an infinite measure. Whereas, “The self
has no measure” is a negation of any limit that my mind can think of as being applicable to
myself. This removes erroneous concepts I have about myself, such as I am just this body or
this thought in my mind.

Similarly, statements such as “I am all knowledge” make sense when taken to mean I am the
reality that is the effortless witnessing that lights up all thoughts in this and every mind.
Whereas, an imagination of this would be thinking that I (this mind) should know in detail
everything in the universe. Such imaginations are frequently seen in current yoga literature. Our
self-conceptions should be in line with reality.

Imagination (vikalpa), when given a status of reality, becomes error (viparyaya). Hence error
(viparyaya) is sometimes called imagination (vikalpa), because error has both ignorance and
imagination as its basis. It is a covering of the fact (the ignorance) and then projecting,
superimposing, something else in its place (the imagination). Imagination with ignorance is
hindering, since it limits one’s progress in clear understanding of realities. Imagination with
knowledge is at worst non-hindering, like the enjoyment of reading a book of fiction.

Imagination is what is being pointed out in the daring and significant agama (scripture)
statements that everything of the universe, of course including this mind and body complex, is
no more than hanging on the tip of the tongue.®

It 1s language itself, the vehicle of the mind, that forms the divisions of everything known
and unknown in the entire universe by naming and categorizing. The expression of everything

64 a1 AT YA BIZ-ANAT 99 STgHd T93Td TI1g. Irar-3eR{vl s amad Sifgdd gfd 79 97 “Just
as, my dear, everything made of clay [e.g., a clay pot] is known through this one lump of clay,
being a modification (vikara) in name only (namadheya), based on words (vaca-arambhana), the
‘clay’ alone is their reality (satya). Just as, my dear, everything made of metal (/oha - often
referring to either iron, copper, or gold) is known through this one lump of metal, being a
modification in name only, based on words, the ‘metal’ alone is their reality.” (Chandogya Up.
6.1.4-5).
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being only a name (namadheya) is the basis of the later expression of everything being only
names and forms (rnama-ripa). Here, the forms (ripas) are simply the phenomenal sense
perceptions, not separate from their word-names that occur in the mind, because of the way the
senses and mind are made. This same expression, nama-ripa, can as well be taken as “whose
form/nature (riipa) is but a name (naman).”

Because of our human ability of naming by way of our many languages by different humans,
in different circumstances, in varying perspectives with different sense acuities and language
associations, the various forms of the universe are conceived quite different from each other.
What to speak of how different these forms are from the perspective of the countless other
creatures (from dolphins to insects) whose minds and thus languages, so to speak, are
incomparably different. Being subject to countless, changing perspectives in time and place, and
so without a single definitive form to be found anywhere — otherwise called being indefinable
(a-nirvacaniya), not categorically and absolutely definable — then this universe is understood in
this teaching as more a fiction, a mere appearance (mayd), than an absolute fact.®> Because we

5 wq ¥7 glaeT: F q¢ 3 w4 UfqELng| §%: AT I5-€9: 99 I 7 F gL WAl <« “‘Lord
(Indra) was the reflection in every form, for revealing that form of His. By appearances (mayas)
[in each cycle of manifestation] the Lord (/ndra) is taken as multi-formed, because of His
harnessed hundreds of ten horses (haris) [i.e., the ten organs of action and knowledgel’ (Rg
Veda 6.47.18). ‘w9 4 UTq®Y: DT T35 ’IET €9 ATqI&UTT| TX: ARY: [F-F9: I IO 1§ 31T gLT: wah:
< “He indeed is the horses [the organs], He indeed is the ten and the thousands [of creatures],
many and countless.” (Brhad-dranyaka Up. 2.5.19). "E&U-SIG T § U 3A1g: HAM0:| AT T
I uiagT u9 %‘{-ITII’ “The wise say the dream and waking worlds are the same, because there
is a well-known, logical similarity of their different objects.” ‘3TQI =1 ¥ IT T I¥q TIAAST qq
quTl faad: Feem g=q: of-Taqum: g9 Sfaan’ “[Namely] what is not there before and after is in that
same way [i.e., not there] in the present also. Those [objects in the waking world] are regarded
[by the unwise] as not false, [even] while being similar [in nature] to the false [mirages, etc.]
[which are also unreal even during their appearancel.” ‘“H-AISHal du7 W {uiquerd| TEA€ 3is-
T=qawaq THeT RERCY qT T “[Additionally] their having a [real, i.e., lasting] utility is contradicted
in dream [e.g., despite a supposedly real evening meal that satisfies hunger, one can then dream
one is starving]. Therefore, by having a beginning and an end, they are taught (smrta) to indeed
exist falsely (mithya).” (Méandikya Up. Karikd 2.4-7). ‘®e9aid a0 STCHTIH 3THT T W-HIIAT| T
U9 bd ASH Sid 9qa-53: “The shining self imagines (kalpayati) itself by itself via its own
maya. It alone knows the different objects. This is the determination of the Vedantas (i.e.,
Upanisads).” (Mandikya Up. Karika 2.12).
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can change our perspective about anything and everything, then no one perspective about any
object or any thought can define or limit what is truly reality.

Language and imagination can imprison, by way of error, one who is ignorant of realities,
but has no power to imprison one who no longer is ignorant of realities. So, though language
and imagination do not in fact hinder a person, are a-klista, finally, it is only ignorance, and
what sustains ignorance, that hinders a person.

3TI-T TS HAT g =T1(1.10)
a-bhava-pratyaydlamband vrttir nidra.

[nidra — sleep; vrtti — mental state; alambana — based; pratyaya — cognition; a-bhava —
absence.]

Sleep is a mental state that is based on the cognition of absence of any object of
thought, such that, “I knew nothing at that time.”

Sleep in moderation does not hinder progress, but excessive sleep and certainly absent-
mindedness in one’s activities may hinder progress in yoga.®® But sleep here should not be
understood as the physiological condition of resting; it is rather the cognitive state of the mind
that occurs during dreamless sleep, when the mind does not manifest any thought.®” Later we
will see that a clear understanding of sleep, of the reality therein, helps one’s progress in yoga.

FPIA-TIRATHIATY: FTa: 11(1.11)
anubhiita-visayasampramosah smrtih.

66 g .. T T ATA-WU-WSE’ “ Yoga is not there for one who sleeps too much.” (Bh. Gitd 6.16).

67 gy HH: T HYT FHH FAIT T HYT WY GG qTq LAH| GYA-TA: ThIH{q: TFH-99: Ta A=A g
AA=% JAl-@: U gard: 9%’ “Where the one who is asleep neither desires any object nor sees
any dream, that is deep sleep. Whose world is the deep sleep, who has [therein] become one as
pure cognition alone [without an object], who is peaceful as an enjoyer of the peace [of oneself]
[via the absence of disturbance], who is the portal to the experience [of the other two worlds:
dream and waking] - this one is [called] prajAa and is the third quarter [of Om and of atman].”
(Mandukya Up. 5).
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[smrti — memory; a-sampramosa — not losing; visaya — object; anubhiita — experienced
before.]

Memory is not losing in the mind an object experienced before.

Memory is not a form of new knowledge, but is just the bringing up of the subject matter of a
prior knowledge or prior experience, imagined or otherwise, stored in the mind (see Appendix
A). Memory is required to progress in yoga since it is what keeps the teaching at the forefront
of one’s understanding of everything in one’s universe. Remembered erroneous conclusions and
falsified imaginations need to be re-evaluated and dropped in the light of new knowledge.

Simply remembering the teaching, though useful, is not the goal of yoga. The teaching has to
be converted to knowledge (pramana), not to just a parroting, out loud or to oneself, of the mere
words of the teaching. This is why memory is here listed as different from pramana.

Later it will be shown that memory is the nature of the past, while imagination is the nature
of the future. The present is the realm of knowledge, error and sleep. That knowledge and the
essence (the reality) of the present are one and the same.®® This is the nature of the teaching — it
keeps getting deeper into the nature of reality around and within us, until clarity within the one
reality that encompasses and includes all is one’s presence.

Repetition and Non-attachment

IPFTH-AANTT TA-TAd: 11 (1.12)
abhyasa-vairagyabhyam tan-nirodhah.

%8 See commentaries on Yoga Sitras 4.12 & 19.
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[tad-nirodha — discipline of these; abhyasa — repetition; vairagya — non-attachment. |

The discipline of these thoughts is by repetition® and by non-attachment,”® which
together lead to contemplation and a contemplative life.

Both abhyasa (repetition) and vairagya (non-attachment) will be defined in the following siitras.
What is to be repeated and how, plus the nature and importance of non-attachment will be fully
dealt with in the rest of the sitras.

Initially, these two are repetition of what helps (a-klista) one’s progress in yoga, and
non-attachment to what hinders (k/ista). Ultimately, it requires non-attachment to even what
previously helped one’s progress, but later stands in the way. This discipline, which is yoga,
brought about by repetition and non-attachment, becomes the contemplation described shortly.

The goal of this discipline, of yoga, is oneself free of errors in thinking due to ignorance of
one’s essential nature. But, unless yoga is taken as the end, as knowledge itself, what is only a
means is just that — a means. It should not be taken as the end in itself. This is why people can
get stuck in doing yoga and remain unfulfilled thinking there is nothing more. What is more is
the ultimate goal of yoga, for which yoga is just a means that should be used until the goal is
reached. Finally, one needs to be non-attached to yoga in order to arrive at one’s ultimate goal

69 TgIgH U HaT YA T IAL-IFUH| FH-THHYA-3PATHG, <9 I-Iq Aeaq’ “Making one’s body the
fire-making block of wood and pranava (i.e., Om) the upper churning stick, by the repetition
(abhyasa) of churning which is contemplation (dAyana), the shining self (deva) becomes evident,
as though [previously] hidden within.” (Svetasvatara Up. 1.14). "ATHEH U FaT UUF T IT-
{| F-Frfea-apaTaT uTd gfy uftsd “Making one’s body the fire-making block of wood and
pranava the upper churmng stick, by the repetition (abhyasa) of churning which is knowledge
(jAana), the wise burn their karma demerit.” (Kaivalya Up. 1.11). ‘F41 L-TAU8 ISHI 3hIEA
HIA T @A’ “The mind is fleeting and difficult to master. But, O Arjuna, with repetition
(abhyasa) and with non-attachment (vairagya), it is mastered.” (Bh. Gita 6.35).
70 a1t 9gdT IAAET: 9 Fa-14h: gha AR aen a9 (= vd) SHm T (qw) saeat g
A ST &fTU-Glehl: =991’ “Continuing variously in ignorance, the immature boast ‘we have attained
the goal.” Since engaged in activities, they do not try to gain knowledge due to attachment

(raga). Suffering afflictions because of that, they fall back when [what it took to gain] their
world (/oka) [i.e., their human embodiment, heaven, etc.] is exhausted.” (Mundaka Up. 1.2.9).
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of freedom.”!

T TR FarsAara: 1(1.13)
tatra sthitau yatno'bhyasah.

[abhydsa — repetition; yatna — effort; sthiti — remaining; fatra — in that.]

Repetition is mental and physical effort in remaining in that discipline.

T q SU-HS-ATI -HhIATIar T 11(1.14)
sa tu dirgha-kala-nairantarya-satkarasevito drdha-bhumih.

[tu — but; sah — it; asevita — thoroughly attended to; sat-kara — utmost respect;
nairantarya — no interruption; dirgha-kala — long time; drdha-bhiimi — firm success. ]

But, lest one think otherwise, it, repetition, is to be thoroughly attended to with utmost
respect and no interruption for a long enough time until firm success.

Sat-kara (utmost respect) refers to sraddha’® (trust in the words of the teaching and the teacher),
rather than just politeness or reverence. It is taking the teaching, the discipline, as saf (true, fact).
The teaching is not some unapproachable, divine mystery at which one can only bow. It being
true or in keeping with the truth, one just undertakes this discipline, and it will provide its benefit
in keeping with one’s karma. It is this approach to yoga that distinguishes yogins from
academicians, the merely curious, or those who like to exercise in groups, or to have some quiet
time.

TETHTIh-Tava-Taqorer ai-h-EHAT I II(1.15)

drstanusravika-visaya-vitrsnasya vasi-kara-samjia vairagyam.

! Yoga Siitra 3.50.
"2 Yoga Siitra 1.20.
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[vairagya — non-attachment; samjiia — known; vasi-kara — mastery; vitrsna — desire;
visaya — objects; drsta — seen; anusravika — repeatedly heard from scriptures.]

Non-attachment is known as mastery over the desire for objects’® seen or repeatedly
heard from scriptures, such as the subtle, pleasant realms of nature called heaven.”

The scripture (@gama or sruti) talks not only about complete freedom, but also, while one is still
within the throws of duality, how to make the best of it in a way that does not hinder your
progress, your maturity, in the long run. The scripture’s view of the long run is over innumerable
lifetimes. Just to finally come to the teaching found in this tradition is said to take a cosmically
long time. Once you get to the teaching, though, final maturity can come quickly enough. This
will be discussed shortly. Along the way, relatively short term rewards are mentioned for living
a life that is in keeping with this maturing process. This maturing process is living a life of
universal values (dharma), gaining a cosmic perspective on life and the universe, and engaging
in certain prayers and acts that have special efficacy, not otherwise known than through
scripture.

These are not rewards given by the scripture or overseen by the sages who revealed the
scripture. These are rewards inherent in the intelligent cosmic order of the universe, the

3o [T 9| 9F: dY 399Ad| FgTd 9¥—d S RN R JASmadl’ “For a person who
mentally dwells on objects, attachment to them arises; from attachment arises desire [i.e.,
requirements in order to be happy and anticipations of their fruition]; from [thwarted]
anticipations arises anger;” ‘SNIg Wald T=Tg: THIGIA TII-T99H: | TTA-HE JRg-ART: Frg-ATma (TH)
i’ “...from anger is delusion [i.e., error in judgment]; from delusion is lapse of memory;
from lapse of memory is lapse of intellect; from lapse of intellect [what distinguishes the human
condition] the person is destroyed [i.e., the unique human opportunity to attain what is truly
beneficial is completely wasted, and the person remains in samsara (the life of unbecoming
becoming)l.” (Bh. Gita 2.62-63).

74 gy gAT qioadl 9T gae F-TaUTHa: | IS-I1E-Tan: Ut 7 31=g Afed gfq e’ “O Arjuna, the unwise
— who remain engrossed in [the bulk of] the words of the Vedas [dealing with heaven-going, and
gaining power, wealth, and progeny], arguing that there is nothing more,” ‘&H-JTH: -G
SH-HH-FG-UEH|  PRA-RRYagst  WR-PEdia uia’ “..who  are  full  of desires [i.e.,
requirements/anticipations] and who hold heaven as primary - they spout flowery discourse full
of special rituals [directed] toward gaining power and objects of consumption, [but] yield [further]
birth as a result of their actions.” (Bh. Gita 2.42-43).
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manifestation of the Lord. They are seen to be as natural and objective as are the laws of science.
These rewards, such as heaven, are all temporary, though a stay there may last for ages. If there
is a going up, there will be a return, and around the cycle one goes.

How could it make sense that one gets an everlasting heaven or an everlasting hell based on
the actions or beliefs in the few years of one’s life? In this tradition, you only get what you have
earned, no more and no less. These scriptures are objective and reasonable even in their
spirituality.

The student addressed here, as well as the student addressed in the Bhagavad Gita, is the one
who has been on that up and down track for eons, and now chooses to get off. Consumerism,
even on the spiritual side, can ensnare the human heart only so long. Eventually one discovers
that it is complete freedom that one really wants, and will finally satisfy. This discovery takes
vairagya (non-attachment).

Vairagya (non-attachment) is not absence of desire or lack of passion, as often translated.
This sutra clearly states that vairagya is a mastery over desires, not their absence. When at peace
by not being overpowered by desire (rdga) and aversion (dvesa), two of the klesas (afflictions),”
the mind naturally has clarity (prasdda). When agitated and overpowered by desire and aversion,
it 1s said to have color (rdga) — the mind is as though stormy red or foreboding black. The
mastery over this coloring is vairdagya (literally, the state of not being colored/affected).

The discipline is not avoiding agitation, desires, or aversions. This will surely fail, since the
circumstances that can trigger these klesas are situations and objects outside of one’s control.
One has to cultivate a discipline of mind which will render stressful, desirable, or adverse
situations and objects impotent. With eyes open, come what may — what comes being what
naturally comes according to one’s karma — one remains at peace.

Another word for vairdgya is non-affectment, not allowing external situations and objects to
control, to affect, your mind without your permission. So you, that is, your understanding of
yourself and the world, have charge (vasi-kara) of your mind, not the other way around. The
understanding of the nature of objects, the mind, and the true nature of oneself which this
teaching unfolds, when held in a clear mind with the aid of the practices in these pages, will

7> Yoga Siitras 2.7-8.
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provide this mastery.

TA-I¥ CEI-TATAL [OT-TTIH N1 (1.16)

tat-param purusa—khydter guna-vaityspyam.

[tat-para — ultimate of that; guna-vaitrspnya — non-attachment to the three constituents
of all of nature; khyati — discernment; purusa — self.]

The ultimate of that non-attachment is non-attachment to the gunas’® (three
constituents of all of nature), by discernment of the true nature of the purusa’’ (self).

Non-attachment culminates within the knowledge that I am this limitless reality which is one
without a second. Its culmination is also the same knowledge that what appears is but the reality
that [ am. In the wake of this knowledge, all objects — here indicated by the term gunas — are
known to be nothing more than their appearance to my five senses within my awareness.’® The
objects come and go, and I remain the same reality, not in need of them for my existence (though

76 (TT) T WG (=TFHTA-TE) T=T -1 9= T Faiq IRumHIq 9:1 997 Udg [9H ATaTasia @
o = Haiq Sasq 0”0 “[The Lord, the deval who is the source of the universe, who ripens
itself [i.e., the prakrti within it] [into manifestation], who matures all those fit to be matured
[according to their karma], and who provides all the gunas (constituents and their characteristics)
- this one presides in this entire universe.” -3 () T (SF:) HG-HH-HdAl HaF d&F T T
IOIHRT & T g-®T: B -1 aor-iad: (79) §93a &-san “. [Whereas] the [individual] who
identifies with the gunas, who takes oneself alone [instead of the Lord] as the creator and
enjoyer of the results of that action, wanders [in samsaral as every form [thus identified with]
consisting of the three gunas within the three paths [up to heavens, across to human births, or
down to lower births], according to one’s own actions, ruling [only] one’s own life.” (Svetasvatara
Up. 5.5 & 7).

77| g 3ATE A, A UF STHT TG EW: UaH U9 31§ FeT IUH Eq, | § Iq19 SFSIA-RF: AT AT YareTq
HalesT:...” “Gargya said, ‘That purusa who is in the sun [as its being] I worship as reality
(brahman).” Ajata-satru replied, ‘No, do not talk about this [which I already know]’...”
(Brhad-aranyaka Up. 2.1.2 ...to end of the Chapter in 2.1.20). ‘&: ¥ 37d T&Y: | Y INIA: T g7
TReT Agd 9 U4 Th¥d 1-Hgad’ “That indeed is purusa, who resides in the body (puri-saya) in
all compounds (purs) [i.e., in all bodies as their ruler and being]. There is nothing that is not
covered by [i.e., included in] this [purusal.” (Brhad-aranyaka Up. 2.5.18).

’® Yoga Sitra 2.21.
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this temporary body and mind complex has basic needs), or for my fulfillment. With them I am
complete; without them I am complete. This is a fully assimilated non-attachment towards all.

Two Forms of Contemplation
T - feem =TT aT- S AT THTq. S9sTa: 11(1.17)

vitarka-vicarananddasmita-ripanugamat samprajnatah.

[samprajiiata — deliberative; anugama — appropriately following; ripa — form; vitarka
— reasoning; vicara — inquiry; ananda — fullness; asmita — the sense of “I am.”]
Samddhi (contemplation) is called deliberative when it is through appropriately

following a form” of reasoning® in keeping with scripture, such as in prati-paksa-
bhavana,’' and inquiry through the scripture into fullness,®> which is the basic nature of

79 This word, ripa (a form), is missing in some manuscripts.

80 ‘TR F-T9UT Hgd TH: IWA’ “Reasoning not in opposition to scripture (dgama) is called
tarka.” (Amrta-nada Up. 17).

81 Yoga Sitras 2.33-34.
82 Em dE= ¥e, WO 99-310H, TaOsAHw 98-[9e: sfa’ “Reality (brahman) is knowledge

(vijiana) and fullness (ananda), the ultimate goal of the one who gives oblation and of the one
who abiding [therein] knows that [realityl.” (Brhad-aranyaka Up. 3.9.28.7). “‘This is its limitless
fullness (ananda). The beings who [take themselves] as other (anya) survive upon a limited
measure (matra) of this fullness (ananda).” “|: TUeh: T&-BIh AA<: T: T HAT: T-FToT: N-HIH-gd:, 31T
T U9 9O AF<:, T Fl-oleh:, HATC 8Td § 3a19 gisded:’ “..That is the one complete (eka) fullness
(ananda) in the world of brahman, [which is the same fullness of] the one who is steeped in this
teaching (srotriya), who is without fault and untouched by desire (a-kama-hata). Now this is the
ultimate fullness (&amanda). This [fullness] is the world which is brahman, O king,” said
Yajiavalkya.” (Brhad-aranyaka Up. 4.3.32-33). 9 {HH -3~ & “Brahman is limitless[ness]
(an-anta) reality (satya), knowledge (jidna).” (Taittiriya Up. 2.1.1). ‘T&: ¥ ¥:| T8 7§ UT 37T SeAm
=1 9afa’ “That indeed is the essence (rasa) [of everything, of names and forms], because
having attained this essence (rasa) one is complete (anandin).” (Taittiriyva Up. 2.7.1). ‘& Qch: S&:
=< | MET T H-hH-gax’ “This is the one complete (eka) fullness (ananda) of Lord Brahman,
and of the one who is steeped in this teaching (srotriya) and untouched by desire (a-kama-hata).”
(Taittiriya Up. 2.8.1). ‘3= s&0: fagHl 7 ffd $asd gfa’ “The one who knows the fullness of
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the self expressing in the sattva (non-dull and non-agitated mind), and on the sense of “I
am,” a recognition of the reality basis in the self, the is-ness or is-notion present in every
cognition.®?

The terms vitarka (reasoning) and vicara (inquiry) connect to the second and third means of
knowledge available in contemplation, namely, anumana (indirect knowledge, inference) and
agama (scripture), respectively. The first means of knowledge, pratyaksa (sense perception and
perception of mental states) is not employed in contemplation, though some modern instructors
bring in pratyaksa, such as incense fragrance, Indian music, invoking emotions, etc. The
preparation within the seat of contemplation here will instead involve the withdrawal of the
senses, called pratyahara.®* If pratyaksa is continued in contemplation, then pratyahara has not
been completed.

One is not gathering information or figuring out what is true or not in contemplation. Instead,
one is re-viewing what one already understands so it is more fully appreciated and assimilated
with certitude.

The type of samadhi in this sitra is what we normally understand as contemplation. It
involves reasoning and instruction from the scripture. It is not the initial questioning, reasoning,
and instruction themselves, though, since these would have already been attended to in first
exposing oneself to the teaching and then thinking over how it applies in clearing all possible
doubts, called sravana (listening) and manana (understanding), respectively.

In the contemplation here, it involves just a few words to bring to mind what one knows from
these words to help get past some mental obstacle to one’s assimilation of this teaching. It
involves the two essential aspects of oneself — sat (existence) and ananda (fullness). I exist
without limit, and I am completely satisfied. These two go straight to the fruit of this knowledge,
namely, my existence is without limit, is without loss or destruction, and my fulfillment is
without limit and always available. This appreciation starts with seeing the logical fallacy in the
notions I have about myself as being this or that thought in my mind. It then moves on to what

[i.e., who is] brahman does not fear of anything.” (7aittiriyva Up. 2.9.1).
8 See commentary on Yoga Sitra 4.20.

8 Yoga Sitra 2.54.
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the teaching says about the essential me. It culminates in the subsequent form of samadhi — “1
am the witness that is limitless existence-fullness.”

Each of the forms of this contemplation are to be appropriately followed, in that they should
be in keeping with the teaching, with the appropriate means of knowledge. The teaching is the
agama (scripture) with reasoning based on the scripture and which supports the scripture. These
forms of contemplation are thus grounded in a proven teaching tradition and in reality.

The word samadhi means that in which (everything) resolves (samadhiyate yasmin iti
samdadhih). Samadhi is not in any sense a stopping of the mind, since there is no real resolution
in temporarily stopping something. It is instead resolving (pralaya) everything including the
mind as non-limitations into the limitless reality of oneself. Preceded by inquiry into the goal of
voga that is the unafflicted purusa as the nature of oneself, contemplation is the employment of
the reasoning and deliberation therein to bring this inquiry into focus, and then remaining there
to appreciate and assimilate the truth of oneself. The only resolution that can happen in
contemplation is the resolving of the doubts and other forms of obstacles that has kept one from
appreciating the fruit of this inquiry. The inquiry results in clarity in the knowledge of oneself,
the witness, as limitless, fulfilling existence. One’s psychological baggage that seems to stand
in the way of appreciating this truth is then laid bare to be dismissed (sub-rated) in the light of
this clear knowledge.

This is the samadhi presented here. The mental obstacles to freedom are what are destroyed
here. There is no imagined destruction of karma linkage that then prevents the mind from
restarting again after samadhi. This latter, popular interpretation of a mechanical destruction of
the mind within samddhi is a result of being hand-cuffed by a limited philosophy of duality.
Duality is where the mind is believed to be as real as the self, therefore is a real problem that
has to be overcome, and so must be mechanically destroyed in order for the self to surface and
be free.

But, since here the overcoming is by prajna (knowledge), there can be no mechanical
destruction. The only destruction that knowledge can do is the destruction of ignorance.
Knowledge cannot destroy what is a fact; it is simply for revealing what is the fact. This
discerning of the difference between the results of action and the results of knowledge is
essential in gaining clarity on the proper means in this endeavor.
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T -TRINATH-Gd . HERIL-R1 53: 11 (1.18)
virama-pratyayabhyasa-pirvah samskara-seso'nyah.

[anya — other; piirva — preceded; abhyasa — repetition; virama — quietude; pratyayas —
cognitions; samskaras — latent tendencies; Sesa — remain. |

The other samadhi is called a-samprajniata (free from deliberation), preceded by
repetition of the samprajiiata (deliberative) contemplation, results in the quietude of
even those cognitions from samprajiiata contemplation. Nevertheless, latent tendencies
— habitual potentials caused by prior ignorance and its crop, the seeds of affliction®® —
remain, until nir-bija samadhi®® (contemplation free of seed) through purusa-khyati
(discernment of the true nature of the self) that is kaivalya (freedom).

This samdadhi is really just the result of the prior when the words within the prior samadhi drop
and only their implied meaning abides. Their implied meaning is only oneself free of limiting
identifications (sdriipya)®’ with thoughts. So, here, there is only oneself. This dropping of words
and quiet appreciation of being this limitless reality can happen without all doubts being cleared.
Doubts, as manifestations of latent tendencies, may not arise at that time and so one gets a quiet
— but temporary — resolution. Later, these doubts and their repercussions re-surface and again
one will want to continue one’s contemplation.

VI-TIAT T9-38-ITd-Sa=TA I (1.19)

bhava-pratyayo vi-deha-prakrti-layanam.

[pratyaya — follows; bhava — birth; vi-dehas — subtle beings; prakrti-layas — beings who
have been absorbed in unmanifest nature.]

Temporary a-samprajiiata samadhi (contemplation without an assimilated knowledge)
follows from the birth — the nature of the particular embodiments — of certain subtle

8 Yoga Sitra 2.3.
8 Yoga Sitra 1.51.
87 Yoga Siitras 1.3-4.
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beings in a heaven because of efforts in yoga in their prior birth, and of all beings who
are temporarily absorbed in unmanifest nature, until their next manifestation.

When the preceding contemplations end, if one continues to limit oneself and one’s reality to
what one witnesses, this is because of the latent tendencies to assume that limiting ego thoughts
are true. These tendencies are there because the fundamental ignorance, from which those
tendencies are a manifestation, remains. A temporary samadhi is just another witnessed
experience from which to grow.

Similarly, one may have this temporary samadhi while experiencing certain embodiments
other than this current human embodiment. In some heavenly, subtle embodiments these pre-
earned rewards are experienced. And, of course, during each period of universal dissolution,
everyone’s mind is naturally absorbed.

This sitra is simply to explain the traditional stories in the Indian epics and legends about
certain individuals, yogis who, after their earthly bodies die, continue in the subtle realms of
samsara. These would include the ethereal siddhas (accomplished beings) mentioned in sitra
3.32, though not all of these siddhas would necessarily be srotriyas (exposed to and able to
teach the methodology of this tradition). They may have been natural shamans who could easily
go into a trance that could simulate an a-samprajnata samadhi.

HGI-d - T T -FHTI-IST-a & SAXITH 11 (1.20)

sraddha-virya-smrti-samadhi-prajia-pirvaka itaresam.

[itaras — the rest of us; pirvaka — follows; sraddha — trust; virya — tenacity; smrti —
memory; samadhi — contemplation; prajiia — assimilated knowledge.]

For the rest of us right here and now in this life, success in yoga follows from trust® in

88 ar T HRdIG Y WA, T A-¥TUH AId, ¥EYUS U9 Ad, H@l | U9 Aroereasr sha, sEt v i

i’ ““When indeed one trusts (sraddadhati), in this way one thinks. Not trusting, one does not

[so] think. Trusting alone one thinks. So trust (sraddha) itself is to be understood.” - ‘Sir, I
desire to know sraddha.” ‘a7 ¥ TATEISTa o1y Hgura, 7 F-HRasq #ediia, Mg g suma, =sr
(=a97) qua TaferFaasar “ — ‘When indeed one is dedicated (nististhati), in this way one trusts.

Not dedicating [oneself], one does no trust. Dedicating alone one trusts. So dedication (nistha)
itself is to be understood.”” (Chandogya Up. 7.19.1 & 20.1).
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the scripture as a means of knowledge, the same as one trusts one’s perception and logic;
tenacity in this pursuit; memory — continuous retention of the teaching; contemplation
on the teaching; and finally assimilated knowledge of the self.

Notice here that the temporary form of samdadhi, the a-samprajiiata samadhi, is not the final
step for the path of the yogin. Prajiia (knowledge) is the final goal of yoga according to the
progression indicated by Patarijali’s sequential ordering of these steps in the compound word
sraddha-virya-smrti-samadhi-prajna-pirvaka.

AIT-FHAATH ATE=: 11 (1.21)

tivra-samveganam asannah.

[samvega — tenacity; fivra — acute; asanna — quickly succeeds.]

For those whose tenacity in repetition and non-attachment is acute, samdadhi
(contemplation) quickly succeeds.®

HE-TAT-HATT T, qar st fawrs:i1(1.22)

mrdu-madhyadhi-matratvat tato'pi visesah.

[tatah api — and thus; visesa — distinction; mrdu — weak; madhya — middling;
adhi-matratvas — strong measures. |

And thus there is distinction due to weak, middling, or strong measures of tenacity in
repetition and non-attachment.”

8 gmam AEH T AUNUE ¥ ™ T Id4 g I¢d: g WA g Wa’ “Commitment to study
(brahma-carya), non-violence, re_nunciation, and truthfulness - O may you always observe
(raksatah) [these] with effort.” (Aruneya Up. 3).

90 Ih: HH-HS T AMTH AT ATEHRH| 3T-gh: HIH-BNT Thes Hh: HaAd’ “Giving up [the notion of
control over] the result of action, the yogin attains a peace born of [the degree of] commitment;
[whereas] not [committed to] yoga, attached to result(s) by the pressure of requirements, that
one is bound.” (Bh. Gita 5.12).
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Contemplation on the Lord

THAT-UTONTETE. 9TI(1.23)

isvara-pranidhanad va.

[va — also; Isvara-pranidhana — contemplation on the Lord.]

The discipline of thoughts through repetition and non-attachment succeeds also’' by
contemplation on the Lord, since the Lord is the purusa (self) in its completely free and
fully understood nature.®?

The general principles within yoga practice have been given, namely, repetition (abhydsa) of
the practices presented in this text derived from scripture and non-attachment (vairdagya) to what
hinders progress in yoga. What seems to hinder progress needs to be objectively reexamined
and either reintegrated or dropped. Tenacity in these practices was indicated to impress upon
the seeker their importance in succeeding quickly in yoga. Also stated were the initial and deeper
levels within contemplation that lies at the core of yoga. These levels in contemplation will be
further discussed in this chapter (sitras 1.42 through 51). The source of the topics to
contemplate (namely, scripture) as well as what to avoid (namely, error) were also indicated.
Now, specifically, which scriptural topics to contemplate upon are presented. The first and
primary topic is the Lord, the eka-tattva (the one reality), since the Lord is the clearest and most
inclusive way to understand the real nature of the purusa, oneself. We naturally think ourselves

9 The Sanskrit particle ‘va expresses one of two meanings — the exclusive ‘or’ (vikalpa-artha)
or the inclusive ‘and/or’ (samuccaya-artha). Its primary sense is the exclusive ‘or,” the latter is
secondary. The word ‘or’ in English is nearly always exclusive, whereas the English words ‘and,’
‘also,” and ‘besides’ are inclusive, meaning one may pick one or the other or both of what they
conjunct. Quite often the difference between exclusive ‘or’ and inclusive ‘also’ in these siitras is
very important to understand. Therefore, where in the following sitras the word ‘va’ contextually
has only an exclusive sense, then we will deliberatively render the word as the exclusive ‘or,’
otherwise we will use the inclusive ‘also’ or ‘and.’

92 FIIAMTF-HIT: FHIT: HH IUMHAT:| 99 FE-a99T JaT: AS-HTEGH AT’ “Freed from longing, fear,
and anger, having taken refuge in Me [by] being Me alone, and purified by the discipline that
is knowledge - many have attained My nature [i.e., complete freedom].” (Bh. Gita 4.10).
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to be limited and identified with the body and mind. Therefore, to contemplate the limitless
purusa, which is the reality one is, Patanijali suggests that we contemplate the Lord — in the way
this tradition presents the Lord. This will be given in the next nine sitras.

The Nature of the Lord
FI-HH-TIUTHRTIAT TIHE: [I-TIRT 47 11(1.24)

klesa-karma-vipakasayair a-paramystah purusa-visesa isvarah.

[I§vara — Lord; visesa — characterized; purusa — self; a-parampysta — untouched; klesas
— afflictions; karma — action; vipaka — fruition; asaya — store-house. |

The Lord” is characterized as the purusa (self) untouched by the afflictions of
ignorance and its crop — the I-notion, attachment, aversion, and the fear of death® — and
by action along with its fruition and store-house waiting to fructify.”

This is why the Lord is the purusa in its completely free nature and fullest understanding.
Gaining knowledge of this purusa as one’s self is the goal of yoga. This is not the attainment of
a God-like state or status, and this is not an imagination or wishful thinking that I will be similar
or near to God. It is no less than the knowledge that I am exactly that limitless purusa.

The compound word purusa-visesa can also mean the excellent purusa, the perfect purusa.
This is exactly who the Lord is — the purusa understood in its perfect limitless nature. The Lord,
then, is not a means for attaining one’s perfect nature; the Lord is one’s perfect nature. This bold
truth reverberates across the scriptures, and should not be missed by any student of yoga.

9 Jr HaY MY I8 IO TRae -TaARa= 9 9xafd | 9=afall’ “The one who sees the Lord
[Me] as remaining the same in all beings, and as not being destroyed among those [bodies]
being destroyed — that one [alone] sees.” “TH U=aq f§ T GHaRIdH A = BRI M1 A=
(=59 79 WH) T AMd 90 Taq’ “Because, seeing [Me] the Lord as remaining the same (sama)
everywhere [as the self of all], one does not by oneself [i.e., through the mind] destroy [i.e.,
lose sight of] the self [since that self is the all-pervasive Me] and, hence, attains the ultimate
end [i.e., the end of samsaral.” (Bh. Gita 13.27-28).

% Yoga Siitras 2.3-9.
% Yoga Sitras 2.12, 4.6-7.
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The qualities we attribute to the Lord as the source, sustenance, and resolution of the cycles
of the universe, of course, are applicable only in relationship to the Lord’s manifestation as the
total, and not to our individual body-mind complexes. The essential nature of this Lord — not
the Lord’s nature as we think of it through those cosmic attributes — is the limitless purusa, and
that also is the essential nature of oneself as limitless reality.

The word visesa often also means an adjective, a word to describe. Here, I$vara (the Lord)
when understood in its full implication is descriptive of the purusa. The term ‘Lord’ is the least
limiting term, at least in this tradition, that one can give to reality, to the purusa. The Lord is
the most accurately expansive description of inherently indescribable reality — reality that cannot
be circumscribed in words, in notions.

When the compound purusa-visesa, here, is rendered instead as the special purusa by a
commentator or translator, then you know you are reading a dualist rendering of these sitras.
This dualist vision amounts to a notion about God as a separate being, better than you, of course.
With this perspective, you could never be the completely free purusa that is the goal of yoga.

The dualist vision is naturally there for everyone, including those in the Abrahamic religions,
the dualist sects within theist Hinduism, and even many neo-Vedantins. By ‘neo-Vedantins’ we
mean those who filter and fit the scripture to seem more amenable to a secular or a Western
spiritual seeking audience. They are often the ones who claim that all religions are the same,
and represent Vedanta as another belief system with nothing too foreign, too threatening to other
belief systems. For them, the Upanisads are not a unique means of knowledge, but are just an
additional set of scriptures, perhaps as believable as others.

A motivated student, however, will discover the keys to the scripture and to him or herself
through Vedanta and Patanjali’s vision as presented herein. One of the keys is relating the
totality of the Lord in its essence to the essence that is the reality of the individual. Westerners
would need to learn how to expand their understanding of a Lord to this fullest of extent, to
encompass everything including oneself. The following sitras and their commentary will help.

This fuller understanding of the Lord is also a means to a sense of universal community,
social and ecological responsibility, and emotional health. These benefits will in turn help
further mature the students so that their understanding of the Lord can finally expand to the
identity of self and Lord. That identity is the resolution of the misconception of duality and
isolation.
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T TAL-ATaerd ¥4 -F-S701(1.25)

tatra nir-atisayam sarva-jia-bijam.

[tatra — in that; bija — seed; sarva-jiia — knowing all; nir-atisaya — unsurpassed. ]

196

In that Lord the seed — capacity — of knowing all’® is unsurpassed.

In the scripture (agama), the Lord is understood as the material and efficient cause of the
universe, pervading the cycles of manifestation. By material cause is meant that the Lord is the
very reality, the existence, (sat) of everything that manifests. No separate material is necessary
for creation. There is no prakrti or pradhdana (unmanifest and manifest Mother Nature) apart
from this reality (saf). In this understanding, there is not even a creation, a separation of the
created from a creator. There is only a manifestation of a universe to the senses from the
perspective of each individual totally within the only reality which we call the Lord.

By efficient cause is meant that the Lord is the intelligence according to which this well-
ordered manifestation occurs. The common example given for a material and efficient cause is
the making of a clay pot. There, the clay itself is the material cause, and the intelligent potter is
the efficient cause. In this example, the material and efficient causes are separate. The example
where they are not separate is dreaming. You are the material of your dream world. Your dream
world material does not exist apart from you, the dreamer. And you, as the intelligent dreamer,
are the efficient cause of the dream.

The material (upddana) and efficient (nimitta) cause (karana) of the universe is none other
than that which the scriptures call the limitless Lord. All the intelligence (j7iana) expressed as
the amazing order (dharma) of this particular universe, from the quantum to the celestial, is only
an aspect, just one manifestation, of the intelligence (jiiapti-svariipa, the nature of the source of
knowing, that expresses as intelligence) that is the Lord. It is this same jriapti-svariipa that is the
nature of one’s self, the nature of the witness-purusa, the sarva-jiiatrtva (the very nature of the

% gy Hd-HT YT IS T STL-ATHI T G IR WIF-3=AT 8 @’ “This is the Lord of all.
This is the knower of all (sarva-jia). This is the ruler within (antar-yamin). This is the womb
(yoni), the source, and resolution of all beings.” (Mandukya Up. 6).
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knower of all).”’

This may at first be an unexpected understanding of the Lord and the universe. The Lord and
the universe and the self are not inherently separate things. Atheists and materialist scientists
are accommodated in this sophisticated model. Here, the universe is but a reoccurring
manifestation of the Lord. There is no separation between the universe and the Lord, any more
than there can be separation between a clay pot and clay. There is one intelligence that accounts
for both the manifestation of the pot and the manifestation of the universe. A Lord is not needed
to explain the world; the manifestation of the world is nothing but what could be called a Lord.
The ‘Lord’ is just a respectful name we give to the singular reality of everything and of oneself.
You can call it the quantum soup of everything, if you include yourself as that soup and
understand that all time and space is that soup, that reality. And within that soup, that reality,
there can be no distinctions.

To a human being operating totally within the science of this one current manifestation, the
appearance of the re-manifested universe from the unmanifest would naturally and scientifically
look as if it were spontaneous. Within the model of our present science of multi-dimensional
space and multiverses, it would not be necessary to postulate an external Lord. Nor does this
scriptural tradition here in its purest form envision an external Lord.

The expression of the Lord in our spiritual lives, though, is not limited to explaining our
scientific life. Our total human life includes science, community, empathy, and love. One can
construct a scientific universe model that is without an external Lord, but one can also construct
a scientific universe model that includes an intrinsic Lord as the only material and order of this
universe, a highly unifying and satisfying principle. The Indian tradition says that science and
Lord need not and cannot exclude one another.

qAYTH T [ HrsATTaegard il (1.26)

purvesam api guruh kalenanavacchedat.

% Yoga Siitra 3.49.
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[api — also; guru — teacher; piirvas — everyone before; an-avaccheda — not limited; kala
— time. ]
The Lord is also the teacher®® of everyone before, now, and later, since the Lord, being

the cause of all, including time, is not limited by time,” and since the Lord is the knower
in the seat of the intellect of all beings.'®

That which is not limited by time, must also be free from space (a@kdsa), since time and space
(including the objects that change within space) are inseparable and mutually dependent aspects
making up the warp and woof'®! of the limiting adjunct (upddhi) we call the universe. The Lord
is thus time-free and space-free. Whether time or space is there or not, the Lord, the
unconditional existence itself, is there. The Lord is free from, yet sustains, the universe. Sustains
here is the sense that the Lord alone is the reality and is the truth of the limited reality this
universe enjoys. The Lord alone lends this universe its limited reality. Nothing can exist apart
from reality, from the Lord, whereas reality is not dependent on or limited by any thing. Things
have no reality apart from the reality the Lord lends them, but that loaned reality does not in

9% gr Tggsad I AThaH TgH d¥™IH “I [Krspa, as the Lord] taught [in the beginning] this
unchanging yoga to Vivasvat (the sun deity).” (Bh. Gita 4.1).

9 gy U9 < TIH| Ig aH 95 T VFH| 3 F-Faae suH: “All this is purusa alone - whatever was
and will be. It is the Lord of immortality.” (Purusa Sikta, Rg Veda 10.90.2). ‘dg Tdag & ?:T-TJT[
IT-3TUTH  3T-3TqCH  A-9TEIH, 3TIH ATHT F&T |- 19 EIH’ “That very reality (brahman) is
without a prior and without a posterior, without an inside and without an outside. This reality
(brahman) is the self (atman) who experiences all (sarva-anubhu) [i.e., who according to their
form exists as all]. This is the traditional teaching (anusasana).” (Brhad-aranyaka Up. 2.5.19).

100 «[This limitless reality (brahman)] is knowledge (jidna), what is to be known, and the result

to be attained by knowledge. It abides in the center (Ard) of everything [and is to be known in
this intellect].” (Bh. Gita 13.17).

10l g g 39/ 95 Hd M Qe g AT AT Ig =40 AE-Gi¥aT §H I8 d ¥ a9 ¥ o< ¥ fa
Ed AR 95 3Ad I WId o’ “He [ YajhAa-valkya)l replied, ‘In space (akasa) [alone] is woven warp
(ota) and woof (prota) [i.e., lengthwise and crosswise] [all] this, O Gargi, which is above the
heavens, below the earth, between the heavens and earth, and which they call the past, the
present, and the future.”” (Brhad-aranyaka Up. 3.8.4).
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turn limit the Lord, since the Lord alone is that reality. %2

The dream is a very helpful example for loaned reality. We assign reality to the objects in
our dream, but we are not circumscribed and made smaller by those dream objects. You think
of them, and in that way alone they exist in dream. You think of them differently, and they
change. No man-eating creature or horrendous catastrophe has ever succeeded in harming or
destroying you, the dreamer and the waker. Only the dream changes or ends. The reality of these
dream objects and experiences, including the role you play as an actor in the dream, resolves
back into you the waker or deep sleeper, unscratched.

Dream appearances shine in the borrowed light of you the dreamer, and do not exist
independent from you the dreamer, nor limit you the dreamer. You pervade and survive the
dream, pervade and survive the deep sleep, and pervade and survive the waking world. You
supersede all these. You outlast them as the reality that witnesses all states of experience, and
are thus free from all sense of limitations. The ability to objectify sleep, dream, and waking in
the light of the unchanging presence of the self underlying the three states is enough to support
your understanding of your limit-less nature. No more or other experience, including
thought-less samdadhi, is required to assimilate this teaching.

T qMEh: TUra:11(1.27)
tasya vacakah pranavah.

[vacaka — expressive name; tasya — of that; pranava — syllable Om.]
The expressive name of that Lord is the syllable Om.'®

Om is presented and unfolded in the Upanisad scriptures as the limitless reality called brahman

102 gy Hd-[@ 9 F 98 9 sEfE@I T ¥ AR AT, M T T AT "H AT MT-HTE
“All beings exist in [i.e., are because of] Me, but I am not in [i.e., because of] them. [Yet] [as
separate] beings they do not exist in Me. My self (atman) produces [all] things [all names and
forms], sustains [all] things, but does not exist in [i.e., is not dependent upon] these things.”
(Bh. Gita 9.4-5).

103 gurg g St Taeq wawg gad Ryan) wd-=aiu=m i Her ¥ 7 wreia’ “Know prapava (i.e., Om)
to be the Lord (/svara), present in the intellect of all. Knowing Om as the all-pervasive (Lord),
the wise person does not grieve.” (Mandukya Up. Karika 1.28).
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(literally, the big, from the Sanskrit verbal root brh,) and as the reality which is one’s self
(atman). Through its three component sounds a—u-m (a and u equaling o), on Om are
super-imposed the three apparent states of oneself and all experience: waking-consciousness
(a), dream-consciousness (u), and sleep-consciousness (m). A so-called “fourth” state of oneself
is reality as consciousness itself, the silent basis before, during, and after those three — from
which they are produced, in which they are sustained, and back into which (without having left)
they resolve.!'%

The student can keep in mind that the Upanisad tradition is the basis for Patafijali. Om is the
name for brahman (limitless reality) in the Upanisads. Pataiijali’s use of this name for the Lord
clearly indicates that Patarijali is referring to the Lord in its limitless reality as brahman, not as
the role of creator, sustainer, and resolver of the manifestations of the universe, nor simply as a
God to be prayed to.

Consciousness

In the West, particularly within philosophy and psychology, the English word
‘consciousness’ is often used synonymously with (human) thought, self-conscious thought,
mindfulness, or mind. Sometimes it is expressed as knowing that one knows. This is not how this
commentary is using the word consciousness. Here, we are using it in the same way we find it
in the reliable Vedanta texts, especially scripture translations. This is because the Vedanta
scriptures present a unique understanding of the mind and knowledge that is not readily found
in the West.

104 3 a5 7 M-I 9 IE-F F IFH-949 F 95 T A-UFHI’ “They know the [so called] fourth
(caturtha) [quarter of Om and of atman] to be neither conscious of the internal [i.e., mind and
the dream world], the external [i.e., external objects and the waking world] nor in between, nor
a pure cognition alone (prajiana-ghana) [without an object in deep sleep], neither conscious nor
non-conscious,” ‘-TIIH F-FAGRIH A-ITTH A-GAH F--IH F-USIIH Th-3MTH-TII-IR AIT-39H
T Tew o7-gd Iqd =0 & o & f999” “..neither seen, acted upon nor graspable, neither
inferred, thought about nor describable [since] it is the essence of the cognition of the one self
[in all three experiences of waking, dream, and deep sleep], in whom the universe resolves,
peaceful and pleasing (santam sivam) [because it is] without a second. That is the self (atman).
That is what is to be known.” (Manduakya Up. 1.7).
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Here, initially, the word ‘consciousness’ should be understood in its natural grammatical
sense (and this is why Vedantins choose to use this word) so it better fits the Vedanta scriptures’
meaning of its terms — cit and caitanya. That grammatical sense is the -ness, both the essence
and reality, of being conscious of. Multiple thoughts, experiences, or minds cannot be called
‘multiple consciousnesses’ —a word having a suffix that does not easily allow a plural form. So
‘consciousness’ is not an ideal word for what we all understand to be a thought or a mind. At
best the word ‘consciousness’ could indicate a particular type of thought, such as thoughts about
oneself in relationship to others. But this is nowhere near what Vedanta means by cit and
caitanya. The Sanskrit term citta (literally, what is witnessed), which Patanijali uses throughout
these sutras and which certain Western scholars translate as consciousness, is rendered
everywhere else in Sanskrit literature by native speakers as thought or mind, as it is here.

Caitanya (consciousness) is not the conscious or witnessed thoughts themselves, rather the
witnessing-being of conscious thoughts. It is the conscious-ness; the witness of, or witnessing
capacity for, thoughts. With this initial understanding, this commentary will expand the meaning
of the word ‘consciousness’ to bring out its full meaning that indicates brahman, the unchanging
reality revealed in the teaching on Om. With the same meaning, an alternate rendering of the
terms cit and caitanya is the word ‘awareness.” These two words — consciousness and awareness
— will be used interchangeably.

Om is presented in this tradition as the entirety of language, hence of all knowledge and, in
the final analysis, of everything, of everything distinguished and known to us through language
and mind. The initial sound a is the simplest linguistic sound that can be made by opening and
letting out breath from the back of the mouth without any other modification of the effort within
the mouth. The linguistic sound u is that same sound modified by the rounding constriction of
the last part of the mouth, the lips, as the breath is being expelled. The linguistic sound m is
produced with the lips closed and the breath expelled out the nose. I am using the term
‘linguistic’ sound to indicate the sounds we use for language, not the other sounds we can make
with the breath, such as expelling breath out of the mouth or nose while simply breathing.

The entirety of linguistic sounds the vocal apparatus can make is represented then by the
range of modifications of the vibration sounds of the vocal cords from the back of the mouth to
the front, from a to u. The only other linguistic sounds are those made with the nose, namely n
and m. The linguistic sound m is the simplest of the nasals, requiring no effort in the mouth. The
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n sound with its variations requires the opening of the lips with some shaping of the mouth,
though the breath is only out the nose.

In order for there to be language, there have to be separable words. By extension, the silence
before and after words is represented by the silence between repetitions of Om. We will see in
the following commentary that the entire diversity of the universe can be appreciated as the
names we give to distinguish phenomenal appearances from each other.

In this way Om indicates the Lord, the entirety of experiences, the ultimate reality (brahman),
all of language, all of knowledge, and the whole of the universe. Repeating this sound Om and
contemplating upon it, upon its many meanings and on its meaning as oneself, addresses the
central topic within the spiritual teaching tradition.

Care must be taken, though, because it may have gathered a power by its utterance through
billions of repetitions over thousands of years. As a single word mantra it is traditionally
recommended only to renunciates, sanmnydsins, because its essential meaning resolves
everything of language, knowledge, and the universe to their silent basis, their final resolution
— the ultimate renunciation. For those of us who live a more active life in society, the sound Om
1s combined with other sacred words, such as the mantra, Om isaya namah (meaning, Om, [
surrender [the body, mind, and actions] to the universal Lord), which supports our most helpful
actions and thoughts.

TS(-STIH qE-TF-TTIH 11(1.28)
taj-japas tad-artha-bhavanam.

[fapa — oral or mental repetition; fad — that; bhavana — contemplation; tad-artha — its
meaning. |

One should do oral or mental repetition of that pranava (Om), and contemplation on
its meaning, as unfolded in the Upanisad scripture.

Your neighbor, unless he or she has studied the scripture, is probably not going to give you
verbal testimony yielding knowledge about the meaning of Om. Only the scripture and its
commentaries talk meaningfully and with authority about Om. This is why agama pramana, as
scripture, is important to be correctly understood. It is not reasonable to think you can read a
contemporary yoga book, close your eyes, repeat Om, and attain the ultimate non-dual goal of

83



1.29 Yoga Sutras Ch. 1 — Contemplation (WWW.upasanayoga.org)

yoga.
The vast majority of the translations of and commentaries on these siitras avoid the scriptures
either because they do not understand them and their intimate connection with these sitras, or
the authors think the scriptures render yoga less marketable in secular societies.
The teachings about pranava, about Om, are important enough to be given in many
Upanisads.'* This siitra directs the student to them.

Tq@: T H-TTATONTHT ST ST=qLraTITas] T11(1.29)
tatah pratyak-cetanadhigamo'py antardyabhdavas ca.

[tatah — from that; api — indeed; adhigama — comes to know; cetana — conscious being;
pratyak — center; ca — and; antardayas — obstacles; a-bhava — disappear.]

From that contemplation, one indeed comes to know the conscious being, the
consciousness, at the center!% of one’s being, and one’s obstacles to liberation as the
knowledge of that limitless reality disappear by one’s understanding and by grace gained
through this ultimate worship of the Lord as one’s self.!"’

195 Amrta-bindu, Atharva-sikha, Atharva-sira, Brahma, Chandogya, Dhyana-bindu, Kaivalya, Katha,
Maitrayana, Mandukya, Nada-bindu, Nrsimha-Purva-Tapaniya, Nrsimha-Uttara-Tapaniya, Pranava,
Prasna, Rama-Uttara-Tapaniya, Saunaka, Taittiriya, and Yoga-tattva Upanisads.

106 ‘HiFg I TRV-3THAH Vg sMga-de: (=7 & Ia-Tvg-eeg-uv@d) I-Hd@q gw84’ “The one
discriminating person, seeking freedom from death, who had directed the attention within [i.e.,
sought in terms of knowledge instead of possessions] came to know [as clear as seeing] (aiksat)
the self within (pratyak-atman).” (Katha Up. 2.1.1).

107 gqE-Rrar ST AT ST F-FiaT: S| T SR erd-ardt Tl MIa-®EI’ “Fourfold are the
people who do adaptive action and who seek Me, O Arjuna. [These four kinds of bhaktas
(devotees) are] the one who is seized by trouble, the one who requires security, the one who
wants to know [Me], and the jianin (one who knows) [Mel], O Arjuna.” AT FTET ﬁw-ﬂ?ﬁz Th-3T<h:
IRrsgd| B g 91 T (= 3Tawd) 3§ &: 9 79 &1 “Among them, the jAanin - who is always
united [in Me] and whose worship (bhakti) is of the one [Lord as everything] - is distinguished,
because I [the self of all] am totally beloved to that jAanin and that one is [totally] beloved to
Me.” ‘IINT: T TF Yd FET q AT U T HIR| I T: 7§ Jeh-1TcAT AT Y I-37q41 T’ “All [four]
indeed are exalted, but the jAanin is atman (Myself) alone. That is My vision. Because that one,
whose mind is absorbed [in Me], has attained the goal that is but Me, beyond which there is
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By contemplation on the essential nature of the Lord,'® one comes to know the conscious being
at the center of oneself, which is the reality of everything.!” Grace is said to be attained by
chanting the name of and by contemplating the nature of the Lord. That grace can be seen as the
opportunity and motivation to come to terms with the facts of one’s spiritual and emotional
growth. It may play a part in removing psychological and other obstacles to gaining this
knowledge. The obstacles are the limitations we impose upon ourselves because we think we
are limited. The Lord is the limitless presence that we are saying is our true nature and we are
contemplating as already being in fact our own true nature. How could those obstacles not be
attenuated by this practice (abhydsa)? The obstacles are our well-ingrained imaginations about
ourselves that we believe are true; they manifest as distractions of the mind and self-defeating
thoughts that hinder our progress in yoga.

Distractions of the Mind

Y- AT -H I -THTR G ST - AT - SR ATG s T @ eI q T =a-Ta &
q ST 1 (1.30)

vyadhi-styana-samsaya-pramadalasyavirati-bhranti-darsandalabdha-
bhiimikatvanavasthitatvani citta-viksepas te'ntarayah.

none.” (Bh. Gita 7.16-18).
108 orqmreqy-oTeT (=WRIT=q-HAT:) Taurg-fr: ser-ani-ga a7 9wy Ag-fos: g smHid Ag-9%’ “Being of

clear mind, without fear, and firm in one’s vow of seeking brahman li.e., brahma-caryal,
mastering the mind - may the yogin sit, thinking of Me [through My teaching], having Me as
the ultimate.” (Bh. Gita 6.14).

109 ger-fag WY 99H) .. | FHH -3 Fell & 98 Hlgd [ERl 9H SbHA (=93H FiH)| | 375d Fai
SE Wg  “The knower of brahman obtains the ultimate. ...Brahman is limitless reality-
consciousness. The one who knows the one existing [as though] hidden (nihita) in the intellect
(guhd), in this limitless space [i.e., in this limitless expanse that lights up all thought therein],
satisfies at once all desires.” (Taittiriya Up. 2.1.1). ‘dq (Hd-s&) &H A’ “That [brahman] you
are.” (Chandogya Up. 6.8.7...). ‘q% BIH 31T Ydlg I: Yd 98 378 & 1A gTq &: 8 ¥a Wala’ “So even
now the one who knows ‘I am brahman,” that one is all this [universel.” (Brhad-aranyaka Up.
1.4.10).
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[te — those; antardyas — obstacles; viksepas — distractions; citta — mind; vyadhi —
dis-ease; styana — lack of mental acumen; samsaya — doubt; pramada — inattention;
alasya — laziness; a-virati — intemperance; bhranti-darsana — erroneous
understanding; a-labdha-bhiimikatva — not attaining success at the stages;
an-avasthitatva — lack of stability.]

Those obstacles, which are distractions of the mind, are dis-ease mental and physical;
lack of mental acumen; doubt; inattention; laziness of body and mind; intemperance —
an inability to abstain from the excessive attraction to objects of desire; erroneous
understanding; not attaining success at the stages in one’s progress in yoga; and lack
of stability at various stages of progress one has made in yoga.

TE-QHARITEH-USTI - ATH-TATET T T-Hg-3{a:11(1.31)

duhkha-daurmanasyangam ejayatva-svasa-prasvasa viksepa-saha-bhuvah.

[saha-bhi — arising together with; viksepa — distraction; duhkha — sorrow;
daurmanasya — despair; svasa — inhalation; prasvasa — exhalation; ejayatva — causing
agitation; anga — body.]

Arising together with distraction of the mind are sorrow, despair, and unsteady
inhalation and exhalation causing agitation to the body, which in turn further agitates
the mind.

These two sitras list twelve factors that distract the mind in this discipline. They are another
expression of the five afflictions (klesas). The scriptural literature has a number of ways of
expressing the obstacles to gaining freedom in life. These two siitras list many of them, however,
the other siitras tend to use the more succinct expression as the five klesas — ignorance (a-vidya),
a possessive I-notion (asmitd), binding desire for (raga) and against (dvesa) objects and
situations, and fear of death (abhinivesa).''°

The detailed listing of the distractions here initiates a process in aspirants for addressing what
they find most distracting from their goals, starting with health onwards. More importantly,
these two siitras connect those distractions that affect the body to the fact that they in turn affect

110 yoga Sitra 2.3.
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the mind. This is where they become obstructions to yoga. One only needs adequate health to
embark on this path. This is sometimes mistaken by those who believe that the body has to be
perfected before meditation can even be taught or attempted.

Considering that traditionally one takes to the spiritual path fulltime in one’s later years as
the final stage in life upon retirement — as a vana-prastha (moving out of the family house to a
private or public hermitage in the woods) or as a sannyasin (a secluded or wandering renunciate)
— imperfect health (flexibility, energy level, and so on) is not likely to have been seen as an
unmanageable obstacle in yoga.

The Removal of Distractions

TA-ITTIITHH Toh-qwanATH: 11 (1.32)
tat-pratisedhartham eka-tattvabhyasah.

[tad-pratisedha-artha — for removing these; abhyasa — repetition; eka-tattva — one
reality. ]
For removing these distractions of the mind there is repetition of keeping the mind on

the one reality — the Lord that is at the center of oneself as the completely free purusa,
the conscious being that is the truth of oneself, the only drastr (witness).

Some commentaries and most translations weaken this eka-tattva by taking it to mean only one
object of contemplation. But this will be completely addressed in Yoga Sitras 1.35 and 1.39.
On the other hand, the ultimate tattva (reality) — the Lord understood as the completely free
purusa that is oneself — has already been introduced and said to be appreciated as the remover
of obstacles in the preceding sitra 1.29. That tattva, the completely free purusa, and not some
one object of desire is the goal of kaivalya (liberation). Therefore, its importance here as the key
to removing distractions, to removing unsteadiness of the mind and objective self-acceptance of
all that occurs in the mind, which is the goal of samadhi and hence of yoga itself, has to be and
is included here.

Yoga is a method for attaining a goal that is already possessed, for attaining the perfect nature
of oneself. This already attained goal is not appreciated due to ignorance of that nature resulting
in misidentifying oneself with the various beliefs and opinions in the mind. This method begins
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and ends with contemplating the already, always present ultimate nature of the self. At first it
may be helpful to appreciate this as the Lord. Finally, it is appreciated as the real nature of
oneself.

It is like finding out that you are a twin by having your long lost twin come to your door and
first simply tell you and then explain how you are twins. Initially, since the person looks a lot
like you, you can understand how that person might be your twin, but finally you end up
appreciating that you are the twin to this person. You were a twin before you knew you were a
twin. You become the twin by appreciating the very fact itself, nothing else.

Only listening to the knowledge, listening to the teaching, not any change to the self, is
required on your part. Contemplation on the ultimate person, at first, as the Lord — the person
that you in fact are, and ultimately as the limitless reality within oneself — is the principle
technique of Patanjali’s yoga. If you do not get it when you listen to the teaching, then there
are a number of steps in yoga you can take to explain and clear any doubts.

Many of the commentators and most of the translators assume that Patafijali advocates a
version of dualist Sankhya philosophy. Their aversion to appreciating the Lord as the pure
purusa that is oneself is understandable. Understandable, because that identity is not acceptable
to Sankhya philosophy, which holds that there is no Lord. Moreover Sankhya says the purusas
are many and separate, without being able to give a satisfactory explanation of how these
purusas can be both nir-guna (attributeless) and yet somehow many and separate from each
other. Many and separate, themselves, are attributes.

The so-called Sankhya-Yoga philosophy also cannot accept the identity of the Lord and the
self. They talk about a Lord as a separate, special purusa that one can pretend is in one’s heart,
but who is not really there. That Lord sits somewhere staring, a unique non-action contact
(samyoga) of the witnessing Lord, upon the witnessed pradhana (unmanifest nature in non-
evolving equilibrium) and somehow agitates the components (gunas) within it into
manifestation in the form of this evolving universe, with the purpose of being of service to the
many purusas.

Sankhya and Sankhya-Yoga both accept this agitation into manifestation of an insentient
entity. Both are very odd in that they rely on this literally impossible phenomenon to prop up
their thesis of the distinction between the self (purusa) and an insentient nature that can evolve.
Even if they hold that the unmanifest nature (pradhdna) is kind-of sentient by the presence of a
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sentient-like component (sattva), still their philosophy also holds that the purusa is nir-guna
(attributeless) and so could not be something that stares itself in contact with anything else!

Their philosophy, for this reason, seems quaint and is logically inconsistent. This may be
why so many yogins spend more of their time practicing yoga than thinking about the philosophy
behind those practices. Patarijali does not propose or argue for any dualist philosophy in any of
these sitras. Patarijali never uses the term sankhya in any of these sitras. The dualist views are
all I§vara-krsna’s contributions that have been assumed to be behind Pataiijali’s yoga by later
commentators. I$vara-krspa was a later philosopher who formulated a version of dualist
philosophy called Sankhya.

In regard to the Lord, Patarijali himself has no such reservation in offering many sifras on
this eka-tattva — eight so far and many more to follow. This can be taken as an indication that
Pataiijali was not an advocate of Sankhya philosophy or a Sarnkhya-Yoga philosophy. Patarijali,
just as many Indian writers and commentators, did borrow common terminologies from the
scriptures and also from each other. But borrowing some terminology does not necessarily entail
accepting any of the philosophies that share these common terms.

Rather, Patarijali appears here as simply an advocate of yoga that includes samadhi
(contemplation) and an appreciation of an intelligent Lord as a means for equipping the mind to
attain kaivalya (liberation). The vast majority of seekers in India accept that kaivalya means a
Lord that really is in one’s heart. They grow up with a shrine in their homes, parents who
understand that Lord in the heart, and a habit of going to temple to affirm that Lord’s presence.
The iconography of these temples clearly adheres to this concept. The seeker enters from the
external world into the religious environs of the temple. At the center of the temple is a dark
enclosure (the mind in ignorance of the Lord) wherein the Lord’s presence is illumined by the
lamp (of knowledge).

Pataiijali clearly takes an approach that accepts the same tenants as the Bhagavad Gita, the
other great and earlier, or perhaps contemporary, text on yoga. Patanjali expounds on the
nuances of samadhi, which was only lightly touched upon in the sixth chapter of the Bhagavad
Gita.

The Bhagavad Gita is clearly based on Upanisad teachings and uses some of the same
terminology as the original Upanisads. Sankhya philosophy also borrowed from and elaborated
upon the terminologies of the Upanisads. The Bhagavad Gita clearly teaches a real, not a
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pretend, identity of the limitless Lord and the limitless self. Please see this author’s works on
the Bhagavad Gita for more on this topic.

Clarity of Mind
TA-HEUT-ATRATT AT HE@ - G-GUATLOI- T HTIATA = -TEHTe-41 11 (1.33)

maitri-karuna-muditopeksanam sukha-duhkha-punyapunya-visayanam bhavandatas citta-
prasadanam.

[prasadana — clarity; citta — mind; bhavanatas — through cultivating; maitri — goodwill;
sukha-visaya — the joyful; karuna — compassion; duhkhal-visaya] — the sorrowful;
mudita — approval; punya[-visaya] — the meritorious; wupeksa — allowance;
a-punyal-visaya] — the non-meritorious. |

This clarity, which is sthiti (steadiness), of mind is also through the value structures of
cultivating goodwill'!! instead of envy towards the joyful, compassion instead of
advantage towards the sorrowful, approval instead of jealousy towards the
meritorious, and allowance instead of contempt towards the non-meritorious.

These attitudes — based on the universal value structure called dharma (universal justice) in the
scripture — uphold an objective, non-distracting, and supportive relationship with oneself, other
people, other living beings, and all situations around us. The student’s objective is to assimilate
this teaching in all thinking, attitudes, and behavior. It is a way of life, not a philosophy. These
and other values that support a more open and contemplative mind are fully developed in the
Bhagavad Gita.

The values noted in this sitra are the student’s tools in addressing and assessing his or her
attitudes toward him or herself as well as toward the world. Goodwill toward oneself is not self-
indulgence. It is personal honesty and a commitment to integrate the various aspects of the
psyche. It is a commitment to emotional maturity and inner growth. We envy another’s joy when
we place unwarranted value on another’s possession or achievement. So neither the joy or the
envy is justified. Therefore to bear goodwill to oneself is to always have the highest value in
mind, or easily available.

1l yoga Sitra 3.23.
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Compassion, actually empathy, is a natural and honest human connection to all living things.
Compassion toward oneself is easily overdone; we tend to be extremely forgiving of our
mistakes, even more so than we are of others. It takes a sensitive, uncompromising objectivity
to evaluate our underlying motivations. Often our sorrow toward ourselves, our feelings of self-
pity, voice our childish sense of entitlement and a more basic sense of worthlessness and
unlovability. Feeling unworthy can influence our attitudes expressing judgment.

There is no healthy mind incapable of entertaining the full range of human behavior, from
abject depravity to saintly beatitude. What makes a difference is a life of allowance, objectivity,
and unconditional understanding. Again this works both in relationship to our self and to the
world. The clarity, the steadiness of mind this sitra suggests, is gained by the development and
nurturing of buddhi, of the intellect, the higher mind which is non-reactive, non-judgmental,
understanding, bright, enthusiastic, and cheerful. This teaching that addresses the self, the Lord,
and the world in terms of the benevolent whole is a proven, teachable sharing of spiritual truth.

TS - TITuAT a7 UTOTET |1 (1.34)
pracchardana-vidharanabhyam va pranasya.

[va — also; pracchardana — exhalation; vidharana — retention; prana — breath.]

This steadiness of mind is also through the practice of controlling the exhalation and
retention of the breath, which naturally calms the restlessness of the mind.!!?

More details and the purpose of this, as it relates to the other steps towards contemplation within
the eight limbs (astanga) of yoga, will be presented in Yoga Sutras 2.49 through 52. This is the
second time breath has been mentioned in this chapter (see Yoga Sutras 1.31). In the second
chapter the topic of breath will be covered, and in the third (Yoga Sutras 3.31) it is again taken
up with reference to the gain of calm. Breath control is important and should be considered and

112 grorg, ydTeT 88 HYh-dE: &0 U0 ATHSaT ITgErdl IE-T-gHhH 9 I1gH YA T9gH A URdd 3T-uE
“Restraining the organs of acting and sensing (the pranas), [thus] whose activities are disciplined,
one should [sit and gently] breathe through the nostrils when one’s activity has diminished.
Without indifference, the informed one should hold this mind, like it was the reins attached to
unruly horses [i.e., the organs].” (Svetasvatara Up. 2.9).
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practiced in order to promote a composed, meditative mind. This is not an attempt to raise
kundalini (the coiled energy at the base of the spine) here. We are simply making an honest
effort to own up to our already perfect self, free of ignorance, sorrow, and fear.

fsradt a1 ggi I J4: ufa-Taa=asTi.35)

visayavati va pravrttir utpannd manasah sthiti-nibandhant.

[va — also; utpanna — developing; pravrtti — concerted mental pursuit; visayavatin —
having but one object; nibandhanin — brings about; sthiti — steadiness; manas — mind.]

Also developing a concerted mental pursuit having but one object, recommended by
scripture or by one’s teacher, brings about a steadiness of mind.

TosmrenT a1 SITasAaril(1.36)

visokd va jyotismati.

[va — also; jyotismatin — having the light; vi-soka — free of sorrow.]

Also developing a concerted mental pursuit having the light,''* which is one’s conscious
being, the light of all lights as its contemplation, which is free of all limitations including
sorrow,''* brings about a steadiness of mind.

13 va791 g7 ofT: U TR SATq: rAd foaa: g8y Haa@: G8Y oH-30HY IUHY BIhY 8¢ 919 d§ 9§ S&H Ay
3=T: Y SAIfa’ “Now, the light (jyotis) which shines above this heaven, in the highest and
unsurpassed regions above the universe, above all, is indeed this very same light within the
person.” (Chandogya Up. 3.13.7). ‘SANAYMH 3T qg SAMQ: THE: 90 I=¥d’ “It is the light of lights
[i.e., the solely self-revealing conscious being by which even the sun is revealed] said to be
beyond darkness [or ignorance, as it reveals bothl.” (Bh. Gita 13.17).

4 g g (IFH) STAT Yag (ST=AL-3MThTRN: @T) ST, 7 999 378 gFd| yad 9 §al-qeH, A= HTET:
HaTgar:I’ “By the aging of that [bodyl], this [‘space within the heart,’ brahman] does not age. By
the destruction of that, this is not destroyed. This is the true city of brahman [i.e., the true body
not other than brahman)]. In this are placed [all] desires.” ‘T¥: 3THT TUFI-UTHT T9-5¢: [A-gg: T9-
T T9-Toga: F-T9Me: 9&-%H: 9-9ged:I” “This is 4tman not affected by painful results, free of
aging, free of death, free of sorrow (vi-soka), free of hunger and thirst, [in which reality] desire

and choice are realized.” (Chandogya Up. 8.1.5). ‘§&-qusiish T9-3s -y W=, 7 (¥) -2 9-
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This is contemplating the very nature of the awareful being that is oneself. This needs the person
to understand that the shining being within is none other than the perfect purusa, the Lord. So
instead of the contemplation upon the Lord as the perfect person in sitra 1.23, this is upon the
being within as the perfect person. Of course, they are the same, but this takes the understanding
of the scripture. This is well taught in the scriptures, such as in the footnote quotations to this
sutra. Patanijali has already directed the seeker to the scripture (dgama) and he specifically
indicates which scriptures by the terminology he uses — jyotis and visoka. The commentator
Vyasa using the term hrdaya-pundarika indicates the mantra from Kaivalya Upanisad which
uses the equivalent term hrd-pundarika.

Imagine the person who knows not the scripture behind these sitras trying to contemplate
some painless light inside his or her head. It is irresponsible to not indicate to seekers what this
visoka jyotis really is.

Ira-TT-TawE 91 = (1.37)

vita-raga-visayam va cittam.

[citta — mind; va — also; vita-raga — no attachment; visayas — objects.]
The mind also attains steadiness when it has no attachment'!®> towards objects.

Objects are manifestations of the tattvas (evolutes) of the world, in Sankhya terminology. Thus
attachment to objects, such as contemplating on the tattvas just to gain specific objects or
powers, would be klista (what hinders one’s progress in yoga).''® These objects should instead

W (TH-597 R=)’ “Contemplating [until] the lotus like heart (Ard-pundarika) (i.e., the open,
mature mind arisen from the mundane mire) is free of agitation and pure, [then] madhye (within
that) upon the bright one (vi-sada), free of sorrow (vi-soka) [the Lord (Paramesvara)l.” (Kaivalya
Up. 1.6).

1S gy UAR RS FE-qET FA-ATHE: T-TET TR0 T G-I Fad: T IR g1h- AT g9y U
amfgwi=r “Having completely attained this [brahman], the sages were satisfied in knowledge.
Their mind being prepared, they were free of attachments (vita-raga) and naturally cheerful.

Having gained everywhere the all-pervasive and [always] united in [contemplation of the limitless]
atman, those wise ones become everything!” (Mundaka Up. 3.2.5).

116 yoga Sitra 3.37.
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be contemplated in order to see their limitations. These limitations, no matter how grand, are
not one’s self, nor can they make a difference in or improve one’s self in any way, shape, or
form.

H-T&I-ATATS - a7l (1.38)
svapna-nidra-jnandalambanam va.

[va — also; alambana — basis; jiiana — knowledge; svapna — dream; nidra — sleep.]

The mind also attains steadiness when it has as its basis the knowledge of dream and
sleep states, as taught in the Upanisads'!' as part of the unfoldment of the one conscious
being that unites all experiences.

Like the Lord in reference to this entire waking world, I, the dreamer, can see myself as the Lord
of the dream world, as its source and substance. Then in deep sleep, which is also just me, this
dream world as well as the waking world resolves, like the universe resolves into an unmanifest
state in the reality we call the Lord, until the next big-bang — in our case, the clang of the alarm
clock. In this way one can come to assimilate how one can be that same reality from which the
universe appears and into which it resolves. All this, as taught by the Upanisads, can be
meditated upon with the help of Om, also called the alambana (basis).!'8

The Mandiikya Upanisad, especially, presents the nature of the self, of reality, via the three
states of experience, waking-dreaming-sleeping. It says the conscious being that in-forms all
three states, that is always there, unaffected before, during, and after each of the appearances of

7 Brahma, Brhad-aranyaka, Chandogya, Kaivalya, Mandikya, Nrsimha-Pirva-Tapaniya, Nrsimha-
Uttara-Tapaniya, Prasna, Rama-Uttara-Tapaniya, and Sarva-upanisat-sara Upanisads.

U8 o a1 Iq U_H AHAT d9iTy |0 I g &l I Sog=: Fel-9d a0 aq d 98 HUQU FAIH 3
8T gaqll’ “The abode (pada) which all the Vedas proclaim, which all prayerful disciplines speak,
and desiring which they take to a life of seeking brahman, that abode I tell to you in brief is
this Om [i.e., what has Om as its indicating symbol].” ‘... Udg &+ HBH Tdg A= IH| Udg
S AT F&-Sh Agad’ “...This basis (alambana) [i.e., asraya, what one seeks refuge in] is
the best, this basis is the ultimate. Knowing this basis [and thus being brahman] one becomes
exalted [absolutely] in the world that is brahman (brahma-loka) [or, relatively, in the highest
heaven called brahma-lokal.” (Katha Up. 1.2.15 & 17).
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these three states, is the reality of oneself, the reality of brahman (the infinite). So these
experiences within waking life that we cling to as if they make or break us are, in comparison
to the reality of oneself, no more real than dreams. These experiences are simply movements of
the mind that come and go in its restlessness. This understanding is what is to be contemplated
during recitation of Om in meditation. Every thought, every experience, is the same as this Om
arising in awareness, remaining for a moment in awareness, then resolving back within the
awareful being, within oneself. It is temporary; oneself alone is permanent and untainted by the
appearances of thoughts.

These are not poetic statements that life is /ike a dream, but statements of fact about all our
experiences, namely that all of life has a nature not essentially different from a dream — as simply
the movement of the mind. This is reality based teaching. This and similar analyses of dream
and deep sleep in the Upanisads is what Patarijali is referring to here in this sifra, and again
why scripture (dgama) is to be studied with the help of a skilled teacher. !’

The superficial commentary of Vyasa on these last several sitras led to a lack of independent
analysis by the following commentators and translators. They completely miss the connection
of these very important topics to their clear development in the scriptures. This allows a few
translators to imagine that the ancient yogins were into psychotherapeutic dream analysis. This
imagination cannot be laid at the feet of Vyasa, though, as it is perhaps more a wish by those
translators to make their medieval Sankhya based interpretations sound current.

The teaching analyses dream not for therapeutic experiences but for its lesson in
understanding what is the reality of this world, the dream, and oneself — the waker and
dreamer.!?

19 Y00 H-FLOT UIeh: U H-Tara: agur R = | $-3=-Uh s 37 7 A& “(Though) contemplating
(cintyamana) a lot, one finds this atman explained by an inferior teacher difficult to know. When
taught by one who knows it as himself (an-anya), there is no going wrong (gati).” (Katha Up.
1.2.8).

120 Jeg § AR qBUET § UF T VA, 88 (MIA-SH) T T-BI6-2IH (IRETE-T-SIHI) =, T gard @y-
Ty, R g T fasa Td W WY Uwafd 8 9 W-sTs-=H 9@’ “[ Y4jAa-valkya replied to King
Janaka:] Indeed that person (purusa) has only two abodes, this [life] and the other world [all
other past and future lives]. Dream, a third, is their junction. Residing in that junction abode he
sees both those abodes, this and the other life.” ‘379 JUT-3TThH: 3T TL-BIH-TATT WATd TH (HH) JTHAR
THET I UTHA: =< ¥ U¥97d,” “Now, whatever brings one into the other life he takes that
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FTIHT-ITATE. a1l (1.39)
yathabhimata-dhyanad va.

[va — also; dhyana — retaining a single pointed inquiry in contemplation; yatha-
abhimata — any object one likes.]

The mind also attains steadiness through retaining a single pointed inquiry in
contemplation on any object one likes, and thus staying put upon that object for a time.

One has to start somewhere. If only objects you desire attract you, then contemplate upon them
in order to eventually appreciate their limitations through the teaching.

LU -HH-Hp oAl ST 6|‘-’<i -ShT¥: ||(1.40)
paramanu-parama-mahattvanto'sya vasi-karah.

[vasi-kara — mastery; asya — of this; anta — extends; parama-apu — most minute;
parama-mahattva — most pervasive. |

Mastery in the form of vairdgya (non-attachment) of this mind extends from the most
minute to the most pervasive.

Mastery or control is not to be understood as power over individual things. Such a power and
its craving, imagined to be a part of yoga or not, can only be based on the erroneous belief that
objects, including this body and mind, can provide the satisfaction-full freedom which is the
real goal of yoga and is the natural goal of everyone, whether they fully recognize it or not.
Mastery, as had already been explained in Yoga Siitra 1.15, here concerns the ability to pursue
what is conducive and avoid what is not conducive to yoga. It is the nirodha (discipline) of the
thoughts of the mind indicated in Yoga Siitra 1.2 as the definition of yoga.

The power this individual body and mind can have over even a tiny portion of the universe

[karma] and experiences sorrows and joys.” ‘&: I FEMIA, 3T BIhed HA-3Gd: HAHAH JAIRREA I
(Fo-TRR) T, @I (WIA-IRR) A, W qTET (ITEAT- TS -1 h0-IT-THRE) T SAMAT T4,
3T oY YHFW: (IHT) &I SAITQ: Mala’ “When he dreams, he takes a little of this supportive world,
abandons his own [physical body], creates himself [a dream body], and dreams as his own luster
[dream] by his own light (jyotis). Here, the person is his own light.” (Brhad-aranyaka Up. 4.3.9).
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is a pittance. The real mastery is freeing oneself from the notions that these things of the universe
are an addition to or subtraction from me, are to be pursued and possessed, or feared and avoided.
It is complete independence, a lack of dependence on anything.'?! This complete mastery entails
the appreciation that all this is not other than the reality that is oneself.

TG ANTSITTRIT HUL TRIq-TgU-UTY T -F-TE- Il FATAT: 11 (1.41)
ksina-vrtter abhijatasyeva maner grahitr-grahana-grahyesu tat-stha-tad-anjanata
samapattih.

[samapatti — contemplation; vretis — thoughts; ksina — have waned; tat-afijanata — what
makes clearly evident that; fat-stha — which it rests upon; grahitr — knower; grahana
— knowing; grahya — known; iva — like; abhijata mani — quality crystal ball.]

The contemplation of one whose distracting thoughts have waned is what makes
clearly evident that which it rests upon, whether that be the knower — the notion of I as
a knower, the knowing — the senses and the mind, or the known — the object, like a
quality crystal ball clearly takes on the exact color of whatever it rests on.

This is the immediate goal of yoga — a sufficiently clean and clear mind that can easily
assimilate, can easily take on the truth of, any truth it rests upon, like a clear crystal takes on the
exact color of any object it rests upon.

Four Forms of Contemplation With Seed

T a1 -FH-Taohed: A0 F-Taaehi AT 1 (1.42)
tatra Sabdartha-jiiana-vikalpaih sankirna sa-vitarka samapattih.

121 vqr. g M- T |G ATH-qH: F AFG:| AT T F H(E: T8I H1F 7 [9=dl’ “Whereas, the person
who would find pleasure within the self alone, be satisfied with the self, and be contented in
the self alone - that one has nothing [yet] to be done.” ‘T Y9 T8 Ha= 7 T 7-Fd4 8§ & I
3TET FI-[AY HIHG M- 9I#T:’ “For that [person] in this world, there is, indeed, no goal by doing,
nor by not doing. Nor for that one is there any dependence for [any] thing towards any being.”
(Bh. Gita 3.17-18).
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[tatra — there; samapatti — contemplation; sankirna — mixed up; vikalpa — imagination;
sabda — word; artha — perceptual or logical object; jiiana — idea; sa-vitarka — with
reasoning. |

There in contemplation, the contemplation that is mixed up with imagination based

on word, the perceptual or logical object, and its related idea is called sa-vitarka (with
reasoning), a part of samprajiiata samadhi.

TTA-INE! W a-ard AT -Tniar Y-Taast l1(1.43)

smrti-parisuddhau sva-ripa-Sunyevartha-matra-nirbhasa nir-vitarka.

[parisuddhi — purified; smrti — memory; nirbhasa — illumination; artha-matra — only
the perceptual or logical object; iva — as if; Siinya — had no; sva-riipa — form of its own,;
nir-vitarka — free of reasoning. |

When purified of memory of word and idea, the samapatti (contemplation) that is the
illumination of only the perceptual or logical object in assimilated knowledge of the
nature of the object free from erroneous mental projections, as if the mind had no form
of its own, is called nir-vitarka (free of reasoning), also a part of samprajiiata samadhi
because it is as if, so the mind is still subtly there.

All objects of the universe, including the senses and mind with all its various ideas and notions,
are but name and form, as the scripture never tires in pointing out. This getting past the name
and form in the mind to their reality, their is-ness,'?? that is not separate from oneself is this
being purified of memory of word and idea. The terms word and idea in these siitras are the
equivalent of the scripture’s terms name and form, respectively. The term memory is used
because memory alone can be the vehicle to introduce into the current moment a name connected
to a particular form learned in the past. Language, the matching of word with a form, is a skill
learned in a culture over time that is retained in memory and applied to the current moment at
hand. This language is the tool to distinguish objects through these different names and forms.
If these distinguished objects are then given (are hypothesized to have) a reality beyond the

122 yoga Sitra 1.17.
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reality of the applied names and forms from memory, then one is making a mistake of creating
a reality for objects that is not there.

An example of such a mistake is hearing a noise in my room at night and bringing to mind
the thought of a monster as actually existing in my room. When I know the thought as simply a
thought, then it can be objectively investigated appropriately. When I believe, however, that
there is an existing monster simply based on that thought, then this is a mistake.

A more subtle and devastating example is thinking of my body and becoming worried that I
am ageing, thus I am subject to death, to disappear.

When I correctly know this body is simply a perceptual notion I have in the current moment,
and when I correctly know that this notion is bound up with memories of a past body and with
imaginations of an uncertain future body, and when I correctly know that the notion that I am
this body is a mistake, then I can objectively see that this body is now something that may be
called old but it is not me. This body is intrinsically only existing right now. There is no age for
this current appearance other than the present moment. The reality of time and the flow of time
will be analyzed in the later chapters to reveal this understanding.'?® Though the momentary
appearance of this body may be given the name old, still I do not then become old.

However, if I believe that this body now is the same as the body in the past memories of it
and is the same as the body in the imagined uncertain future notions of it, and therefore it is a
single continuous entity that is continually ageing till death, and this ageing till death is myself
ageing, then this is a devastating, death-dealing mistake.

Believing that the current appearance of this body is a single continuous entity, external to
and completely independent from thought and its content, is a mistake that does not necessarily
cause a problem. This is just misidentifying a factual object (the current appearance of this body)
with an imaginary object fading to its death. Thinking that what happens to this external entity
is happening to me, to the notion I have of myself as the knower of these thoughts and entities,
however, is a mistake that causes a problem. This latter mistake makes myself appear to be
unduly limited and necessarily subjects this mind to baseless anxiety and fear — all because of
shallow, loose thinking that mixes up entities and realities. This is misidentifying oneself with
a factual or imaginary object — limiting oneself to whatever problem that object appears to have.

123 See commentaries on Yoga Sitras 3.16 & 52, 4.12-14 & 33.
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The moment, which is pure cognition, is the reality of oneself that is timeless (time-free) and
limitless, whereas memory is of the past and imagination is of the future. These latter two are
limited since they are simply thoughts in time that will go away in time. When contemplating
the nature of the objects of the world, such as this body or the mind, in keeping with the teaching,
one is objectively seeing their inherent limitations as simply names and forms. One sees their
limitations as not belonging to or affecting the single reality in which they temporarily manifest
as names and forms. This is the preliminary sa-vicara contemplation.

Then, in nir-vicara, one finally comes to appreciate the pure is-ness of the object as the same
“I am,” the same is-ness of oneself, sat-cit (reality-consciousness), the reality in which these
objects manifest. At the moment of appreciating this single reality basis of objects, one is not
imagining separate, real existences for the contents of thoughts beyond their mere appearances
in the moment, whether those contents be the memories of the names and forms that constitute
the objects, or that content be another thought with the name and form of “I am now
contemplating.” At that timeless moment, in other words, there is no notion distinguishing the
thinker, thinking, and thought. The thought here is only of the nature of the object as is-ness.
Hence, the normal activity of the mind employing its distinguishing names to various forms is
missing, and is here said to be as though not there. Of course, it is there as the non-reflexive,
non-distinguishing, non-dual thought of is-ness.

Many commentators and translators imagine that contemplating an object free of word and
idea, free of name and form, is some special yoga vision that yields some kind of supernormal
knowledge about that object. But think about that claim. Isn’t it that, when you remove word
and idea, the object in fact can only disappear? How could it appear in contemplation without
any form whatsoever? It cannot. Thus, how could there then be any special super vision that
yields supernormal knowledge about the object by such contemplation? If there is no form, there
can be no supernormal information about the object. That supernormal information also would
have to be without name and form too, if it were, in fact, part of this contemplation. How could
that be information at all?

Does the author claim that he or she has this super vision? Or, are they claiming that some
yogins are said to have these super power? Can you attain complete freedom in your life which
is the goal of yoga simply by believing anecdotal stories about some yogins somewhere else or
in the past? Do you really believe you also have the stuff to attain those rare powers yourself?
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Please think about such claims. Isn’t the scripture’s explanation given above the obvious way
to understand these sitras? Contemplating anything free of name and form can only be the
scripture’s vision of non-dual reality, pure is-ness. This alone is a teaching grounded in reality
and clarity that can actually help you, not something grounded in mysticism — if there is such
an oxymoron.

Taae H-TaEmy [L-Tosm = qan-Tawar sgreararii(1.44)

etayaiva sa-vicara nir-vicard ca siksma-visaya vyakhyata.

[etaya eva — in that same way alone; siksma-visayas — subtle objects; vyakhyata — is
explained; sa-vicara — with inquiry; ca — and; nir-vicara — free of inquiry. ]

In that same way alone, mixed and not mixed with word and idea — with name and form
— samapatti (contemplation) in regard also to scriptural subtle objects is explained as
being sa-vicara (with inquiry) and nir-vicara (free of inquiry). Both are a part of
samprajiata samadhi.

Inquiry (vicara) is a term used for scriptural analysis of subtle objects not otherwise known
through the senses, and thus not knowable by any logic (vitarka) based on sense perceptions.

Scriptural or divine objects, such as heaven or a particular form of a deity, though subtle in
nature, are still objects. They are just not objects of the senses. They are either completely or
mostly objects of the mind. Divine visions, such as when one dies and gets into heaven, are
possible at that time by a provided subtle eye sight. Such subtle sights, sounds, etcetera would
not be unlike the perceptions we have here within our dreams. These divine subtle objects,
though, have no more intrinsic reality than the so-called mundane subtle objects, such as
everyday thoughts, dreams, and so on. They both have the same subtle nature.

Even scriptural objects are but name and form alone. This getting past the name and form to
their reality, their is-ness, that is not separate from oneself is this being purified of memory of
word and idea. When contemplating the limited nature of the subtle objects presented in the
scripture — which perception and logic cannot reach, such as the heavens or the subtlest nature
of common objects (such as all objects being only a manifestation of the Lord), and, in keeping
with the teaching, dismissing those limitations as not constituting separate real entities — one
starts to appreciate the objective reality of the subtle object, freed of one’s mistaken or
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incomplete perspectives.

One then can ultimately come to appreciate the pure awareness of the subtle object as being
the same “I am aware” awareness of the self, sat-cit (reality-consciousness). One gains a glimpse
of the ultimate goal of yoga. At that time, one is not consciously aware of the thought process
going on, of “I am now contemplating.”

Fully appreciating mundane or divine objects all the way to their is-ness are not anything like
the fanciful imaginations that we read in modern yoga advertising brochures. Neither are they
like Arjuna’s divine vision given to him by Lord Krsna in the eleventh chapter of the Bhagavad
Gita.'* That divine vision was of forms that Arjuna could give names to. That was not a vision
free of names and forms, free of memory of word and idea.

Seeing artha-matra, an object purely free of erroneous mental projections, is not some
mystical capacity hidden from others. Anything like an x-ray vision is still well within names
and forms. All names and forms are projections, whether from x-ray vision, dream, or through
the senses. A real vision, free of names and forms, can only be a non-sensory appreciation,
understanding, of the is-ness of the object. That vision, then, only frees when it is clearly known
that this is-ness is but the same is-ness of all objects, and is but the same is-ness of oneself
(asmita), and that is oneself.

Included in scriptural objects or topics are, of course, Isvara (the Lord), atman (oneself), and
brahman (limitless reality). They are also, initially, only the notions we have about them, and,
as such, have no more intrinsic reality than their subtle nature as thoughts. Inquiry into their real
nature, though, through the scripture supported by reasoning, reveals their true nature through
an expanded meaning of the words, free from erroneous notions that appeared to limit them.
They are all nothing but limitless is-ness. They are the purusa, the being which alone is kaivalya

124 or{: Iam9| URAIH IG q9 @ @ HAH AT T-TONE-HFTH| TR0 S HHG-JAHA-EIH KA T I
I ¥ ’AEN’ “Arjuna said: ‘O Lord, I see in Your body all the deities and hosts of different
types of beings, Lord Brahma seated in the lotus [i.e., in Brahma-loka within the lotus-like
universe], [and] all the sages and celestial serpents.” ‘3-Tsh-9Tg-3&L-T3h-=5 TLITH Il Had: -3
YA T = T WA F YT q9 N uwanH -7 f¥-w 91’ “I see You as having countless [bodies
with] arms, bellies, mouths and eyes - whose forms are endless in all directions. And I see not
Your end, nor middle, nor beginning, O Lord of the Universe whose form is the universe.’” (Bh.
Gita 11.15-16).
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(freedom).

HeA-favga Iog-Taaara 11 (1.45)

sitksma-visayatvam calinga-paryavasanam.

[ca — and; siksma-visayatva — nature of being a subtle object; paryavasana — reaches
up to; a-linga — unmanifest. |

And the nature of being a subtle object reaches'? up to, but does not include, the
unmanifest total, also called prakrti, pradhana, or a-vyakta (unmanifest nature).

One can contemplate on one single object, such as an annoying habit one may have, particularly
if it blocks doubt-free knowledge and one needs to get past that single sticking point to gain
clarity in knowledge. This siifra, however, indicates that, in general, one should move from
contemplating innumerable single manifest objects to contemplating their subtle, uniting totality
as presented in the scripture. Since this mind cannot comprehend much more than one object at
a time, then this contemplation would be on the subtle nature that unites these objects (see Yoga
Sttra 4.14).

All these contemplations based on the understanding of reality in the scripture, based on
reasoning in keeping with the scripture (vitarka) and inquiry into the scripture (vicara), are a
subtle progression, leading to more subtle clarity of mind.!?® These contemplations connect the
individual to the cosmos, and like the meditations in the Upanisads, called upasanas, are meant
to make the mind more subtle (pervasive) and amenable to the truth of all of reality.

The purusa is subtle but is never an object. In the scripture (@gama), which Patarijali accepts
as a means of knowledge, it is called the subtlest (sitksmatara)'?’ and is the reality basis (satya)

125 yoga Sitra 2.19.
126 Yoga Sitras 1.47-48.

127 ggq 9 9 fRouq of-Re-wd qaATq 9 aq eHad el gu §-g¥ a¢ 8§ Af=ie 7 yv¥eq 5§ U9 AR
g™’ “That limitless (brhat) [i.e., brahman] is the shining one [that lights up everything], not
available as a form of thought, [yet] variously reveals [itself] as the subtlest (suksmatara) of the
subtle [in each and every thought]. Existing very far from what is remote [in terms of distance
or time] and close to [i.e., closer than] here [i.e., than every thought right now], it exists [as
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of even prakrti.'*® Prakrti, being a-linga (unmanifest) and not oneself, is what naturally cannot
be an object of contemplation. The term paryavasana (meaning reaching culmination at) is thus
here used exclusively, not inclusively. Subtle objects for meditation include everything subtle
up to but not including prakrti.

The purusa, however, though the subtlest but not an object, is one’s self and so not totally
unknown. Hence, it can be appreciated not as an object,'?® but as oneself free of limiting
concepts and thus always clearly available, including in quiet contemplation, in a-samprajiiata
samadhi.'*°

See Appendix B for a chart presenting the different names and forms of these stages of
contemplation given by Patanjali.

qT U G-drsT: AT (1(1.46)

ta eva sa-bijah samadhih.

[tah — these; eva — indeed; samadhi — contemplation; sa-bija — that retains the seed.]

These four samdapattis are indeed each a contemplation that retains the seed of
ignorance and its afflictions, as long as that assimilated knowledge is not complete by
including everything and oneself.

though] hidden (nihita) here itself in the conscious intellect.” (Mundaka Up. 3.1.7).

128 gt q wpta e TR o #5-$49¥7’ “Whereas one should know mdyd as mother nature (prakrti,
and the limitless Lord as having mdya within.” (Svetasvatara Up. 4.10). ‘a1 T§ T§T IO0r&dT 79 HTAT
TL-AGTI A 79 I U9 HAGH Udi ai-q o “Because, this My (devi) maya - in the form of the
[three] gunas and coming from [Me] the Lord - is difficult to cross. [Therefore, giving up all
else in maya,] those who seek only Me [as themselves] cross over this maya.” (Bh. Gita 7.14).
129 g uq HTYTG F-ULNTE FET...YT: O AT |-7=a¥:|’ “The brahman which is immediate (saksat) [as
the witness] and not remote (a-paroksat) [as the one non-dual reality] ...is this your self (atman)
that is within all.” ... 7 T8: FER U, T 4[d: AR UL, T 7S AR q=497:, T fagra: e S
“..You cannot see the witness (drastr) of all that is seen, cannot hear the hearer of all that is
heard, cannot think of the thinker of all that is thought, nor can you know the knower of all
that is known.” (Brhad-aranyaka Up. 3.4.2).

130 yoga Sitra 1.18.
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The four sa-bija samapattis, in order of subtlety, were contemplation on common objects with
reasoning (sa-vitarka) culminating in contemplation free of reasoning (nir-vitarka), and
contemplation on subtle scriptural objects with inquiry (sa-vicara) culminating in contemplation
free of inquiry (nir-vicara).

These reasonings and inquires, though helping (a-klista) one’s progress in yoga, are
nevertheless within the realm of the fundamental ignorance (a-vidya) that is there from birth.
Until the fundamental ignorance goes, every thought one entertains, even if it is scriptural, will
be within the skewed perspective of this original ignorance.

How can a singular ignorance affect all thoughts? The reason is because this ignorance
concerns the very nature of the seer of all thoughts, as well as the reality of all thoughts and
their content.'! This fundamental ignorance takes what is unreal as real and the real as no better
than the unreal.'*?

This is why one can listen to this teaching over and over and gain more clarity and more
maturity, but there is yet no complete solution, no appreciation of complete freedom in one’s
life, no acknowledgement of fearlessness as one’s being. The fundamental ignorance has to
completely go. It cannot be kind of gone.!?

This fundamental ignorance (including the teaching to get out of ignorance)'** and its

13l < g Uag A= 7 A8 H A (= FRMEAH) | FI-FH-To M a1 [T T8 7-=d9:’ “Whereas,
those who are cynical, who do not follow this, My teaching, know them - who are [thus] variously
confused in all [other areas of] knowledge [because they do not know who the ‘I’ is] and lacking
discernment - as lost.” (Bh. Gita 3.32).

132 Yoga Sitra 2.5.
133 yoga Sitra 3.54.

134 g 99 ITeaxy fq § ¥ I8 Fal-T9: 981 947 ¥ UF 31-97 9’ “There are two types of knowledge
(vidya) to be known, say those who know scripture - unlimited (para) and limited (a-para).” ‘d@x
I A IS HHE-IE: AIG-IS: T Hed: ATh0 6th gl sATduq sfdl” “Concerning these
two, the limited is the Rg Veda, Yajur Veda, Sama Veda, and Atharva Veda; and the sciences of
pronunciation, rituals, grammar, etymology, prosody, and astrology [for understanding the
scriptural texts and performing their rituals at the proper time].” ‘379 97 IAT A5 &L (F&T) AT
“Then, the unlimited is by which [brahma-vidya (knowledge of limitless reality)] one attains that
imperishable [brahAman].” (Mundaka Up. 1.1.4-5).
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resulting afflictions are the seeds (bijas)'® that need to be rendered totally impotent for this
teaching to finally bless. The teaching in all the Vedas, including their Upanisads, are just so
many words, until their meaning is assimilated as clear knowledge — that knowledge alone is
para-vidya (knowledge of the unlimited).!3® Even in quiet contemplation (a-samprajiata
samadhi) one’s ignorance remains as latent tendencies to raise doubts and confusion upon
coming out of these temporary samadhis. Nevertheless, these samadhis are included in the limbs
of yoga (see Yoga Sitras 3.1 through 3.8), and they serve their purpose in bringing discipline
and clarity to the mind and thus making it contemplative.

Being contemplative allows this vision of truth to take hold in one’s life. Being ever
contemplative — never outside of clear, valid thinking — is a spontaneous expression of, or
conducive to, the complete assimilation of this teaching.

Clarity and Knowledge
T - T - I SW - 3TTH-TETR: 11 (1.47)

nir-vicara-vaisaradye'dhyatma-prasadabh.

[vaisaradya — mastery; nir-vicara — free of inquiry; prasada — clarity; adhyatman —
mind. ]

137

When there is mastery in the free of inquiry samdapatti, there is clarity °’ of mind.

135 Yoga Sitras 1.24 & 50-51, and 2.3-4.

136 T 37ef: IS HAT: HHLA-3Geh| A HAY Y SR (T7H-374-awd) s’ “For a contemplative
person who knows [sat (reality)], there is as much usefulness in all the Vedas as [there is] in a
small watering hole [in a once-dry river bed, when the river is] in a flood everywhere [i.e.,
seeing the truth everywhere, one is no longer dependent on the Vedas.]” (Bh. Gita 2.46).

137 qrrge-fages: g e e o) o To-avd: faug-areT (=Toua-Re:) goes ahe=gial’ “Whereas,
moving among the obJects with the senses under authority of the intellect and freed from [being
overpowered by] attraction and repulsion (raga-dvesa), the one whose mind is disciplined attains
clarity (prasada).” ‘WE< HI-@HET gl 376 ITSIAT| TH=-9q9: T§ AW grg: TFara8d’ “When there is
clarity (prasada), there comes the destruction of all one’s sorrows [in the form of guilt and hurt]
because, for the one whose mind is clear (prasanna), the [self-lknowledge [which destroys the
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Here is pointed out the immediate goal of nir-vicara samadhi. 1t is clarity of mind. And this
clarity can ultimately culminate in knowledge as nir-bija samadhi.'>®

A T USATI(1.48)
rtam-bhara tatra prajia.

[tatra — when that takes place; prajiia — knowledge; rtam-bhara — bears the truth.]

When that takes place — when there is sufficient clarity of mind — one’s knowledge bears
the truth.

Here, it is not exactly explicit what is the source of this prajiia (knowledge). Some say that
samddhi is a source of knowledge, but that is not said by Pataiijali. He has given three sources
of knowledge (pramanas): pratyaksa (direct perception), anumana (indirect knowledge), and
agama (scripture).'*® Samadhi has been exhaustively presented here as a method of clarifying
and steadying the mind, which is an instrument in all three pramanas. In particular, samadhi has
here been clearly presented as a means of gaining clarity with the two means of knowledge one
i1s employing in these contemplations, namely the last two, reasoning (vitarka) and inquiry into
the scripture (vicara). Just as it has been indicated that the a-liiga (unmanifest) cannot be an
object of samapatti or samadhi, so also the purusa (self), which is the witness of everything,
cannot itself be an object of samdadhi.

The grahitr (knower)'*" as an object of contemplation that is talked about in each of the
preceding samapattis has been carefully limited as just a notion about oneself as a grahitr
(knower), not the actual self that witnesses this mind’s notions. Thus, samadhi cannot be a
unique means of knowledge of the purusa. And it is knowledge of the purusa that will be said
to be kaivalya (freedom).

In this sitra, when Patanijali uses the word prajiia (knowledge), one should understand it is

sorrow] quickly becomes firm.” (Bh. Gita 2.64-65).
138 See commentaries on Yoga Sitras 1.51 & 3.9.
139 yoga Sitra 1.7.

1490 yoga Sitra 1.41.
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a kind of knowledge, or rather an understanding drawn from agama (scripture) in keeping with
reason. It is an understanding that lacks full clarity that one will expand upon. It is an
understanding one brings to the samdadhi that can be and eventually is made clear by this method
of clarifying the mind in regard to whatever is the object of the contemplation.

To know certain things we either do or we do not have to also contemplate them. For example,
we do not have to contemplate on one plus one equals two, since, once clearly explained, there
is nothing more to clarify. But contemplation is helpful to clearly understand subtle topics as to
how they should be incorporated in one’s world view. In particular, this samadhi taught here is
helpful in owning up to the subtlest nature of the universe as one’s very self.

The purpose of samadhi is indicated here by joining the prefix pra-, meaning thoroughly,
with the Sanskrit verbal root j7iid, meaning to know. Thus this sitra indicates that the knowledge
of subtle things does not bear its fruit of truth until it becomes thoroughly clear. This is the
purpose of samdadhi — to gain that clarity if it is not already there.

When it comes to knowing the self, the process is one of dropping concepts about the self
that necessarily limit the self. I have knowledge of myself, namely, that I exist, but it is not clear
due to being mixed up with innumerable limiting notions about myself.

This is not a blind dropping of any and all concepts; it is one of clearly understanding the
inadequacies in these concepts as applying to the self. The way of approaching self-knowledge
is given in the scripture as neti-neti (not this, not that)'*' — 1 am not the things I think I love, not
the body, not the mind, nor the ego which is just one aspect of the mind. But the end of this
neti-neti is not nothingness or thoughtlessness. Neti-neti is directed at oneself, and the self can
never be unknown, never be denied, and thus never dropped. The culmination of neti-neti is just
being oneself, without limiting concepts of oneself.

This is described in the scriptures as knowledge. In the case of self-knowledge, the self is its
own pramana (means of knowledge), called svatah pramanya (self-revealing — see the
commentary on Yoga Sitras 4.19 and 4.20), like any source of light does not require another

141 3797 ofq: afTemn: Afq ATq (=7 gTq 7 8W)’ “Now therefore the teaching [of brahman] — ‘Not this,
not that (neti neti).’” (Brhad-dranyaka Up. 2.3.6). ‘“|: U¥: ATq ATq T, 3T7[@n: 9 7§ qad (F441)...
“This very atman is not this, not that (neti neti). [That is] what is not able to be grasped [as an
object and by words] is not grasped [by the mind], ...” (Brhad-aranyaka Up. 3.9.26, 4.2.4, 4.4.22
& 4.5.15).
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source of light to physically illumine it. In other words, the self, which illumines everything
including the concepts in the mind, also illumines itself, or more precisely, does not require
another source to illumine it. This is the most direct knowledge — saksat a-paroksat (immediate
and not remote) — requiring no other instrument to reveal itself. But this self-revealing is not
what one may think must come in an imagined white heat of meditation. It is not a unique
meditative experience which makes the meditator somehow transformed or super-sensitive. The
self-revealing reality, is-ness, is always present in every thought and between every thought —
in “Pot is,” “Body is,” “I am,” everything is the is-ness I am. “Pot,” “Body,” “I” are just
adjectives (upddhis)'** that make no division, no limitation in is-ness. Any more added to that
knowledge will limit oneself. And until this is assimilated, even “I am infinite” is a limiting
imagination (see Yoga Siitra 1.9).

Here, samdadhi becomes an updya (means) to this end, through gaining clarity on the
inapplicability of one’s own life-long and unexamined concepts of oneself through the words of
the scripture that point out what the self is not.

And that is also why ultimate non-attachment (para-vairagya) towards these near and dear
concepts wrapped up with one’s ego is involved in this process so that they can be dropped once
falsified. Knowing oneself is unlike other applications of seeking knowledge, such as learning
one plus one equals two, where non-attachment plays no role. This is how and why ultimate
non-attachment (para-vairagya) is required'*® to assimilate self-knowledge.

FATTHTA-TINATH  FTF-TIwaT TIRIuTd T (1.49)
Srutanumana-prajiabhyam anya-visaya visesarthatvat.

[arthatva — object; viSesa — unique; visaya — object; anya — other; prajiia — knowledge;
srutas — words of the scripture heard; anumanas — inferences. ]
Since the object of this prajria (assimilated knowledge), being the very nature of

everything and oneself, is unique — is not an object or goal that can be defined or inferred
by words, or objectified with the senses — its object is other than the direct knowledge

142 yoga Sitra 3.14.
143 yoga Sitra 1.12-16.
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of the words of the scripture heard or the inferences made.

Words of the scripture and the supporting logic, the two means of knowledge brought into
contemplation, cannot directly reveal the self. The self is instead self-revealing as I.'*
Nevertheless, it takes words, takes teaching, to remove mistakes we have imposed on the
self-revealing .

This process of listening to the words of the scripture with their supporting logic, which
together remove mistakes, can also be expressed as a going beyond the words'*® to get to their
implicit meaning, which points to the reality of oneself.

It is not a pursuit of learning how to discuss the topic of yoga, not a PhD course, nor a training
to be a lecturer. It is rather a pursuit to be a yogin and attain the goal of yoga, which is liberation

M T g SITHT Uea=-d &: T HIAT 7 984T Hd4| IH TF U9 JUIT o9 ST T8I U9 3TAT [Fud 9 S’
“This atman is not attained by reciting [scripture], nor by memory [i.e., memorization] [of the
scripture], nor by many [texts including the scripture] being heard. What one [i.e., the a-kédma
— the one who has no other desire] chooses [i.e., appropriately commits completely to], by that
[atman so chosen] is it attained, [since] this atman [self-]reveals its [true] form [as the limitless
witness] to that one [alonel.” (Katha Up. 1.2.23, Mundaka Up. 3.2.3).

145 ‘yq-USIg U HAE: SER: 9 UAg <@ 3YEA 99H 3¥d’ “This one, [though] not moving, is faster
than the mind. The deities [in the body] [i.e., the senses] do not reach it, who [being all-pervasive]
has already reached [everywherel.” (/84 Up. 4). ‘Iq: am=: THad=I| T-UTH FFET Hg| =< T [AgH|
9 99T a8 “From which, words along with thought return having not grasped, that fullness
(ananda) of brahman the wise person [knows as one’s self]. This person has no fear from anything
[as there is no second thing to fearl.” (Taittiriya Up. 2.9.1). ‘T &9 @d = 3T I=T 7 37 I
(SaT-87=%3:) qUET HHUT 9T “It is not attained by the eye, nor by speech, nor by the other deities
[i.e., the other senses], nor by prayerful discipline or ritual.” (Mundaka Up. 3.1.8). 7 T 9:
e T AR Tegld T 3 HA:N LG T IA-3pYTET I I YA N I FAET T HId IT ATg: HA: HAH| G
79§61 & &g 7 8% 95 889 39’ “The eye does not go there, nor speech, nor the mind. ... What
does not appear by speech, [but] by which speech appears, that alone may you know is brahman,
not a ‘this’ [known or unknown thing] which people meditate (upasate).” (Kena Up. 1.3-5). ‘Haug
AT SghT: I: F & Jud=w: Y 9ga: § 7 9 “Who is not available to many even for hearing, and
which many, even having heard, do not know.” (Katha Up. 1.2.7). ‘T Y9I Tl HAMQ: 3MI4ar “This
knowledge (mati) [gained with the help of a teacher who identifies with brahman] is not to be
attained [apaneya = apaniyal [or, to be taught, i.e., apaneya meaning apayitavyal by reason
(tarka) [alonel.” (Katha Up. 1.2.9). ‘@7 3T U= (TTAH) 98 9 9 g &z’ “Even after listening,
another still does not know this [which is oneself].” (Bh. Gita 2.29).
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as the limitless self. If one is unclear on the nature of the self that one has been taught through
words and with reasoning, then the clarity of mind that contemplation brings to these words and
logic allows this teaching to be assimilated and brings the truth of this teaching into one’s life,
in the first-person, not as a third-person topic.

It is possibly this distinction that Vyasa in his commentary was alluding to by saying that the
scope (visaya) of the words of the scripture and the supporting logic is general (samanya) (in
my terms, is in the 3™ person), whereas, the scope of this assimilated knowledge (prajiid) is
unique (visesa) (in my terms, is in the 1% person).

This is the limitation of words, even the words of the scripture and logic. They both are in
the realm of the 3™ person. They are about the topic. They, themselves, are not here the topic,
the object talked about. Here that topic, that object, is I, oneself alone. This self is doubly visesa
(unique). First, the self is not the words or the logic, nor their object. Second, the self, the only
thing that always remains the subject (I) and never an object (he, she, it, you), is unlike anything
else in the universe. Everything else in the universe, including thoughts and even notions one
has about oneself, are objects known. The atman (self) alone is the only subject in the universe
and can never be an object by its very nature.

This is why there is a need to assimilate this teaching and its supporting logic. The direct
object of this teaching and supporting logic has the nature of being a 3™ person account about
the self. What frees, though, is their 1% person assimilation that is the self free of the 3™ person
erroneous notions imposed on the self, counteracted by an integrated understanding of the
teaching and its supporting logic. It is a change from “The teaching says this or that about the
limitless self,” to “I am the limitless self.”

This is, and has always been, the critical sticking point for every generation of all students.
The student hears the teaching (called sravana) and has been trying to understand the teaching
(called manana), but seems to get stuck at not yet assimilating the teaching (called
nididhasana).'*®

146 reAT F 3N S — HIde: H=aed: feaadss:, B3’ “My dear, this dtman (limitless self) is to
be seen [i.e., known through sruti pramana (scripture as a means of knowledge) from a competent
teacher, as clear as one sees by pratyaksa pramana (sight as a means of knowledge)]. [How?] It
[the teaching pramana regarding atman] is to be [repeatedly] listened to (sSrotavya) and
understood (mantavya) and is to be [repeatedly] contemplated (nididhyasitavya), O Maitreyi
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In nididhasana, instead of being simply a repeated mental activity, it is a repeated operation
of a means of knowledge. It is similar to opening the eyes to see a visual object. No effort is
required other than to operate the means of knowledge, for example, by simply opening the eyes
sight takes place. In nididhasana, one is simply bringing to a contemplative mind the teaching
and seeing its truth.!4’

A term related to nididhasana is upasana (meditation). Updsana is a practice prescribed in
the ritual parts of the Vedas that is a mental ritual of visualizing in an object the Lord. It is a
mental worship of the Lord. In the Vedas, it is primarily for gaining punya (karma merit) through
this mental activity. The updsanas in the Upanisads, the last part of the Vedas, on the other
hand, pertain more to topics within the teaching methodology than to rituals, such as meditating
on space as the source and resolution of the universe, as sa-guna-brahman (reality in reference
to the attributes of nature).

These upasanas develop a contemplative mind (cittasya naiscalya, steadiness of mind), and
they have a special karma benefit (punya a-drsta phala) later in life or in the after-life, such as
getting to a better heaven. These Veda upasanas have the same detailed prescriptions in their
performances as Veda rituals. As such, by performing them wrongly, they can yield unwanted

[since, unlike seeing an apple and being told, ‘this is an apple,” there can be obstacles to this
knowledge about oneself that listening and understanding alone, simple exposure to the pramana,
cannot resolvel.” (Brhad-aranyaka Up. 2.4.5, also 4.5.6).

17 ST TG SRATHT - HATTQY STH-UT: &0l I I ITd U8 SIq-Hedea-dT: 1)’ “By force of habit
during many births, the notion that the self exists as these bodies [and minds] immediately
arises again and again. In this way also [arises] the notion that the world is absolutely real
(satya).” ‘TIO@r MEAT 89 USH-31ATd T Edd| d@-SUSTd W% U9 A gag SUrEAl’ “By  the
contemplation (aikagraya) that this notion is opposed [to the scripture and its logic] that notion
goes away. This [ability to contemplate] arises [in yogal] through upasana (contemplative worship)
[of the Lord], even before [one may finally come to] the teaching on reality.” ‘I9T&ia: 37d: U9 3
TEI-NTH AT [=T=dn:| UT 3T-3nA1a: 94Tq Fal-3nAET ag W9’ “Indeed because of this, updsanas
(contemplations, upasti = upasana) are observed even here within the teaching on reality [within
the Upanisads, such as in many of the chapters of Chandogya Upanisad]. For one who has not
repeatedly performed [upasanal before, may it be there [now] [regarding elements of the teaching
methodology, as an upasana] [and with this contemplative mind] [may contemplation be] in the
form of repetition [of continual acknowledgment] regarding reality (brahman) [i.e., in the form
of nididhyasanal.” (Parica-Dasi 7.103-105).
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benefits (papa a-drsta phala) also.

When these updasanas, especially the ones from the Upanisads that relate to topics of the
teaching methodology, are performed as a karma-yoga, as simply an offering to the Lord
(Isvara-pranidhana), they do not yield any special karma benefit (punya a-drsta phala), nor
unwanted benefit if performed wrongly. They instead always yield an immediate benefit of a
more contemplative mind, in keeping with how well they are performed. If the updsanas are a
seeing of the truth of these teachings, these become contemplations.

A contemplative mind is integral to assimilating this teaching. There are students who,
because of a mind sufficiently groomed over prior lives, quickly mature spiritually in this life
and are able to assimilate the teaching upon first hearing it (sravana). We see this in the
Upanisad descriptions of certain students with their teacher. Others take longer to understand
what they heard and longer to assimilate it — until they know with certitude, “I am what this
teaching is about.”

Because of the universality of this vision, encompassing all of one’s understanding of the
universe and oneself, the teaching cannot be fully assimilated until it is thoroughly understood.
Not understanding the teaching correctly keeps the student from being able to assimilate it.
When it is crystal clear, one can whole-heartedly jump into it, and just be it.

TS(-ST: HERTU ST-HERT-TTda=dT 1 (1.50)
taj-jah samskaro'nya-samskara-pratibandhi.

[samskara — latent tendency; tad-ja — born of that; pratibandhin — counter-acts; anya
— other; samskaras — latent tendencies. ]

The new latent tendency, the subtle seed of thought born of that prajiia (clear
knowledge), with the help of sa-bija samadhi (contemplation that retains this new seed in
the form of the teaching) which nourished and matured that new seed, counter-acts the
other latent tendencies one has gained in this and in prior life-times, that have kept one
as though a separate individuality to be reborn again and again.

Clarity of knowledge through the preceding sa-bija samadhi brings to maturity the samskara,
(latent impression) of the teaching of the limitless self. The teaching samskara nullifies the
ingrained but erroneous orientation that we each have had from beginningless time. Of course,
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this assumes that one is contemplating on the nature of the self and not on some object of desire
or power. Contemplating worldly attachments, one remains in samsara (rounds of unbecoming
becoming and its attendant rebirths and deaths), chasing after phantoms with an enlarged ego.
According to the Bhagavad Gita chapter 16, such a lifestyle is trying to perfect the path of an
asura, an unworthy person bent on consumption.

There are two sets of samskaras. One set is the inherent tendencies that manifest as the
continuing ignorant notions and their effects in the mind and thus in one’s actions. Those
samskaras are formed over lifetimes of erroneous thinking. The other set is the inherent
tendencies that manifest as the recall of the teaching and its supporting logic. The second set
counteracts, blocks, the first set of samskaras. The second set of samskaras also were formed
over lifetimes, and have now brought you to listen to the teaching right here and now. It is this
latter set of samskaras that pratibandhin (counter-acts) the other.

Note here that we are talking about samskaras, not actual thoughts themselves (again, please
see Appendix A for a description of the mind within this tradition). Yoga is about getting at the
source of the problem. The problem may appear to be the negative thinking one has about
oneself, but here the deeper problem is the root inherent tendency to manifest these erroneous
notions. These tendencies are within the unconscious and may involve psychological issues, as
well as the normal but blocking orientation of an individual against a world out there.

That 1s why thoughtless samddhi is useless in yoga. Samddhi is all about bringing in the
teaching from previous lifetimes and the current one in the mind and assimilating it from 3™
person to 1% person in nature.

Properly, this samadhi occurs while one is walking around, as well as while sitting. It is the
awareful, continuous attempt'*® to assimilate the teaching. This alone strengthens the beneficial
samskaras that effectively counteract any limiting notions about oneself before, during, or after
they arise — during the samdadhi and for the rest of one’s life.

148 Yoga Sitras 1.13 & 14.
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Contemplation Free of Seed

TETY 0y | -TAna= A-ss: |J31(1.51)

tasyapi nirodhe sarva-nirodhan nir-bijah samadhih.

[nirodha — dropping; tasya api — of even that; nirodha — dropping; sarva — everything;
nir-bija samadhi — contemplation free of seed.]

When there is the dropping of even that latent tendency in the form of the teaching due
to the dropping of everything!* as not other than oneself,'*® through discernment of the
limitless nature of the purusa, arrived at through continuous repetition of sa-bija samadhi
(contemplation that has the new seed which is the teaching of the self), this complete
clarity in the knowledge that frees, that is not just another state of mind, is called
contemplation free of seed.

This nir-bija samadhi is the natural, inevitable result of sa-bija samdadhi when one sees past the
name and form of the object of contemplation to its reality basis, past the words of the
contemplation to their meaning. That meaning is the limitless reality that is oneself. It is the
fulfillment of the change from samprajiiata to a-samprajiata samadhi, from 3™ person
understanding to 1% person assimilated knowledge. After that, the teaching need not be
repeatedly brought back to memory for the knowledge to remain clear and unshakable. There is
no need for further activation of the teaching samskaras.

The latent tendencies needed to regenerate these memories of the teaching have done their
job in sa-bija samdadhi. Now they are not needed to correct any erroneous thinking. They too are
dropped; though they are not destroyed. Latent tendencies are not destroyed as several
translators suppose. They are just not activated into memories of the teaching in the quiet
stillness of nir-bija samadhi. This is their nirodha, in much the same way as the erroneous

149 o (=TT HT) ITT N g IT-HaGT I T I AT (=HAED) AHH I8 A (=%)
Fj@lﬁ' “When the mind - mastered (niruddha) by following yoga [i.e., contemplation] - abides [in
atman], and when one sees the atman by the atman (mind), [then] one is satisfied in oneself
alone.” (Bh. Gita 6.20).

150 yoga Sitras 3.53 & 55.
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samskaras were not destroyed in sa-bija samadhi, only deactivated, rendered powerless for a
period of time'®! by the teaching’s samskaras. This quietude in nir-bija samadhi, as we will see
in sitra 3.9, is in fact silently maintained by the samskaras of the teaching. They just do not
manifest a thought in the form of a memory of the teaching during this nir-bija samadhi.

This is one way of understanding what goes on in samdadhi. It is a very mechanical way of
understanding samddhi and the purpose of yoga. However, there is a much deeper way of
understanding nir-bija samadhi.

Instead of looking at this mechanically, paying far too much attention to what happens to the
mind, the more fruitful vision is to look at the knowledge of the realities of nature including the
mind and of the purusa, which alone is the real concern of Patarijali in these sitras.

Actually, Vydsa had a much better grasp of this than most of the current translators. In his
commentary he says that the samskaras born of the teaching did not destroy the other samskaras,
they instead cause the stopping (avasdadayanti) of the other samskaras from manifesting the
afflictions (klesas) in the mind. He goes on to say that in nir-bija samadhi the mind along with
both sets of its latent tendencies remains merged in its own nature (saha samskaraih cittam
svasyam prakrtau avasthitayam praviliyate). For Vyasa there is no destruction of samskaras,
they only remain merged in their own nature, in the gunas.

Even in a mechanical way, this is a much better expression of what is going on. It provides
the basis for a discussion of what is meant by the resolution into its own nature. If the resolution
of the mind is understood within a dualist philosophy, then the mind having been resolved in
this way cannot reappear in any way, shape, or form. This mind, once capable of sublime thought
on the nature of the universe and the purusa, is now disintegrated into its unthinking
components, not to reform again. Is this outcome desirable by anyone?

If, however, the resolution of the mind is understood in the non-dual dgama tradition, then
the mind — being clearly known as always being in its own insentient nature before, during, and
after nir-bija samadhi — cannot erroneously reappear confused as the sentient being that the
purusa is, that I am. In that case, come what may in the mind, I remain in my own nature, free
of identification with the thoughts in the mind.

This deeper understanding is recognition of the nature of the prajiia (knowledge) itself that

151 yoga Sitra 1.18.
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allows nir-bija samadhi. The knowledge is that the only reality is the reality that is oneself, and
that reality is limitless, without a second. This means that as long as this knowledge is deeply
assimilated in the 1% person, then even outside the seat of meditation this knowledge will remain.
That knowledge is oneself — how could it not remain? Even while thoughts and their objects,
the entire universe, parade in the mind, they are definitely known as not oneself, not the
permanent reality, and hence unreal, less than real, dependent.

Their unreality is not that they do not appear in the mind. Many unreal (imaginary) things
appear in our minds and we are not confused into thinking them real. In this case, every thought
(imaginary or relatively real) is now known as unreal, as not absolutely real, not as real as
oneself. This means that, being unreal by their nature, one is in nir-bija samadhi without
thoughts as being real, in and out of the seat of meditation. That is why we can have teachers
who know ($rotriya) and have assimilated (brahma-nistha) this reality,'>* who can pass on this
teaching to the next generation. Without this deeper understanding, no such teachers could exist.
If resolution of the mind into its own nature is taken to be destruction of mind, great teachers
would have to remain in the seat of nir-bija samadhi, thoughtless and silent. This is not a helpful
appreciation of kaivalya (freedom).

Why bother studying Patanijali’s text if you think he either did not yet have the knowledge
he talked about, or he did, became a zombie, and that zombie wrote this? Now, if the mechanical
resolution of the mind is only during meditation, but not afterward (which was not what
Patainijali said), and thus if this freedom from the mind is just temporary in a-samprajndata
samadhi, then do either the ignorant samskaras activate again later, or not? If the ignorant
samskdras return to being active, then the knowledge that brought a-samprajiiata samadhi was
clearly not complete and fully assimilated. If you know one plus one is two, but forget it later,
then did you in fact know it, or did you just memorize the answer for a while? If it was just
memorizing an answer, then there never was knowledge.'>?

The freedom that is kaivalya is knowledge, and that kaivalya, that knowledge, is the very

152 See commentary on Yoga Sitra 2.25.

153 See commentary on Yoga Sitra 3.54.

117



1.51 Yoga Sutras Ch. 1 — Contemplation (WWW.upasanayoga.org)

nature of the purusa.'> It was from the knowledge itself that nir-bija samadhi effortlessly
resulted. Nir-bija samadhi, understood mechanically as simply quietude of the mind, would be
just a state of the mind. The mind is not the purusa — at least Patarijali was clear about that!
Any state of the mind, quietude or not, therefore, cannot be the kaivalya here.

In real kaivalya, which is the very nature of the self without identifying with any state of the
mind, there is only the subject, oneself, as the only reality. Even when thoughts and their objects
come and go, they are nothing but oneself, like all the bodies and all the thoughts in a dream,
including my own body and thoughts therein, are nothing but me the dreamer. This was why
Pataiijali suggested contemplation on Om, and on the dream and sleep state.

Otherwise, if samdadhi is without this discernment, without the teaching, then it is only a
temporary dropping of problems, to be picked up again when thinking and the old latent
tendencies kick back in.'*> This is why thought-less samddhi without the teaching has no
efficacy here. Only clear knowledge (prajiid) has efficacy, since the problem is only one of
ignorance. >

154 Yoga Sitras 1.48, 2.25, 4.26 & 34.
155 Yoga Sitra 1.18.
196 97 g Ud qHY HEH ATe-q0 THH: ITETq| TH U9 fafedr sfa o Ui 7 o1 uet e sy

“I know this limitless purusa, whose brilliance is [like] the sun, beyond darkness. Having known
that alone, one goes beyond death. There is no other means for reaching [beyond death] [than
knowing this purusal.” (Svetasvatara Up. 3.8).
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Chapter 2

On Preparation

Yoga in Regard to Action

Y- IR-GIOTe=T fHar-aim: 11 (2.1)
tapah-svadhyayesvara-pranidhanani kriya-yogah.

[kriya-yoga — means in regard to activity; tapas — prayerful discipline; svadhyaya —
one’s study of the family’s Veda scripture; ISvara-pranidhana — surrendering to the
Lord.]

The kriya-yoga (means in regard to activity) is prayerful discipline,' one’s study’ of

! - TE-ATS-Si+ SR 3STad| Fel-9dH ATgdr 9 MRR d9: I=JI’ “ Tapas pertaining to the body
is said to be the honoring of deities, of those initiated into scriptural study, [and] of teachers
and of scholars; cleanliness; straightforwardness [of thought, word, and deed]; a life of
studentship in the Vedas [for the unwed, it also implies chastity]; and harmlessness. ‘3TJg-<
IR & TR T QI H-30GTI-30EH 9 U9 959 a9 I¥AN’ Tapas in the form of speech is said to
be speech that is not agitating, is truthful, and both pleasant [now] and beneficial [later] [for
the person spoken of or to], as well as reciting to oneself the Veda texts [daily, in the prescribed
manner]. ‘AF:-JHR: HRA@ HAHA ATH-G-98: | ME-6Y9: 70 Jad d9: AEH 39d I’ Tapas pertaining
to the mind is said to be this: mental clarity, cheerfulness, discipline over [inner] speech [i.e.,
the non-arising of - or the restraint from expressing - unhelpful thoughts], mastery [1n general]
over the mind, and clean intentions. ‘*@JT U¥AT T8 q9: qq F-Td | 3T-Fo- :

gi=edIl’ That threefold tapas - performed with complete sraddha (trust in the teachlng) by
disciplined people who do not require/anticipate [limited] results [like wealth and punya, but
instead only seek clarity of mind for knowledge] - they say is predominately sattva.” (Bh. Gita
17.14-17).

2 qET-geg I5H oI IUT-fadrE, TR wH AR, SEHIg R (=TREA) IET SN WA
...’ “Having studied the Veda according to the prescribed rule(s) along with spending the
rest of one’s time serving the teacher, and, [when study is complete and duties therein
discharged] returning to one’s household from the teacher’s family, in a clean [i.e., tidy and
sanctified] place [sitting and] studying one’s scripture (svadhyaya) [as it was taught, so that it
is retained, and as much more as one can study beyond what was taught by the teacher] ...”
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the family’s Veda scripture as it has been taught by one’s teacher, and intelligently
surrendering to the Lord,’ to the whole interconnected order of this universe.*

Prayerful discipline (fapas) is total commitment to one’s goal. The following words in the sitra
give the context of this commitment. Here it is commitment towards the scripture as a means of
knowledge in order to gain the ultimate freedom that is the Lord. This naturally entails the
physical and mental disciplines of a dedicated student. Again Patarijali emphasizes study of the
scripture. That is where the reality teaching is given. It is through the scripture that one
understands what it to be contemplated.

I$vara-pra-ni-dhana culminates, as was pointed out in the first pada (chapter), in
contemplation of the Lord, but it also means aligning (dhana) oneself completely (pra-,
prakarsena) with understanding (ni-, niscayena) towards the Lord, who is the whole order that
expresses as this universe, and as this body and mind. In this, how one lives one’s life becomes
an expression of a spontaneous sense of duty and care of all that is in-keeping with this order —
respect for everyone and all of nature, with the proper values in support of this life style.

As part of kriya-yoga, application of I§vara-pranidhana in one’s life is emphasized here. This
kriyd-yoga is the equivalent of karma-yoga in the Bhagavad Gita, where this topic is more
completely unfolded. Knowing that, Patarijali does not here develop this topic. Contemplation

(Chandogya Up. 8.15.1).

3 |.gd HIAF=T: " IAT: F TE-FAT| AHE=: T A MTRT H@-goek 39tdd’ “Always acknowledging Me
and making [proper] effort [to gain Me], [those] whose commitment is firm, surrendering to Me,
always united [to Me] with devotion - they [the karma-yogins] seek [Mel.” (Bh. Gita 9.14).

4 3 yH-THAT’ “Three are the paths of sacred duty (dharma).” ‘Is: 3¥d= TEH ST I, “The
first is ritual (yajAa), [continued] study (adhyayana) [after learning from a teacher], and charity
(dana) [as a householder].” ‘@T: g fgdra:,” “The second is prayerful discipline (tapas) [as a
wandering mendicant].” ‘FEI-9R&T ER-$G-ATHT qANA: AA<TH ATHH JAER-I-Fo5 JAga@dT “The third
is pursuing the scripture (brahma-carin) while living with the family of the teacher and then
staying one’s entire life in that teacher’s family [i.e., in a guru-kulal.” ‘|3 Td qUI-BHI&: ¥,
“[As sacred lifestyles] they all gain a virtuous abode (punya-loka).” ‘F&-HEJ: (=F&T0T =TG-
q) (N‘I?J‘I?clw) F-HddH' “[But] the one who completely lives only in brahman (brahma-samstha)
[in whatever lifestyle] gains immortality.” (Chandogya Up. 2.23.1).
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within yoga is the special topic of these siitras. Here, when I$vara-pranidhana is understood in
its fullest extent, it includes all the limbs of yoga up to and including samadhi,’> the
contemplation of the perfect person (purusa) in the form of the Lord as oneself.°

The traditional teaching’s focus on the identity of self and the Lord helps develop one’s
understanding of everything as interconnected. Seeing deeply into any one thing reveals the
truth of everything. We will develop this more fully in the commentary on the many
contemplations given in chapter three, sutras 3.16 to 3.53. Here it is seen that the three
components of kriyd-yoga are included in the niyamas, the second of the eight limbs of yoga.’
In the Yoga Siitras, the three components of kriya-yoga in their full sense, and particularly
I$vara-pranidhana incorporate all eight limbs of yoga. Indeed, thinking through any universal
value, or any of the limbs of yoga, or any object — in full measure — will reveal the uninterrupted
correspondence of microcosm and macrocosm. This is seeing the macrocosm in the microcosm.
This follows the principle that what is true here is true everywhere. Whether in samadhi or
enjoying one’s mind and life, truly knowing oneself is knowing everything.

T - HTerTe : 97T -HIOMT T (2.2)

samadhi-bhavanarthah klesa-tanii-karanarthas ca.

[artha — for; bhavana — bringing about; samadhi — contemplation of the proper means
of knowledge resulting in assimilation; ca — and; artha — for; tanii-karana —
minimizing; klesas — afflictions. ]

Kriya-yoga (activity when used as a means) is meant for bringing about contemplation
of the proper means of knowledge resulting in assimilation of this reality that is the Lord
and for minimizing the afflictions.®

®> Yoga Sutra 2.29.
 Yoga Sitras 1.23-32.
7 Yoga Sitra 2.32.

8 g uTH: IAT W qAT MU Tang | FHAEA UF SI=dg 8T I8 A7 901’ “O Arjuna, in which way
one who has attained the success [of karma-yogal attains brahman, which is the final conclusion
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Kriya-yoga, which is the equivalent of karma-yoga, is a core aspect of the life of a yogin. The
saints and sages of India underwent and were exposed to and influenced by this teaching
discipline. If some saint appears to not have been formally initiated into this teaching tradition,
then by his or her past karma, the person was naturally disciplined and had an appropriate
attitude toward life and the universe. That person needed very little exposure to the teaching,
which is inescapably heard in the cultural songs and literature of India, to be a saintly person. If
you dream you are another exception, then a dream enlightenment may surely be yours. It would
be better, though, to take advantage of this proven, detailed, and well maintained yoga tradition.

Karma-yoga 1is not, after all, an activity one does. It is instead an attitude based on
understanding the reality of the world and of God. If one has this matured attitude, there is
nothing more needed to be done to gain a mind that can assimilate this teaching. If one does not

of knowledge [i.e., unlike knowledge of everything else, which can have no final conclusion] - in
that way, in brief, pay heed to Me.” ‘& TaR[&AT Ieh: YoAT ATHH IR F| Tek-ARMA T T TT-
g9 &= T’ “[That one] endowed with a clear mind and, by resolve, gaining mastery over the
body-mind complex [so it is not wasted chasing fancies]; giving up the [requiring of] sense
objects beginning with sound, etc., and giving up [i.e., being free from the hold of] attraction
and repulsion (rdaga-dvesa);” ‘TATa®-HAT SY-ART Id-Th-HMF-AMAE: | HF-AN-IC A JO3F Fpamisa: |
“having the disposition to repair to a quiet place; having the habit of eating lightly [to stay
bright in this quiet lifestyle]; whose speech, body, and mind are mastered; [who is] always
keeping contemplation and dedication [i.e., focuses only on oneself] as the ultimate; [who is]
completely committed to objectivity;” ‘3gg™ I& TG &M HN UNUgH| o= AT T FR-F™F
Feadll’ “[who is] free from a notional ‘I’ (ahankéara), power, arrogance, desire, anger, and
possession(s); [who is] free from the judgment “[this] is mine” and is clear - that one is fit for
being brahman (reality) [i.e., for simply being oneself, without mistaken notions of reality].” ‘S&-
M@ THA-ATHT (G- TATH-THE-ET-HTE:) T qEq  Hrgiadl F7: FGY A A S0 THI’ “Attaining
brahman [by the knowledge that the limitless brahman is - i.e., I am - all this, including oneself]
[and thus] with a cheerful mind, one neither grieves nor requires [anything]. [Thus] being the
same toward all beings, [one] attains the ultimate bhakti (devotion) to Me.” “<RIT ATH

IEE T T AT TE@| Tq@ A T AT G=d I8--3a “By that bhakti, one knows Me — who I
am in extent [as everything] and in reality [as the only thing, the only reality]. Therefore,
knowing Me in reality, that one [as though] enters [Me] immediately after that [i.e., by knowledge
alone one attains Me even while livingl.” (Bh. Gita 18.50-55).
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have this matured attitude, one may engage in activities that help bring about the necessary
understanding to mature this attitude.

Karma-yoga brings about the two goals of yoga: samddhi culminating in an assimilated
knowledge and freedom from the klesas. These two goals are really just two ways of stating the
same goal — being the perfect purusa (person, self).’ Put positively, this one goal is the fieedom
in the assimilation of self-knowledge with the help of samddhi (contemplation); put negatively
it is the freedom from the klesas.

The Five Afflictions

31-fermEar-TeT-gurfarf=erem: T=-g59m: 11 (2.3)
a-vidyasmita-raga-dvesabhinivesah parica-klesah.

[paiica'’-klesas — five afflictions; a-vidya — ignorance; asmita — I-notion; riaga —
attachment; dvesa — aversion; abhinivesa — fear of death.]

The five afflictions are ignorance and its crop or germinations, namely, the I-notion,
attachment, aversion, and the fear of death.

These five afflictions and their interrelationships will be unfolded in the next eight sitras.

The Affliction of Ignorance
31-form &5 ITRET wed - - ferf=saeRom 11 (2.4)

a-vidya ksetram uttaresam prasupta-tanu-vicchinnodaranam.

9 Yoga Siutras 1.3, 24 & 25, 3.49 & 55, and 4.34.

10 The number (pafica=5) is missing in other manuscripts.
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[a-vidya — ignorance; ksetra — soil; uttaras — others; prasupta — dormant; tanu —
sprouting; vicchinna — variously breaking out; udara — fully grown.]

Ignorance is the soil [field of activity, arena] for the others, the other afflictions —
whether they are dormant; sprouting, literally, gained a form; variously breaking out
at different times and situations; or fully grown.

For those who have lived a full life of yoga, the first two, the dormant and the sprouting (like
seeds), are subtle and can be taken care of by contemplation and self-inquiry, respectively. In
this way the klesas (afflictions) in these two states remain or are reduced to being dormant
(prasupta). The later two, the variously breaking out and the fully grown, are where the klesa
has broken out of its obstructions or is unobstructed, respectively. Kriya-yoga addresses these
klesas by bringing not only the mind but one’s activities to bear at reducing or neutralizing these
afflictions.

- -3 EeTy, Fe-y-ger-sty d-fr il (2.5)

a-nityasuci-duhkhandatmasu nitya-suci-sukhatma-khyatir a-vidya.

a-vidya — ignorance; khyati — determining; nitya — timeless; suci — pure; sukha —
satisfied; arman — self; an-atman — what is not the self; a-nitya — within time; a-suci —
impure; duhkha — unsatisfied. ]

Ignorance is determining the timeless, pure [attributeless], satisfied [full and complete]
self to be in what is not the self, within time, impure [having attributes], and unsatisfied
[empty and incomplete]. And visa-versa.

Ignorance is the erroneous transference of the natures of the mind, body, and their possessions
and relationships upon the pure witness self; and the transference of the timeless reality nature
of the witness self to the mind and body, and their possessions and relationships. The mutual
transference is thinking, “I am time-bound, limited, and incomplete (like this body and mind)”
and “the mind, body, possessions, and relationships should somehow last forever, be unlimited,
and fully satisfying (like the pure witness self).” This is the fundamental mistake from which
all other afflictions arise. It is not a simple cognitive mistake; it is a fundamental perspective
with which all humans are born. This mistaken orientation requires an encompassing life of yoga
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to re-orient oneself in keeping with objectivity and with ultimate reality. Patarsijali tells us that
kriya-yoga and vairagya (non-attachment) are proven disciplines for reorientation.

The Affliction of I-notion

I -SRT- VIR USRI aITHaT | (2.6)
drg-darsana-saktyor ekatmatevasmita.

[asmita — I-notion; iva — apparent; eka-atmata — identity; sSaktis — natures; drk — seer;
darsana — instrument for seeing. |

The I-notion — the problematic “possessive I,” not the unproblematic “is-ness I”” of Yoga
Sutra 1.17 — is the resulting apparent identity of the natures of the seer — the witness
self, and the instrument for seeing — the mind.

This mutual identity of oneself with the thoughts of the mind is called vrtti-saripya (having the
same form as the thoughts) in Yoga Sutra 1.4. It includes the mind, in these cases manifesting
as ego, thinking it is the witness self that should last forever, be unlimited, and fully satisfied.
These are not possible for the mind, hence the resulting afflictions the ego, which is just one
type of thought in this mind, suffers out of its own ignorance. The conflicts and defenses the
ego suffers are rebuilt from childhood onwards — nurtured and possibly inflamed by parents who
suffer their own problematic ego.

The mutual identification of the ego and the limitless I is the natural condition of every human
being. We are not born with knowledge of the whole and of its identity with the self. Enlightened
parents and qualified teachers can bring the light of knowledge to the darkness of self-ignorance.
The specifics of the individual complexities of ego, of the klesas, of anger and covetousness and
self-criticism, are the field, the arena, for Patafijali’s kriya-yoga and vairagya. These are the
ways to come to terms with the mind and its habitual misidentifications as the self. The
unexamined and unresolved misidentification, the human mistake, perpetuates through the
subtle processes identified in the traditional Indian understanding of the human condition.

This entity, the self identified with the mind, is the individual person called the jiva. The
subtle mind, senses, and powers of the bodily functions, collectively called the subtle body,
inhabit a physical body, and then move on when that physical body can no longer hold them.
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This is recognition of the continuance of energy, which is what this subtle body is. The subtle
body is not an effect of the physical body. Rather, in this tradition, it is just the opposite. The
physical is always an effect or a phenomenal manifestation of the subtle. The subtle body is
independent — existing before, during, and after the physical body. In its presence, this physical
body is animated; in its absence this body lies motionless and decaying. Whatever it is that
makes that difference between a live and a dead body is called the subtle body. The witness self
that is attribute free and therefore timeless lends reality, lends consciousness, to this composite
subtle body. Again, the identification of that which has no attributes is taken to be the self in an
apparent individual relationship with this subtle body. That self-identified subtle body is the
transmigrating jiva, the individual.

The Sankhya philosophers call the jivas separate purusas. They mistakenly say the purusas
are equivalent to the atman taught in the Upanisads. There is an abrupt and irreconcilable
discord in the Sankhya explanation.

I$vara-krsna was the author responsible for formalizing many of the Sarikhya inconsistencies.
The term sankhya was a Sanskrit word meaning a well thought out reckoning, and was so used
in the early literature of the Upanisads, the Puranas, and the Bhagavad-gita as a term indicating
the scriptural teaching relating to the self, the world, and God. The teaching tradition that takes
the time and care to go through all the statements of the Upanisads and the Bhagavad-gita holds
that there is only one reality, variously referred to by the terms brahman, atman, or ISvara,
depending on whether the term is in reference, respectively, to itself, to oneself, or to the
universe. It is this truly complete teaching that we present here and that brings understanding
and relevant skills to the student.

Little is gained by philosophies which seek to confirm our innate sense of ultimate separation
between individuals. Patanjali does not suggest a multiplicity of purusas. It is the one reality
(the eka-tattva), the identification of the self and the Lord through knowledge, that provides
meaningful contemplation and a fully integrated emotional and physical life. This is the original
sankhya taught in the scriptures. It is the clear teaching in the Upanisads and the Bhagavad-gita.
Patarijali makes no claims that would force these sitras outside of this tradition.
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The Afflictions of Attachment and Aversion
@R I 11(2.7)

sukhanusayt ragah.

[raga — attachment; anusayin — being in-keeping; sukhas — pleasurable objects.]
Attachment is being in-keeping, literally, to lie down, with pleasurable objects.

TR B9: 11 (2.8)

duhkhanusayri dvesah.

[dvesa — aversion; anusayin — being in-keeping; duhkhas — painful objects.]
Aversion is being in-keeping with painful objects.

Both attachment (rdga, bandana-kama binding desire) and aversion are impositions on objects
of a capacity to be consistent sources of pleasure or pain. Seen as sources of pleasure and pain,
we act upon those judgments, those beliefs, accordingly. Our judgments are based on subtle
impressions (samskaras) formed during previous contact with similar objects and on our
incessant desire to be fulfilled and satisfied.

However, when objectively seen, objects, animate or inanimate, do not intrinsically have that
nature of being a source of pleasure or pain. Pleasure and pain are subjective judgments related
to the mind and senses. The objects are what they are. The same object will stimulate pleasure
or pain at one time and not at another; it will stimulate one person but not another, one creature
but not another. Objects remain what they are irrespective of the imposition of emotional or
sensed qualities upon them. Again, it is the individual’s unexamined and persistent need to find
a sense of wholeness and satisfaction that drives him or her to attribute the potential for
fulfillment to objects. It is the unexamined and wanting notion one has of oneself that drives an
individual to seek remedy, or control, or approval, or attention, or safety, from the people with
whom he or she is emotionally involved.

What Patarijali and the Yoga Sutras teach is that the only source of happiness and fulfillment
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is the fully realized self. When the student relieves objects, including other people, of the burden
of providing satisfaction, when the value structure is appropriate, objects can serve their purpose
and the student can enjoy or appreciate them and himself, or herself, without the confusion.

It is a human tendency to become emotionally attached to objects of desire and to distance
from or reject what seems to bring pain. Contemplation is an effective tool for freeing oneself
from emotional reactivity. Isvara-pranidhana (acknowledgement of the Lord as the universal
order) helps here, because the Lord manifests not only as the physical order, but also as the
psychological order. This acknowledgement and appreciation is relating one’s individual mind
and body objectively within the total. This interconnected universe is a given, mostly outside
one’s own two hands. One learns to accept this order graciously.

Each person has a psychological background, and so too another person has his or her own
background. If, in-keeping with the order, these two do not mesh together, then with this
objective understanding one may stay away from another. One can draw a boundary —
physically, emotionally, or intellectually (that is, make decisions that maintain a boundary). To
hate another person is not objective, nor helpful, nor even natural, since one typically has to
work oneself into that emotion. Hatred stems from an unwarranted imagination of this person
as a source of pain (perhaps due to one’s own inability to maintain adequate boundaries) and an
unwarranted expectation of this person as being a source of pleasure, when all there is
objectively is a potential clash of personalities or activities, which can be managed more wisely.

To have a desire for or against something or someone is not the problem. These are privileges
and necessities in order to enjoy the variety in nature. Otherwise, one would be an insensitive
automaton. The problem is when one identifies with and becomes that obsession or hatred. This
is being in-keeping with objects mixed up with one’s imagination upon them. One imposes the
nature of being a source of pleasure or pain on the object, then oneself becomes different towards
that object in keeping with one’s imagination upon it. This is another form of mutual imposing
of natures, another expression of the basic ignorance.
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The Affliction of Fear of Death
l-3q-arer ferget s qen wetsfufaer: 11 (2.9)

sva-rasa-vahi viduso'pi tatha ridho'bhinivesah.

[abhinivesa — fear of death; vahin — passed on; sva-rasa — one’s subtle essence; tatha —
in that way; ritdha — well rooted; api — even; vidvat — scholar.]

Fear of death is passed on in one’s subtle essence. In that way it is well rooted even
for a scriptural scholar.

Ni-vesa, and thus abhi-ni-vesa, normally means entering into or clinging to in classical Sanskrit,
where here it can mean clinging to life or self-preservation. However, yoga has a particular
meaning for the word. The word can as well be taken from the old Rg-Veda meaning for the
Sanskrit prefix ni with the verbal root vis, from which come the words ni-vesa and
abhi-ni-vesa.'! That old meaning is to sink down, to vanish, to cease, hence the meaning death,
and, as an affliction, the fear of death — the fear that one will not be there after the body dies.
The misidentification of the time-free self with the body’s changes causes us to assume that the
body should last forever and causes us to see our selves as mortal. We seem shocked and find it
difficult to accept that this decay is happening to oneself.

Even scriptural scholars who believe in life after death of the body still show fear and
non-acceptance of death. What the dgamas (scriptures) reveal is beyond scholarly information;
it is knowledge that affords a reorientation in understanding of oneself and the world. Yoga is
the means to assimilation of that knowledge.

The reality here is that it is the body that we see dying. The consciousness, the is-ness that is
my self, which is manifest as my mind, is the witness of this change in the body. To assume that
the one who is witnessing it is dying, is the same kind of misidentification we can experience
watching a 3-D movie, ducking every now and then because of that misidentification. It is
another expression of the fundamental ignorance. If that is resolved, then so are all these
afflictions, because these afflictions are not based in objective reality. It is a clear case of

11" A Sanskrit English Dictionary by Monier Williams.
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knowledge alone being the solution. But it is a knowledge that requires thorough assimilation
for its benefit to manifest in one’s life. The samskaras (subtle impressions in the mind) and the
scars of an unexamined emotional life do not yield readily. They have ways of coming back that
require vigilance and patience until knowledge is free of doubt and spontaneous.

Fear of death is the mother of all fears, and that is why it is included here as one of the
afflictions. It is also taken up in the Bhagavad Gitda, when fear of inflicting death on members
of his own family and clan impels Arjuna to seek from Krsna the teaching that frees one from
unwanted fear of death. Every living being shares the survival instinct. Perhaps we retain some
memory of prior deaths and loss that conditions the present life. Perhaps there was pain involved
that informs us now. Otherwise, it is difficult to account for this natural fear and behavior
towards something we had not experienced before.

It is not a fear of the unknown, though that also may be there. Can one really believe that a
mosquito avoids its death because of fear of the unknown? This tradition’s explanation is that
the subtle body and mind carry forth from birth to birth the impressions (samskaras) related to
fundamental self-ignorance which result in, among other things, a fear of death. In modern
science, we may attribute it to instinctual mechanisms passed on through DNA. Either way, this
fear results from subtle sources that come with birth. The various forms of the fear are lodged
in the subtle recesses of the mind, and may be neutralized, according to this tradition, by better
assimilation of this teaching. But fear itself is only eliminated by a fully ascertained knowledge
that [ am limitless in terms of time and the notion of duality is erroneous.

Fear is not because of a second thing. There is, in fact, no second thing in reality.
Nevertheless, we seem to have fear. Fear is thinking something else limits me. A wise person
has the whole world all around, but fears not. The world is a secondary reality that makes no
difference in the wise person.

The subtle world is a part of the order in the universe we call the manifestation of the Lord.
Science is also part of the manifestation of the order which is the Lord, and without that order
there would be no mathematics or science.

Some may have issue with a Lord. The issue is really with their concept of a Lord. This
teaching tries to invoke the most open and broad sense for the term Lord. Any concept that
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cannot stand inquiry, including inappropriate or inadequate concepts of a Lord, need to drop in
the light of a fuller understanding.

There is an intelligent order that pervades the entire universe, which enforces e=mc~, as well
as allows that formulation’s understanding. So, one logically needs an all-pervasive term to
capture that fact. This is what is attempted here with the term Lord. It is a term used in the
context of a very important understanding of a universe that is both sentient and insentient, but
in both cases is completely intelligent. This universe manifest to our senses and understanding
has its complete being in this Lord alone. The proof of such a Lord is, then, everywhere around.
Open your eyes and you are seeing the Lord. Close your eyes and there is the Lord. You yourself
are this Lord, and the Lord is you. If your concept of the Lord is smaller than this, then this
teaching is here to expand it.

These scriptures are there because of the human mind. These minds do not differ in their
issues and problems. If generations after generations contribute their understanding of these
issues, such as in a scripture that grew and was gathered over millenniums like the Vedas, and
faithfully commented upon for millenniums afterwards, then, when you look into that, you will
see the basic truths of your own mind. They all had to deal with death for millenniums. They
have something to teach on this subject, and it could be more profound than one can imagine.

Giving Up Afflictions
a gfogaer-2ar: ge&a: 11 (2.10)

te pratiprasava-heyah sitksmah.

2

[te — those; sitksma — subtle; heya — to be given up; prati-prasava — by resolving. |

Those klesas (afflictions) which are already or made subtle — dormant or sprouting, are
to be given up by resolving them, seeing that they are sourced in ignorance and thus
unreal.

The klesas (afflictions) arise from ignorance of reality, ignorance of the truth. Ignorance alone
is their ground of being. When these afflictions are still just subtle thoughts, not broken out or
in full bloom in one’s behavior, one only needs to see them as their source, as ignorance alone.
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By this, they easily resolve or dissolve themselves. No further counter action is required. This
seeing their falsity can be employed anywhere and anytime, including in the seat of meditation.
Basically, it is the application of objective, common sense to one’s afflictions. If their source in
ignorance, in untruth, is not clearly seen continue your studies of this teaching with a competent
teacher.

T -EAT, Tg- <0 1 (2.11)
dhyana-heyas tad-vrttayah.

[tad-vrttis — their expressions; heya — to be given up; dhyana — retaining a single
pointed inquiry in contemplation.]

Their, the already subtle or made subtle afflictions’, expressions are also to be given up
by retaining a single pointed inquiry in contemplation.

In contemplation, when these afflictions arise out of new and old samskaras, they are observed
objectively, without identifying them as being associated with myself, and then let go without
pursuing them, without being in-keeping with them, anusayin (Yoga Sitras 2.7 and 2.8).
Contemplation is a quiet, mental pursuit that allows these sub-conscious afflictions to bubble up
and be clearly seen. But in contemplation one exercises the capacity to choose to not react to
them by not identifying with them. This deliberate, contemplative attitude of objectivity carries
over into one’s entire life, where it continues to counteract the afflictions. Contemplation
requires prior inquiry (vicara); this inquiry is brought into the contemplation in an abbreviated
form. Inquiry into these afflictions exposes their erroneous nature. Seeing them as simply forms
of ignorance, the afflictions are neutralized as being real impediments in life, so that one
naturally can mature out of them.

Karma-Storage From the Afflictions
FHI-AS: HAITA JERE-STH-AGA: || (2.12)

klesa-miilah karmasayo drstadrsta-janma-vedaniyah.
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[klesas — afflictions; miila — source; karma-asaya — karma-storage; vedaniya — to be
experienced; janmas — births; drsta — seen; a-drsta — unseen. |

Having the afflictions as its source, the karma-storage, accumulated in a beginningless
succession of human births, yet to fructify, and belonging to one jiva (individual), is to be
experienced as births seen — the current birth, and unseen — births past and future.

It is said that only humans (or the equivalents to humans on other planets) can give rise to karma
since it requires a faculty of choice, an intellect (buddhi). If a creature has no faculty of choice
to guide its actions, as is the case with plants, insects, and other animals, then that creature has
no resulting responsibility for those actions performed in that embodiment. These creatures have
a mind (manas) that is controlled by instincts, and its own likes and dislikes which come with
or are acquired in that birth. It is also said that subtle beings born into pleasant or unpleasant,
purely subtle realms, such as a heaven, cannot accumulate new karma, since those embodiments,
like other non-human physical embodiments, are only meant to exhaust certain karmas from an
already existing karma-asaya (storehouse of karmas). The individual’s karma-dasaya is not
somewhere in a heavenly vault; it is part of the individual’s subtle body (karana-sarira) that is
with you right now in an unmanifest, potential form.

Only humans, or beings that are the equivalent to human in terms of having an intellect
capable of making choices based on free-will and on the certitude of the judgment, “I am the
doer,” “I am the experiencer,” and “I will reap the expected results of my actions,” can cause
further births. Moreover, they alone can end their string of births through gaining knowledge of
reality. That is also why the universe-manifestation cycles are beginningless. There always has
to be the equivalent, or better, of humans for there to be the karmas for rebirths now and in the
past. These universes are manifested in order to provide the variety of beings and variety of
situations for exhaustion of these innumerable karmas.

This whole scheme of how the universe and its cycles are put together is, of course, a
reflection of, and a discourse directed at the human mind, and itself is thus a reflection of the
fundamental ignorance by which the human is born. The description of karma and rebirth is not
of absolute reality. Instead, it is a means to understand the nature of conditional, dependent
reality and of one’s experiences so that one can more easily understand and appreciate the
teaching of the limitless reality that brings a mature freedom in one’s life.
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g g ag-forarent STee- 31 T- 917 11 (2.13)

sati miile tad-vipako jaty-ayur-bhogah.

[miila — source; sati — is there; tad-vipaka — fruition of those; jatis — births; ayuses —
life-spans; bhogas — life-experiences. |

As long as that source of the karma-storage is there — as long as there is the fundamental

ignorance manifesting as the afflictions — the fruition of those karmas becomes the
births, life-spans, and life-experiences.

T BE-TRAT-THeT: oA Ug-gaced | (2.14)
te hlada-paritapa-phalah punyapunya-hetutvat.

[te — these; phalas — results; hladas — pleasures; paritapas — pains; hetutva — they are
caused; punya — merit; a-punya — demerit. |

These three — births, life-spans, and experiences — have results that are pleasures and
pains, since they are caused by karma merit (punya) and demerit (papa).

Giving Up Sorrow

RO AT9-TShR-g @R TuT-g - feRtere] = g-aq v @ foafe: 11 (2.15)
parinama-tapa-samskara-duhkhair guna-vrtti-virodhdac ca duhkham eva sarvam
vivekinah.

[vivekins — discerning; sarva — all; duhkha — painful; eva — alone; duhkhas — pains;
parinama — change; tapa — worry; samskaras — latent tendencies; ca — and; virodha —
opposition; vrtti — play; gunas — components of nature. |

The discerning view all separate entities as painful'” alone due to the pains of change,

12 gg uq H=T: A9 = 98 (@) 99H, 7 I o-9fE: HAgdr At ¥ 9g {g srgan 9 yatw, oy gav @y
Tq A= “Being [born] in here itself [in this body], in this way we have come to know that
brahman. If not, [then] not knowing [this] is a great loss. Those who know that [brahman] are
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worry, and new latent tendencies, and because of the opposition of the play of the
three gunpas (components of nature).

Why is keeping these births going unpleasant when pleasures are also mixed in? Change always
involves loss. All pleasures, as experiences, come at a loss in the form of what it took to get
each pleasure, what else one missed in getting that, and the wear and tear on the body and mind
in entertaining and holding on to that pleasure.

The word tapa means heat or fever. In the context of these sitras, tapa means worry, the
overactive mind anticipating pleasure, its intensity and duration, concerned about securing the
pleasurable object from competitors, and finally apprehensive over when that possessed object
and oneself will decline and parish. Pleasures intensify the attachment to objects and strengthen
tendencies (samskaras) to pursue more pleasures. These new and strengthened desires lead to
actions whose future results necessitate more births, along with their additional mixtures of
pains in the process.

Objects of pleasure and the instruments we use to enjoy pleasure — the body, senses, and mind
— are composed of the three gunas. All objects exhibit all three gunas. These three gunas
continually over-power each other throughout the day and one’s life.!* Candy creates cavities;
ice-cream consumed too quickly creates headaches. Good food spoils. The famas of old-age
overpowers the agility (rajas) of youth. Pleasure (sattva) leads to exhaustion (tamas) which
interferes with one’s activities (rajas). The urge to get busy (rajas) overcomes the sleepiness
(tamas), and causes one to be distracted from the experience of pleasure (sattva). The fluctuation
is endless. No one expression of a guna can remain in isolation, holding off other expressions.

Moreover, every thing is painful alone, since the only source of pleasure is one’s self. In fact,
the self is not even the source; it is the pleasure. Everything else is a pale reflection of that
pleasure, which, if we miss the satisfaction in one’s self, entices us to chase after that shadow,

free from what is dead, whereas the others remain in sorrow (duhkha) alone [being bound to
what is dead or dyingl.” (Brhad-aranyaka Up. 4.4.14).

13 IS0 O 9 9 AP w9 AT IRd| TS 979 IH7: 9 U9 a7 9w TS 99T “O Arjuna, sattva [throughout
the day and one’s life] arises [by] overwhelming rajas and tamas, rajas arises [by overwhelming]
sattva and tamas. Similarly, tamas arises [by overwhelming] sattva and rajas.” (Bh. Gita 14.10).
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always leading us away from the real satisfaction. Hence they always tend towards
dissatisfaction. Therefore, the discerning have an objective view towards all things. They see
that all limitations are inextricably bound with pain, whereas the limitless self is free of all pain,
and thus there is no reason for sorrow. When one’s self is not accepted as being in pain, then
the pain belonging to the body can be endured without causing sorrow. !4

Those who discern are not more unhappy than the non-discerning, although some
commentaries explain this sitra in that way. But ignorance is not bliss. If it was then would you
rather relive your life knowing what you know now, or not?

It is not the case that this pursuit of freedom increases the experience of sorrow. Objectivity,
matured by this teaching and its contemplation, is the avoidance of bondage towards irrational
elation, and of bondage from irrational sorrow. Non-attachment (vairagya) is not a pursuit to
become passionless or to become more sad. In fact, there is a great passion for gaining the
knowledge that frees. Non-attachment is to be more objective and factual towards the world, to
see that the real passion and real pleasure in life has one’s self as its basis, its reality. This
pleasure, this reality, does not wax and wane, cannot have a more or a less. One discovers this
limitless reality as oneself that no longer requires attachment to situations that fit the mind’s
subjective and flirtatious perspectives in order to become happy. This is what is being pointed
out here.

We all live lives confused with regard to the ability of objects to give happiness until we are
taught by those who actually discern the confusion and its cause. This discernment (viveka) is
the essence of the yoga of Patanijali and of the Upanisads and the Bhagavad Gita where the
discernment is explored and emphasized. It is taught that one’s self alone is the source of
happiness never to be missed, and anything else is a shadow of this happiness. In fact,

14 =T AR & AR T AT G- A-G-3H 7 SRE-d 9ivsar’ “You have grieved
for those not to be grieved, yet proclaim words of wisdom. The wise do not grieve for those
whose life’s breath is gone or not [yet] gone.” (Bh. Gita 2.11). ‘AE-TORI: q ST Ad-IN-HE-T: G-
T AMHE-IIMA: 31-Tam o fafaes wRd’ “O Arjuna, the contacts of the senses, which give
cold/hot and pleasure/pain [the natural pairs of opposites], have a beginning and an end and
[therefore] are time bound. Endure them [i.e., accept them objectively as they arel, O Arjuna.”
(Bh. Gita 2.14).
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unhappiness, grief, is said there to be illegitimate, simply by clear reasoning, even without
knowing oneself as independent from the body or the soul.'’

The yogin who is objectively rational and who knows himself or herself as completely
independent from the objects of the world is the one with real santi, real satisfaction and
happiness in life, not otherwise. Turning away from once pleasurable things is indeed only
possible, and real, to the extent that one has already discovered the pleasure that is one’s self.
The Bhagavad Gita clearly explains this.!®

Even the very next sitra tells us that sorrow, unhappiness, is no longer to be entertained in
the yogin’s life.

2T qEH 31~ 3T || (2.16)
heyam duhkham an-agatam.

[duhkha — sorrow; an-agata — not yet come; heya — to be given up. ]
Sorrow not yet come is to be objectively given up.

Future sorrow alone is what can be avoided. Obsession with past pain or sorrow, because it is

15 oty 9 g4 T-SiTd e 91 9= gaq| a9T 1 & "I98 9 U9 WiEgH g’ “O Arjuna, now if you
consider this [the self - as the body or as an individual soul] to continually be born and die -
even in that way, you should not grieve.” ‘STa& T8 V& A Y& 59 Ha& 9| TEAG J-INgd 7IF T
 WITaqH EMI‘ “Because, for what is born, death is certain, and for what is dead, birth [in
another form] is certain. Then you should not grieve over a situation that cannot be avoided.”
‘-TH-ITRN AT SIH-TATT Al H-Fh-T991 9 T HT aNeaqar “O Arjuna, [all] beings are
unseen [before] their beginning [i.e., unknown as to who or what they were before their birth],
[are] seen in between, and [are] unseen [after] their end [i.e., unknown as to their lot after
death]. Regarding that, [even relatively] why grieve?” (Bh. Gita 2.26-28).

16 o fad—< M{-3MgRe 8| T|-951 | A 3% 93¢ TET Hadd’ “For the embodied one who
does not feed [i.e., indulge the senses], the objects turn back [i.e., are not pursued], but the
longing remains. Knowing the para [i.e., brahman (reality)], even one’s longing ceases.” (Bh.
Gita 2.59). ‘SH-S-IM0 HIH F: MRS HAHT TLA| SI-79 T -3 Tar-o=m: §: 3=9d” “The one
who sits, restraining the organs of action, [yet] contemplating the sense objects with the mind
- that one is called one whose mind is deluded and whose conduct is useless.” (Bh. Gita 3.6).
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past, is to be objectively dropped, and current pain is to be objectively endured. Saying future
sorrows are to be given up (heya) can mean either they do not arise or, if and when they arise
out of inattention (pramada),'” they can be dropped once the teaching is brought back in to bear
on the painful situation.

Duhkha can mean either pain or sorrow. Pain is different from sorrow. Physical pains are
natural to the body. Mental preferences for avoidance of physical pains are likewise natural to
the mind. What is unnatural, because it is due to ignorance that can be removed, is sorrow
towards pains. To get to sorrow from pain requires a series of mistakes, a process of ignorance,
which this teaching addresses. Pain and pleasure need not be removed; the mind’s habit of
coveting and blaming objects for its own condition is where objectively is advised.

Sorrow can be seen as understandable, but unnecessary, to an objective outsider. However,
that objective outsider is anything but, when it comes to one’s own experiences. Having a
scholarly understanding is not enough. The knowledge here is the knowledge of one’s very
identity. This knowledge is thus completely transformative of one’s vision of one’s self and the
world. By removing ignorance through this knowledge based on objectively and thoroughly
understanding realities, one can avoid sorrow in the heart, but not pain. If the pain is acute, an
environment that is more therapeutic may be needed to better address re-emerging pain, guilt,
shame, and trauma.

Mutual Identification of Seer and Seen
SE-3TIET: WA 8F-2: 11 (2.17)

drastr-drsyayoh samyogo heya-hetuh.

[samyoga — mutual identification; drastr — seer; drsya — seen; hetu — cause; heya — to
be given up.]

Ignorance in the form of the mutual identification'® of the seer and the seen, literally,

17 Yoga Sitra 1.30.

18 Jraq FYAd Thi¥q A TIMa-Sga | &F-FA7-HINMq a8 farg ¥¥a-7 “As long as any being [i.e., a
Jjiva] [continues to] be [re-]born as immobile or mobile - know that [continuance in samsara (life
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the seeable, is the cause of these afflictions to be given up.

The Nature of the Seen
gohreT-fopar-Refa-site qatsarcs amoeref gea 1l (2.18)

prakasa-kriya-sthiti-silam bhiitendriyatmakam bhogapavargartham drsyam.

[drsya — seen; sila — nature; prakasa-kriya-sthiti — light-action-inertia; atrmaka —
nature; bhiitas — elements; indriyas — organs; artha — for; bhoga — enjoyment; apavarga
— freedom. ]

The seen has the nature of the three gunas, light-action-inertia; has the nature of the
five material and subtle elements including the subtle organs of sensing and acting; and
is for enjoyment in the form of what can bind and freedom in the form of the teaching
that frees one from bondage.”

of unbecoming becoming)] to be due to the samyoga (association) [due to a lack of viveka
(knowing the difference)] between the ksetra (the field of objects) and the ksetra-jia (the knower
of that field), O Arjuna.” (Bh. Gita 13.26).

19 /(qq I 7&T) He-SEI-TU-3mTE H9-sTa-Taaisian| of-|<h |H9-q 9 Y9 {0 U o “[Since that
brahman to be known] [merely] appears as the attributes [i.e., the functioning - seeing, etc.]
of all the organs [in these bodies], [yet] is free from all the organs; is unattached [yet] sustains
all; and is free from the gunas [yet] is the experiencer of the gunas.” (Bh. Gita 13.14). ‘U1 =
ygici o AgH U9 ¥ 9USd| 7 gIe HHEANA A g wrgiall’ “O Arjuna, brightness, [attachment-based]
activity [i.e., rajas], and, indeed, delusion (tamas) — the one who is not dlspleased [when they]
wax, nor longs for [them when they] wane [throughout the day and one’s life];” W@W

O F: T AETeId | IO a0 gfa U9 A aTasid 7 8§’ “who, remaining seemingly indifferent, is not
disturbed by the gunas; who abides - [knowing] indeed that the gunas act - and does not waiver
[from this knowledgel;” HH-ZW-HE: TW-T: HH-SE-JH-H1GT: | [I-TI-31-T0F: I ToI-T4=T-31TH-
HETa:I’ “who is the same in pleasure and pain [and] abides in the self; for whom a lump of
clay, a stone, and gold are [transcended as] the same; for whom the pleasant and the unpleasant
are [objectively viewed] the same [way]; who is wise; for whom censure and praise of the self
are alike [addressing only the mind or body - as the atman cannot be flattered nor damaged by
any misconception of it];” “AH-3TTHAAN: Tod: o THA-IT-T&TAT: | FI-TRT-ININIT I[O7-37dATT: |: I

“who is the same in respect and disrespect [which express only the others’ understanding and
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The objects of the world are both hindering and helpful. They can keep you in bondage or help
you out of bondage.?’ The attachment to the presence or absence of sense objects is what makes
you feel as though you are bound. Believing that one is less or more whole as a result of the
absence or presence of objects, associations, position, or influence is bondage and is ignorance.
This teaching is also an object in the world, but it shows you how to convert what could bind,
into what will liberate.

ferersmersty - fosg-arsnfos 1= Tor-uetfor il (2.19)

visesavisesa-linga-matralingani guna-parvani.

[parvans — levels; gunas — components of nature; visesa — particularized; a-visesa —
non-particularized; linga-matra — merely indicated; a-linga — non-indicated. ]

The levels in reverse order of the manifestation of the gunas (components of nature) are
particularized — the five mixed material and subtle elements; non-particularized — the
five unmixed subtle elements;?! the merely indicated — the universal order or intellect
assumed to exist because of its effects, otherwise called mahat (the great), and elsewhere
called Hiranya-garbha (the Golden Womb); and the non-indicated — the unmanifest
prakrti (nature).?

value structure, unrelated to the self], the same regarding the side of a friend or an enemy
[seeing neither as friend nor enemy]; and who has completely renounced [doership in] all
activities — that one is called gunatita (beyond the gunas).” (Bh. Gita 14.22-25).

20 yoga Sitra 1.5.
21 See commentary on Yoga Sitra 3.41.

2 (wyo-)sfna: T B (ga-wye-)eral: srhar 9w (ardugs- )\ gaw: @ ww (-t qie: 98
STAT AGH (=g¥0d-"¢f ) T¢I’ “Than the sense organs, the objects [of the mind] are more subtle
(para). Than the objects [of the mind], the mind is more subtle. Than the mind, the intellect is
more subtle. Than the intellect, the mahan atma [i.e., the universal intelligence, mahat - the
entire subtle body of the universe] is more subtle.” ‘FHga: T¥H 31-&FwHH (=TFIU-snfs-Tpia:) -
R (FL-T0-)IES: 9| T&UT 7 9¥ Tohiq 97 187 |1 90 Ma:1” “Than mahat, the unmanifest is more
subtle. Than the unmanifest, the purusa [i.e., the limitless self] is more subtle. Than the purusa,
there is nothing more subtle. That maximum limit (kastha), that goal (gati), is the ultimate.”

142



(WWW.upasanayoga.org) Yoga Sutras Ch. 2 — Preparation 2.19

In each cycle of manifestation of the universe, the unmanifest prakrti (nature), consisting of the
undifferentiated gunas, first manifests as intellect, the mind of God, so to speak, which is then
said to contain the divisions cognized as the subtle and gross elements, each being five-fold in
this human-authored description that is based on our five senses.

The universe is said to be entirely formed according to the evolution of prakrti through the
subtle and gross elements in keeping with the universal order (buddhi). The evolution is not one
level of nature changing into another; it is the later levels manifesting due to the continuing
presence of the earlier more basic levels of reality. The manifest does not replace the unmanifest;
it manifests because of the presence of the unmanifest, because of the order in the universe,
because of the Lord.

The elements have no independent reality. They and their manifestations are all nama-ripa
(names and forms alone). They are all of the nature of names flowing from intellect. At the end
of each cycle of manifestation they flow back into their unmanifest nature (prakrti). All this
happens in the unlimited being-awareness (sat-cit) that is the Lord and that is oneself.

The analogy at the individual level is that of one’s universe springing out from and returning
back into the ignorance of deep sleep. It is the intellect that awakens. As the intellect thinks so
one’s universe seems and so one’s conditional sense of reality is. And then the intellect resolves
into unmanifest in sleep. Even at the universal level, this teaching’s presentation of the cycles
of manifestation of the universe is itself only more names employed in the teaching to help
reveal that, just as in waking and sleep, this cycle of manifestation and dissolution of the
universe is still no more than the cyclic flow of names and forms.

When the intellect has the abiding knowledge that there is only one reality, and from this one
reality, which is oneself, nothing else separate from reality can possibly come into or go out of
being, then there is no cycle. The cycle of creation simply falls, as a name (namadheya), from
the tip of the tongue. The universe is spun from the mind in the form of words, lit up by the
witness-being which alone is their reality.

This is the only sitra dealing with the evolution of the universe. The sitra is in keeping with
the scripture and thus with Vedanta and its analysis of the Upanisads.

(Katha Up. 1.3.10-11).
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The Nature of the Seer

SR IRT-ATT: YIS0 Teaamuea: 11 (2.20)
drasta drsi-matrah suddho'pi pratyayanupasyah.

[drastr — seer; drsi-matra — pure perception; api — though; suddha — pure; anupasya —
sees; pratyayas — thoughts. |

The seer is pure perception — the jiapti-svariipa (nature of the source of knowing) free
of the three-fold knower-knowing-known aspects of the act of knowing, and though pure,
indivisible and without a second thing, it sees, as it were, the thoughts.

The nature of the seer has been presented and discussed in the context of earlier sitras, where
it had to be introduced to fully comprehend the sitras up to this point. This sitra clearly states
Pataiijali’s adherence to the scriptures as we have been unfolding them in the context of these
sutras. This sitra emphasizes the undifferentiated nature of the seer. The seer, unlike the
universe and all the entities within it, is partless. In fact, the seer is the very partless reality of
the universe and all within it, including the individual, yourself.

Later, Patarijali and this commentary will discuss in detail the nature of thought, the seer,
and knowledge in siitras 4.18 through 4.24.

The Seen’s Relation to the Seer

Tg-37ef W qEIATHT | (2.21)

tad-artha eva drsyasyatma.

[@tman — nature; drsya — seen; eva — simply; tad-artha — its object.]
The nature of the seen is simply as its, drastr’s (the pure-witnesses’) object.

The seen has no more reality than its phenomenological experience, which is why it is always
temporary. The example of dream and deep sleep comprehensively illustrates this point. Just
because we see something does not determine the seen’s independent existence. We see in
dream, yet the dream objects have no independent existence. When we move from dream back
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into deep sleep those supposedly independent dream objects lose all their independent reality.
They disappear. The same can be said for the waking world objects. They too are temporary
within the time they appear. The only existence any seen object has is just its nature of being
seen. That nature of being seen is no more than being within awareness, the nature of the seer.

A seen object is then nothing more than its nature of being a seen object. It does not in fact
exist as an equal reality independent of the seer (drastr). It is nothing more than a form (ripa)
perceived and a corresponding name (rnama) ascribed. Objects, including thoughts, have this
transient, relative (vyavaharika) existence. Their reality is attributed to them only in as much as
they become, or can become, known. These objects do not exist in and of themselves. This
understanding is consistent with the principles of quantum physics which say that the scientific
manner in which you examine and measure an object determines what you will find to be that
object.

An example of an object seen is a table. Now, there is no such absolute thing as a table that
the eyes see. The eyes see something, but only the human mind has the form and gives the name
‘table’ or the various equivalents in other languages. A bug’s eyes certainly do not see a table;
they may see something to fly around or something to climb upon to find food. At the atomic-
scale, in what way would an electron experience, so to speak, this so-called table? Would not
what it encounters be really an atomic field, not at all resembling a table?

If one inquires into the table, then its absoluteness disappears. The absoluteness as a table
object disappears when it is known that it is but wood. The absoluteness as a wood object
disappears when resolved into cellulose fibers. Cellulose fibers resolve into molecules.
Molecules resolve, when they are better known, into atoms, then into particles, and those into
packets of variously vibrating energy in dimensions of space. These appreciations of various
energies within dimensions of space are all notions within the awareness of the scientist. Where
did the table go? It is still there as a name ascribed to a phenomenological experience.

This more complete understanding of objects seen is incorporated in the process of sub-
ration?® of very temporal and contingent realities to their more permanent and universal reality.

23 See commentary on Yoga Sitra 3.44.
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In fact, none of these so-called objects need disappear to appreciate the partless, universal
reality. At the same time I am seeing table, I also see wood, know fibers, molecules, atoms,
etcetera. While seeing table, I can transcend table and see wood. While seeing wood, I can
transcend wood and see fibers, and so on. What one sees is not really an independently existing
object, but rather one sees (with the mind) only the name which we have attributed to the
experience. What disappears is my assumption that any of the object/name is absolutely real.
What is absolute is reality itself. The names and forms — as the objects, the senses, and the mind
— are relative perspectives of reality itself. These names and forms exist only as appearances
within the awareness of the witness, in oneself alone.

Prakyti, unmanifest nature, which is the source of the perceived objects, can enjoy no greater
degree of reality than the observed objects. Sarnkhya claims prakrti to be as equally real as
purusa, the reality that is oneself. But Patarijali has not given equal status to prakrti. Prakrti is
a concept and a reality only so far as one ascribes to the Sarnkhya philosophy. Whereas, purusa
(oneself) is universally never unknown or unknowable, and is independent of any seen object or
collection of objects or their unmanifest aspect.

Again the clear illustration is deep sleep, where all objects along with their supposed
absoluteness disappear, yet I must be there in order for me to later recall the absence of any
separate experience during that time. The purusa alone is the timeless reality to be discovered,
and it alone is the goal of Patarijali’s yoga. 1t is reached, so to speak, by a knowledge (the
knowledge alone is the reaching) that is free of erroneous thinking and incomplete philosophies.
There is no new, special thing to know; there is only acknowledgement that the seen has not,
nor ever had, the reality one had believed.

Farel gfq T 3T 31-Y g 3T-WTERUTE | (2.22)
krtartham prati nastam apy a-nastam tad anya-sadharanatvat.

[api — though; nasta — lost; prati — in regard to; krta-artha — one who has achieved the
goal; tad — it; a-nasta — not lost; sa-adharanatva — it has commonality; anyas — others.]

Though lost, as being absolutely real, in regard to one who has achieved the goal®* —

24 g7 U9 99 7SAT IUTGH dSHY WTSId 9d JUT=aH (=9aIaH) | 98 9 3TcH-aw TEHTed TgT Uoh: Ha-a7ed:

146



(WWW.upasanayoga.org) Yoga Sutras Ch. 2 — Preparation 2.22

kaivalya (freedom) — it, the drsya (seen), is not lost, since it has commonality with
others who remain in ignorance of the seen’s (un)reality.

The seen’s status as an objective (vyavaharika) reality is based on its commonality to multiple
seers (grahitrs). When it does not have that commonality and there is only one person seeing it,
then it could be an imaginary (pratibhasika) reality.

Though objects are known to exist when they are seen by a person and not known to exist
when they are not seen by a person, this status of objects does not lead to pure subjectivism —
that objects are only their independent perceptions. Since a commonality of an object is also
something that can be known.?

This teaching accepts that a name and form can have commonality for multiple seers. Now,
one seer’s version of the form of an object is not exactly the same as another seer’s, and no form
is the same the next time you see it. But the fact that there are certain commonalities of these
names and forms determines their objective (vyavaharika) reality, as opposed to an imaginary
(pratibhasika) reality. That commonality itself is a name and form having an objective reality.
Commonality is, like any other object, not absolutely real. Only existence-consciousness, the
truth of the universe and you, is absolutely real.

The word ‘others’ (anyas) here does not mean that there absolutely are multiple purusas. An
individual seer (grahitr), which itself is a product of ignorance in the form of a mutual
identification of the subject and an object (the act of seeing), enjoys the same non-absolute
reality as the seen (grahya). An individual seer is just another concept in the mind. This concept
comes and goes; it is relative and impermanent, not absolute.

ad dI9-T: “Just as a reflecting surface covered by dirt, [when] it is clean, shines brilliantly,
similarly the embodied one, clearly seeing the reality that is atman (oneself) [with a transparently
clear mind], is [thus] one (eka) [with that shining reality], has achieved the goal (krta-artha),
and is free from sorrow.” (Svetdsvatara Up. 2.14). ‘ST J@dH ITHH TIH 3® HAT -39 TAg &I
WHT:[ HTq pd-pca: T dXa’ “Thus, I have told this most secret [i.e., in terms of sanctity, value,
and by appearing to be difficult to understand] teaching, O Sinless One. Knowing this, one
becomes one who has [made best use of one’s] intellect and who has done what is to be done
(krta-krtya), O Arjuna.” (Bh. Gita 15.20).

%5 Yoga Sitras 4.14-15.
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Nor can the reality of a quality of many-ness for the purusa, as the pure witness, be
established (siddha) by a conjunction of seer-seen which is a product of ignorance, as will be
told in the next two sitras. In other words, one cannot establish a truth by reason of a fabrication.
When witnessing, as an attribute of the attribute-less purusa, is only as if, then any opinion
based on this as if assumption, namely, since there are many witnessings then there must be
many purusas — is also as if.

Moreover, this sitra points out an even more profound fact. Namely, the same object can
exist for certain people and not exist for others. And this not existing for others is not due to
them not looking, but rather to them knowing a fact about the object that makes that object lose
its supposed reality. To the others, to the unwise, the object is taken as absolutely
(paramarthika) real. Whereas, for one who has achieved the knowledge (prajiia) that is kaivalya
(complete freedom), the same object is taken as only objectively (vyavaharika) real — as
transient and relative. Once one distinguishes paramarthika (absolute) reality from vyavaharika
(transactional) reality, then this less-real world of phenomenon becomes what is meant by
vyavaharika, the transactional reality that is now understood as being only apparently-real
(mithya), not as real as oneself who is paramarthika.

Before knowledge, we confuse the relatively real (the ego, mind, body, and objects) with the
absolute (the being-consciousness that is oneself and all of reality). We falsely believe that all
that we desire should last forever and what we do not want should never be. We falsely believe
we are born and die, when it is but the objects including this body that come and go within the
unchanging awareness that is oneself, that is reality. Only the wise see in general the relative
reality as it really is. The otherwise see a confusing reality that they think is absolute — which
goes against reason and ultimate knowledge.

In the snake-rope example, two people are looking at the same object. The one with
knowledge sees a rope and has no fear; the other without knowledge sees a snake and has fear.
This means that in error does not see what is there and can project out of the fears in one’s mind
what one believes is there. The one who has knowledge, upon first glance at the rope, originally
also thought it was a snake, but after careful analysis with the light of a proper means of
knowledge discovered it was really a rope. For that person, the snake is lost (nasta), but, more
importantly to that person, the basis for the fear vanishes. One can still see how the mistaken
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rope could appear as a snake, but that correction nevertheless frees one from the fear of a snake
there. This is freedom (kaivalya) from one’s baseless fears. The snake is apparently-real
(mithya), and so now the basis for the fear is mithya.

The same relationship that exists between imaginary (pratibhasika) reality and objective
(vyavaharika) reality, for example, the snake and the rope, also exists between objective
(vyvavaharika) reality and absolute (paramarthika) reality — the world and 1 (atman),
respectively. Both the imaginary (pratibhasika) world and the phenomenal (vyavaharika) world
seem absolutely real only when they are believed to be so. In the wake of more complete
knowledge, both are only mithya (apparently-real). The unwise and the wise see the same object,
but their understanding of realities is vastly different. The unwise is limited and thus bound by
the seen; the other is not. As a result, for the unwise, the objects as possessions become
necessities they are bound to; for the wise, they are simply luxuries — life is seen as a luxury.

The term mithya when translated as false or imaginary or illusion has confused many. The
word mithya is a later form of the Veda word mithuna, meaning conflictingly, wrongly, falsely.
Properly used, mithyd is an adverb describing how we take an object, how we know it. When we
take an object falsely, that is mithya.

The statement, “The world is mithya (jagan mithyd),” does not mean the world is false,
imaginary, or useless. It means the world is taken, is understood, falsely. In this tradition, the
world — or anything in the world — cannot be an object distinct from the absolute reality that is
oneself, distinct from atman, from sat (reality). There is already fundamental ignorance that
keeps one from the factual, absolute reality nature of objects, in which case there would be
mithya, the taking of it as otherwise than what it is, along with that confusion reoccurring and
cascading variously about everything throughout one’s life.

Even what we call knowledge about the world, such as, “Today is hot,” is only relatively true
from a limited perspective — hot for a human compared to that same person’s memories of the
past or expectations of the future temperatures at this location. That kind of knowledge has a
practicality and usefulness; it is not absolutely and universally true. From the essential truth of
everything and of oneself, even that knowledge is mithya. Mithya is an inevitable expression of
one’s fundamental ignorance.
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The verbal root of the words mithya and mithuna is mith, meaning to associate, to mix. Mithya
is mixing up one thing for another, which is what Pataiijali has described as ignorance.®

The wise who say “the world is mithya@’ do not mean they are mixed up about the world. For
them the world is none other than themselves — the one, indivisible, and sacred reality. The wise
mean the world once was mithya for them and is mithya for the majority who take objects as
other and as absolutely real, and who take themselves to thus be limited or bound by those
objects.

Patarijali points out that all objects (drsyas) are to be seen in terms of mithya (falsely taken
as being absolutely real). Every thing that has conditional, dependent reality is not of the same
order of reality as absolute reality, as oneself. The status of absolute (paramarthika) reality that
an individual ascribes to objects out of ignorance is now lost. Objects enjoy conditional
existence as name and form and are available for transaction (vyavahara), but they are entirely
dependent upon the reality that is the self. The objects are drsyam eva (simply the seen), not
reality as real as oneself.?’

The seen (drsya) is capable of being dismissed in thought, dismissed in samadhi, and
permanently dismissed as absolute reality in knowledge, dismissed as mithyd. What is capable
of being dismissed defines the dismissed as less real than what dismisses it (see the commentary
on Yoga Sitra 1.3). What is not dismissed in thought, contemplation, or knowledge is oneself
(purusa), the being that alone remains real.

The pursuits and skills of yoga are themselves part of the vyavaharika world. Yoga starts with
inculcating an understanding of the absolute reality (initially as the reality of the limitless Lord)
behind all this transactional life we lead. From there, we can loosen the grip of our mistaken
identities with our limited and limiting thoughts in the mind. They are all a part of the universal
order called the Lord, and are not my personal possessions or identity. Then one can begin to
appreciate that I am this reality that is the Lord, in which all thoughts and objects come and go.

26 Yoga Sitras 2.5 & 1.8.

27 Tg: AIg: VTq: ST FE-IHRIq 7IT 31-Fd’ “Gone (nasta) is the delusion. I have gained recognition
[without error] [of myself] by Your grace [i.e., by Your teaching], O Krsna.” (Bh. Gita 18.73).
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This is not wishful thinking, or a simple positive attitude. It is a disciplined analysis and
immersion in the realities of how I see myself and how I deal with an overwhelming large and
complex world. The techniques have worked to free those who have gone before. As a student
of this yoga, one starts with the following understanding.

This universe is what I view from the limited perspective of my experiences I
have in this mind during this life, so it is not absolutely, categorically real — not
as real as me, its witness. And the various facets of this limited perspective may
be wrong — “My perspective may be wrong.” This not only includes my
perspective of the world and others, but of what I think myself to be, or to have
been or will be.

This allows one’s objectivity to be complete. This truly objective perspective helps heal the
sorrows retained from the past that are based on absolutely identifying with the painful
projections of my perspective of events and people. It provides a buffer from present pains to
help keep them from becoming sorrows. This objectivity culminates in a clear absolute
knowledge of life, where even this transactional universe has no more power to limit me than a
dream can affect the one who awakens from dream. Life, like the dream upon waking, can
surprise and pain me. But it has not the power it had, once I know it for what it is. This universe
is not absolutely real as I had once thought. It has lost (nasta) its power, its reality, to define
me. | am the reality, who alone validates the reality this transactional reality can enjoy. The
world is no different than before, but sow I more wisely take the world has changed. This is true
wisdom that frees.

This is the full vision, and for Patarnijali to point this out here among sitras meant for
explaining the nature of the self and of objects clearly places him outside of the later Sankhya
philosophy of Isvara-krsna, where duality is taken as real. These siitras naturally fall within the
teaching of the sacred scriptures of India, within the field of the Upanisads and the Bhagavad
Gita, where Patarijali clearly placed them. The sitras understood in that field, in the field of
knowledge, not of a sectarian philosophy, are where these words are pregnant with a depth of
meaning and clarity, with tradition and certainty.
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- -TehIT: - Sased-gc: |aT: 11 (2.23)

sva-svami-saktyoh sva-ripopalabdhi-hetuh samyogah.

[samyoga — conjunction; Saktis — natures; sva — itself; svamin — master; hetu — cause;
upalabdhi — ascertainment; sva-riipas — their natures. |

The seeming conjunction of the natures of itself — the drsya (object) — and its master —
the drastr (witness) — is the cause of the ascertainment of each of their separate natures,
namely, that one is the seer and the other is the seen, that this duality is somehow real.

Without the knowledge of reality, I have a notion of a separate, real object or thought only when
I perceive or think of it; and I entertain a notion, a wrong notion, of myself as a separate,
individual witnesser only when I see or think of an object or thought. Like pot-space, as though
separate from limitless space, appears to come into existence when a pot is formed, so an
individual, limited seer appears to come into existence when a thought is formed.

But an independently existing, absolutely real pot-space is not really created when a pot is
formed. It is in fact only as if, but becomes a definite mistake if taken as absolutely real. So too,
I (atman), the witness-being, am not really created when a thought is formed. A pot comes and
goes within limitless space without affecting space in the least; a thought comes and goes within
the witness-being without affecting or limiting the witness-being in the least. This is the truth.
If thought does seem to affect you, then that notion, an ego notion, of oneself being affected is
itself just another thought, the same as any other thought. These notions that thoughts actually
affect the witness of the thoughts are themselves thoughts, ignorant of their mixing up of
realities.

Because one thinks the self is like this or that thought, does not make it so. We need a
pramana (a valid means of knowledge) to help us see that the self and the thoughts are not in
interrelationship, not in conjunction (samyoga). The self is the unchanging witness and reality
of the thoughts. If one imagines the self is changing while seeing the thought, that imagined self
is only a notion, a thought, about the self. The self witnesses that notion also, but does not
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change.?® Even in confusion one remains the changeless, limitless witness-being (sat-cit). This
is what the scripture and this teaching says. Continue listening (sravana) to this teaching
pramana while living a life of yoga and contemplation; the truth of this teaching will be one’s
own truth.

Cause and Removal of Mutual Identification

T X -Temm 11 (2.24)

tasya hetur a-vidya.

[hetu — cause; tasya — of that; a-vidya — ignorance. ]

The cause of that conjunction is ignorance — the mutual misidentification of the seer and
the seen as being separate and limiting.

We see now why one has to include the phrase “as if” or “as though” in Yoga Sitra 2.20. By
doing so, the connection between seer (drastr) and thought/object is clarified. The limitless self,
which has no attributes, cannot be an object, nor even a thought, which is within the realm of
words. Every statement about it is an as if. The best one can think about the self is what it is not
— neti-neti (not this — not that), since we have so many wrong conclusions about ourselves.
Because the one who negates is oneself, then this negation ends in reality, your reality free of
its seeming limitations, where you have always been.

Negation is one technique within the teaching methodology. Another technique involves
using words with a positive sense, such as satya (reality) and jiiana (knowledge). The
understood meanings of these words are used as the basis to expand their sense and indicate the
affirmative, inexplicable whole. Some negation is used to free these positive words of the
limitations they connote within space, time, and the dualist separation of knower and known.
Both negation and expansion of meaning are used to point out the nature of oneself as limitless
reality (an-antam brahman), pure perception (jiiapti-svariipa), the witness-being.? This reality

28 Yoga Siitra 4.22.
2 A FHEH -3 §&’' “Brahman is limitless (an-anta) reality (satya), knowledge (jAana).”
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is the changeless reality of all notions and objects, the inherent reality of the universe in and
between every cycle of its manifestation.

G- 31-TTaITe, AT 2 a5 39 Shaead |1 (2.25)

tad-a-bhavat samyogabhdavo hanam tad drseh kaivalyam.

[hana — giving up; a-bhava — disappearance; samyoga — conjunction; tad-a-bhava —
disappearance of that; tad — that; kaivalya — freedom; drk — seer.]

The giving up of heya (what is to be given up) is the disappearance of this conjunction
by the disappearance of that a-vidya (ignorance), its cause, in the wake of purusa-khyati
(self knowledge), and that is the freedom?° of the seer.

Pataiijali makes very clear here what is meant by freedom (kaivalya). It is not the disappearance
of the objects, the disappearance of the world. Freedom is the appreciation of the absence of any
conjunction (samyoga) of the self with objects, the confusion of mixing the nature of the object
with the nature of oneself, which confusion is a form of ignorance (a-vidya). Once ignorance
disappears, is removed, then confusions of ignorance also disappear. There is no reasonable way
to interpret the words of this sifra as a statement that Patafijali advises making the worldly
objects disappear.

Kaivalya means being one, non-dual (kevalah ekah bhavah), which also means the nature of
being pure, without non-intrinsic attributes (kevalasya suddhasya updadhi-rahitasya bhavah).’!
One is no longer seen as limited by some one thing or notion. This entire universe is but oneself,
one non-dual, indivisible whole. This alone is known as complete freedom — not to be mistaken
for isolation from the world.

(Taittiriyva Up. 2.1.1).
30 ‘AT (FI0T-IUTIIL-3TATI) [ WG FHE-0G-TRE| T80 79 AR g e geq 14 “By

this [teaching regarding brahman] is attained a knowledge that dispels the ocean of samsara
(the life of continual unbecoming becoming), Therefore, knowing in this way, one attains the
goal (pada) [called] completeness (kaivalya) [i.e., moksa (freedom)].” (Kaivalya Up. 2.2).

31 Sabda-Stoma-Mahanidhi: A Sanskrit Dictionary by Tdranatha Bhattacharya.
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The disappearance is of the ignorance, not of the objects of the world, because what
distinguishes the wise from the unwise is simply their knowledge. It is like a child looking at a
rock, and a physicist looking at the same rock. The child simply sees what is before its eyes, the
physicist sees the rock and knows it is not completely solid, but consists of mass-less packets of
energy in mostly empty space, more information than matter. The physicist knows the rock is
simply a temporary, massive phenomenal presentation to the human’s senses, but its basic
component reality is altogether something else. The phenomenal reality is less real, and less
amazing, than its underlying component reality. But if the rock comes flying his or her way, like
the child, the physicist ducks. That much practical reality it has. The physicist does not stop
seeing the rock simply as a rock, nor does he or she have to stop perceiving the rock to clearly
know its underlying component reality. Similarly here, the yogins know the practical reality of
the rock and the absolute reality as themselves in which this rock phenomenally appears, and
that it is time to duck.

Sankhya-Yogins, on the other hand, seek to dismiss the objects of the world in kaivalya, even
though believing the objects, as prakrti (nature), are as equally real as themselves. It is as if they
are simply closing their eyes in the face of the approaching rock. Their contradiction looms
large. This is because of a mechanical interpretation of kaivalya, instead of the knowledge-based
kaivalya which Patafijali clearly indicates.* Knowledge cannot dismiss what is practically real;
it can only dismiss ignorance. Along with that ignorance goes the confusions based on that
ignorance, including the belief in the absolute nature of what is only practically real. In fact,
knowledge is what discerns the practicality of objects as well.

The freedom of the self is not some new condition of the self gained or accomplished by
meditation or any other activity, nor is it the loss of the ability of the senses and the mind to
behold their objects. It is merely the loss (a-bhdva) of what cannot withstand inquiry. Freedom
is already the nature of the seer. Living one’s life practically in this world with this assimilated
knowledge is living in freedom. Then only can we have wise people who may be teachers for

32 Yoga Sitras 4.25-34.
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the otherwise. The necessity of having a teacher, and hence the necessity of that teacher being
liberated even while living, is pointed out often in the scriptures.>?

Tt -=ATTaR 31-Tergar g 11 (2.26)
viveka-khyatir a-viplava hanopayah.

[updya — means; hana — giving up; viveka-khyati — discerning knowledge; a-viplava —
which does not go astray.|

The means for the giving up of this samyoga (conjunction) is a discerning knowledge

B gy G R TR AHE-TEH I d I@ Afa-SH RS, | 97 99 9IS 97 385 97 g 97
TIE a1 AT “AAG-37aT: 3T Ihg-37a: [age:” 1’ “Just as, my dear, having been blind-folded
[and bound], and taken from the Gandhara [region], and thereupon left in a desolate place, one
would shout ahead, up, down, and behind, ‘[T have been] brought blind-folded and left blind-
folded!”” “T&I IAT ATIg" WH=T WA “Yai T TR Uai & F=1” 8Ta, &: UG IH Y=g Iivsd: qgmar
TR U9 I9E99d,” “And as one [a compassionate passerby] would remove his blind-fold and
teach him, ‘Gandhara is in this direction, go in this direction,” then inquiring from village to
village this [thusly] educated (pandita) and smart [i.e., retentive and logical] (medhavin) person
alone would reach Gandhara.” ‘Taq Ud 8§ NG Y& 9%, 98I dEg U9 ™ Jaq “T [AHed oy
=" gfa (F=d) I’ “In this way, a person [left] here [by his/her desires and blinded to his/her
own nature] who [somehow] has a teacher would know [the atman (self)], and for him [or her]
the delay would only be as long as one [thinks] ‘I am not freed nor yet reached’ [or to match
the example another way... though he or she is no longer blind to atman and already abides in
this freedom, still that body and mind is not released from this life’s karma nor yet reached its
final mergence back to nature - otherwise called ‘videha-mukti’ so it still has to walk those last
years until then].” ‘— &: J: YW {TUHT, Tdg NIH, 8 T4, qq T, T: AT, qq FH T Adhar “This
very [sat (being)] is the subtlest. All this [universe] has this [subtlest] as its nature. That is
reality (satya). That is the self. That you are (tat tvam asi), O Svetaketu.” (Chandogya Up. 6.14.1-
3). ‘TET BRI HH-HA FEI: HaSH JRT 7 AT 5T Had| G-I | [HH T AnFrogq Jd-
qrveT: S Wﬁw’ “Examining the worlds gained by action, the one who has been initiated in
the scripture (brahmana), and being dispassionate (nirvedam ayan) [by thinking] the uncreated
[i.e., reality] is not by action, should, for clearly knowing that [ brahman (reality)], approach with
sacrificial sticks in hand a teacher who indeed is [both] steeped in the scriptures (srotriya) and
established in brahman (brahma-nistha) [i.e., who both knows how to teach and knows what to
teachl.” (Mundaka Up. 1.2.12).
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which does not go astray.

Again, Patafijali points out that the ignorance in the form of mutual identification (samyoga)**
goes away only by knowledge, not by some mechanical, karma stopping of the mind in samdadhi.
This knowledge has to be a-viplava, one that does not go astray —not float away or get inundated
by life’s situations. This is what we have been stating to be a fully assimilated knowledge, not
some new information or philosophy about the self and the world that one remembers, can
forget, or be distracted from.

T IO gT=a- e 9=l (2.27)
tasya saptadhd pranta-bhiimih prajia.

[tasya — its; pranta-bhiimi — final stage; saptadha — seven-fold; prajiia — assimilated
knowledge. |

Its final stage is a seven-fold assimilated knowledge.

The seven-fold nature of the final, assimilated knowledge is not explained in this or the
following sitras. We could assume that there are some missing sitras, since Patarijali has
certainly given a consistent and thorough presentation. The commentators have assumed the
task of delineating the seven aspects of this knowledge, and not with convincing success.
Vyasa’s attempt,> which everyone seems to follow, looks more related to the various steps one

3 Yoga Sitras 2.17.

5 ‘qg I9T -’ “This is as follows —” (1) ‘UNFTT §F 7 & Y: YNAH AT’ “What is to be given up
(heya) [i.e., all the klesas (afflictions), see Yoga Sutra 2.10] is fully known, [so] nothing more is
to be known about this.” (2) ‘&fUIT: F-§Ia: T Y=: YAl &a=H ARG’ “The [continuing] reasons [i.e.,
the klista (hindering) thoughts, see Yoga Sutra 1.5] for what is to be given up [the klesas] have
diminished and nothing more of them is to be diminished.” (3) ‘H&TA-%ad THAI-FATUAT g1’ “Their
[the klesas’] giving up is clearly seen through disciplined contemplation (nirodha-samadhi).” (4)
i [as-=Td-®9: gF-391:1” “The means for their giving up in the form of a discriminative
knowledge has matured.” (5) ‘... aq-3T T{%&’I’ “The intellect has fulfilled its function.” (6)
o FI-Re-se-=gar: 9 Jram: PR - TSI-ITHET: |8 o T Togi=a, 7 9 T S EEt
qF: AT IO TATSH-3aTq. 8fal” “Like rocks [naturally] find their level having been dislodged
from the peak of a mountain, the gunas [naturally] settle down [i.e., their potential for affliction
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takes to get to this knowledge, than the nature of the final stage itself.

Many of the ancient texts were fixed and essentially frozen by their commentaries. These
commentaries established a final form that was thereafter maintained. In the case of the Yoga
Siutras, the commentaries, which became popular by quirk of history (perhaps simply due to the
famous names [or titles] of two of those authors — Vyasa and Sankara — not likely the same as
the famous Veda-Vydsa and Adi-Sankara) and thus passed down to us, were the Sankhya
influenced commentaries. If they skipped over or dropped sitras that were missing in their
original or which contradicted their own views and might have been themselves thought to have
been corruptions or incorrect additions, those sitras would be lost. Certainly the content of the
missing sitra or siutras that would have detailed this seven-fold nature of knowledge is a
significant elision.

A better and benign way of looking at this sitra, though, is to see this as part of Vyasa’s
commentary being later confused as a sitra in Patarijali’s work. These texts and commentaries
were maintained as recopied, edge-to-edge lines of Sanskrit on stacks of palm leaves, not the
highly formatted, multi-font texts we have nowadays. There are other possible examples of this
mixing up of original with commentary in Patarijali’s Yoga-Siitra text. This sitra and Vydsa’s
filling in the answer are all just part of Vyasa’s commentary, and is not a sitra in Patafijali’s
work. So nothing of Patarijali is lost at all, and that is why there is no follow up siitra needed
to explain the seven-fold nature of this knowledge.

I’ve not seen anyone else suggest this, but it seems a possibility. Other translators in different
places suggest that one or more sitras have crept in from the surrounding commentary, though

is gone and, upon death of this embodiment, the gunas of this body return to the elements] and
are on the verge of [eventual] universal dissolution (pralaya) [i.e., become unmixed together]
into their cause [i.e., into the a-vyakta (the unmanifest) prakrti according to Vyasa, or rather
into the Lord as the unmanifest] along with that [intellect/mind (citta) of the yogin]. Having been
dissolved, there is no rebirth [for the yogin] since there is no more [ karma] purpose [for another
embodiment].” (7) ‘TI&AT FTEIRAT IO-HHA-TAT: E-EATA-SIMA: F-HS: haol {o9: 270’ “When they
have settled down, the purusa, who transcends any relationship with the gunas, shines in its
own nature, free of impurity [any second thing], and complete (kevali) [i.e., freel.” (Vyasa’'s
Patanjali Yoga Sutrani Bhasya 2.27).
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usually on the clue that those siifras are missing in some of the existent manuscripts. Not
attempting a textual exegesis, that manuscript claim is not being made here.

The Eight Limbs of Yoga

TS TR, 31-T[fE-4T3 AF-3ITeay 31 foes-=amd: |1 (2.28)
yvoganganusthanad a-suddhi-ksaye jiana-diptir a viveka-khyateh.

[anusthana — following; angas — limbs; yoga — the means; a-suddhis — impurities; ksaya
— diminish; dipti — light; jiiana — knowledge; @ — reaches to; viveka-khyati — discerning
knowledge. |

By following the eight limbs of yoga, as the impurities diminish, the light of knowledge
reaches to the discerning knowledge that frees.

Pataiijali does not say that these eight limbs, which include samdadhi, create new knowledge.
They only remove the impurities that inhibit knowledge. We will discover more about the nature
of knowledge in the last (the fourth) pdda (chapter) of these sitras. Now Patarijali explains the
eight limbs of yoga.

- T T - I TOTTETH - T eTe R - (RO - €T - S HTer SETe] 3TE 11 11 (2.29)
yama-niyamdasana-prandayama-pratyahara-dharana-dhyana-samadhayo'stav angani.

[asta — eight; anigas — limbs; yama — avoidance; niyama — observance; asana — sitting
posture; prana-ayama — controlling the breath; pratyahara — withdrawing; dharana —
restraining the pursuit of unwanted or hindering thoughts in contemplation; dhyana —
retaining the flow of wanted or helpful thoughts in contemplation; samadhi —
contemplation resulting in assimilation. |

The eight limbs of yoga are yama (avoidance) of the klista (what hinders), niyama
(observance) of the a-klista (what helps), asana (sitting posture) — controlling the body
for meditation, prana-ayama (controlling the breath), pratyahara (withdrawing) the
senses, dharana (restraining the pursuit of unwanted or hindering thoughts in
contemplation), dhyana (retaining the flow of wanted or helpful thoughts in
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contemplation), and samdadhi (contemplation resulting in assimilation).

The limbs of yoga are effective as a full lifestyle. They are much less effective as part-time.>
They are explained in order in the following thirty four sitras, stretching into what the
commentaries divide as the third chapter to siatra 3.8. The pairs, yama-niyama and dharana-
dhyana, are of special note. Yama-niyama is the basic life of the karma-yogin. Dharana-dhyana
is the basic life of the jiiana-yogin. These are the two lifestyles discussed in the Bhagavad Gita.
They are essentially the same. That is, both avoid what hinders and observe what helps. The
yama-niyama pair is more in regard to one’s activities and attitudes in life, the dharana-dhyana
pair is more in regard to the quite life of contemplation. This is why both lifestyles are said in
the Bhagavad Gita to be conducive to freedom.?’

The 1% Limb: Avoidances
31- T aT- et o - FaT-=ratatarer 74T 11 (2.30)

a-himsa-satydasteya-brahma-caryaparigrahda yamah.

[vamas — avoidances; a-himsa — non-violence; satya — truthfulness; a-steya —
non-usurping; brahma-carya — pursuing the scripture; a-parigraha — renunciation. ]

The first limb of yoga: the avoidances of the kl/ista (what hinders) are non-violence to
one’s own body and mind, to other people and creatures, to cultures, and to the
environment; truthfulness, actually, as a yama (avoidance), it is not harboring and
speaking untruth; non-usurping what is not given; pursuing the scripture,’® as a yama

36 yoga Siitras 1.13-14.

37 ‘Freh AT Tg-Todm T48T QU UIRhT HAT S1-379| {=-A0 HIgaH HH-ANA ARAH “O Arjuna, long ago
in this world I taught [in the Upanisads] two different lifestyles — [one] through jAana-yoga (yoga
while simply pursuing knowledge, i.e., renunciation) for those dedicated to knowledge (sarnkhya),
[and the other] through karma-yoga (yoga while performing one's duties) for yogins [i.e., those
dedicated to duty as a means].” (Bh. Gita 3.3). ‘G=TE: HH-IN: T 399w 2’ “Both [lifestyles
of] sannyasa (renunciation) and karma-yoga (yoga while performing one’s duties) lead to complete
freedom.” (Bh. Gita 5.2).

3B FT-HQ: § ATHUA: ATH d § QT II AT-hdl 99 FEI-GIH, 7 9 A T FoH: -3 To-9: 39
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(avoidance) it is not chasing after pursuits other than the dgama (scripture), which is the
knowledge of truths that are outside one’s own two means of knowledge;*° and
renunciation of what is given — renunciation of the notion of ownership.*’

Each of these yamas will be discussed in later sitras. First, though, is an explanation of the
translation of certain of these yamas. A-steya is rendered as non-surping. This is a rather old
terminology, but so is this text. Though the popular meaning is not stealing (steya), as a part of
karma-yoga that popular meaning stands out in this list as not needing to be said. Of course one
should not behave like a criminal! The deeper meaning is through pairing it with a-parigraha
(renunciation of what is given). A-steya, then, is not confiscating what is not given. This is an
avoidance of both the act and the attitude of usurping. A-steya is then a satisfaction that what
little I have is enough. This is maturity, not just an avoidance of criminal behavior.

In a Victorian way, brahma-carya is often equated with chastity, sexual abstinence. This can
and should be a component in a full-time student’s life (particularly as a student from the age of
twelve to twenty-four, while living in the teacher’s house), but the total dedication to this study
i1s so much more than avoidance of unnecessary or inappropriate sex. Traditionally, the term
brahma in brahma-carya means the Veda (brahman, scripture). So it meant Veda studies, the
life of a scriptural student. Over time and with secular intensions, the expression took on the

vafa gTal’ “There once lived one Sveta-ketu, grandson of Arunpi His father said to him, ‘O
Sveta-ketu, you please live as a brahma-carya [a student in a teacher’s house, since I am not
now able to teach you myself]. Indeed, my dear, no one in our family is a brahmana in relation
only, having not studied.”” ‘&: § F-IU-99: 3T I-TGWA-I9: FIH IIH 3. QI “He left at
twelve years old and returned at twenty-four years old having studied all the Vedas.” (Chandogya
Up. 6.1.1-2).

% Yoga Sitra 1.7.
20 “arHTh: - TA-SR[ENeYl Mo ¥ 9H-RAEse-9H-88-399 g |l ... Tdg A=A STq UIhH 31-F1H I§

qq: YT “[Also] absence of ownership; lack of identification towards son [i.e., offspring], wife
[i.e., spouse], house, etc.; continual equanimity of mind (sama-cittatva) towards occurrences of
the desirable and the undesirable; [etc.] ... [all] this is called knowledge (jiana) [an expression
of knowledge and, thus, a means of gaining knowledge]. What is other than this is an obstacle
to knowledge (a-jiana).” (Bh. Gita 13.9 & 11).
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pre-marital status that a young student was to have. It was only after finishing studies that one
was qualified to get married. Until then, one was to remain chaste. The interpretation of
brahma-carya as simply chastity is a result of a more and more secular society giving greater
weight to the status of marriage than the status of scriptural studies. Moreover, the secular side
of modern yoga does not want to promote scriptural studies as part of kriya-yoga, or as one of
the yamas.

ST -7~ ShI- oA e |Tel - 1A Tel-arad || (2.31)
jati-desa-kala-samayanavacchinnah sarva-bhaumda maha-vratam.

[sarva-bhauma — applied to the entire universe; an-avacchinna — not limited; jati —
origination; desa — place; kala — time; samaya — circumstance; mahda-vrata — great
VOW. ]

These yamas (avoidances), applied to the entire universe and not limited toward
origination [species, class, and so on], place, time, or circumstance is the great vow,
namely, sannydsa (renunciation) in terms of knowledge within the lifestyle of the jiana-
yogin, or within the lifestyle of a mature karma-yogin.

A-parigraha (renunciation) of the entire universe is sannyasa.*' This renunciation is cognitive,

G MIEA (ISIT-9d) HATY F-IW: g 8fdl’ “‘O Lord [Praja-patil, how should I renounce
karmas (actlons and their results) completely?”” T (HTEIO) § A WS- T YA AT - ST@TT
@ IF-IFATT AW 3 F-3TATT T B h-TTS h-F G h-HE B h-STAIGh-TI B h-HIAGeh  TAR-TBTAB-
AS-THIAG-HGIAo-UTdTS  STel-3{U8 = ﬁ'ﬂ@’cﬂ’ “Praja-pati said to him [Aruni], ‘Your children, 31b11ngs
relations, etc. [i.e., every one and thing related to youl, the [sacred] tuft of hair, [performing
the] investiture of the sacred thread, oblation rituals, the sacred thread [itself], [the initial, bulky
heaven-going portion of the] Veda study, and the brahma-anda (i.e., the universe, see Chandogya
Up. 3.19) [all the worlds (lokas), from] Bhi-loka [i.e., Earth], [and up to] Bhuva-loka, Svar-loka,
Mahar-loka, jalas-loka, Tapas-loka, Satya-loka, and [down to] Atala, Talatala [though usually
placed just below Rasatalal, Vitala, Sutala, Rasatala, Mahatala, and Patala - one should
renounce...” (Rﬁ)ﬁmwmlmmwmﬂ [ [
SIEREESE . a‘aaﬁl{ afEat 7 wuNUE ¥ W W, g9 § Y@@ § YA@ § Y&d” “One should merge
(sandhim acaret) [the entire universe] in samadhi which is atman. One should recite the forest
section (aranyaka) in each of the Vedas [in which upasanas (meditations) and the teaching of
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born out of an understanding of reality. A life of sannyasa encompasses a life of yamas and
niyamas. See the Bhagavad Gita for a complete unfoldment of what constitutes sannydasa. Only
indirectly is sannyasa defined in terms of a stage in one’s life, like a retirement from competitive
society for study and contemplation. Sannydsa and its less formal equivalent vana-prasthya
(retirement in the forest) lifestyles are well known and accepted stages in the lives of people
within the Indian culture.

A more general interpretation of this sitra, but one that is less likely to be what Patanjali
intended, is — [The yamas as virtues] are applicable universally, not limited by [one’s own]
social status, location, time, or circumstance, and (would be) a great vow [for anyone who could
more fully live in accordance with these virtues].

The 2" Limb: Observances

T -G S - - T eI -g fore=ri= =2 11 (2.32)

Sauca-santosa-tapah-svadhyayesvara-pranidhanani niyamah.

[niyamas — observances; sauca — cleanliness; santosa — contentment; tapas — prayerful
discipline; svadhyaya — one’s study of the family’s Veda scripture; ISvara-pranidhana —
intelligently surrendering to the Lord.]

The second limb of yoga: the observances of the a-klista (what helps) are cleanliness
mental and physical; contentment, where satisfaction is found in one’s self instead of in
circumstances; and kriya-yoga,” namely, prayerful discipline, one’s study of the
family’s Veda scripture as it has been taught by one’s teacher, and intelligently
surrendering what is the Lord’s — this body-mind and its actions — to the Lord as the
whole.

Together, the yamas and niyamas cover what is expressed in the Bhagavad Gita as living in

brahman are given]. One should [especially] recite over and over the Upanisads [within them].
...Commitment to study (brahma-carya), non-violence, renunciation, and truthfulness - O may you
always observe (raksatah) [these] with effort.”” (Aruneya Up. 1-3).

42 Yoga Siitras 2.1-2.
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keeping with dharma (the universal physical and psychological order in nature). Acting against
the universal order — against the natural forces in nature, objective justice, and universal values
— is acting against dharma. The yamas and niyamas essentially help connect the individual to
the whole, helping the individual to be a better participant in the natural cosmic order.

Patarijali does not take advantage of this understanding. He describes instead how they
personally advantage the individual. The same also happens in the third chapter, where Patarijali
offers many contemplations ostensibly for gaining superpowers. The values incorporated in
these yamas and niyamas may be better understood by referring to their explanation in the
Bhagavad Gita and Sankara’s commentary thereon. Within the limits of these sitras, this
commentary will attempt to bring in a sense of the cosmic order perspective in regard to these
values, and to the contemplations in the third chapter.

Nurturing the Avoidances and Observances

Torceh-ames gic-ueT-are 1| (2.33)
vitarka-badhane prati-paksa-bhavanam.

[badhana — hindered; vitarka — wrong thinking; prati-paksa-bhavana — contemplate
the contradiction.]

When these yamas (avoidances) and niyamas (observances) are hindered by wrong
thinking, one should contemplate the contradiction — apply correct reasoning, as a result
of correct vicara (inquiry).

As in Yoga Siitra 2.10, this practice here is to see the illogical and false nature of any hindrance
as being in fact a hindrance to the truth. Until I am convinced that what I am doing results in the
opposite of what I need and want, that ill behavior will remain uninhibited. I may stop doing it
for a while. But, having not thought out the nature of that activity and its results, it can
unconsciously return back in my life.

Here, the word vitarka is not used in its general sense of reasoning as in sitra 1.17. Instead,
the prefix vi in vi-tarka has more the sense of vaiparitya (the reverse of) tarka (logic). This
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means vi-farka has the sense of illogic, for which prati-paksa-bhavana (contemplating the
contradiction) is required to counteract that illogic, that wrong thinking.

Wrong thinking, even a moral mistake, as is noted in the next sitra, is seen to be illogical.
Within this tradition dharma, the just and right thing to do, will always be the logical thing to
do. The most logical will be what takes into account not only what seems best for me, but also
best for others, best for the community, best for everyone’s spiritual well being, and best for our
shared environment. If all this is considered in one’s deliberation, then such logic will be in
keeping with dharma, the most supportive for everyone.

The West tends to view logic as cold and misleading when it comes to doing what’s right.
That is often true only because of an out of balance importance to what is me-and-mine. Fixing
the me-and-mine balance, reducing the over importance of the individual and of what’s in it for
me in relationship to everything else in life, will fix both logic and our emotional heart. Within
this balance, treating others as you would want others to treat you is logical, not just a
commandment.

If I am just commanded not to do something, I can easily disobey out of a sense of me-and-
mine. If I understand it is wrong because it is illogical and not in my interest, then I will be
disobeying myself by doing it. That is a more intelligent and powerful argument.

TorceRt 6O - HIRATFHSar STY-hiY-H1g-Jelh Fg-HETE-HT5 3 WA -he]
i ufa-ver-vem 11 (2.34)
vitarka himsadayah krta-karitanumodita lobha-krodha-moha-piirvaka mrdu-madhyadhi-

— e~ =

[prati-paksa-bhavana — contemplating the contradiction; himsa-adi — violence,
etcetera; krta — done; karita — ordered; anumodita — permitted; pirvaka — out of; lobha
— greed; krodha — anger; moha — delusion; mrdu — small; madhya — middling; adhi-
matra — great measure; an-anta — continuous, unfailing; phalas — results; duhkha —
pain; a-jiiana — ignorance; vi-tarka — illogical; iti — *“...”.]

Contemplating the contradiction would be, for example, “violence and the other
avoidances in the yamas done, ordered, or permitted, out of greed, anger, or delusion,
whether in small, middling, or great measure, have unfailing results of pain and
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remaining in ignorance, which turns the pain into sorrow, so they are illogical.”

The Components of the Avoidances
31-fegar-gfergrar aa-afaet s=k-m: 11 (2.35)

a-himsa-pratisthayam tat-sannidhau vaira-tyagah.

[pratistha — establishment; a-himsa — non-violence; fyaga — dropping; vaira — hostility;
tad-sannidhi — those around that.]

When there is establishment in non-violence as a yama (avoidance), there is a dropping
of hostility in and towards those around that person.

Violence toward another is often an attempt to control. The best approach towards this felt need
to control another is to address that felt need within oneself, where a degree of control is more
likely to succeed now and be yours later to have in relating to others. A matured non-violent
understanding, attitude, and behavior toward others help evoke the same from others towards
oneself. It does not always thwart hostility from some, but from some people there may be
nothing more effective in the long run.

Along with this non-violent understanding, attitude, and behavior towards others is an equal
directing of these towards oneself. Attending to non-violence towards one’s own body and mind,
such as clearly knowing their capabilities and not chasing after what they do not really need,
will help protect them and keep them from having to need so much protection. Additionally,
attending to non-violence towards one’s own body and mind encompasses defending and
protecting one’s own body and mind from others, when required. A-Aimsa as a paramount value
and a comprehensive skill is both logical and in keeping with dharma.

An even deeper meaning for a-himsa is the understanding that the one behind these eyes of
mine is the very one behind all other eyes. Atman (the self) is one and the same in all
embodiments, in all life-forms. To hurt another is genuinely to hurt oneself.

This understanding and behavior is saintly. There is no more miraculous change than to
change one’s own attitudes for the better.
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TI-gfasrT fHar-wemEed 1l (2.36)
sayta-pratisthayam kriya-phalasrayatvam.

[pratisthad — establishment; satya — truthfulness; asrayatva — has the power of
sustaining; phalas — results; kriya — action.]

When there is establishment in truthfulness* as a yama (avoidance), that truthfulness

has the power of sustaining — lends the pure, uninhibited power of its conviction in
fructifying the results of one’s action.

A karma-phala (result of action) requires the willful, conscious power of a doer performing the
action and desiring to gain its hoped for reward in order for the eventual result (karma-phala)
to be stored in the individual doer’s karma account, and to be enjoyed or bemoaned later, even
in succeeding births. An action without this will power, for example, purely accidental, yet not
out of carelessness, will not create a lasting karma-phala accrued in one’s karma account for
later fruition, though there will be an immediate result of action out of simple cause and effect.
One’s head will hurt if it is accidentally bumped, but a residual karma to rebound later is not
generated.

We have a will, but its power is variable depending upon how informed and clear each choice
is. The less informed and clear our choice, the weaker the will power in that choice, as well the
power of the karma result to accrue in keeping with our intention.

An informed, conscious, willful choice is not there (or is not fully developed) for very young
children and other creatures lacking a fully functioning facility of choice, a buddhi (intellect).
They act and react mostly instinctually from their manas (faculty of notion and doubt, sankalpa-
vikalpa). We mistakenly think children are willful when they are being adamantine in their
cravings of the moment. A craving is not a willful choice; it is itself a result, not a chosen action.

In the karma model, innocent children and animals cannot create new karma-phalas. A
lioness will not have to reap the karma result of killing, no matter how horrific it may seem to
us. The activity itself, of course, has a result. For every action there will be a reaction. The action

13 ‘3-IgIT-HT IR @ BI-TRd T Iq° “Speech that is not agitating, is truthful, and both pleasant
[now] and beneficial [later] [for the other personl.” (Bh. Gita 17.15).
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of the lioness will result in the death of the prey, but there is no willful mental action beyond
just the intelligence to acquire food for survival, right now.

Action is either physical (bodily or vocally) or mental. In willful actions, we are talking of a
subtle karma result of the action of the mind — not of a physical action itself and its result. This
action of the mind is an action of the willful choice by a mature human.

Satya (truthfulness to ourselves and others) will better inform our not-so-blind actions.
Truthfulness will guide our actions to do the most benefit for ourselves in the short and long
term, and least harm to others. The more clarity in the intelligence behind our choices and the
more pure our will power, uncompromised by our self-serving desires or fears, then the more
power behind the fruition of a truly beneficial result.

This willful power of a human is strengthened when the doer aligns thought, word, and deed
in a truthful straight line, in other words, when there is integrity. This power, generated through
all three actions of thought, word, and deed will sustain the karma-phala and presumably keep
that result more on the top, so that it is retrieved more quickly. Any dilution or pollution of this
power through these three sources of action will weaken and delay the fruition of the result,
which may as well be harmful or less helpful when inadequate or inappropriate thinking is
involved.

3T-TAg-GeTErET Fel-Xaoee=H || (2.37)
a-steya-pratisthayam sarva-ratnopasthanam.

[pratistha — establishment; a-steya — non-usurping; sarva — everything; upasthana —
around; ratnas — jewels.]

When there is establishment in non-usurping as a yama (avoidance), everything
around becomes one’s jewels, glories of the limitless reality, the Lord, not needing to be
individually possessed.

When one appreciates everything as the precious glories (vibhiitis) of the Lord, of the total, to
be enjoyed freely wherever they are and in whosever temporary possession they are in, then the
need to personally possess a few simply drops away. This helps the mind settle and be available
for what is really essential in life, including and especially for this teaching.

168



(WWW.upasanayoga.org) Yoga Sutras Ch. 2 — Preparation 2.39

Fal-=d -gfawEr g -ee: 1] (2.38)

brahma-carya-pratisthayam virya-labhah.

[pratistha — establishment; brahma-carya — pursuing the scripture; labha — gain; virya
— strength. ]

When there is establishment in pursuing the scripture, without distracting pursuits, as
a yama (avoidance), then, like with satya (truth)* in strengthening the results of action,
there is the gain of strength, or rather tivra-samvega (tenacity) in this pursuit.

When this pursuit becomes the only pursuit, the power and tenacity in that inquiry will overcome
all obstacles to understanding the scripture.

T-UTCTE-TIT ST - dT-Tw=IY: || (2.39)

a-parigraha-sthairye janma-kathamta-sambodhabh.

[sthairya — establishment; a-parigraha — renunciation; sambodha — understanding;
kathamta — reason; janma — birth.]

When there is establishment in renunciation as a yama (avoidance), there is an
understanding of beginningless, unwarranted desires® as being the reason, literally, the
how-ness, for birth.

In cognitive-based renunciation, one comes to clearly understand that unwarranted desire, a
sense of lack and inadequacy in oneself, leads to further re-birth, and that knowledge of the self,
which possesses nothing yet is everything, removes the ignorance which is the source of desire
and re-birth.

There is no basis found in this sitra to say that the tradition holds a value for discovering or
exploring past life experiences, as some claim. If renunciation is the value here, then it would
naturally include the renunciation of a me and mine notion in those past life experiences too.

4 Yoga Siitra 2.36.
45 Yoga Siitra 4.10.
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There is no purpose in renunciation to go there. Nevertheless, there are many commentators and
authors who would like to take the student in that direction. The current life holds more than
enough to come to the freedom that these sitras unfold. The karma setup here is that the
individual’s mind is wiped of the details of the previous life’s memories, allowing a fresh, clean
start to get it right this time. This mind, after many years, has brought you to this teaching, so
why regress back into what happened in your past? It may distract you, and this opportunity for
the teaching may be missed.

The Components of the Observances

ST TSP TRY_ 3T-FaT: |1 (2.40)

saucdt svanga-jugupsa parair a-samsargah.

[Sauca — cleanliness; jugupsa — repulse; sva-arnga — one’s own body; a-samsarga —
non-attachment; paras — others.]

From the niyama (observance) of physical cleanliness, where the naturally accumulating
bodily filth is recognized for what it is and then expunged, there is prati-paksa-bhavana
(contemplating the contradiction) of repulse from aspects of one’s own body, which
counter-acts excessive admiration of one’s body, and there is non-attachment with
others — the alluring beauty in others is objectively balanced with the non-alluring that
will also be present.

The objective attributes of the body are, of course, what they are. But when the mind also labels
these as alluring or repulsive due to the ignorance of mutual identification, namely, “This
improves or ruins me,” then this subjectivity needs to be balanced. If one extreme is seen then
the other extreme cannot be far away, since an opposite does not exist without its contrary.
Moreover, once the subjective nature of the labeling is better appreciated, then the allurement
and repulsion is properly placed in one’s mind instead of in the object. This balance and
understanding towards one’s own body is easily applicable to the bodies of others too.

This technique of prati-paksa-bhdavana (contemplating the contradiction) is useful here. We
are not trying to develop a repulsion or disgust with the body or with other bodies. This and all
other bodies are glories of the Lord. But, if one is nagged by emotions towards others, they can
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effectively be jolted back into balance by a one-time realignment, as and when necessary. This
is the repulse (an instance of being driven away) regarding the least agreeable aspects of this
body being surely present in that other, otherwise alluring, body also.

This is a preliminary discipline to counter-balance the extremes of attachment, so that one
can get to a more objective center, from which to progress altogether out of attachment in all its
forms, positive and negative, to arrive at an acceptance of all that one sees. But this is an
objective acceptance, not a blind acceptance. If something needs fixing, and it is within my
means to fix, then cleanliness (Sauca) does not stop. It proceeds without attachment.

G-V 5 - T - TR IR =T - S aTeq-3e - et =11 (2.41)
sattva-suddhi-sau-manasyaikagryendriya-jayatma-darsana-yogyatvani ca.

[sattva-suddhi — mental cleanliness; sau-manasya — contentment; aika-agrya — ability
to stay on one; indriya-jaya — mastery over the senses; yogyatva — capacity; atma-
darsana — knowing the self.]

From the niyama (observance) of mental cleanliness — the second aspect of Sauca
(cleanliness), where the mental waste and excesses, including excessive rajas (agitation)
and tamas (dullness), and the errors in thinking that increase these two, is recognized for
what it is and then reduced or neutralized — there arises contentment — the alert, clear,
and bright mind attains an abiding peace; from that arises the ability to stay on one topic
of contemplation; from that arises the mastery over the senses — mastering the mind first,
which should be and now is the master of the senses; and from that arises the capacity of
knowing the self — the clarity of mind to stay in contemplation leading to assimilated
knowledge of the self.

H=T™Ig 3*T'_"|;‘\$T|‘-|2 Ul -9 || (2.42)
santosad an-uttamah sukha-labhah.
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[santosa — contentment; labha — attains; an-uttama — unsurpassed; sukha — fullness.]

From the niyama (observance) of contentment,*® where satisfaction is found in one’s self

instead of in circumstances, one attains the unsurpassed fullness, which is the nature of
the self.

When the mind attains clarity, the nature of the limitless fullness of oneself, which is the
teaching of this tradition, is unimpeded. This is through a discerning knowledge that I am full
and complete, untainted by the limitations of the mind and body since, as their witness, I cannot
be them, yet they cannot be without me since I am the existence they enjoy.

Hra - Ry o1-vrfg-eTame aud: |1 (2.43)
kayendriya-siddhir a-suddhi-ksayat tapasah.

[tapas — prayerful discipline; ksaya — wane; a-Ssuddhis — impurities; kaya — body;
indriyas — senses; siddhi — success. |

From the niyama (observance) of prayerful discipline,*’ due to the wane of impurities,
then the body and senses attain their success.

The body and senses also are allowed to be all they can be, not hindered by an undisciplined
and doubting mind and by a weakness of will-power, which erect barriers that are not there. The
tapas listed in the Bhagavad Gita verses (17.14 through 17) quoted under sutra 2.1 clearly are
reasonable and effective disciplines that directly address the weaknesses the mind may have in
assimilating this teaching.

Tapas is sometimes confused with torturing the body or mind. Stories of exaggerated self-
torture in local tales get passed down and spread by otherwise well-meaning people — thinking
they may be inspiring others, but are more likely discouraging. Self-torture is not what

46 o q TH-U: YT TG ATH-TH: T AFS:| AT U T T<(E: a8 S 7 FId’ “Whereas, the person
who would [find] pleasure within the self alone, be satisfied (¢rpta) with the self, and be contented
(santusta) in the self alone - that one has nothing [yet] to be done.” (Bh. Gita 3.17).

Y7 Yoga Siitra 2.1.

172



(WWW.upasanayoga.org) Yoga Sutras Ch. 2 — Preparation 2.44

reasonable people would want to do unto themselves, or want others to do unto themselves. Self-
violence cannot be the intention or the practice of tapas, since this runs exactly counter to a-
himsa (non-violence). One cannot observe both at the same time. Patarijali neither introduces
nor suggests any torturous practices in his sitras.

Self-violence is disrespect for the Lord’s creation, for the temple of the atman. All these
disciplines are to be imbued with satya (truthfulness) and a-himsa (non-violence), the two pillars
of all values. A yogin undertakes certain practices because they are the more intelligent to
perform. It may be like a medicine that could be unpleasant, though it is corrective. But if the
corrective is more destructive than the problem, then such cures should be avoided or dropped.
The body and senses cannot attain their success if they are distorted or destroyed in the practice
of tapas.

TG, SY-SelcT-HII: || (2.44)
svadhyayad ista-devata-samprayogah.

[svadhydya — one’s study of the family Veda scripture; samprayoga — identity; devata —
Lord; ista — one’s family or personal worship.]

From the niyama (observance) of one’s study of the family’s Veda scripture as it has been
taught by one’s teacher, there is identity with the nature of the Lord of one’s family or
personal worship.

One can gain enough of an understanding of limitless reality, of the Lord, so one can proceed to
contemplate upon that Lord. One’s worshipped Lord (ista-devatd) may be just an aspect of the
Lord. Any and all of the forces in nature can be looked upon as devatas (deities). A devata is a
manifestation of the Lord, so the Lord can be invoked in that particular form. Recognition of
the Lord’s awareful presence in the sacred waters of Gangd, in a temple stone carving, or in the
embodiment of Lord Krsna, is similar to gaining another’s attention by just touching their hand,
instead of having to touch their entire body. This is why the term devata (deity) was used here.
It can have this limited sense, unlike the term I$vara (Lord) used in siitra 1.24, that rarely has a
limited sense.
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The term devata (deity) here can be extended to nearly all the various descriptions of the
gods and goddesses of any and all cultures.

A limited form of the Lord does not limit the Lord itself. Even the worshipers of the gods
and goddesses of any and all cultures really worship in their heart, knowingly or unknowingly,
the limitless Lord. Though they may be temporarily confused into believing their own version
of the Lord is the limitless, since a distinct version or perspective of anything, even of the Lord,
can only be something that is limited.

In fact, no one really worships a form, such as an element of nature, the sun, a stone-carving,
or a historical person, but only what that form stands for, what it means, what it is a
manifestation of. No one keeps staring at their glasses on their nose, but uses them to clearly
focus beyond them. The ista-devata is the lens adopted to appreciate the formless, limitless
reality, called the Lord.*8

To grow up with such spiritual study and enjoying the presence and support of a personal and
family deity is the norm in Veda inspired India. Few Westerners have experienced this quality
of interaction with an ever-present and loving deity. The devotee grows up knowing that his
ista-devata hears and sees all words and gestures and understands their fullest meaning. That
Lord is non-judgmental and points always to the way to grow from life’s experiences and
challenges — the extra parent, so to speak, that one may need in life. This is an appreciation that
fully lends itself to success in the contemplations in these Yoga Siitras. Anyone can choose an
aspect of creation to use as an altar for devotion and meditation. The Lord’s presence is in and
available in all things. The student who does not already do so begins a relationship with the
Lord as an aspect of nature and as a symbol of what she sees as her most complete and most
mature self.

It should again be noticed with due importance that Patasijali has not mentioned any other
source or teaching upon which to contemplate than the Veda, as a means of knowledge.

18 7g WS AT AT - NT: HEA[dY e IREA IHT FE-REI: 9an: 9 a7 U9 |l Fog-uR
¥R “He alone is the preserver of the universe in time, the Lord (adhipa) of the universe, [as
though] hidden in all beings. Knowing in this way the one [Lord] in whom all the sages of the
Vedas and the deities (devatds) are united, one cuts the noose of death.” (Svetdsvatara Up.
4.15).
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Completeness and clarity require a broad and certain basis — physically, emotionally, and
logically. The various philosophies throughout history are based on various sets of assumptions
that may or may not be true or pertinent. These philosophies may not have such a grand vision
of oneself that encompasses all the universe and accepts all forms of worship. They may not
have a vast array of practical, mythical, psychological, and logical teachings that have been
lived fully for thousands of years. Those other philosophies may not provide the student such a
certain and firm basis that this teaching tradition does provide.

TETTY-TIfEY $9T-afoTamT Il (2.45)

samadhi-siddhir isvara-pranidhanat.

[I$vara-pranidhidna — intelligently surrendering to the Lord; siddhi — attainment;
samdadhi — contemplation resulting in assimilation.]

From the niyama (observance) of contemplation on and intelligently surrendering what
is the Lord’s — this body-mind and its actions — to the Lord as the whole,* there is
attainment of contemplation resulting in assimilation.

Gradually one comes to the surrender of his belief that one controls the results of one’s actions.
When this surrender is fully assimilated, and all of one’s body and mind, and all of one’s actions
and their results are no longer mine, but are known as belonging to nature as a manifestation of
the Lord, of reality, and further, when one knows that this reality, the Lord, cannot be separate
from, and in fact is, oneself, then that is samdadhi. There is no second limiting, real thing — no
thoughts, no body, no actions, no results which can be misidentified as one’s limited self. Then
you understand that which is and always was yourself as complete and free of any sense of
limitation.

19 g (ZHTH) UF IR0 ey HI-HEA NG| dq-UEE 99w w2 gres e raaR’ “With all [your]
being, surrender to that [Lord] alone [who is the center of your being and is in the form of your
natural disposition moving you through life], O Arjuna. By that [Lord’s] grace you will attain the
ultimate peace, the timeless abode.” (Bh. Gita 18.62).
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The 3" Limb: Sitting Posture

ReR-q@Em o 11 (2.46)
sthira-sukham asanam.

[@sana — sitting practice; sthira — stable; sukha — comfortable.]

The third limb of yoga: the sitting practice — controlling the body for meditation — is
stable and comfortable.>

If one cannot sit erect with head-neck-back in balanced alignment, remaining still and
comfortable for a span of 48 minutes, one muhurta, then prior to meditation one can practice
various yoga-asanas (healing postures) to gain the required flexibility and strength to maintain

50 o AT afg: I e T YT IT=AY JAn| WIU-TIET FH H@l ArEnI=<a-anon |’ “Keeping external
the external sense objects and the vision within the eyebrows [i.e., the eyes shut], keeping
[naturally] equal the exhalation and inhalation moving within the nostrils,” ‘Iq-8=a-F A1-gr&: A
HIF-9IA: | ETq-S=g1-I-1d: I & qh: U9 9:1I” “...the one who is contemplative — whose senses,
mind, and intellect are mastered [enough to sit in meditation], having moksa (complete freedom)
as the ultimate end, from whom are [mostly or completely] gone requiring/anticipating, fear and
anger - that one [who sits in meditation, contemplating this teaching] is always liberated indeed.”
(Bh. Gita 5.27-28). ‘YT I UTAST B ATHAH fATT=:| 7 3MTa-3°gd 7 ATd-A6 T&-ATo-5-3aH Il
“Arranging one’s seat in a clean place, firm, not too high nor too low, on which the cover is
[from top to bottom:] a [soft] cloth, a hide [for padding], and kusa grass [for insulation from
cold and dampness] [or whatever else provides the same].” ‘T U&h-37% A: Hedl Id-RHA-S-5I-T0: |
IATIRY ATHA R AN TH-TAREI N’ “[Then] sitting upon that seat [or its equivalent] - making
the mind single-pointed [i.e., having just one object] — may the one whose activities of the mind
and senses are mastered contemplate [the teaching] for clarity of mind [i.e., for removing
obstacles to abiding in this knowledge].” ‘&% S-RRI-3E yg" 31-9a v g8iey ATasr-30 & e
T 3q-3daIha-ll’ “Holding the body, head, and neck in line and still, being steady [i.e., having a
wide base], [as though] looking at the tip of one’s nose [i.e., relaxing the shut eyes, whose open
gaze otherwise would be along the tip of the nose], not looking [listening, etc.] in all directions,”
- T ser-ani-ad | 79§99 #g-Ra: g ¥ #g-9%1’ “...being of clear mind,
without fear, and firm in [one’s] vow of seeking brahman (brahma-carya; i.e., listening to the
teacher, then continually contemplating and teaching others), mastering the mind - may the
yogin sit, thinking of Me [through My teaching], having Me as the ultimate.” (Bh. Gita 6.11-14).
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this alert sitting posture. Whatever sitting, after practice, allows one to remain alert and
comfortable for a sufficient length of time is called asana. For more, one can see Sankara’s
Brahma-Sitra-Bhasya 4.1.7 through 11.

T - o= - T T || (2.47)
prayatna-saithilyananta-samapattibhyam.

[Saithilya — relaxation; prayatna — straining; samapatti — contemplating; an-anta —
limitless.]

Sthairya (stability) is gained by relaxation of straining, and sukha (comfort) is gained
by contemplating on the limitless, for example, on limitless space, or on the limitless
Lord, reality, or consciousness, which are all three the same.

Until there is relaxation in the posture, then that stress will keep it from being still and stable.
Comfort, on the other hand, is gained not only physically (by repeated practice in flexibility),
but also mentally by removing the mind’s focus from the confines of any small bodily pain, and
focusing instead on what lacks limitation. The body and its small pains are then, in time,
dismissed and dropped in the seat of contemplation on the limitless. If the pains persist, though,
better corrective measures should be applied to gain a more painless, still and stable posture.

Samadhi is for gaining complete freedom in all of one’s life. Even to attain comfort in sitting
for meditation Patarnijali recommends contemplation on the limitless. Even the smallest thing,
like breath, can be connected in the seat of contemplation to its cosmic manifestation,
intelligently appreciating breath as the life force that pervades this entire universe. Similarly,
the space of the body, or the space in the heart, is not different, not separated in anyway, from
the entire expanse of the space in this universe, just as a pot does not divide or limit the space
of the universe.

Asana for meditation may involve the visualization of the body, mentally observing the
physical body as an object. Start from the top of the head slowly down to the toes, or from
bottom up. Bathe in your attention and breath (as life’s energy) each part of the body — the top
of the head, forehead, eyes, mouth, jaw, ears, neck, shoulders left and right, chest, and the rest
of the lower body, relaxing each of them in turn. Then visualize the entire body, like it was a
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statue — a living, breathing statue — in limitless space, in the limitless space of awareness in the
heart.
Appendix C presents effective steps in contemplation.

T SETATEETa: 11 (2.48)
tato dvandvanabhighatah.

[tatah — from that; an-abhighata — not assailed; dvan-dvas — pairs of opposites. ]

From that stable and comfortable sitting posture one is not assailed by the pairs of
opposites, for example, environmental hot-cold, bodily pain-pleasure, and other pairs of
sensations.

If the body has an itch, mentally scratch it with attention and let it go. You have an appointment
later — note it and let it drop for now. A memory of what someone said to you arises —
acknowledge its current significance, then drop it for the time being.

With repeated practice one can sit and quickly shut out awareness of the physical
environment, including one’s body. The attention then can shift to the more subtle — the breath,
the mind, the teaching, and oneself. This alone is Patarijali’s advice concerning asana. One
needs to be able to sit still and comfortable, without bodily affliction, in order to contemplate
subtle reality. Other yoga dsanas and practices are for addressing health and related concerns
that might be a distraction for the mind.>!

The 4™ Limb: Controlling of Breath
TRA AT JTH-TTEAR Ti-foress: gomam: 11 (2.49)

tasmin sati svasa-prasvasayor gati-vicchedah prandayamah.

1 Yoga Sitra 1.30.
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[tasmin sati — established in this; prana-ayama — controlling the breath; viccheda —
separating; gati — flow; svasa — inhalation; pra-svasa — exhalation. ]

Established in this d@sana, the fourth limb of yoga: controlling the breath is separating
with a pause the flow of inhalation and exhalation.

Established in this (fasmin sati) does not mean when this (asana) is perfected (siddha). That
could take a lifetime and beyond. The breath control practices here only require one to be able
to have a stable, comfortable sit, which naturally blocks out the environment, including the pains
and itches of the body. The mind can then start to fully contemplate upon the infinite, the cosmic
aspect of a topic of contemplation.

Between inhalation and exhalation, introduce a pause. This pause is the first step in
pranayama (controlling the breath). Because of the continual necessity for this major source of
life-energy, this pause naturally draws one’s attention to the quiet subtleness of the life-breath.
If the mind wanders away from this attention on the breath, recognize the distraction,
acknowledge that the distraction too is present in this same life-force that pervades the universe,
and gently bring it back. Do not scold the mind for wandering. The art of continually bringing
the mind back to its topic is what meditation is. This pranayama (breath control) naturally calms
the mind into its own quiet, subtleness, and thus fulfills its expressed purpose as the fourth limb
of yoga.

SRR - T - TR I9T-Fhio-TeaTie: IRger = -gem: || (2.50)
bahyabhyantara-stambha-vrttir desa-kala-samkhyabhih paridrsto dirgha-siksmah.

[vrtti — operation; bahya — outward; abhyantara — inward; stambha — stoppage;
paridrsta — is observed; desa — location; kala — length; samkhya — count; dirgha — long;
sitksma — subtle. ]

In prandyama (controlling the breath), the operation of pausing the breath first happens
outward — after the out-breath when the lungs are empty. Next, the pausing is inward —
after the in-breath when the lungs are full. And also there is stoppage — during
out-breathing or in-breathing there is stoppage, where at least some air is retained in the
lungs and held there. These three prandayamas are observed according to location,
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length, and count of the breaths, and their pausing and stoppage. With practice, they
become long — the lengths of the out-breath and the pausing and stoppage become long,
and subtle — the observance moves from the gross movement of the breath to the subtle
presence of this life-force called prana.

Pranayama can be a simple practice learned in a few sessions, which is good enough for settling
into contemplation. Its more elaborate practices need careful instruction and direction from a
skilled and experienced teacher, but are not necessary for the following next step in pranayama.

SRR - fersrameddt el 1 (2.51)
bahyabhyantara-visayaksept caturthah.

[caturtha — fourth; aksepin — diminishing; visaya — attention; bahya — outward;
abhyantara — inward.]

The fourth pranayama is diminishing attention, literally, objectification, towards the
outward and the inward movements and holding of the breath, so that they become
imperceptibly lost in the attention upon the quiet stillness of the presence of the life breath
itself.

The other three pranayamas are the bahya (outward), abhyantara (inward), and stambha
(stoppage). In the fourth, breathing continues, but no attention is placed on controlling the
out-going or in-coming movements, or holding of the breath. Rather attention is placed only
upon the presence of the breath. One’s breathing then becomes effortless and imperceptible.
During this time the conscious controlling of the breath stops and the inward and outward
breaths would become naturally equal (sama). This then becomes the more subtle, simple
witnessing of the presence of the breath without attention to controlling the breaths, also called
prana-viksana. One moves from there to the next more subtle step of withdrawing the senses.
The practices of asana and pranayama will bless any practitioner. They are skills what can
be gained and enjoyed for themselves. Indeed, for adept yogis they are simple, reasonable ways
to promote a healthy life that supports the commitment to knowledge. Nevertheless, breathing
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techniques have an observable effect on the thought processes and the ability to contemplate on
and with them.>?

T & ThTRITEOTH || (2.52)
tatah ksiyate prakasavaranam.

[tatah — from that; avarana — blocking; prakasa — clarity; ksiyate — lessened.]
From that pranayama, the blocking of clarity of mind is lessened.

The dullness (tamas) of the mind is lessened by oxygenating the body and brain through
pranayama. Restlessness (rajas) is lessened by attention put on the quiet, still subtleness of the
breath. Then, the natural clarity (sattva) of the mind will become more predominant. But a clear
mind needs correct thinking to be brought in. We are not looking for an empty-headed samadhi.

Like samadhi, pranayama cannot give knowledge. Pranayama quietly awakens the mind for
entering into contemplation, and contemplation (samdadhi) is for sitting undistracted in
appreciation of what one already understands, but has not yet assimilated as firm knowledge in
one’s heart.

RO, = AT 799 || (2.53)
dharanasu ca yogyatda manasabh.

[ca — and; manas — mind; yogyata — fitness; dharana — restraining the pursuit of
unwanted or hindering thoughts in contemplation.]

And the mind gains fitness — discipline — for restraining the pursuit of unwanted or
hindering thoughts in contemplation.

2 Yoga Sitra 1.31.
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The 5™ Limb: Withdrawal of the Senses
- forsEma gt e @-SUHR 33 AT TRmRR: [1(2.54)

sva-visayasamprayoge cittasya sva-rupanukara ivendriyanam pratyaharah.

[pratyahara — withdrawing; indriyas — senses; iva — seeming; anukara — take on;
sva-riipa — very nature; citta — mind; a-samprayoga — withdraw; sva-visayas — their
own objects. ]

The fifth limb of yoga: withdrawing of the senses is their seeming to take on the very

nature of the mind, when, because the mind’s attention has been withdrawn by asana
and pranayama, they also withdraw from their own objects.

The senses are by their nature led by the mind. If the mind lacks discipline and gives up the
lead, then the senses, like wild horses yoked to a chariot with an unskilled driver, will drag the
mind through the fields of their objects. When the mind gains the discipline and skill of the
yamas and niyamas, the raga-dvesas (attraction and aversion toward objects) diminish. With the
help of d@sana and pranayama, the mind experiences a composure that is naturally available.
When that informed and composed mind takes lead of the senses, then the senses will naturally
follow suit, like well trained horses anticipating the subtle orders of their master.>?

The senses seeming to take on the nature of the mind is the key to gaining control of the
senses. One has to command the mind by an informed intellect to not allow the mind’s attention
to be stolen away against one’s will. The informed intellect is one that is clear about what is

8 o g or-fa@ar Wafa oT-gahT HAET TSIl TR SEAMO F-gwAig E-3TAT 9 WL’ “But the
undisciplined senses, of that [intellect] which lacks discernment and [thus is] ever with a mind
(manas) not in control, are like the unruly horses of the charioteer [i.e., of the intellect without
control of the reins, of the mind].” ‘&: q TR MATT Fehd HAET HaT| T SHEATV IRATH HE-37AT:
B9 OT-XY’ “Whereas, the disciplined senses, of that [intellect] which has discernment and [thus
is] ever with a mind in control, are like the trained horses of the charioteer.” (Katha Up. 1.3.5-
6). T-gy-Tagah: @ wa s a1 oToT-avd: (qRE-aRd:) Taug-orer (Fa-or=a ) HHIRH tfenTegia’
“Whereas, moving among the objects with the senses under authority of the intellect and freed
from [being overpowered by] raga-dvesa (attraction and repulsion), the one whose mind is
disciplined attains clarity (prasada).” (Bh. Gita 2.64).
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hindering (klista) and what is helpful (a-klista) in this discipline. Such an intellect will guide
the other functions of the mind to remain in this discipline.

It is not by blocking sensory experiences that we command the senses. You can close your
eyes in the seat of meditation, but the other senses remain wide open. They will do their job
regardless. You cannot live your life in a sensory deprivation chamber. In meditation, as well as
in your life, you simply have to choose not to let your mind be distracted by following after a
sound, smell, or any other sensation that is not your current concern. That choice can only have
effect when it is backed by a clearly ascertained understanding of what is one’s goal, what is the
appropriate discipline for that goal, and how to undertake that discipline.

If the intellect is not maintaining this control, then the preceding yamas and niyamas should
be revisited. They concern the values, and the meaning of the values, that the intellect needs to
invoke in the mind to control the senses and the body.

With ahimsa (non-violence) in your life, when the world has no need of fear from you, then
you can relax your ninja stance against the world and allow the Lord as the natural order to
provide your sustenance. With satya (truthfulness) in your life, will power is strengthened by
your mind, words, and deeds being in natural alignment. With asteya (non-usurping) in your
life, the cravings of the senses are filtered through your assimilated values. With brahma-carya
(pursuing the scripture) in your life, those values you have can be better assimilated through the
more universal perspective the scripture invokes. With aparigraha (renunciation) in your life, a
cleaner and simpler lifestyle will bring balance back from living your life for the sake of your
senses to living your life for the sake of the highest goals your intellect can envision. Similarly,
the niyamas (physical and mental cleanliness, contentment, prayerful discipline, studying one’s
Veda, and intelligently surrendering to the Lord) will move one’s center of attention from
sensory phenomena to contentment and contemplation of the reality stage upon which all these
phenomena dance.

Pratyahara (withdrawal of the senses) is at its core vairagya — non-attachment to and non-
identification with sense objects, as well as with thoughts that are equally objects within
awareness.
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TA: ORHT A RATOMH || (2.55)

tatah paramd vasyatendriyanam.

[parama — best; vasyata — mastery; indriyas — senses; tatah — by that.]

The best mastery of the senses is by that taking the lead by a mind, which is first itself
quiet.>*

Compare this with Yoga Sitra 2.41. This sitra emphasizes the importance of an informed
understanding of the erroneous ways of thinking that increase the distraction and agitation of
the senses. An informed intellect bests the various forms of mechanical sense denial, because
the point of this mastery is to command calmness in and out of the seat of meditation, not just
when the senses can be temporarily denied.

One of the Sanskrit words for the mind is srd or hrdaya (heart or center). When the scripture
talks of the heart, it means the buddhi (intellect). The hrd of anything is its center. The
individual’s subtle body, which includes the mind and intellect, pervades the entire physical
body, and at its center is the intellect. This tradition does not accept that the heart and mind
should be separated in any way. The intellect is where one’s deepest convictions are. Where the
intellect is, where this heart is, that is where the senses will naturally be directed. If the intellect,
the heart, is weak and unstable, then the senses will be in charge.

5 it g 9val ag 79 A | 98 3T gd Us 91y A19H 89 3R’ “Because, that very mind
(manas), which follows after the roaming senses, takes away one’s wisdom (prajia), like a small
boat on the water, which follows after the wind.” (Bh. Gita 2.67).
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Chapter 3
On Accomplishments

The preceding five limbs of yoga deal with being in keeping with dharma — being an objectively
virtuous and just citizen in the world, relatively free from conflicts and actions that result in
conflicts. Additionally, one gains the ability to sit quietly in meditation, dropping attention
towards sense stimuli. This creates the meditative environment for the mind to turn its attention
to a selected contemplation. This chapter on siddhis (accomplishments) begins with the first
siddhi — the skill of contemplation. That skill is developed in the next three limbs of yoga,
namely, dharana (restraining the pursuit of unwanted or hindering thoughts in contemplation),
dhyana (retaining the flow of wanted or helpful thoughts in contemplation), and samdadhi
(contemplation resulting in assimilation). The chapter (pada) ends with the teaching on the
ultimate fulfillment — contemplation on the reality of the world and the purusa.! This
contemplation leads directly to Patafijali’s goal of yoga, kaivalya (complete freedom), the
ultimate siddhi.

Siitras 3.16 through 3.42 point out an additional accomplishment. This is the acquisition of a
cosmic perspective towards objects in the universe in contemplation. This helps one gain and
abide in limitless freedom. This accomplishment is connected to specific side-effects (gauna-
phalas, by-products, secondary to the main goal) in the contemplations of this section. These
side-effects are the superpowers mentioned, but deemphasized by us. They too are called siddhis
in Sanskrit.

The student should avoid confusing these superpower siddhis with the main accomplishments
in yoga. These superpowers play a part in the popular spiritual literature within this tradition,
namely the Puranas (legends dealing with creation stories and the deities), such as the Visnu-
Purana, and the Iti-hasas (epic histories), such as the Ramayana and the Maha-bharata. These
superpowers are typically attributed to heroes or demons, and are key to advancing a story within
a particular legend or epic. The quests for superpowers were and are a part of the practices of
some yogis, as well as of shaman practitioners from around the world in cultures old and new.

! Yoga Sitras 3.43-53.
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Pataiijali gives mention of them in this chapter, though he too deemphasizes their import.>

The mention of these superpowers is more to connect these helpful cosmic contemplations to
what the Indian practitioner has read in these very popular legends and epics that tell how these
powers can be helpful and can be detrimental. In the West, where there may not be exposure to
this literature, there could be an over-tendency to take these superpowers out of context, and as
being the most interesting and so necessary pursuits in yoga.

There is no separate, special, or unique experience or capacity that one needs to fulfill the
knowledge yogins seek. Every experience, every object, every thought, when viewed in keeping
with the cosmic whole, reveals that whole. The task of this commentary, in keeping with the
scripture of this tradition and with Patanjali, is to clearly indicate the real purport of these sitras
as the development of the three principle siddhis: skill in contemplation, the gaining of a cosmic
perspective in the mind that certain contemplations can give if understood in the light of this
tradition’s physics and metaphysics of life, and then the final goal of kaivalya. In the
contemplations we will elaborately explore how the contemplations are employed in gaining a
cosmic perspective, and then briefly note the purported side-effect superpowers and their
connection with the topic of the contemplations.

The 6™ Limb: Restraining Thoughts

39T-seeT T YRl (3.1)

desa-bandhas cittasya dharand.

[dharana — restraining the pursuit of unwanted or hindering thoughts in contemplation;
bandha — Kkeeping; citta — mind; desa — place.]

The sixth limb of yoga: restraining the pursuit of unwanted or hindering thoughts in
contemplation is keeping the mind in one place.

This is keeping the mind from straying to other places, other areas of thought, that hinder or are
not the topic of the contemplation. Dhdarana naturally culminates in the following dhyana. When
the mind is not where it should not be, then it is where it should be. All the preceding disciplines

2 Yoga Siitra 3.37.
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have given the mind this strength to settle down and the wisdom to know what to settle into.
Like for pratyahara, it succeeds from an informed intellect that can stay alert to when the
attention strays from the contemplation topic. Remember, we are talking about the mind here.
Restraint in thinking does not mean suppression. It is not like the physical restraint of a pet. It
is a cognitive alertness allowing the most appropriate and helpful thinking to arise and remain,
in and out of the seat of meditation.?

The Contemplation Process

There is a progression from pratyahara through dharana to dhyana — from redirecting the
mind’s attention away from the external to being only upon the chosen topic of contemplation.
But this directing inward is directing the mind toward the more inward truth of everything, not
seeking isolation from the external world.

The student generates a systematic practice that establishes a firm seat of meditation. There
may be a confirmation of one’s intention to address the mind and to nurture a friendly and
supportive relationship with one’s emotions. The student attends to asana (including visualizing
the parts of the body to relax them), pranayama, and pratyahara. The student acknowledges the
physical environment around, and mentally affirms that this particular time is for oneself not for
everything else — including your body, health, finances, family, neighbors, co-workers, friends,
foes, politics, and the world. They will all be there afterwards. Now is the time for this mind to
attend to its own purpose in freeing itself, no matter what the environment.

Then, beginning japa (quiet or silent chant), the student repeats a sacred mantra whose
meaning he or she knows, for example, Om isGya namah, meaning, “Om (see siutra 1.27) 1
surrender all ownership and identification with this body, mind, and senses unto the natural
cosmic order that is the embodiment of the Lord.” I am one with the Lord that manifests and
enlivens this entire universe, which is the reality into which all universes resolve in sleep as well
as at the ends of time.

If one finds that the mind tends to drift during the mental repetition of the mantra, use the
voice to softly chant the mantra for a time. We can often control our body — here, the voice —
better than our mind, so vocalization may be introduced to bring the mind back. Returning to

3 See commentary on Yoga Sitra 1.2.
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mental repetition, make the chant non-physical. Keep the mouth, tongue, and vocal chords still
during the chant. This keeps the chant in the more absorbing depth of the intellect. The mental
chant can be disassociated from the rhythms of the breath. Let the chant sometimes occur during
in-breaths as well as during the change over from the in and out breaths. An additional technique
is keeping the tongue still in the middle of the mouth without touching any part inside the mouth.

Appreciate in the heart, in the center of one’s certitude and conviction, the truth of the mantra.
Do not think about the mantra or its meaning; simply behold its truth, as to how it encompasses
you and your universe.

Let the silent pause between chants and between words of the chant lengthen, and sometime
stop, while beholding their meaning. The chant and silence are oneself, pure awareness. They
resolve in the reality of oneself as the meaning of the mantra. They come out of the reality of
oneself, they appear, and they resolve back into oneself. The truth of the mantra is the truth of
oneself.

Once the silence of oneself is foremost, let the chant drop. There is only oneself as the self-
evident reality and truth of the mantra.

One may recognize other thoughts or perceptions arising. If these thoughts or perceptions are
felt to be distractions, recognize that they are all within your awareness, the truth of oneself. If
it is a sense perception, that could only be from a contact of one of the senses with its object.
Being a contact, there can be no distance between your sense organ and the object, whether it is
the sense reaching out to the object or the medium of the object reaching to the sense organ.
Even the notional distance or the calculated estimation of the distance between the seat of the
sense and the seat of the object are a notion or estimation within the mind right now. There is
no distance or separation of that notion or estimation in the mind from awareness. The sense or
notion of the time elapsed also only occurs right now in the mind within awareness. Simply
appreciate that these thoughts are well within the order and convention of the mind. The entire
mind is within the Lord’s order. This thought and its object are both a manifestation of the Lord,
the reality that is the Lord.* Bring back the mantra which holds this fact and carries the sense

L g ey 7 g9yen F-FRe) 99 9@ e gag oty U9 9% 99’ “Bringing it [i.e., the mind]
back from whichever [distracting object] the [naturally] mobile, unsteady mind goes to - [by
understanding that object also as] within limitless atman alone — may one bring [the mind] under
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and wisdom of surrender and freedom from identification with the mind and its separate
thoughts.

This understanding of the nature of thought, sense perceptions, objects, distance, and time
will be unfolded in this text in keeping with the teaching tradition here and in the scriptures.

The absorption discovered in contemplation is natural, unforced, and all-encompassing. Give
depth to that absorption by introducing thoughts that express the truth of the identity of the Lord
and oneself. These are the contemplation of one’s choosing. They may only be the mantra one
has used for japa. They may be words of the teacher or from scripture that the student finds
particularly meaningful and helpful. They may be prati-paksa-bhavanas® that counteract an
affliction that is hindering your progress in yoga. Do not be content with aimless pondering,
wandering through a disconnected enjoyment of some part of the whole truth. Keep in the mind
well thought out expressions that encompass a truth you wish to always remain in your heart.
This truth should be clearly seen as the truth of oneself in and out of contemplation.

Again, when the mind strays during contemplation, see that thought and its object as not
outside of the truth one is contemplating, then, having been brought back to the truth, remain in
its contemplation — with or without words.

For the steps involved in contemplation see Appendix C.

The 7™ Limb: Retaining Thoughts

RERICEENIE IR G INER)
tatra pratyayaikatanata dhyanam.

[tatra — when that is; dhyana — retaining the flow of wanted or helpful thoughts in
contemplation; ekatanata — nature of having a oneness; pratyayas — thoughts.]

When that is complete, the seventh limb of yoga: retaining the flow of wanted or helpful
thoughts in contemplation is this mind’s nature of having a oneness of thoughts.

Consciousness is the one, timeless witness of all thoughts. The conscious mind is characterized

control.” (Bh. Gita 6.26).
> Yoga Siitra 2.33-34.
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by a flow of thoughts and images (of pratyayas). That flow tends to jump from one associated
or distracting thought to another. This is the common mind with which we are all very familiar.
Dharanda is the practice we saw of limiting unwanted thoughts. This practice merges into dhyana
where only the wanted thoughts occurs. Mind being a flow of thoughts, then this oneness of
thought is a flow of the same (sajatiya) thought. It can be likened a flow of pure, clear o0il.®
Oneness of thoughts (pratyaya-ekatanata) is not to be seen as only keeping one single thought
in the mind for some time. The oneness of thoughts, the flow of thoughts, here implies an
ongoing, relevant topic of contemplation. A topic started in dharana can be any prayer, such as
Jjapa,” which sets up or is the topic of contemplation, or any reasoning (tarka) or inquiry (vicara)
belonging to the contemplation. Dhyana naturally culminates in the following samadhi.

The 8™ Limb: Contemplation

TR T AT 9 W&-% -3 39§ 1| (3.3)
tad evartha-matra-nirbhasam sva-rupa-siunyam iva samadhih.

[samadhi — contemplation that culminates in assimilation; tad eva — the same;
nirbhasa — appearance; artha-matra — only the object; iva — as if; Si@nya — lacks;
sva-riipa — its own form. |

The eighth and final limb of yoga: contemplation that culminates in assimilation is the
same dhyana (retaining in contemplation), where there is the appearance of only the
object of the contemplation as if the mind lacks its own separate form.

As noted in Yoga Siitra 1.43, because this is as if (iva), the mind is still subtly present. This
indicates the samadhi is with-seed (sa-bija), that is, with-idea, the seed/idea being the teaching.
The attention is completely on the object/topic of the contemplation, and there is no attention
on the fact one is thinking of or contemplating on this object/topic. There is no conscious
thinker-thinking-thought distinction.

6 q%-aH 89 “Like the flow of oil.” (Dhyana-bindd Up. 18).

7 AT S9-a: A “I [[Svaral am, among yajias (rituals), the yajAa that is the mental repetition
[of the Lord’s name] (japa).” (Bh. Gita 10.25).
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This is not the final goal of samdadhi, though. The goal is without-seed (nir-bija) samadhi)
(Yoga Siitras 1.51 and 3.8), where the teaching has done its job and one abides in this knowledge
in and out of the seat of meditation.

In sa-bija samadhi the quality of the absorption is not too unlike that experienced by an artist
or scientist when they create or invent, or by someone engrossed in a visual or mental activity
such as reading. The difference is only in the nature of the topic under consideration. Here, for
the yogin, the topic is oneself and, at the time of contemplation, not one’s psychological
processes. The yogins mature their intellect so it abides in the teaching and in the truth that is
oneself. Samadhi is not a degree of mental awareness and not a special awareness. It is the
teaching, the bija, one brings to the absorbing contemplation that makes this abidance a samadhi.

Uniting (Samyama) of the Last Three Limbs

STTH TH TIH: 11 (3.4)
trayam ekatra samyamabh.

[traya — three; ekatra — together; samyama — uniting.]
The three — dharana, dhyana, and samadhi — together is called samyama (uniting).

Samyama (uniting) is not a new contemplation. It is simply a convenient term that Patarnijali
uses to group the last three limbs of yoga. Again, in the seat of meditation, one directs one’s
attention from thoughts that you do not want to the teaching that you want to be there. This is
dharana leading to dhyana. The teaching is seen in its fullest meaning, to the purpose these
words point, at which the words drop, having done their job. You sit with that assimilated
knowledge, that revelation, of their meaning, their goal. With the background of the scripture,
this revelation, this goal, will be acknowledged to its very reality, the reality that is oneself. This
is prajna (wisdom). That wisdom, once all doubts and vagueness are finally cleared, will not
stray® no matter where life takes you. This is timeless freedom, even while one still lives in time.

8 Yoga Siitras 2.24-27.
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TS -STATe, T=eis: 11 (3.5)
taj-jayat prajialokah.

[tad-jaya — mastering that; aloka — there manifests; prajiia — knowledge that is
assimilated.]

By mastering that samyama (three-fold uniting) there manifests a knowledge that is
assimilated — the jiigna (scriptural knowledge) brought into the contemplation becomes
pra-jiia (assimilated knowledge).

= fey farf==i: 11 (3.6)

tasya bhiimisu viniyogah.

[viniyoga — application; tasya — of that; bhiimis — stages.|

The application of that samyama (three-fold uniting) should occur in the various stages
in one’s progress in yoga.

Do not leave contemplation of reality to the end, exhausting life’s energy trying only to perfect
the imperfectible body and mind. This is Patafijali’s injunction to include contemplation with
your asana practice. What can be done to heal, strengthen, or relax the body is to be done. Then
employ the mind, where the knowledge takes place and where Patarijali’s techniques have
proven their worth. Find out what is to be contemplated and contemplate.

Which are the Internal Limbs of Yoga?

T 3TIL-3T% o : 11 (3.7)
trayam antar-angam pirvebhyah.

[traya — these three; antar-angas — internal limbs; pirvas — preceding. |

These three, namely, dharana, dhyana, and sa-bija samadhi, are more internal limbs
than the preceding five limbs of yoga, namely, yama, niyama, dsana, prandyama, and
pratyahara.
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They are more internal since they deal only with the mind, which is more internal than one’s
activities, posture, breath, and senses. The other limbs of yoga address those. These three
internal limbs are more direct when it comes to assimilation of the knowledge. Nevertheless,
without the external practices the internal cannot be mastered. Certainly without the external
pursuit of the scriptures there would be nothing to contemplate, and so nothing to master.

g 31y wIfey-315" FFR-s=/==1 11 (3.8)

tad api bahir-angam nir-bijasya.

[tad api — even they; bahir-angas — external limbs; nir-bija — free of seed.]
But even they are external limbs to the nir-bija (free of seed) samadhi.

In the quiet appreciation of the self, there is no duality of seer-seen. The self is not the object of
any word or thought. There are no thoughts as second things, as other than oneself. There is only
oneself, the only reality without a second, equal, and limiting reality. It becomes clear that this
is in fact the nature of the self, the nature of reality. Even before this samddhi this was my
nature. The thoughts, even mistaken thoughts of myself being the thoughts, never affected or
restricted the pure, limitless reality of oneself.

The afflictions are known to have been due to the mutual identification that is ignorance. The
well-assimilated knowledge (prajiia) removes for good the prior ignorance. Its crops, the
afflictions (klesas), are seen for what they are and cannot return in force. This is not a knowledge
subject to forgetting; it is oneself. Once known it is always known. The reappearance of thoughts
and their objects, even ones tied to emotional well-being, are within this prajiia that releases
them of identification with oneself and eliminates any possibility of their having an independent
reality. The thoughts remain as mere appearances, and the afflictions lose their potency to touch
oneself.’

O (TAA-FA: 3I9) I § I TIR U4 UIT: U HEEE UG fasa:’ “For the one who sees (pasyan)
thus [i.e., knows as clearly as seeing], [because of being one] who contemplates (manvana) thus
[i.e., thinks over with reason], and who ascertains (vijanan) thus [i.e., correctly determines]” ‘-
SITCT: UTOT:, STTT: 3TT, A T, AT SRR, ATHA: dof:, AT 3, ATAd:  SATTIL- T -TaLT- 74T,
JTHT: TAH, ATHT: THH, AT THHAAH, AT WA, AT =aH, ATTq: Hgod:, AT J:, 3ed: q1h,
JTHT: ATH, T FAT:, ATHT: HH, AT YT 8¢ TR SMI° “ - from 4tman is life (prana), hope
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The final stage of Patarijali’s teachings on samdadhi is the culmination in complete freedom
(kaivalya). Here, there is no longer an as if. This is different than the prior stage (see Yoga Siitra
1.18) where the student suspended the presence of limiting thoughts which were otherwise taken
as real. In nir-bija samadhi there is no thought taken to have absolute reality and no affliction
taken to limit the free self. Even latent tendencies of doubt and confusion are left impotent to
reappear as they were. If any personal criticisms arise from me or from others, they are
objectively seen to apply only to the limited mind, not to oneself. They will lack any force or
reason to afflict the self. No longer is there confusion with regard to the real and the unreal.

This is what nir-bija (free of seed) means. The many old seeds of doubt and confusion in the
field of ignorance in the form of afflictions neither sprout, or grow, or flower. Nir-bija (the state
of being free of seed) is where the potency of the seeds of doubt and confusion has been burnt
by the fire of knowledge (jiana-agni-bharjita-bija-sakti).'°

This samadhi, as assimilated knowledge of reality, remains in and outside the seat of
meditation. The meditation has swallowed all time and all situations within this knowledge. All
of one’s life resolves into this samadhi that is the very nature of I. This is no passing experience
and no super-experience. The earlier states of samddhi pass. The beatific or prophetic or
psychedelic experience, though memorable and inspiring, passes without yielding abiding
knowledge. This knowledge abides as the reality that is self.

Change Within Contemplation
el Y- T @hRE T ya-gg-wrelt FrRiy-eur-fermeet Fig-afoms: 11 (3.9)

vyutthana-nirodha-samskarayor abhibhava-pradur-bhavau nirodha-ksana-cittanvayo
nirodha-parinamah.

and love, space, fire and water, appearance and disappearance, food and strength, cognition,
meditation, memory intension and mind, speech and name, Veda verses and rituals - all this is
from atman alone.” ‘A8 UW: Heh:| 9 U¥I: HF I=AW, T AW, 9 3 @Al, 4 § I=G: IATT HIH AL
g 8Ta” “There is this verse - Seeing [thus] one does not see death, nor disease, nor afﬂlctlon
Seeing [thus], one sees all and attains all, in all ways.” (Chandogya Up. 7.26.1-2).

10 Sarva-Tantra-Siddhanta-Pada-Artha-Laksana-Sangraha.
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[parinama — change; nirodha — assimilation; anvaya — regarding; citta — mind; ksana
— moment; nirodha — assimilation; pradur-bhava — arising; samskaras — latent
tendencies; nirodha — assimilation; abhibhava — quelling; vyutthana — active mind.]

There is a change by way of dharmas (distinguishing characteristics) during
assimilation of the teaching in samadhi regarding the mind at the first moment of
assimilation. The change is the arising of the latent tendencies introduced by the
teaching that negate the klesas (afflictions) in assimilation and the quelling of the other
samskaras from the active mind that nourished the k/esas.

The quelling or deactivation of the latent tendencies (samskaras), the seeds, of ignorance and
associated tendencies (the crop of klesas) by the activation of the samskaras, the seeds, of the
teaching is the essential characteristic (dharma) of assimilation (nirodha) in samadhi. If it were
just the quelling of the ignorance without the teaching, then such a nirodha (dropping) would
either be deep sleep or a mechanical stunning of the mind, which is not the distinguishing
characteristic, the dharma, of nirodha in samdadhi. The samskaras of the teaching are active in
samadhi.

With continued progress, the adept yogi quells even the samskaras of the teaching, the cause
of the first nirodha. With assimilation of the reality that is the focus of the contemplation, the
second and comprehensive nirodha is the accomplishment of nir-bija-samddhi in the clear
knowledge of reality.

The current sitra (3.9) addresses only the first nirodha, the change from no nirodha to
nirodha. The beginner’s mind had active samskaras of ignorance. Then, at the first stage of
nirodha, those samskaras are deactivated by the teaching samskaras.

This is the start of a discussion on the three factors involved in change, initially as it relates
to the changes that take place in samyama, and then extended to all objects — physical and
mental. The three factors are the dharma (characteristic) that distinguishes one thing from
others, the laksana (external symptom) that surround a thing and in that way help point out a
thing based on its surroundings, and the avastha (period) that is the time a thing exists.

= .
A& GRIT=-eMTedl &hRIA 11 (3.10)
tasya prasanta-vahita samskarat.
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[tasya — its; vahita — flow; prasanta — clarity; samskara — latent tendency.]

Its, the mind’s, flow of clarity is due to the final latent tendency, which is knowledge
of reality in the form of the teaching becoming fully assimilated.

The final latent tendency (samskara), knowledge in the form of the teaching being fully
assimilated, maintains the characteristic (dharma) of the quelling of latent tendencies
(samskaras) of ignorance during samadhi. The maintenance of the same characteristic of a thing
that is continually being regenerated, such as the flow of thoughts during nirodha, requires a
cause. In this case it is the samskara of the teaching.

Samskaras are not manifest thoughts. They are tendencies assumed to be present in the
unconscious part of the citta (the storehouse of the mind). Again, see Appendix A for a
description of the mind within this tradition. The existence of samskaras is proposed to explain
how certain manifest thoughts or images arise in the mind and not others. The samskaras are
seed potentials that when triggered may manifest a certain memory or image, or effect the flow
and content of manifest thoughts, even during nirodha.

The quelling here is not destruction of samskaras that can manifest unhelpful thoughts; it is
the blocking of unhelpful samskaras by other, helpful samskaras. 1f the quelling of unhelpful
thoughts is temporary, because the teaching is not clearly and fully assimilated, then the
unhelpful thoughts return. If permanent, this is because of the assimilation of the teaching so
that one no longer has to remember it or keep it in the forefront of the mind to fight off notions
of limitation, of bondage. One simply lives the teaching in the first person (as / am free), not as
a student trying to get it.

In nir-bija samadhi and in the freedom that is kaivalya, there is even the nirodha of all
samskaras, including the teaching, because one need no longer have to remind oneself of the
teaching to negate the limiting samskdaras of ignorance. The teaching is no longer a memory to
be recalled, but is firm, assimilated knowledge, like we do not remember one plus one is two,
we just know it.

This nirodha is of all samskaras because it affects how [ understand everything. The relativity
and dependence of everything one knows is now perfectly clear. Everything one knows is now
known as only as if. They are recognized as only mithya, as always only from a relative
perspective. They are not and never will be absolutely true, as I had previously believed. They
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are imaginary or transactional, not paramarthika (absolute). Only I, only awareness-being, am
paramarthika. The nirodha of these samskaras and their manifest affect as thoughts in the mind
is not their disappearance; it is recognizing their nature of being mithya (relative). This teaching
is now ingrained in my thinking. This new perspective of thinking is now natural, not requiring
an effort to remember it.

We may think we know a person’s name, until we forget it. Perhaps the only name we know
is our own, because we just don’t seem to forget it. We may forget facts regarding some area of
knowledge, such as in calculus. But the simple fact of one plus one is two, does not appear to
be forgettable. Its unforgettable nature may be said to be due to the unfading and unblockable
power of the samskara that maintains this particular knowledge. The simple knowledge of this
teaching is “I am absolutely free.” With continued listening to the scripture from a qualified
teacher, understanding what is being said, and contemplation, this simple teaching becomes
ingrained as an unfading and unblockable samskara. If contrary notions lack any power to
contradict or block this simple knowledge, then this is one’s assimilated knowledge (prajiia).

Controlling the appearances of contrary notions does not control the cause for them being
taken as real, being taken as myself (see Yoga Siitra 1.4). In the assimilation of knowledge as
the culmination of contemplation, the latent tendencies that manifest as contrary notions lose
their power when the fundamental ignorance about oneself goes, and they can no longer manifest
a notion of a real duality of seer-seen, limiting oneself. When there is no manifestation of a
believed notion of a real duality of seer-seen, limiting oneself, that is nir-bija samdadhi. One is
now free of the bijas (seeds) of ignorance and living a life of assimilated knowledge, of kaivalya.

This liberating teaching brings with it an appreciation of its own fiction. The liberating
teaching is relative to, is dependent upon, the belief in being bound. Even the teaching is mithya
— this is its nirodha too.!! The teaching says the self is never bound, therefore any liberating
teaching is no less a fiction than the sense of bondage itself. Nevertheless, until the liberating
teaching is heard, considered, and assimilated, the delusion of bondage will not go away except

U3 T3 99 3R 7 98 9 9 99a:| T 98 9 9 Jwh: S1d 8T IH-379qT “There is no destruction,
nor origination, nor one in bondage, nor one trying [to get out of bondage], no desire for
freedom, nor freedom - this is the nature of ultimate reality.” (Brahma-bindu Up. 10, Mandikya
Up. Karika 2.32).
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in sleep or coma. The liberated person would have a natural modesty in regard to this discovery
of the already liberated self.

FeTe TRl el e gETte-aien: || (3.11)

sarvarthataikagratayoh ksayodayau cittasya samadhi-parinamah.

[parinama — change; samadhi — contemplation; citta’s — mind’s; ksaya — losing; sarva-
arthata — all directedness; udaya — gaining; eka-agrata — one directedness. |
The change by way of laksanas (extrinsic symptoms) prior but leading to samadhi

(contemplation) is the mind’s losing its all directedness and gaining its one
directedness starting in dhyana.

Objects that cause, foster, or are a result of another object may be used to indicate that object.
They become that object’s laksanas (external symptoms). The laksanas may even be causally
unrelated, like a crow sitting on a house may help indicate the second house down the street, so
long as they help point out the indicated object.

The all-directedness, or rather the mis-directedness, is the mind’s normal condition, or
symptom, prior to dhyana. That symptom goes away, becomes external, in dhyana. One
directedness of the mind happens in dhyana, and continues in samadhi. Dhyana, in which the
change to this one directedness first occurs, is thus indicated (/aksita) by its contrast from the
extrinsic condition of our normal all-directedness. Inside dhyana and samdadhi one characteristic
of the mind occurs, outside another as an external symptom of the mind occurs. After samadhi,
activities of life start again, and the all-directedness returns, except in the case of nir-bija
samadhi. Nir-bija samdadhi is the appreciation of even all-directedness as within the limitless
reality that is oneself and is the Lord. That assimilation would be, then, defined by Patarijali as
an ongoing samadhi.

T I sl qod-gedl e Iar-aikome: 11 (3.12)
tatah punah santoditau tulya-pratyayau cittasyaikagrata-parinamah.
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[punah — and; tatah — apart from those; parinama — change; eka-agrata — one
directedness; citta — mind; tulya — same; pratyaya — thought; sSanta — past; udita —
present.]

And apart from those two changes, the change by way of avasthdas (periods) during one
directedness starting in dhyana is the mind’s same thought in the past, literally, the
ended, and the present, literally, the arisen.

The change occurring during one directedness (eka-agratd) of the mind is one thought ending
and the same thought arising again. In one directedness the successive thoughts have a consistent
theme and content. Because this succession involves past and present thoughts, it is better to
connect avastha (period) with time, than laksana (extrinsic symptom). Other commentators,
following the lead of Vyasa, reverse these, connecting laksana with time (a stretch
grammatically), and avastha with place (which can grammatically be either time or place).
Whichever is the intended significance of these two terms individually, together they certainly
indicate the two factors involved in change, namely, time and place. The three factors in change
(Yoga Siitras 3.9 through 3.12) during various meditative steps were singled out to set up the
next sutra.

Change Regarding All Objects

TT ATSaT] & -SeTOTeRT-TUTHT SATEAT: || (3.13)
etena bhiitendriyesu dharma-laksanavastha-parinama vyakhyatah.

[etena — by this; vyakhyata — are explained; parinamas — changes; dharmas —
distinguishing characteristics; laksanas — extrinsic symptoms; avasthas — periods;
bhiitas — objects; indriyas — senses. |

By this three-fold change of the mind within samyama are explained the changes in
distinguishing characteristics, extrinsic symptoms as to place, and periods in time,
respectively, namely, the three factors of everything — in terms of content, place, and time
—in regard to all objects — the elements and everything made from them, both subtle and
material, including the subtle senses for experiencing the material objects.

The change of the mind during nirodha is an example of a change of characteristic (dharma), as
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the appearance and subsequent quelling of the latent tendencies, of their self-limiting notions,
is a distinguishing characteristic of nirodha (assimilation).

The change of the mind leading to samdadhi is an example of a change of an extrinsic symptom
(laksana), as the all-directedness to one directedness is prior but leading to (indicating where
is) samadhi proper, not distinguishing it.

The change of mind during eka-agrata is an example of a change of period (avastha) where
the same one directedness continues over time. Each thought is essentially the same within a
flow of thoughts.

These three types of changes happen to all other phenomena also. By these changes then,
every change in phenomena can be defined (the what), located (the where), and their track
through time (the when) be pointed out. Using the terminology of Vedanta, a change taking
place is to be understood vastutah (in terms of content), desatah (in terms of place), and kalatah
(in terms of time).!?

In this text, the objects that undergo change are the three gunas (Yoga Sutras 2.18 and 2.19)
that form the five subtle elements (Yoga Siitra 3.41), which combine to form the five gross
elements and everything made from them.

ST AT IR YT - (A =TaTet & 11 (3.14)
santoditavyapadesya-dharmanupati dharmi.

[dharmin — domain of the characteristics; anupatin — consequence; dharmas —
distinguishing characteristics; santa — past; udita — present; a-vyapadesya — future.]

With regard to objects and their characteristics, the domain of the characteristics,
literally, that which has dharmas (distinguishing characteristics), is the object. It is the
conditioned reality basis within which the characteristics appear as recognizable
phenomena. This domain of the characteristics is an indirect consequence of its
distinguishing characteristics in the past, the present, and the future, literally, the not
yet manifest.

12 Using similar terms, these three factors are also employed, in different contexts, in Yoga
Sitras 2.31 & 3.53.
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The siatra now switches from the change that objects undergo, to the very object itself, while
using the same terminology of characteristic, place, and time. With regard to an object itself,
we are concerned only with the location (desa) of the characteristics, not with the surroundings
(laksanas), as we were when we looked at the change that objects undergo. Here, the
characteristics are the /aksanas, the indicators, of the location, of the object (dharmin). An object
is seen in terms of its place. Indeed, that place (desa) itself is the object (dharmin, what has a
dharma), and it is where the characteristics (dharmas) are within time (avasthda or kala).

An object, a dharmin (domain of characteristics), is separately distinguished from other
objects (domains) by virtue of a set of qualities (dharmas) being held together over a span of
time (kala). The separation of objects is from the standpoint of a set of qualities in time, not
from the nature of the domain itself in which the qualities appear for a time. Qualities do not
attach to a permanently separable domain. Rather, our senses perceive certain qualities
persisting in time and, we posit that there is a separate, individual object or domain, somehow
distinguished from other objects.

The example of pot-space is employed to point out how the mind assumes the objects it
perceives are separately real, in the way we assume a separately real pot-space is created by a
pot being formed.

A visible clay pot (a set of perceived characteristics), when formed, seems to create a pot-
space (the domain) within. In truth, before the pot there is no pot-space, after the pot is destroyed
there is no pot-space, and even during the life of the pot there is no independently existing pot-
space. Pot-space is a creation of the human imagination.'? It exists only because we give a name
to it.

There is, objectively speaking, space and there is a pot, but there is no pot-space. The pot
exists within space. Space exists outside the pot walls, within the clay of the pot walls, and
between the pot walls. Space did not get cut up into separate entities or objects, any more than
space can be sliced up into separable chucks by swinging a sword in space. The human mind
through language gives a name to an area between the walls of the pot and calls it a pot-space.
That name, that pot-space, is not separately there for the countless other creatures in this world
who have not this language, this imagination.

13 Yoga Sitra 1.9.
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In the example, limitless space is the more objectively real dharmin (domain, or reality basis),
the particular pot walls are the dharma (characteristic), such as round or rectangular shape, and
the pot-space is the imagined dharmin, the imagined object, existing as it is only because of the
characteristics of the pot walls. If it had been a rectangular pot that was formed instead of a
round pot, would that same space have been really a rectangular space all along? Is that same
space instead or also a room-space, a city-space, a state-space, a country-space, a continent-
space, an Earth-space, a solar system space? Are these equally knowable to whom — a human,
an ant, an atom? Or is that space really, categorically, none of these?

Pataiijali is telling us that an object (dharmin) is not its distinguishing characteristics; rather,
it is wherever the particular conjunction of these distinguishing characteristics happens to occur
within time. It is its intersecting, distinguishing characteristics’ domain. These distinguishing
characteristics are then the limiting adjuncts (upadhi) for what we perceive the object, the
domain of the characteristics, to be. The form of these intersecting characteristics within time,
as they appear to this mind, is the peculiar form to which we can give a name. That name and
form defines by circumscribing a domain.

Later (in discussing sitras 4.12 through 4.14) we will see that the ultimate domain
(dharmin)'* is not many, individual things or beings, but is nothing other than the one,
indivisible existence itself that lights up everything within. The limiting adjuncts (updadhis) are

Y mag-anie: I Ar-ofife: ¥ Seg-aflie: 9 §wa-3flie: 9 qUg-31T&: & Ud 9¥-99ur’ “The mind, [memory,
intellect, and I-notion], the outward breath, [downward breath, dispersing circulation, upward
energy, and uniting digestion], desire, [and aversion], sattva, [rajas, and tamas gunas], and
karma merit, [and demerit] - these are the five groups [of characteristics of the individual person
who travels from birth to birth, the jival.” “dHT d-3TH-AIq Rd 9 T9A¥dTq, ATH-G=GT Ha@T
TARHT:  ATH-IYT: T a8 ToF-IR g-u=n: 8fq I=0d1” “The domain (dharmin) [i.e., the individual
Jjival of these five groups, lacking knowledge of the self of these elements [the bhiita-atman],
does not die [i.e., keeps wandering in samsaral. It appears as being timeless [only] within [i.e.,
because of] the presence of [the timeless] atman. What is an [apparently limiting] adjunct
(upadhi) of atman is that subtle body (/iiga-sarira) called the knot of [i.e., around] the heart
(Ard-granthi) [ - the shackle of ignorance within the mind that needs to be dissolved for
freedom].” ‘T I TSI Id=4 &: &F-F: 8d I’ “In that [subtle bodyl, the consciousness which
lights it up is called the knower of the field [of this body and of the body of the universe]
(ksetra-jha).” (Sarva-Sara Up. 16, or 7-8 by a different numbering).
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the words connected to perceptions of qualities that our mind uses to impose a temporary
division in reality, without making any real change to the reality at all.

Patarijali’s presentation of the nature of our perceptions and our unexamined take on reality
is based on the Upanisads, this culture’s science of the nature of the person and the nature of
the universe. Together they deconstruct the attribution of reality to objects and take us back
from sense-perceptions to ourselves, to the underlying reality. As we have said, doing this does
not discount or seek to dismiss the experience and usefulness of objects and the empirical
universe. We seek knowledge at a fundamental level of truth about the human condition. A mind
firmly established in the appreciation of the limitations of perception will not inappropriately
ascribe those limitations to oneself.

Back to the topic of change regarding an object, as it is for change, to know or imagine any
object all three factors are needed. This is knowing an object in terms of content, place, and
time.

FHHTIE TR 8 11 (3.15)
kramanyatvam parinamanyatve hetuh.

[anyatva — difference; krama — sequence; hetu — cause; anyatva — difference; parinama
— change.]

Difference during sequence of past, present, and future is a cause for difference in
change.

Change in an object is a function of differences in its characteristics that apply to the sequence
of past, present, and future. Again, the object is the domain for these characteristics. With regard
to the mind as an object, in the movement from being all directed to one directed the
characteristic of the quality of attentiveness changes and is noticeable. You do not see the mind,
the domain of thoughts, as such; you see the attendant dharmas (characteristics), the thought
characteristics, changing over time.

Accomplishments and Superpowers — Siddhis

Siitras 3.16 through 3.53 list a variety of contemplations and their results. These results can be
taken as what are called superpowers. But that is far from their most useful and meaningful
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interpretation. As superpowers, these results fall far short of the limitlessness that is the object
of samadhi. Patarijali, himself, notes their limited nature and their potential as obstacles to an
enlightened appreciation of the self in Yoga Siitra 3.37.

Initially the listed results of these contemplations are forms of praise (szuti). Praise points out
some glory in something or someone, but it may also involve exaggeration. One may draw a
parallel with today’s commercials — Buy and use this toothpaste and that special person of your
dreams will be irresistibly attracted to you. Not that one follows from the other, but they are not
totally unconnected.

These siitras say that if you do samyama (that is, dharana, dhyana, and samdadhi) on some
particular object for a certain number of years, or decades, or who knows how long, and if you
are the best at it in the past year, decade, century, or millennium or so, then maybe this
superpower will be yours. Pataiijali may be putting value on strict discipline as a part of a
healthy life. He may be emphasizing the value of these disciplines as they affect the chance for
a better next life, including a heaven. Overall though, the student who pursues these disciplines
and powers may be disappointed with the results of his or her attempts. The toothpaste does not
often fulfill one’s dreams — but your teeth may be healthier. Mere praise of the disciplines
leading toward enjoyable results, though, does not justify the space allowed here in the terse
siitra form. '

Stutra literature does not introduce a new subject matter; it consolidates and filters the verbal
and written material already extant. Much of the yoga tradition and history is covered in the vast
body of the Puranas. The yogis and their accomplishments live on in the Puranas. The Puranas
hold the history and tradition of the culture. They are a mixture of the histories of events and
people and other beings in a way that reflects their current cultural mores and teachings while
also being flexible and able to accept and carry new interpretations and meaning. The Puranas
are the mind and heart of India in the form of fable and parable.

15 q-37eq-3TeTH -y HRTq TIud-q@H| -TRH -8 ¥ g ga-fag: g’ “Those who know
sitra literature know a sdtra as having minimal syllables (su-alpa-aksara), lacking ambiguity
(a-sandigdha), being meaningful (saravat), being able to have more than one valid meaning as
well as being non-contradicting (visvato-mukha) [with what is said before and after], lacking
elaboration in praise (a-stobha), and having no fault (am-a-vadya) [in grammar or logicl.”
(Sabda-Stoma-Mahanidhi: A Sanskrit Dictionary by Tdranatha Bhattacharya).
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The Puranas are the playing field for superpowers and super-beings. There are stories of
powerful yogis, and even of asuras (bad guys and gals),'® whose special powers are important
features to dramatize the story. These highlight and amplify the struggle between the forces of
dharma and a-dharma (justice and injustice). It is the grey area between the two that life is
lived. The superpowers are not the exclusive property of either side of this struggle. Patanjali
may give them space in the sitras because, in light of the tradition, the superpowers are of
interest and may encourage study and contemplation which do yield benefit for anyone.

A more ancient literature that this section harkens to is the Veda Aranyakas, including the
Upanisad literature, when they present various updsanas (meditations), sometimes with their
side-effects (gauna-phalas) being superpowers used as a praise to encourage their worthy
practice. These various meditations involve contemplating the nature of the world with the
specific intent to create a cosmic perspective in the meditating mind. They often connect a
feature in the meditator to a feature in the cosmos, such as the being behind one’s right eye and
the being behind the face of the sun, indicating their identity of some sort. This helps expand
one’s thinking and helps one to more easily accept the ultimate truth that the Upanisads are
interested in, namely that oneself is limitless reality, and the whole cosmos is oneself alone.

As we go through this section we will pay attention to the objects of contemplation, see their
inter-connections and their connections to their superpower side-effects (gauna-phalas). This
analysis of the Upanisad upasanas introduces the cosmic perspectives valuable to the meditator.

We can also consider the strength of these powers as being of value to the student in a relative
way. We do not consider the superpowers to be impossible, since that is generally impossible to
prove. Rather, there is a maxim in the Mimamsda discipline that analyzes the statements in the
Veda as to their context. The maxim is that if a statement in the Veda says that fire is cold, then
the Veda would be wrong, and since the Veda should not be wrong, then there must be some
other meaning indicated by such a statement. In this example, a particular ritual fire should not
cool down too much.

16 Remember that samyama itself need not include the first two azgas (limbs) of yoga, which
bring in values. If one is meditating on unbecoming things, then one also will gain strength in
those unbecoming things. See the 16 chapter of the Bhagavad-Gita titled Distinction Between
Worthy and Unworthy Dispositions.
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A scriptural statement, as a means of knowledge (pramana), cannot contradict any other
means of knowledge (in our example, the sense of touch in contact with fire); therefore we need
to revise our understanding of the scriptural statement so the two do not conflict. We will
generally apply this Mimamsa maxim in the following sitras, if necessary, to see if there is
something else being indicated here, than its literal or an exaggerated meaning.

Samyama on Change

TR -57-FIHIE ST -4 1 (3.16)
parinama-traya-samyamad atitanagata-jiaanam.

[traya — three-fold; samyama — contemplation; parinama — change; jiiana — knowledge;
atita — past; an-agata — future. |

From the three-fold samyama (contemplation) on change there is knowledge of past
and future, as being essentially a mental construct in the mind.!”

Patafijali has thrown light on the dependent reality of objects.'® By reflecting on what the nature
of change is in distinguishing characteristics (dharmas), extrinsic symptoms (/aksanas), and
periods of objects, one gains a better understanding of time itself. We can draw from his
instruction and see that time itself, in spite of our perception of past and future, is itself an object
that exists only to our senses and in our mind in the present.

The characteristic of a present experience of an object right now is different from the
characteristic of a present notion of the object in the past or in the future. Nevertheless, the
present experience of an object right now is often influenced by, and even mixed up with, how
that object was in the past (through memories) or will be in the future (through fears and
expectations).!” Even the present experience of an external object right now is an experience of
its past, since it takes time for the light reflected from the object to get to us and for our mind to

7 Yoga Sitras 4.12-13, & 33.
18 See commentary on Yoga Sitras 2.21-22.

19 See commentaries on Yoga Siutras 1.43 & 3.17.
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reach out to form a conscious idea of the object as being out there. Time often seems to drag or
speed up. During dream, time is even more flexible, sometime stopping or repeating. While in
deep sleep, time itself disappears.

Time is a mental construct for thinking about and talking about that which is not now before
one’s senses. We have cultural conventions that set time to certain units, for example, moments,
minutes, and months. Even these will vary according to one’s individual experience, mood, age,
and situation. Neither time nor its partner space is a fixed reality. Space too expands, contracts,
and disappears in our daily experiences — between and within waking, dreaming, and deep sleep.

Einstein and Heisenberg taught us about the relative nature of time and the importance of the
observer’s intent when he looks at things in nature. However, this teaching goes straight to the
point of the reality basis of time by focusing on the individual mind’s experience of time, where
alone time, as we know it, exists and matters.

Patarijali clarifies the processes and meanings of our day-to-day experiences. He asks us to
question and investigate how we give value and reality to things in the world and in our minds.
He incorporates this into a practical approach to maximizing one’s life. This is neither
theoretical or an exercise of a superpower. Clarity in this pursuit makes the difference between
the wise and the otherwise.

Concerning the nature of change in terms of distinguishing characteristics (dharmas),
extrinsic symptoms (laksanas), and periods (avastha) of things, the dharma of the past is as a
memory, of the future is as an expectation. The laksana of the past and the future is the
connection of both in the present. The avastha of both is but the present alone.

Without reflecting on all its aspects, there is so much we take for granted about our
understanding of time, indeed any object, thinking it to be transparently real. The fact is there
is much confusion about time. It appears to be both real and unreal. This status is what the
teaching calls its being indefinable (a-nirvacaniya), unavailable for categorical definition as to
whether it exists or does not exist. Siitras to come will explain this further.?® This indefinable
nature extends to all objects within time and space also. All objects are useful and available for
transaction, and they would not even be said to exist but for the one indivisible reality. None of
them enjoy independent reality.

20 Yoga Siitras 3.52, 4.12-13, & 33.
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Nevertheless, one can certainly gain some transactional knowledge of an object’s past, which
has its effect in the present object, and its future, which is its present potentiality, by a reflection
— not necessarily on time itself, but, granting time and the object their transactional reality — on
a particular object in its past, present, and future. As a superpower, when extrapolated to its
extreme, fictional or not, everything of an entity’s past and future is knowable.

Samyamas on the Seen and on the Seer

STERT -J AT SR AT, T TA-F eI T-H AT Hel- - -7 1 (3.17)
sabdhartha-pratyayanam itaretaradhydsat sankaras tat-pravibhaga-samyamdt sarva-
bhiita-ruta-jiianam.

[sanikara — confusion; sabda-artha-pratyaya — word-object-idea; adhydsa — being
imposed; itara-itara — each other. samyama — contemplation; tad-pravibhagas — its
separate parts; jiana — knowledge; rutas — sounds; sarva-bhiitas — all beings.]

The confusion of word-object-idea®' is due to their being imposed on each other. From
samyama (contemplation) on its, the confusion’s, separate parts there is knowledge
about sounds — communication — of all beings.

The student’s contemplation and understanding gain by an appreciation of Patarijali’s teaching
on perception and time. They also gain by a similar examination of what occurs in the process
of naming, in the process of word recognition and ascription of a meaningful word to a
recognized object. We do not as a rule separate the steps involved, and one may live an entire
life without doing so. But by taking them apart we can see that mixing them up can lead to basic,
but correctable errors.

Without examination, we may tend to see what we are habituated to see, or expect to see,
without seeing what is actually there. We may think that what we believe we saw was what was
really there. The automatic and habitual practice that happens in our mind when we see and
identify by name an object tends to cement our acceptance of that object as real and true. This
in turn informs and conditions subsequent perceptions as to their valuation and reality. We tend

21 Yoga Sitras 1.42-43.
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to develop a mental narrative in our life that continually conditions our world of experiences.
Unless we take the time to examine this narrative objectively, it may not serve us well.

There is a reality in naming that attracts us; we like to know the names of the objects around
us. Knowledge of our environment helps gives us a sense of security. This may be a false comfort
that hides the fact of not knowing oneself. The name, the object, and the thought-form can be
separately objectified, but they all exist within and because of the one consciousness that is the
only reality.

Contemplation is, in part, a quiet examination of how I interact with myself and with the
world. I now also have an appreciation of myself as the whole in which this world shines. The
clarity of understanding of myself is the basis with which to appreciate the world.

Sounds of living beings, unlike sounds of inanimate objects, are often a form of
communication. There is an intelligence in living beings that allows a rudimentary language for
communication. We see this from insects to mammals. At the apex of this capacity for
communication is the human. Since this human body and brain seems to be a product of the
evolution of life on Earth, this same rudimentary capacity lays at the core of the human also. As
a superpower, when extrapolated to its extreme, fictional or not, all sounds of all creatures are
understandable and thus knowable.

TR -HTETT - ShIOTTe] &l -STTel-7H 1 (3.18)
samskara-saksat-karandt piirva-jati-jianam.

[samskaras — latent tendencies; saksat — immediate; karana — instrumental cause;
Jjiiana — knowledge; piirva — prior; jatis — births. ]
From samyama on latent tendencies one is born with, as being the immediate

instrumental cause of one’s birth, there is knowledge of prior births — their role in
effecting and affecting one’s own tendencies and the tendencies in others.

Contemplation on one’s unique tendencies leads to an assumption of prior causes for these
tendencies. Prodigies and those with inborn talent are examples of the breadth of human
uniqueness. Patanijali gives us the traditional explanation for the individual conditions and
capacities with which each being comes. The Indian perspective gives meaning and promise to
the whole of human experience. We are as actors who come to the stage of life with a script to
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play, a script with many roles. We are actors who do not realize that we are more than our roles.
The promise is that, when one recognizes the truth of the actor who takes on all the roles, the
fullness of life is appreciated. Only as a self-conscious actor can you come to this realization —
knowing that as the actor one is not diminished or exalted while playing the role of a beggar or
a king with equal ease and satisfaction. Deities, animals, and other sentient beings must go
around again until they earn birth as an actor capable of recognizing that the role does not define
the actor.

Since this script is for just one part in the great drama of creation, it can be taken as having
been crafted for this individual to fit in with the whole. The scripture teaches that this script was
self authored through various prior lifetimes, and it is this particular embodiment at this time in
this place that was designed to play out this part in the drama. This script, in the form of these
latent tendencies, thus becomes the immediate instrumental cause for ordering up this particular
embodiment to appropriately play out the role.

Of course, the ultimate cause of these tendencies, and thus this embodiment, is the basic
ignorance of which these tendencies are its manifestation. By contemplating this script in the
form of one’s natural latent tendencies, one can gain an appreciation for the existence of, and to
a certain extent the nature of, the variety of causes for these effects in the form of these
tendencies. For example, if I am having a protracted problem with some other person, it can
indicate something in the relationship that occurred in the past, or it may be symbolic of how I
act within all similar relationships. This can indicate an aspect of me where I can learn and grow
and thereby contribute to my chances for a better current life and a better coming life.

This is a recognition that everyone, including oneself, comes with a background that cannot
be fully known. Misunderstandings and confusions in relating to others can be the result of not
appreciating these backgrounds. One’s known and unknown latent tendencies work in concert
with new experiences and conditions to shape the current and future lives. There are
recognizable patterns of behavior and feeling that can help one to learn and grow. Or this may
be a lifetime where you enjoy so many assets and opportunities that you have little need to
question life. The teaching tradition says that we all come to earth with some work to do toward
mental and emotional maturity, and to the discovery of and owning up to the truth of the self.
And we all, no matter our situation or our capacities, have an opportunity to seek the fullest
expression of our intellects and to realize our sense of fullness.
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Clarity with respect to latent tendencies has positive benefits in this life. As a superpower,
when extrapolated to its extreme, fictional or not, all of one’s prior lives can not only be
understood but also known.

T - TT- 1 (3.19)
pratyayasya para-citta-jianam.

[pratyaya — thought; jiiana — knowledge; para — other; cittas — minds. |

From samyama about one’s own thought there is knowledge of the thoughts in other
minds.

Human minds overall have more in common than they do differences. Though there is a broad
range of human expression, the feelings, motivations, and capacities are similar. One may
contemplate on the distinguishing characteristics, defining stimuli, and patterns of thought and
behavior within oneself, within one’s mind. By doing so, one may get in touch with empathy
and patience and an understanding toward other human minds.

Beyond maturing an empathy and an accommodative attitude towards others whose minds
are not unlike our own, we may also consider the very nature of the mind and how it makes
contact with others.

In the West we tend to identify the mind with the brain. But mind can be seen as much more,
as a subtle capacity for knowledge that reaches out beyond the skull. One feels pain or movement
in the toe as being down there in the toe, not in the spinal cord leading to the brain. One sees a
tree across the valley and sees it as being over there, not in the brain or back of the eye. The
mind encompasses the distance, as well as the object of the sense perception.?? The form of the

2 \IQY AR e B T ad) HaTeEsd a9 9 Hanf@ 999d’ “From the cognizer the
cognition is produced. Having been produced, it reaches out to its object. Having come together
with its object, it assumes the form of the object.” (Padca-Dasi 4.30). TT JAT TCTh-35h %T:«"I?f
PTer HoT- ST P, UTAwT TE TF F-HI0-3ATE-3ATHR AT, ToT JSTEH S=ThI0 A7 T8~
i ge-aNfR-Rea3Y T Te-mR-Avg-smeNe aNuETl© “Here [regarding an external object
cognition], just like water from a pond goes out through an opening, enters the fields in the
form of canals, and becomes a four cornered form, etc., similarly the luminous mind (antah-
karana) also goes out through the gate of sight, etc. [any of the five senses], reaches the locale
of an object (visaya), such as pot, etc., and changes into the form of the object, the pot, etc.
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thought of a distance is the distance we experience.

Is it not so that the mind has gone to the toe and to the tree, by means of touch and sight, and
filled the objects, taken their form and used those to identify and name the objects? Does not
the mind envelop the expansive world of your experience? Does this not bring the whole of the
universe into the realm, the scope, of your mind in a very intimate yet objective sense? Can you
envision how a simple change in your mind changes how you see the world; how you can best
see the world?

The Western science model begins with the assumption that there are totally independent
sense objects outside our minds, yet the current perceptual model in science is that all
perceptions happen only inside this mind, this brain. Since this assumed model has to also apply
to the scientists themselves doing their experiments and analyses, there is no way for them to
objectively be sure any object can be a totally independent entity outside their own, much less
their test subject’s, mind. Since the determination that any object can be a totally independent
entity is itself dependent on the world-view assumptions of those who setup and measure the
experiment, then the experiment would be prejudiced by these unavoidable assumptions.

That there are objects external to, distanced from, our brain is a common sense assumption
not in dispute. However, science has no tools to independently verify the assumption that objects
are also external to the mind, much less that these objects are not only external but also totally
independent of our thought of them. The teaching here does accept as a given that objects exist
externally to the brain, but the teaching does not accept that these objects can be independent of
our mind.

That modification (parinama) is called a vrtti (thought or thought-form).” (Vedanta-paribhasa
1.18). These are from latter day Vedanta writers (14" and 17% century). This literal contact of
the mind via the senses with the external objects is a natural extrapolation of scriptural
statements, such as the ‘9U¥iH @A’ “outgoing senses” (Katha Up. 2.1.1), TF-#dH-31 IF-M1-
IT-IHhH’ “the five streams of water [the five senses] violently meandering among their five
sources [the five great elements]” (Svetasvatara Up. 1.5), ‘ST=U-AAT 3p{EH F 31?{31'5[ FIF-HAT 3B
= ax&ﬁﬂsrnr “with the mind elsewhere I did not see, with the mind elsewhere I did not hear” (Brhad-
aranyaka Up. 1.5.3), and others. Earlier Vedanta texts were less concerned with explaining the
mundane world than the sacred, so their treatment of perception of everyday objects was more
cursory, speaking only of a “contact of the senses with their objects,” without finding a need to
speculate what is the nature of that contact.
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It takes the mind to know any object, and this mind will unavoidably have its own perspective
and limitations that will color the perception or knowledge of any object it can think of. Even
our current science is starting to recognize that the very act of perceiving an object or event,
such as measuring whether light behaves like waves or particles, in some way affects the nature,
or understanding of the nature, of the object or event. How could that be if the observer is simply
a passive entity only encountering the object or event once it arrives to the brain? Can we take
this scientific observation and its logical consequences as perhaps a confirmation that no object
can factually be external to the mind?

Moreover, since the current perceptual model is that object stimulus indirectly reaches the
brain and a resulting thought of that stimulus occurs, then doesn’t this implicitly impose a
separation of external objects from our internal thoughts? The world of stimuli outside our brain
is of one nature, totally independent of thought, and the world of thought inside our brain is
another. Whether that model matches our common sense assumptions, or even our most current
science, is debatable.

The scientific perceptual model seems to propose some unknowable universe of stimuli
outside our brain that, once it enters into the brain, forms a known universe of thoughts within.
This model tends to invoke a sense of isolation of myself from the universe, an isolation of my
world of thoughts from the supposedly real world of stimuli out there. Nevertheless, we can
muddle along in our life with this perspective. Thankfully, we don’t spend too much time
pondering this perceptual model and its implications. While growing up, we have all managed
to survive well enough before our teachers taught this perceptual model. Life has and can be
lived with or without acknowledgement of this model.

Let’s assume another model can apply. Suppose thought is not a passive, reactive entity in
this universe. Imagine thoughts are active entities participating in every aspect of our universe.
Imagine that there cannot be any object outside of or away from thought. If one assumes there
is any object that is outside or away, that object at that time is not a totally, independently
existing object, but is only an assumption of such an object. That assumption is itself a thought,
a type of thought we call an assumption. How could we possibly think of any object, perceptual
or logical, that is totally unconnected to thought?

Let us imagine a model that, whereas the brain is a physical base or coordinating center for
subtle thoughts and their sense organ apertures, these thoughts extend or expand out from that
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base (this teaching, however, prefers this base to be the heart as the center of the person, the
center of the person’s subtle body) into the perceptual, known, and imagined universe in keeping
with the nature of the thought. If the thought has the nature of a distance between my body and
a tree, for example, this thought is in the form of this distance. The nature of the thought is all
we could ever know about the distance itself. The sense of any distance we have is simply our
thinking of it. This is maybe why it varies from time to time in our perspective. The mountain
at the other end of the valley we live in doesn’t look too far way, until we have to start walking
towards it. We do not so much objectively see distance, as we sense distance. Our perceptual
sense of distance is more wrapped up in our sense of current comparisons of near and far, than
actual measurements. Near and far are valuation thoughts.

This teaching here does not prescribe any specific model of perception. It is concerned with
the essential nature of oneself and world, not with different models of the universe wherein we
can happily choose one or the other. But we can gain by a reexamination of any model of the
universe that concretizes a sense of isolation and otherness within this world of experience.

At least we may be able to learn to not be so inclined to think this experienced world
perspective, this one life, is in fact categorically real and the permanent truth. Just recognize
that every individual in the past, present or future has its own experienced world perspective.
Our own perspective alone cannot categorically be the truth. This seems obvious, yet we
continue to believe that the world is exactly how we currently think it to be. This certainty in
our current beliefs would seem to be rationally impossible, yet we do it all the time.

The traditional teaching here uses the word mithya to describe the dependent nature of all
that is objectified by our minds. The world is not independent of our thinking of it. Our thinking
of it varies in time, so naturally the specific nature of the world appears variable and is not
categorically true. Mithyd is not unreality or simply imagination; it is just incomplete knowledge
which an individual is satisfied or stuck with for the time being. Objects are taken as absolutely
real only until we more clearly understand them. We talked about mithya when discussing Yoga
Sitra 2.22.

The contemplative model of perception suggested here is that sight and the other senses,
followed by the mind, directly expand or extend out into the universe. Where the senses cannot
extend, the intellect reaches out beyond. Whereas sight can see that the stars are far away, only
to the extent that the intellect knows how far away those stars are can one think them to be that
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far away. The distance is only what each person thinks it to be. This alone can be the expanse
of one’s universe.

This contemplative model provides a perspective in which the individual is integrally
connected to and is co-extensive with the entire phenomenal and known universe, in keeping
with how we each know our universe of experience. This universe, because it is pervaded by the
mind, is directly lit-up in situ, in place, by the awareness-being we are. As far as and to where
the senses and mind are directed, that mind-pervaded universe of experience is lit by you, the
awareness-being. One’s self, as this awareness-being, is at least as vast as one’s universe.

You are the witness-being lighting this mind that pervades this entire universe of your
experience, from your perspective. As the only witness-being, you are the witness-being (cit-
sat) lighting up all minds that pervade all their perspectives of this entire manifestation, the
manifestation of the Lord as this universe. There is a continuing thought and belief in this
particular mind, in my mind, that its experience is all there is, that this particular universe of
experience is absolutely real. This misconception can be removed by the teaching, by Vedanta
as yoga.

We will apply this understanding of the mind and of reality to gain a depth of understanding
in those siitras that deal with the individual and with the cosmos.

Here, if the mind is not limited to the confines of the brain, then the ability of a mind to come
in contact with another’s thoughts is not necessarily a stretch of imagination. It can be viewed
as objectively possible within the contemplative model of perception. Just as external
phenomenal objects can be contacted by our mind, so too can other minds. Your mind moves
about within a shared field of minds — of your family members, neighbors, community, group,
and so on. The more intimate and interconnected the shared field of minds, such as between
loved ones, twins, etcetera, the more the possibilities of these mental contacts. In an objective
sense your mind moves about in others’ universes of experience, in their mind spaces too.

But an ability to intentionally contact another’s mind seems thankfully limited in people. We
generally seem to not have any more contact with the minds of others beyond mentally sensing
another’s emotion or someone’s presence nearby. We would hardly recognize we have this
subtle natural ability, unless it proves itself unusual in comparison with others. Different people
naturally have, or perhaps can develop, a more extensive contact with others’ minds. There are
also some people we may diagnose as unstable who may attest to having an extensive form of
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this ability.
As a superpower, when extrapolated to its extreme, fictional or not, one can perceive thoughts
in another’s mind, can read another’s mind.

T T IA-HISH AT oS - S |1 (3.20)

na ca tat-salambanam tasyavisayi-bhitatvat.

[ca — but; na — not; tat-sa-alambana — accompanied with its basis; a-visayi-bhitatva —
is not within the scope; tasya — of that.]

But the other mind’s thought is not accompanied with its basis — its object — since that
latter is not within the scope of that yogin’s mind. Hence, the particular reasons others
think the way they do cannot be fully known.

One’s mind can come into contact with another’s current thought, but not with the object of that
other’s thought. A yogin may cognize another’s feeling of desire, but the yogin’s mind does not
also contact, at the same time, the actual object of that desire. We say this because we look upon
a thought as different from the object perceived. A latent tendency of the mind can also generate
a desire, but, just as with the object of desire, that latent tendency will not be contacted by the
yogin’s mind. Latent tendencies involved in memory, in general, are not available to even the
thinker’s mind. A latent tendency, the originating thought, or the object of that thought cannot
be read by another. Only the current manifest thought is available.

It might be possible that a manifest, though subliminal, thought may be noticeable to a yogin.
Perhaps, whatever blocks the thinker from distinctly noticing his own subliminal thought would
not be a block to the yogin. A subliminal thought, or aspect of a thought, is like an unnoticed
object, such as a neighbor in a crowd, in one’s field of perception (see Yoga Siitra 4.17).

Why another person has a specific thought cannot be fully known even when this is
interpreted as a superpower, since fully includes the original object and the latent tendency
sources of the thought.

HTE-EY- AT TG -TTed-Th-STF e -TRRIHIATN S - I |1 (3.21)
kaya-riapa-samyamdt tad-grahya-sakti-stambhe caksuh-prakasasamprayoge'ntar-
dhanam.
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[samyama — contemplation; rizpa — form; kaya — body; tad-grahya-sakti — its capability
of being grasped; stambha — stopped; a-samprayoga — non-contact; prakasa — light;
caksus — sight; antar-dhana — concealment. |

From samyama on the form of a body when its capability of being grasped is stopped
and there is non-contact of the light of sight, then there is concealment of the body,
when need of avoiding others is helpful.

If this is taken as a samyama dealing with the form of other bodies, other objects, then this is a
method for making those bodies unnoticed, invisible. These bodies may also become unavailable
to the other senses, inaudible, etcetera, by taking one’s attention from them. This may be seen
as a development of the ability to intentionally not pay attention to what one knows is not helpful
in life. Instead of being distracted by so many things, we do need to discipline our time and be
selective in our attention.

Or perhaps, by reflection on the form of one’s own body, understanding its nature of
reflecting light and creating sounds, one can gain a certain stealth. This is a practicality when
living in a forest with predators, a skill in the martial arts, and a science actively pursued today
for military advantage.

As a superpower, when extrapolated to its extreme, fictional or not, one can gain a laser-like,
undistracted focus of attention and one’s body can become invisible to others.

AIHT FR-3UHT T HH T-FIHR, TR-FH_ TR aTll (3.22)
sopakramam nir-upakramam ca karma tat-samyamad aparanta-jiianam aristebhyo va.

[karma — subtle result of willful action; sa-upakrama — has a sequence that is quick;
ca — and; nir-upakrama — has a sequence that is slow; samyama — contemplation; tat —
that; va — or; a-ristas — ill-omens; jiiana — knowledge; apara-anta — death.]

The karma (subtle result of willful action) has a sequence that is quick and has a
sequence that is slow. From samyama on that, or from noticing ill-omens, there is
knowledge of certain death and perhaps when it will come.

To have a body is to have the means to exhaust past karma. These karmas get exhausted early

or later in life, but they eventually get exhausted, at which end the embodiment will end.

Knowing this makes clear that the end is certain and relatively near. There are also said to be
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omens that indicate that death is near. Some are very clear, such as closing one’s ears and not
hearing any sound, that is, there is little or no pulsing of blood heard. There are also said to be
omens from the environment around or from the beyond. These are anecdotal beliefs that one
may choose to take seriously or not.

As a superpower, when extrapolated to its extreme, fictional or not, one knows exactly when
one will die.

A= - 37T F1 |1 (3.23)

maitry-adisu balani.

[maitri-adi — goodwill, etcetera; balas — strengths. ]

From samyama on goodwill,” [...karuna (compassion), mudita (approval), and upeksa
(allowance)], there are strengths of being in accord with all, in these ways.

Contemplating on these four makes a significant contribution to one’s clarity. Despite what
some commentators claim here, allowance (upeksa) towards those who have committed offence
and towards the offence itself is a virtue of great value. It is, once again, seeing everything as
within the order, within the Lord’s order. It is also a practical attitude because the yogin
consciously limits the areas for which he or she needs to take responsibility. Seeing beyond
good and bad is part of this. Often the tendency to criticize, condemn, and control others is a
compensation for one’s doubt that a person can control himself. The student will use this sitra
as a guide toward emotional strength and good judgment. Samyama is to be done at all stages in
one’s progress in yoga.**

All the pairs of opposites we deal with in life are seen within this teaching tradition as the
natural flow of the three gunas. Stepping back from reactivity by means of contemplation gives
the student freedom from unnecessary involvement with anything other than his or her proper
concern. Apart from self or others’ immediate defense, in the view of the yogin, only a parent
and perhaps someone in law enforcement needs to restrain another. Watching the gunas at work,

23 Yoga Sitra 1.33.
24 Yoga Siitra 3.6.
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one knows he cannot influence them except as they affect his own intentions and manifest in his
own behavior. Watching the gunas at work, in a sense, is this contemplation.

Clarity is not a mechanical clearing or cleaning of the mind. Clarity is being clear in the
nature and quality of one’s thoughts so that they are in keeping with a proper means of
knowledge, are without error, and are free of unnecessary imagination. This results in knowing
what one wants and needs, and knowing the means to that.

SIS Bfec-TBRITT |1 (3.24)
balesu hasti-baladini.

[balas — strengths; bala-adi — strength, etcetera; hastin — elephant.]

From samyama on strengths there is the strength, [...grace, balance, and so on] of an
elephant, and of other creatures. How the creatures exhibit their powers can be helpful in
your own life.

Beyond their names, many of the yogasanas draw from animals as examples of how to stretch,
relax, and tone one’s body and to fill it with maximal energy. The elephant is certainly an Indian
icon of strength, steadfastness, dexterity, grace, and even wisdom. Other animals and forces in
nature also have strengths and abilities that are worth contemplating. Many of the martial arts
have adopted this study. Our sciences study nature for these same reasons.

As a superpower, when extrapolated to its extreme, fictional or not, one can gain super
strength.

T - 3T h- =TT, YT -l Ted - ForashE-T=H 11 (3.25)
pravrtty-aloka-nyasat sitksma-vyavahita-viprakrsta-jiianam.

[nyasa — directing; aloka — light; pravrtti — outward; jiiana — knowledge; siksma —
subtle; vyavahita — concealed; viprakrsta — remote.]

By directing the light of the intellect outward, there is the knowledge of the subtle, the
concealed, and the remote in this universe before us.

Where the senses cannot penetrate, the intellect uncovers the rest of the universe. Our sciences
have already demonstrated that this extends from the tiny loops of energy at the heart of matter
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to the farthest limits of space, and back in time from the first moments of this universe to the
farthest reaches of possible futures. This teaching tradition goes further in that it opens this mind
to the mind of the Lord, and in that way it resolves with objectivity this intellect, along with the
entire universe, all the way to its singular reality. The light of awareness lights the way for this
intellect.

o9 G T 11 (3.26)
bhuvana-jiianam sirye samyamdt.

[samyama — contemplation; sizrya — sun; jiiana — knowledge; bhuvanas — worlds. ]

From samyama on the sun there is knowledge of the worlds — the other solar systems
and the realms beyond the physical.

The energy of the big bang is the source of the hydrogen and helium that eventually formed the
stars by way of the gravitational attraction of these two elements. These stars are the source of
all the other elements in the universe needed to form all the earths there may be. The gravity of
the suns and their elements are the cause for the formations of planets. And the suns heat those
planets to allow life to exist. This is what our sciences tell us.

This was recognized, in very general, less exacting technical terms, by the tradition we are
studying. In their terminology, the earth (bhii) is predominantly mass (tamas), while the sun
(svar, the heavens including the sun) is predominantly energy (sattva), the obvious source of all
energy on earth. The atmosphere (bhuvas) between the earth and the heavens is predominantly
motion or turbulence (rajas). Between mass and energy, between tamas and sattva, is the entire
makeup of the universe (bhii-bhuvas-svar, tamas-rajas-sattva).

Further, the light (the truth) of the sun removes the darkness here, so the sun also stands for
the light of intelligence, the awareness itself that is the light of the mind.?® Intelligence (sattva,
also called satya), is the basic, subtle nature or reality of the universe. It manifests in the mind

25 qq Faqy T AT 9= ¥iHTgl TET a1 7 g=iead’ “We meditate upon that to be worshipped of

the sun as this effulgence of the Lord which impels our intellects.” (Gayatri Mantra, Rg Veda
3.62.10). ‘= W4 Idiaq Uid 7= “Impelled by what (agent, by its mere presence) does the mind
go directed (to its object)?” (Kena Up. 1.1).
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and to the senses as motion (rajas) and mass (tamas), by way of name (the motion of forming a
thought) and form (the seeming fixed structure of the motion of thought), like the appearance of
distinct patterns when the glowing end of a firebrand or incense stick is waved in darkness. In
this firebrand example, the glow is the awareness-intelligence that alone is both the movement
and the patterns, and their absence.

The sun is also considered the door to the subtle heavenly worlds, and beyond to the truth of
everything.?® This is recognition that heavens and hells are subtle forms of energy within the
universe. They are not specific locations in space. Neither the physical body nor even a subtle
body goes to heaven or a hell in a particular location in physical space. The subtle body — the
mind and the subtle powers of sensing and action — has gone to various subtle realms before and
after the death of this physical body. These are regions of thought-like reality, like in a realm of
dream. Their order up and down is in terms of their pleasant or unpleasant valuation, not in
terms of physical space. These subtle realms are the topic of the scriptures and the literature
based on these scriptures.

The sun is especially seen as a doorway to the highest heaven, Brahma-loka.*” There one

26 ofed TRgT TAg 9 WqQ ®Ie-8H’ “He goes to the sun, this indeed is the doorway to the
[highest] realms [of heaven].” (Chdndogya Up. 8.6.5 and 6). ‘Tg{0Hdd UM HIET AMugd qE@H| d%
& qUA AT HI-vATT T2’ “The face [i.e., the true nature] of satya (i.e., brahman) is [as though]
hidden by the golden vessel (patra) [i.e., the blinding sun]. O Sun, please remove that [paira,
the blinding manifest form of yourself] for showing [the satyal] to [me] the one whose nature is
that satya.” (Brhad-arapnyaka Up. 5.15.1).

279 ¥ aH yag [N, ¥ T ofT W Hgl |H@H 3I9THd,” “Those who meditate upon this [five-fire
ritual] in this way, and those in the forest who meditate with faith upon satya [i.e., Hiranya-
garbha, the limit of subtlety but as ‘other’ than oneself, falling short of limitless brahman], they
enter into the [funeral] fire[-deity], from the fire[-deity]” ‘@ 3= , AN 3TE:, 37
STIATI-T&H, STIATIT-FAT I TUATH I8 ATTG: YId, AERT: I9-01h, ST-SThI ANSIH, AMeATg 994,
“they go to the day[-deity], from the day[-deity] to the waxing fortnight[-deity], from the waxing
fortnight[-deity] to those six-months[-deities] where the sun travels north, by those
six-months[-deities] to the heaven of the deities, from the heaven of the deities to the sun[-deity],
from the sun[-deity] to the lightening-deity.” ‘@ J=dM IFT: AFH: T F&I-ShA THATW,” “From the
lightening-deity a person born of the mind [of Hiranya-garbha]l comes and takes them to the
realms called brahma-loka [the highest heaven, wherein one can be taught brahma-vidya,
presumably, in the highest of these realms and get out of this rebirth cycle completelyl.” ‘d dY
FRI-BIhY U TEa: 99, a9 7 GA-IgRT: “In those realms of brahma-loka they live a long time.
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enjoys an extended opportunity to gain knowledge that frees one from moving through all realms
of heavens and hells. Let your contemplation tie what you know from science together with what
Pataiijali and the Upanisads say. They are not at odds; they are helpful perspectives from those
who have gone before.

As a superpower, when extrapolated to its extreme, fictional or not, one gains detailed
knowledge of the universe as this tradition understands it — with seven heavens (including the
earthly realm in the lowest of these heavens) and seven hells, and the various regions within
each one of these. These details are already given in various accounts throughout the classic
literature of this culture.

T ARI-FE-T 1 (3.27)
candre tara-vyitha-jiianam.

[candra — moon; jiiana — knowledge; vyiiha — arrangement; faras — stars. |

From samyama on the moon there is knowledge of the relative arrangement of the stars
— the zodiac, and the path for rebirth.

The moon traverses the visible sky in its nightly journey. The constellations and their positions
were important to the herding and agrarian segments of this society in need of knowledge of the
seasons, and for maintaining their ritual calendar. The lunar calendar is based on the movement,
and the waxing and waning, of the moon against the backdrop of the constellations.

In this tradition, the moon is seen as the doorway to all the lower heavenly realms,?® from

For them there is no return again [during the life of this Hiranya-garbha, if at all, they will
return upon the dissolution of that current brahma-loka during pralaya, the dissolution of all
worlds].” (Brhad-aranyaka Up. 6.2.15).

28 ‘31 I I T TIET BIAF ST T YA ATERTET, ATE T I TRRHT-98H I aH-981Tg, AT
YUHTHT ST&T-31Tee: Uia, ATEna: fq-ardh, Tq-sierq 9=, “Whereas, those who win [heavenly] worlds
through ritual, charity, and prayerful discipline enter into the [funeral] smoke[-deity], from the
smoke[-deity] they go to the night[-deity], from the night[-deity] to the waning fortnight[-deity],
from the waning fortnight[-deity] to the six-months[-deities] where the sun travels south, from
those six-months[-deities] to the heaven of the ancestors, from the heaven of the ancestors to
the moon[-deity].” ‘T I= U 37 WA=, qAH I AT JAT |IH SIH A T 3, Taq g4
TT e, A9 AT a9 WA Y THH U SMENH ISR, STeME and, awn g, ge ghdt
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which there will be a return to this world of opportunity to create new, beneficial karma or get
out of the transmigration cycle altogether.

As a superpower, when extrapolated to its extreme, fictional or not, by contemplation on this
nightly wanderer there is detailed knowledge of all the constellations.

g3 TE-TTIA-=H 11 (3.28)

dhruve tad-gati-jiianam.

[dhruva — pole star; jiana — knowledge; tad-gati — their movement.]

From samyama on the pole star there is knowledge of their movement — the movement
of the constellations and the annual and epochal rhythms of the universe from the human
perspective.

Around the Northern pole star, the constellations of stars slowly revolve as the earth daily spins
around its axis. The stars visually arise from the horizon four minutes earlier every day
throughout the year because of the combination of the earth’s spin on its axis and its rotation
around the sun.?” Together, by these one can tell the time in the night. As the tipped earth rotates
around the sun, the constellations revolve at a slightly different angle throughout the year, so
one can also tell the date. Even the pole star revolves in a circle around the earth’s axis once

“Reaching the moon[-deity] they [i.e., their karmas that brought them here] become food. There
the deities enjoy them [like one enjoys] King Soma [saying] thus, ‘May you increase and [then]
diminish [like the moon].” When that [ karma] of theirs elapses, then they fall out [of the lunar
heaven] to this space [i.e., they, being emptied of their load of karma that was consumed by
and thus swelled the waxing of the moon, become like empty space], from space to air, from air
to rain, from rain to the earth.” ‘d YiEl wrer o WA=, d Y YBU-37T gI=I, T AT9-3AW A,
BT UTd IITRIA: O YA 79 9iead~d,” “Reaching the earth they [i.e., their watery bodies] become
food again, and they are offered into the [digestive] fire of a male, from him they [as seed] are
born in the [reproductive] fire of a female, in this way alone rising [again] to [other] worlds
they revolve [in samsaral.” ‘39 ¥ dl 9=HT 7 f4g: T HTen: Iagh: 95 8¢ <YHH’ “But, those who do
not know [and follow] either of these two paths [of rites to the lunar heavens and of meditations
to the solar heavens] [directly] become [i.e., may be born as] worms, flies, and this [bug, etc.]
that keeps biting [us].” (Brhad-aranyaka Up. 6.2.16).

29 Skywatching (A Nature Company Guide), David H. Levy, Time-Life Books, 1998, p. 86.
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every 26,000 years as the earth wobbles on its axis like a spinning top that is off center.*°
As a superpower, when extrapolated to its extreme, fictional or not, there is detailed
knowledge of the movement of the constellations around the pole star.

ATf -k HI-E-TH 1 (3.29)
nabhi-cakre kaya-vyiha-jianam.

[nabhi-cakra — navel plexus; jiiana — knowledge; vyiiha — arrangement; kaya — body.]
From samyama on the navel plexus, as a point of reference physically and energetically,
there is knowledge of the arrangement of the body.

Like the fixed pole star, so the central navel plexus may be used as a fixed point of reference to
contemplate the arrangement of the various systems in the body.

As a superpower, when extrapolated to its extreme, fictional or not, there is detailed
knowledge of the various systems of the body.

HUs-Fu & foarar-f=ef: 11(3.30)

kantha-kiipe ksut-pipasa-nivrttih.

[kantha-kiipa — cavity of the throat; nivreti — suppression; ksudh — hunger; pipasa —
thirst.]

From samyama on the cavity of the throat there is suppression of hunger and thirst —
when needed.

Hunger and thirst may be suppressed by this contemplation. The mind plays, or can play, a large
role in what we otherwise consider to be bodily processes outside of our control.

FHH-ATEIT WA |1 (3.31)
kiarma-ndadyam sthairyam.

30 ihid., p. 87.
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[kiirma-nadr — bronchial passage[s]; sthairya — calmness. |
From samyama on the bronchial passage[s], literally, the turtle tube, there is calmness.

This is related to control of the breath in that, just as slowing the breath calms the mind, watching
the breath in the upper chest also calms the mind. This can be taken as the focus on the presence
of the breath in prana-viksana (Yoga Siitra 2.51), the focal point for life’s energy, since this is
where the essential life force of air is centered in the body. We may gain more energy from food
than from air, but we can survive weeks without food, while only minutes without air.

T -sfafs fag-3erm 1l (3.32)

mirdha-jyotisi siddha-darsanam.

[miirdhan-jyotis — light in the head; darsana — vision; siddhas — accomplished beings. ]

From samyama on the light in the head there is the vision of ethereal accomplished
beings that may help guide one’s way in the afterlife, or inspire one in this.

There are references to siddhas (accomplished beings) in the Purana literature, and samyama
on them is said to be a way of contacting them. If there is a description of any thing or any place,
the human mind will find a way to reach it, and there will be those who claim to have the only
or best way. The available teaching sources, present in these appropriately analyzed scriptures
and texts, are enough to point the way to yoga’s freedom. If these teaching sources were not
available at certain times or places, perhaps the mind would still be able to connect to a source
wiser than itself.

These siddhas are subtle beings that only the mind reaches, similar to someone you encounter
in dream, who have a certain knowledge of these teachings. Being still within samsara after
their previous life, they themselves are not liberated. They may know about this knowledge, but
would not as yet have fully assimilated it.>! A teacher can be one who is fluent in the teaching
methodology of the scriptures, but has not yet assimilated the knowledge being taught. He or
she may be a srotriya (scriptural master), but not yet a brahma-nistha (reality master). Or, if
they have assimilated the knowledge, then their karma, yet to be exhausted, is still somehow

31 Yoga Siitras 4.32 & 34.
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maintaining their subtle body after the death of the physical body. In either case, the best of
knowledge they can impart to those who contact them would be this same teaching — that perfect
reality always exists everywhere, is right here now, and you are that.

You would know if there was another teaching that is more valid and reliable than this
teaching. If you do know, you should take advantage of it.

A more traditional way of understanding what the sitras mean by the siddhas and the afterlife
is found in the Upanisads that talk about the path the subtle body takes when it leaves the
physical body behind. Siddhas can be subtle beings who guide us along the path to higher or
lower heavens. Or, one’s actions and meditations on the shining conscious being behind the
right eye (see footnote for jyotismatin in Yoga Siitra 1.36) gain for you the highest heaven within
the universe, Brahma-loka, in that world there will be other likewise accomplished (siddha)
beings in residence.’ Or, as an updasana (meditation), in this life itself, one can gain the

32 ‘379 T YAQ TEATA ILINIG ISHTATT Y Td: T URADT: HdH ATHAT : 3 8Td a1 § 3§ 1 HIUJ &: ITEd
T 7 qEg A TFTd Yag F WG BIh-gi 19gut T9eH, Tng: 37-fgumIl’ “Thus when this one [the
common person] departs from this body, as well as the one who dies [uttering, i.e., meditating
upon] ‘Om,” then one goes upward through these rays alone [that come from the sun into the
subtle pathways in the body called the nadis reaching to the heart, and from them back to the
sun, see Chandogya Up. 8.6.2, i.e., there is no disconnect of energy between the center of
oneself and the representative center of the universe]. After the mind fails [to remain tied to
this body], then one goes to the sun, this indeed is the doorway to the [highest] realms [of
heaven]. There is passage [through the sun] for the [sufficiently] wise, but there is obstruction
[there] for the unwise.” ‘A UW: BIh:| Wd T bl T gaILT ATS: WJ{zﬁ-—m ATTAT g1l TAT AR
I -Ha@H UF TIs 3T=T: IGHHU WA= IShHU Mai=<’ “There is this verse — ‘One hundred and one
nadis of the heart. One of them goes out to the head. Going upward through that, one attains
deathlessness. The other [nadis] [going] in different directions are when going out [in those
other directions, upon death].”” (Chdndogya Up. 8.6.5 and 6, and Katha Up. 2.3.16). ‘Td-gwImor
Ty 7 gle e 91 AR ST offaT: UTUH SfTIRYa: ANT-IIumHII’ “Closing all the gates [i.e., the
sense organs] and [as a visualization] withdrawing the mind into the heart; placing one’s breath
at [the top of] the head, and remaining [there] holding [the last breath] by [the strength of]
yoga; ‘3H Bq Teh-F&T F&l R AH TTHHE| T TId Il < & Id 9LAT a7’ “chanting the
single syllable ‘Om,” which is bra]]man remembering Me accordingly [through My teaching],
[while] giving up the body - the one [yogin who is not yet fully wise] who departs [by movement
as it were] - that one reaches the most exalted end [within samsara, i.e., brahma-loka, the
seventh heaven, where one may be taught brahma-vidya and thus freed].” (Bh. Gita 8.12-13).
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greatness (the siddhi) and brilliance of whatever, or whomever, siddha is meditated upon.*

qTITE & |E 1 (3.33)
pratibhad va sarvam.

[va@ — and; pratibha — light; sarva — everything. |

And from samyama on the light of intelligence* there is knowledge of everything that
needs to be known.

By intelligence, which is the mind lit in awareness, alone we come to know everything of our
world. This fact can be lost in our interactions with the world. The mind often appears
transparent and not a factor when we perceive the world, but it is only by the form our mind
takes in perceiving and understanding the world that we can ever know anything. Whatever
limitations or colorings the mind has, these limitations and colorings inform our knowledge of
everything in our world. Contemplating this gives rise to renewed commitment to gaining more
clarity of mind so that it does not unnecessarily limit and afflict one’s world of experience.

Alternatively, the sitra can be taken as: Or from the light (prati-bha) [of intelligence just
before total absorption in samddhi] there is [knowledge of] everything.

The prefix, prati- (= prati-), can mean pre- or before. As a superpower, when extrapolated to
its extreme, fictional or not, just before total absorption of understanding in samadhi that is
enlightenment, there is a power of knowing everything — according to some in the Sankhya-Yoga
tradition.

However, this knowing everything is an expression in the Upanisad tradition for knowing
everything to be known. One knows that everything is the reality that is oneself, so, in knowing
oneself as such, one knows everything in essence. For example, when one knows the nature of

3 o gg oTET oMfe YEW:.. IATAB: HAWT AT T ST Sfd AT 3EH YaH 39TH 8fa, §: I TIH TIH IUE
ATq-8T: T AT T ST Wafa’ “That person [brahman] which is in the sun...I contemplate this
one as existing across all beings, as [their] head and resplendent. The one who contemplates
this one in this way [also] exists across all beings, as their head and resplendent.”
(Brhad-aranyaka Up. 2.1.2).

3% Yoga Sitra 3.25.
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clay, one knows the essential nature of all things made of clay. In the Upanisads the knowing
everything by knowing reality itself is the enlightenment. Nothing more needs to be known for
one to be totally free. There is even an entire Upanisad called Mundaka that is devoted to
answering this specific question, “Upon having known what is all this known?”*> With this
knowledge the knower comes to terms with all fear that is the result of giving absolute reality
to what is other than oneself, to what appears to limit and afflict oneself.

The student can see here the major distinction between the freedom the Veda tradition
teaches, the tradition Patanjali comes from, and the misinterpretation by those who see yoga
contemplation as bringing about a fundamental change to oneself to become free and with
superpowers.

Sankhya-Yoga writers misinterpret what yoga freedom is. They think that the mind has to
disappear for freedom to arise in samddhi. The knowing of everything, if it happens, can only
be possible just prior to the mind disappearing in samdadhi absorption in which there is no other
thing known. It is then designated as a superpower that comes to the meditator just prior to this
absorption. Total absorption is their goal; it is a lonely goal (kaivalya, freedom in isolation). But
this is a misinterpretation of freedom. It is not even consistent with the second sitra of
Patainijali’s text — “(From yoga’s success) then the witness remains in its own nature.” If freedom
was not already one’s nature, then remaining in one’s nature could not be freedom.

Freedom cannot be a state or stage arrived at in contemplation, preceded or not by a
superpower of all-knowledge. If freedom were a result of contemplation, and not the very nature
of the self, then, like every other result gained in the world, it would be limited in time and equal
to its cost, and could just as well slip away in time and value. As with every experience, we soon
enough get used to it and start demanding more and better and new. When has experience ever
been anything else than that?

ggd fra-wfer il (3.34)
hrdaye citta-samvit.

35 Jfeh: § T AE-NG: ATHH AT ITHA: V=g | HieA- W9 T93md 999 8 999 Wata s’ “Saunaka,
a great householder, appropriately approached Argiras and asked, ‘O Lord, upon having known
what is all this known?’” (Mundaka Up. 1.1.3).
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[hrdaya — center; samvid — knowledge; citta — mind.]

From samyama on the center, literally, the heart, and in particular the limitless expanse
within the heart, there is knowledge of the mind — and the limitless expanse within, lit
by the light of awareness, like the sun and stars light the universe outside.

When this tradition talks about the heart, it is talking about the mind, in particular the intellect
(buddhi). There is no knowing that goes on in the physical heart, but it is in the heart that one
can be said to feel the truth of wisdom.

Placing the mind or intellect in the heart is an imagery that has been used in the West too.
The heart is the center of our body that remains active day and night. The heart is said to be the
seat or wellspring of the mind. The heart stands for the center of one’s being, and that is
realistically the mind, since one is essentially a cognitive being. Even now we still point to our
heart when we talk about our deeply held convictions, and deeply held convictions are what
constitute the intellect. Our language, even today, allows the use of the word ‘heart’ when we
are indicating where we know or believe something. As was pointed out before, the mind is
subtle and thus is not really something that can be categorized as having, or being limited to, a
physical location. But as the center of one’s own mind, in any culture, the heart is as good as
any place to point.

The heart is as vast as the mind. Within it can be seen the entire cosmos.3¢

AT -JEOANY_ TG 10T : T ATTerersit siT: URyefealTe] Temef -Faqrd &9-=H |1 (3.35)
sattva-purusayor atyantasankirnayoh pratyayaviseso bhogah pararthatvat svartha-
samyamat purusa-jaanam.

36 T T ITIH ITHR: TIEH T ST-AL-gad ATHE:| T AT ITET-gi¥aT o1 79 Famedll’ “Indeed as
vast as this space [in the cosmos] is this space inside the heart (antar-hrdayah akasah) [i.e., the
mind]. In this [mind, the space in the heart] are contained [are contemplated] (samahite) within
both sky and earth,” ‘3T 3T ¥ 9 T FAT-T-HAT IHT TAYA-AGAN| Ig T THI g AEd Ig ¥ 7 eq
e qg A |HMgaH’ “..both fire and wind, both sun and moon, and lightening and stars.
Whatever here one has and does not have [in this world], all that is contained [is contemplated]
in this [mind, the space in the heart].” (Chandogya Up. 8.1.3).
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[bhoga — experience; arthatva — sake; para — other; a-visesa — non-distinguishing;
pratyaya — notion; sattva — mind; purusa — self; atyanta — completely; a-sankirna —
separate. samyama — contemplation; artha — sake; sva — the self; jiana — knowledge;
purusa — self. ]

Seeking experience for the sake of the other — all other objects — is a non-distinguishing
— a mixed up — notion between the mind, literally, pure-energy, and the purusa (self),
which are completely separate. From samyama for the sake of the self there is
knowledge of the purusa (self).

Objects by their nature are limited, and the self by its nature is unlimited. We seek experience
because of our binding desire for objects as unending sources of satisfaction. Unending
satisfaction is the nature of only the self. Mutual imposing their natures is thinking the objects
are limitless and the source of satisfaction, whereas oneself is limited and not satisfied. When
this mutual imposing of natures of oneself and the objects is there in the confused mind, and
oneself is thus thought to be unacceptable, then there is a drive for the sake of these objects of
experience. This yoga is for turning away from this delusion and seeking the real, lasting
satisfaction in the self.

Sattva (pure-energy) is the guna that constitutes the essential nature of the mind. The other
two gunas, rajas (agitation) and tamas (darkness), are considered impurities of the mind. These
two gunas allow the mind to experience all objects, since every object is a composite of the
three gunas. If these two gunas are predominant in the mind, they are said to inhibit the ability
of the mind to contemplate their reality as dependent on the self that is free of the gunas.’” When

3 @ e A-ASE TR AA-ATHIH| [@-HgH qWld {=-954 ¥ -7 “Among these [three
gunas), sattva - since it is free from impurity - is illuminating and free from affliction - [yet]
binds by [one’s] attachment to pleasure and by [one’s] attachment to knowing I[i.e.,
attachment/identity is the problem, not the pleasure or knowledgel, O Arjuna.” ‘IST: YMT-3TcHS
ITg JOUI-3MHg- I gad| € Hauia ®I=ad ®H-Hg- fe"q1l1’ “Know rajas, which is of the nature of
attraction [i.e., it is an impurity to the natural clarity of the sattva mind - projecting virtues on
things they don’t have], as born of [i.e., increased by] longing and attachment. O Arjuna, it binds
the embodied one by attachment to activity.” ‘T : q 3-FH-51 141G AIGA HA-QgATH| THG-ATSGEI-TTKIN:
ag ™euTid MRa’ “Whereas, know tamas - for all those identified with their body - as delusion
[i.e., as the lack of discerning the difference between oneself and objects of desire] born of [i.e.,
perpetuated by] ignorance. It binds by carelessness, laziness, and sleepiness, O Arjuna.” (Bh.
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rajas and tamas are in abeyance, when they have only their appropriate proportion, the sattva
predominant mind — in contemplation of the self, in removing its wrong notions of the self —
becomes like a clear crystal unclouded by ignorance and doubt.

The sattva mind in assimilated knowledge is said to have the form, so to speak, of the self,
of brahman (nondual reality), called a-khanda-akara-vrtti — the knowledge that limitations have
no separate reality from the self, that there is only one undivided reality.’® In terms of
contemplation, this is said to be the dawn of self-knowledge, of knowledge that is true to the
nature of the self. The tradition clearly says, though, that it is the words of the teaching from a
capable teacher to the adept student that afford the possibility of realizing that knowledge.>* The
practice of contemplation supports and helps the assimilation of that knowledge; it does not
produce it.*

Ignorance with regard to the nature of the self, once burned away in the light of truth, cannot
stage a comeback. Just as one clearly and doubtlessly knows one exists, and this is not forgotten,
similarly when one clearly and doubtlessly knows one exists free of limitations, this cannot be

Gitd 14.6-8).” T = ORI HdX IST KT JURATT| TORA: T IL IR AT : IT=gia’ “When the
seer sees [according to the teaching] that there is not a doer other than the gunas and knows
[the self] as beyond the gunas, [then] that one attains My nature [called moksa (freedom).” (Bh.
Gita 14.19).

38 e g (JR-gR-URas S-WUe-TRIadT) Fal-3Thadr f#9fa: “The status of the mind whose
thoughts are unreal (sunmya) by having the form of brahman” (Patafjala-Yoga-Sitrani-Bhoja-
Sadasiva-Vrtti 3.3).

3 FE-fae-od W EH 79 APy q S S §el-8H “For assimilated knowledge of that
[reality] one must with ritual fuel in hand [as a sign of dutifulness] approach only a teacher
(guru) who is learned in the scripture (srotriya) and established in that reality (brahma-nistha).”
(Mundaka Up. 1.2.12). ‘39-3/=-9k Tq: 319 9 3T 0 7§ T-GRH FU-TATMG “When taught by
one who is [established] in no other (an-anya) [reality], there is no going (gati [astray] in regard
to it. Because, it is subtler (aniyas) than the subtle (anu) and unapproachable by mere logic (a-
tarkya).” (Katha Up. 1.2.8).

20 g 3gH Ud YFY HEaH SNiecd-au qoe: geEdrdl o7 U9 fafear sifa-geq ufa 7 o= o= e s
“I know this fullness (purusa) that is limitless (mahat), clear and bright as the sun (aditya-varna),
and beyond the darkness [of ignorance]. By knowledge of that alone (tam eva viditva) one goes
beyond death. There is no other way of getting [there].” (Svetdsvatara Up. 3.8).
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forgotten. One is no longer deluded by the appearance of limitations, thinking them to be real,
to be as real as me. This contemplation is an appreciation of myself as unlimited reality, free of
any mixing up with that which is not self. Compare this sitra with Yoga Sutras 2.17, 2.18, 2.20,
and 2.21.

The only way one can know objects as other is through the duality of taking them as other.
When contemplating simply oneself, there can only be non-duality, since one’s self is but the
reality of everything.

T YTICTT- I TeT0T- SRR EIE - 3T ST |1 (3.36)
tatah pratibha-sravana-vedanadarsasvada-vartta jayante.

[tatah — from that; jayante — arise; pratibha — light; varttas — activities; Sravana —
hearing; vedana — sensation; adarsa — sight; asvada — taste.]

From that samyama for the sake of the self may arise various degrees of powers of the
light of intelligence,*! and the activities of hearing, sensation — touch, sight, and taste.

The word vartta (varta in some texts) is from the Sanskrit verbal root vrt (fo happen or take
place) and generally means an occupation. It is rendered here as the activities of the four senses.
Some take the word to mean smell, because of the word being limited sometimes to agricultural
occupation. We can imagine the smell of the rich earth, the element connected with smell, in
that occupation. Then the sifra would read, .. .the light [of intelligence], hearing, touch, sight,
taste, and smell.”

This sitra indicates that meditation, or certain forms of meditations, can enhance the senses.
For whatever entertainment or occupational value that would be, it can be considered a
superpower.

T GETHTE U e g 11 (3.37)

te samadhav upasarga vyutthane siddhayah.

41 See the alternative meaning of Yoga Sitra 3.33.
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[siddhis — superpowers; vyutthana — active mind; fe — these; upasargas — impediments
[or secondary]; samdadhi — contemplation. ]

Though being siddhis (superpowers) in the active mind outside of contemplation, these
are, or may be, impediments [or secondary] in final progress in samadhi.

Superpowers or imagined superpowers are not the nature of limitless reality that is the goal of
samadhi. They are possible side-effects along the way. If they are mistaken as the main goal,
they become upasargas (impediments) waiting along the way, from which one may not get back
on the path. Final wisdom is relatively uncommon (see Bhagavad Gita 7.3); seeking can be a
drawn out process. There are those who settle for the limited attainments of powers and perhaps
the charisma to attract followers. There is no shortage of followers. This sufra encourages the
student to maintain focus on the goal and the worthy guides to that goal.

These superpowers in and of themselves are not impediments. However, they can become
impediments when they invoke in the seeker attitudes not helpful to success in yoga. Any
attention the student gives to the superpowers should not be counter to vairdgya
(non-attachment).*” The superpowers can only become impediments when the side-effects
become ends in themselves.

The pronoun fe (these) in this sitra refers specifically to the siddhis in siitra 3.36. These are
not intrinsically different, though, from all the other siddhis in the preceding and following
sitras, in regards to being possible impediments. All of them are attractive side-effects (gauna-
phalas). They are neither the accomplishments of skill in contemplation (samyama), the gaining
of a cosmic perspective in the mind, nor the attainment of greater clarity of mind that was
pointed out in the first chapter as the immediate goal of contemplation. Nor are they the final
attainment of samddhi culminating in assimilated knowledge (prajiid@). So they are not part of
the direct path to assimilated knowledge. They are like the other gauna-phalas mentioned here
and there in the scriptures, such as gaining abundance or fame.* By the very same reasoning

42 Yoga Sitras 1.12 & 15.
13 9 g UF 9¢ ATATASId| FTAAA 3TF-31R: WaTd| HgH Hard| ST axnT: Fel-aa94-| "8 Sraar’ “One who

knows [through contemplation] thusly becomes established [in the ultimate being within (parame
vyoman)]. That one possesses food and is the eater of food, and is bountiful in progeny, wealth,
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that the siddhis in siitra 3.36 can be impediments, all the superpower siddhis mentioned in this
chapter are indicated by sutra 3.37 as capable of being impediments.

However, the siddhis in sitra 3.36 were possible from the contemplation in sitra 3.35. That
contemplation has a quite distinct topic. The contemplation in sitra 3.35 was on the ultimate
topic, the purusa free of misidentification with the mind or other objects. This contemplation
would be the contemplation detailed in the first chapter of these sitras. Any side-effect there
would be considered by yogins possessing sufficient vairagya (non-attachment) far short of his
or her goal.

Moreover, the other contemplations in this section are on various objects within the universe.
Those contemplations may even be suggested for persons interested in other disciplines besides
yoga. Students of astronomy, astrology, healing, martial arts, and other disciplines may find
them useful. These superpowers, even in limited measure, may be their ultimate goal. They
would not be impediments for such seekers. Since sifras can have more than one meaning or
application, this can be an additional and acceptable interpretation of this sitra, and thus of this
section of siitras.

Perhaps another way to understand the superpowers, while avoiding here the consideration
of them being impediments, is by taking the word upasarga as meaning additional or secondary,
opposed to pradhana (primary). The simple, alternative meaning of the sitra would be, “Though
being superpowers, upon arising out of contemplation these are secondary to final progress in
samadhi.”

T -HROT-F AT, TAR-FalgATe o foreed TR-IRRTae: 11 (3.38)
bandha-karana-saithilyat pracara-samvedandc ca cittasya para-sariravesah.

[Saithilya — loosening; karana — cause; bandha — bondage; ca — and; samvedana — fully
understanding; pracara — travel; citta — mind; avesa — entering; para-sarira — another
body.]

From the loosening of the cause of bondage to this body and from fully understanding
the travel of the mind to new embodiments, there may be the entering of the mind into

spiritual radiance, and fame.” (Taittiriva Up. 3.6.1).
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another body of the next life, perhaps even in this life, if one goes by the stories.

Here, nature of the subtle mind as not being an effect of the gross brain must be assumed. Nor
does the mind die when the body dies. This allows the mind to not only go out during perception
through senses, but also leave the body upon the body’s death.

This sitra also brings up questions about the propriety of a yogin ending this life to continue
the pursuit in a young, healthy body.

Belief in reincarnation can be just as sure in the believer’s mind as a belief in going to a
heaven. Belief in karma that continues past this life can be just as sure as the belief that one’s
life résumé and personality tendencies continue up to and into a heaven, or doesn’t. Everyone,
no matter what their beliefs, eventually arrive at the threshold of death. The wise in this tradition
chose to contemplate this topic to their most honest satisfaction. Their decision should be
understood within the context of their beliefs.

At the advent of death, though the mind might not let go easily, the body may naturally lose
appetite for life sustaining food and drink. The mind may also wish to let go as death nears.
These are common experiences. Though we understand and accept that the body naturally can
and eventually must shut down, we often do not understand or accept another person choosing
death. We have recently gained a greater ability to extend the death process through medical
discoveries. This has benefits in certain circumstances, but also prolongs an often agonizing
event process for the individual and for others in relationship with the person.

This sitra provides some relief, acknowledging that in the karma model everyone’s spiritual
progress continues to the next life.** Though the karma model promotes a-himsd (non-injury or

Mg 7 U9 88 9 oA A 9% TEdl 7§ Souv-gq RiEg MG 919 T=gial’ “O Arjuna, neither
here itself [due to the positive attitude of sraddha (trust in the teaching)] nor hereafter [according
to karma] is there loss for that one. Because, O Dear One, [to the extent] anyone performs
adaptive action [in keeping with dharmal, [to that extent] that one does not get a bad lot.” U=
qUI-Fal BRI ATAAT: AT AT HAHAm TG IE-9E: IBSAd I’ “The one who has ‘fallen’ from
this yoga gains the [same] worlds [i.e., heavens] of those who do adaptive actions, lives there
for countless years, [then] is [re-]born in the home of a virtuous [i.e., following dharma] and
fortunate [family].” ‘37&raT ATATH T FS MITa FHaH| 7ag 7§ TL-oaE SH S I8 g®HI’ “Or [even
better] that one is born in the family of wise yogins. Such a birth as this is indeed more difficult
to attain in this world.” ‘@7 T Fr&-HAN BT GIa-ITghH| I T T T HHGl $E-4=<41' “There, one

gains connection with [i.e., quickly matures to] an intellect [like the one] that existed while in
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offence) towards any body as a preeminent value, it allows the knowledge and decision of the
individual as a positive or negative factor within this value.

If one could separate from the physical body without injuring it (see the next sitra) simply
by the power of will to choose to separate from the physical body, then no himsa would incur.
It is the nature of the body to disintegrate and that will naturally continue and accelerate when
the mind and the rest of the subtle body are not there to provide and direct the body’s life
extending functions.

In the legends and epics of India there are stories of characters leaving their own body to
inhabit another body. This sitra could be indicating how this may be accomplished. As a
superpower, when extrapolated to its extreme, fictional or not, one may gain, for whatever
benefit it may be, the ability to leave this body, and even, according to the Purana stories, enter
into another person’s body.

ITH-STATS]. SIS -Ug;-HUSHITES] 3T-TF IThI-Te T 11 (3.39)

udana-jayaj jala-panka-kantakadisv a-sanga utkrantis ca.

[faya — mastering; udana — upward energy; a-sanga — not getting stuck; jala — water;
panka — mud; kantakas — thorns; adi — etcetera; ca — and; utkranti — ascending. ]

From mastering the upward energy in the body there is the power of not getting stuck
in water or mud, or by thorns and so on, and the power of ascending out of the body
at will.

Udana is one of the five subtle life-force energies (pranas). It accounts for any rising up power
within the body. Certainly it takes power to stay afloat in water and to pull oneself out of mud.
It takes dexterous power to tiptoe over thorny ground. Upon death’s door, it also takes strength
to hang on longer or let go of the body, at one’s choosing.

As a superpower, when extrapolated to its extreme, fictional or not, one may become light

the previous body and [then] strives further than that, towards success [i.e., complete freedom],
O Arjuna.” ‘q3-3pIEF 94 U9 fgad B or-asn offy x| SR 1 9= I=k-s@ ffaddd’ “By that
previous [life’s] practice [i.e., its karma-phala (the results of its karma)] alone, even without will,
one is indeed swept along. Just desiring to know about [this] [jAana-lyoga [one quickly] goes
beyond the Veda text [i.e., its bulky heaven-going section].” (Bh. Gita 6.40-44).
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and can walk on water and over mud, and lightly walk over thorns without getting stuck. Exit
from the body, death, is a power one can wield at any time. The latter is connected with the
preceding siitra, since udana is the force that also ejects the subtle body, including the mind,
out of the then lifeless physical body.

THTT-STATS] Se[STH |1 (3.40)
samana-jaydj jvalanam.

[faya — from mastering; samana — uniting energy; jvalana — glowing.|

From mastering the uniting energy — center directed energy, including digestion in the
body — there is glowing of good health in body, senses, and mind.

Digestion, another of the five pranas, is the body’s subtle assimilation of the energy from food,
water, and air. It provides strength to the body. So this glow is the glow of good health and
strength, including the ability to survive cold temperatures when needed. This glow is also the
brilliance of the senses and mind because of the assimilation of the energy from food.*> This
brilliance may increase through a broad based knowledge and self-confidence, called brahma-
varcasa (brilliance in scriptural knowledge).

Through a broader knowledge of the various topics in the scriptures one can unfold these
sutras without having to leap to mystical or nearly impossible superpowers. This scriptural
background should be there through svadhyaya (study).*6

As a superpower, when extrapolated to its extreme, fictional or not, one’s aura brightens,
illuminates a room, or dries the clothes on one’s back in winter.

TR ey -Tammg, oo == |1 (3.41)

srotrakasayoh sambandha-samyamad divyam srotram.

15 gy g Udg gaH AH WH TITq TEAG UAT: HE-3HW: W91’ “Since this [samdnal distributes equally
the food offered [into the fire of prana], from that these seven flames [of prana] [issue out]
[through the mouth and the two eyes, ears, and nostrils].” (Prasna Up. 3.5).

46 Yoga Sitra 2.1.
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[samyama — contemplation; sambandha — connection; srotra — sense of hearing; akasa
— element space; divya — divine; srotra — hearing.]

From samyama on the connection between the sense of hearing and the element space
there is divine hearing — the listening to and the understanding of the cosmic worldview
from the scripture, and the pervasive connection between the individual and the universe,
including the divine realms therein.

Vedanta accepts one of the traditional Upanisad and Sankhya explanations of the process of
creation via the elements that make up the dependent universe. We use that explanation to unfold
the Yoga Sitras. Within that explanation, space is the first of the five elements: space (akasa),
air (vayu), fire (agni), water (@pah), and earth (prthivi). From the subtle element space come the
other four subtle elements, each successively less subtle than the other. Subtle, here, means
incapable of being an object of the five sense organs, as well as being more innermost and/or
more pervasive. From space comes air, from air comes fire, from fire comes water, and from
water comes earth.*” Out of these subtle elements is the entire universe.*® Each succeeding subtle

Y7 qEATE. 9 YATATE ATH: AR FH:| HTHETE, IR:| qr: Al 33 30| o/ giydr “From that
[brahman] indeed, which is this self (atman), exists space. From space [exists] air, from air fire,
from fire water, from water earth.” (Taittiriya Up. 2.1.1).

8 {g U9 9 BT 3 AMTHIE UHA 79 A-T§drIA’ “In the beginning [of this manifestation cycle], my
dear, [all] this was existence (saf) alone, one indeed without a second.” ‘...dg vad EH E2 IR IO e
BTq T AT SHSId, T dot: YaIq g HT TSAT 310 T8 AT HHSIA| TEATE I Y Araid FWad a1 Lo ToH:
Tq dg T 3T STI=d 1’ “...That [existence as the Lord] envisioned [as it was before and in keeping
with that], ‘May I be many, may I be born [as though many].” That [existence] gave rise to Fire.
That Fire envisioned, ‘May I be many, may I be born [as though many].” That [Fire] gave rise
to Water. Therefore, whenever a person is hot he perspires. So water is produced indeed from
heat.” ‘@T: 3NM9: Y&I=T 9ga: T TSIUHATE STd AT: 3TAH TS, TEATG I9 & ¥ IuIG d§ Ud {IIBH 34 Mard
3T 9 dg Ty -3 ST™IA’ “That Water envisioned, ‘May I be many, may I be born [as though
many].” That [Water] gave rise to Food, i.e., Earth. Therefore, whenever it rains, then abundant
food arises. So eatable food is produced from water.” (Chandogya Up. 6.2.1 & 3-4). ‘¥
STTI: | STTIR: FFH| 3T [BW:| &: T T CFT: JIF-HAT’ “From the earth are plants. From plants
is food. From food is the person. This very person is made from the essence of food.” (Taittiriya
Up. 2.1.1). ‘TqT@E 9 € HaH 314 ¥ UF A< o “All this [universe] is indeed this much - food and
the eater of food.” (Brhad-aranyaka Up. 1.4.6).
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element includes the natures of the previous.

These elements seem to be just a selection of five common features we see in the world, but
there is a significant sophistication behind these terms, when the tradition expounds on them as
subtle elements. They are not actually the five features we experience in the world. Here, they
are the subtle, hidden basics behind all features we experience in the world.
thus means dimension. Subtle air means movement (vati gacchati iti vayuh). Subtle fire means
heat and light (dahati iti dahanam agnih). Subtle water means liquidity (avrnoti iti varih). Subtle
earth means solidity and mass (sambhavati iti bhiih).

Each subtle element allows the following element to arise. Dimension allows the possibility
of movement and form (ripa), including thought forms. Dimension and movement via vibration
allow heat/light, the start of visible form. Dimension, movement, and heat/light allow liquidity,
for example, the possibility of magma. Dimension, movement, heat/light, liquidity via cooling
allows solidity/mass, for example, the possibility of land formation.

These subtle elements, also called the tan-matras (literally, merely that) the basic elements,
not mixed together with any of the other elements, are not the gross elements we interact with.
The mixing of these subtle elements are their grossification — each one a combination of the
other four with itself being the predominant element. This five-folding of the five elements is
an extrapolation from the three-folding of the last three (visible) elements mentioned in scripture
as just a naming convention employed by living beings to distinguish things.* For example, the

1 g7 BT IIAT TAT B g BT To®: IFAn oA SO STSHAT SUTIRT ATH-®Y HTHRE I’ “This
very Lord thought, ‘Well, may I enter into these three deities [i.e., Fire, Water, and Food/Earth]
through this [individual] living atman [as in the previous cycle] and [through the enlivened mind
therein] differentiate [all things] into name and form.’” ‘A& ™-gd ™-gaq TH-Yshi HIAU STd AT 84
ITAT AT TaE: ITAn ST U ST AT TUTaRT ATH-¥9 RrehUdll’ “This very Lord (thought), ‘Of
these [three deities], may I make each one threefold. May I enter into these three deities through
this [individual] living atman and [through the enlivened mind therein] differentiate [all things]
into name and form.’” (Chandogya Up. 6.3.2-3). ‘... 98 3% UTgd &Y doT: 98 ®Y Ig YLF dg 391, Iq
PO I AR - IUNME 3W: U’ “In [triplicated, i.e., material/visible] fire, what is the red
color/form is the color/form of [undifferentiated] Fire, what is the white color/form [in the fire]
is that of Water, and what is the black color/form [in the fire] is that of Food/Earth - [thus]
[a single] form/nature of [visible] fire has gone away from [what we call] fire [that is really tri-
formed] [i.e., all that we give a name to is in fact a semblance consisting of something more

239



3.41 Yoga Sutras Ch. 3 — Accomplishments (WWW.upasanayoga.org)

gross space we interact with is a combination of the subtle elements space, air, fire, water, and
earth, with space being the predominant. That is, gross space we move through is a combination
of mostly dimension, with movement, heat/light, fluidity, and solidity/mass. Because of its
movement aspect, the expanding and bending of space can be demonstrated by experiments. In
this way, we may say a particular space is breezy, hot, humid, or polluted. It is from the
distinguishing names of these gross elements that their more sophisticated subtle elements get
their names: space, wind, and so on.

This is our model. The model could be the string theory (multiple dimensions of space and
spins of energy making up the characteristics of everything) or the periodic table of the elements
from the airy light to the most massive. But those mappings have no benefit in understanding
the self-based freedom that this teaching is alone concerned with. Our model’s purpose is simply
to comprehend in five components the entirety of the universe, so everything within the universe
can be later summarily dismissed as not fully satisfying our basic quest for ultimate freedom.

This is an ancient, sophisticated presentation of the entire universe into five components
because we happen to have five sense organs. The subtle elements of the macrocosm are matched
to the five subtle sense organs with which the human body is equipped. So, wherever you go,
whatever you perceive will be in keeping with this model. The addition of better means of
gathering data, such as the telescope, microscope or electrocardiograph, is simply useful
extension of the five senses. Eventually, they and their data also have to be perceived through
the five senses. This five-fold elemental model, and its purpose within this teaching, will thus
never become outdated.

Space/dimension is connected to the sense of hearing, air/movement to the sense of touch,
fire/heat/light to the sense of sight, water/liquidity to the sense of taste, and earth to the sense
of smell. If we had six sense organs, then the tradition would have come up with six subtle and
gross elements. If someone is born with less than the five senses, their entire universe would

subtle, and that more subtle is more real as it is more permanent].” ‘ST=IT-3TRIT T Ay Ao

gfa g Taq “[All] modification [i.e., form (rupa)] is originating from speech (vaca-
arambhana), mere name alone (namadheya). The three forms [of undifferentiated Fire, Water,
and Food/Earth, not available to the senses] alone are [relatively] real (satya) [as even their
reality is but existence (satf) itself, which has no beginning, no modification, and no end].”
(Chandogya Up. 6.4.1).
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only consist of a mix of those elements sensed.

An alternative presentation, which we have already seen, is the later, three-guna model,
perhaps derived from the three-elemental presentation in the scripture of fire-water-earth. These
are models>® for comprehending everything in the universe without the sophisticated scientific
tools and data we have now. Sitting in a cave in the Himalayas or in an apartment in New York
City the entire universe through these elements can be contemplated.

Our model sees the universe as proceeding from three or five and then assuming or
condensing into the forms that are available to the five senses. Again, the three or five are
themselves said to manifest within the one reality that alone exists. The universe is but the names
applied to the forms appearing along the continuum of the evolution of the universe.

No future science could ever improve or dismiss this world view. This knowledge of the one
reality that is everything and is oneself is more complete than any possible Theory of Everything
from science. The sciences can, without certitude, speculate what is the building block of
everything perceived, but lack a method to resolve with certitude both the perceived and the
perceiver into one absolute reality — beyond time and space, beyond mind. One cannot
objectively stand outside this singular reality-consciousness to describe it or experiment with it.

The subtle sense of hearing in the body is directly connected to the subtle element space,
dimension. In the dark of night or closed eye meditation, hearing connects us to the dimensions
of the universe. By reflecting on the connection of subtle, limitless space and the subtle sense
of hearing, one can start to appreciate the participation of one’s body-sense-mind complex in
the limitless. Space is not altogether limitless, since it is bound up with time. And space itself
is said to be re-created along with each manifestation cycle of the universe from the one,
limitless reality called brahman, the Lord. But within this embodiment, hearing directly
connects us to the relative limitless within this transactional world we live in.

Indeed, hearing also connects us to this oral teaching of the limitless reality of oneself, and
this universe of space and time. Nothing is apart from this space, including the subtle realms of

50 Both of these models originate from the Upanisad literature. The Sarkhya and Sankhya-Yoga
philosophies would like to say they first thought of these explanations. They try to garner the
perennial scriptural authority of the sage Kapila, who is connected with the guna model and
who preceded the dates of the existent writings of these two philosophies.
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heaven. So one is directly connected, even here and now, to the entire universe including the
divine heavens — everything one has heard of.

As a superpower, when extrapolated to its extreme, fictional or not, one’s hearing gains
access to the whole, to all that is divine.

HIATRHIRTET: HI-H-TITHG, S -T&-THTII] TAThRRT-THTH |1 (3.42)
kayakasayoh sambandha-samyamal laghu-tila-samapattes cakasa-gamanam.

[samyama — contemplation; sambandha — connection; kaya — body; akdsa — space; ca
— and; samapatti — contemplation; laghu-tila — light cotton; gamana — movement;
akasa — space.]

From samyama on the connection between the body and space, and from
contemplation on light cotton, there is movement through space — the free movement,
as it were, of the body-space within space, and the free movement of the mind within the
space of the heart.

Remember from the preceding siitra’s commentary that the element air, meaning movement,
exists from space, from dimension.

The body, which we take as solid, is, in fact, mostly space. The subatomic particles of matter
are many, but far between. Even these particles of matter are, at their basis, mass-less packets
of vibrating energy in multiple dimensions of space. Even these mass-less packets of energy are
more intelligence, more conception in our mind and in our mathematics more abstractions, than
something actually there.

This body is standing on earth, but the earth is spinning around on its axis. The earth is also
flying around the sun. The sun is flying around in its star cluster. This star cluster is flying
around in its galaxy. This galaxy is flying around in its galaxy cluster. This galaxy cluster is
flying outward along with the expanding space of the universe. There is no standing still in
space; it is mithya — only apparently-real, valid only from a limited perspective and falsifiable
when viewed in a broader and more factual context.

Our experiences in life are appearances gained through our senses and mind. This is the nature
of life. It is not that someone can peek behind the curtain, behind the appearances, to see absolute
facts free from the limited perspective of the senses and mind. Since appearances are the nature
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of all things, then it is not really an illusion. An ordinary illusion, such as pulling a rabbit out of
an empty hat, can be corrected by figuring the trick. Here in our experiences, even figuring the
trick, the appearances constantly continue to be believed. Seeing is believing, but if believed
absolutely then the belief — not the appearance — is dismissible and can be characterized as a
grand, though natural, illusion. The entirety of our experiences is not an illusion, but our
believing in their absolute validity does qualify. Appreciating this helps free oneself from being
caught up and identified with our natural belief system as a categorical, static reality in and of
itself.

What alone is not an illusion is the limitless reality that is oneself. What can be an illusion in
regard to the self is only our wrong notions of our self. Once those notions get exposed to
knowledge, they dismiss themselves and there is only you, the undeniable reality. This reality
was before, during, and will be after every big bang of the universe that was, is, or ever will be.
It is unmoving and unchanging, since it is outside of time and space. Time and space are totally
within it, without modifying or affecting it. Though unmoving, this reality is still called
sarva-ga, literally, the all-moving, as it includes all that moves within it.>!

Short of the freedom called kaivalya, even objectively resolving in understanding this gross
body down to its subtlest elemental source, to akasa (space), according to the preceding siitra’s
understanding of subtle space, and via our scientific understanding to be 99.999...% multi-
dimensional space, one is, in a relatively real sense, the all-pervasive space within this universe.

This whole universe of names and forms before you is within your mind, within the space in
the heart, that wields these names and forms. Within that space of your personal universe of
experience you freely move, in the day and night.

As a superpower, when extrapolated to its extreme, fictional or not, one can fly, can move,
unaided through space.

STTe_ 3T-ShToadT I FeT-Tor-38l Td: THRIERTT-4T: |1 (3.43)
bahir a-kalpita vrttir maha-vi-dehd tatah prakasavarana-ksayah.

Sl q | HId@: U YT Fh-ATH: (=Fh-aad:) HaH 79 a1’ “Those wise [sages], whose minds
are merged [in that reality] [and thus] having attained the all-pervading (sarva-ga) in every way,
they enter [i.e., become] everything indeed [as the self of alll.” (Mundaka Up. 3.2.5).
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[vrtti — thought; bahir — externally; a-kalpita — without error; maha-vi-deha — great
disembodiment. tatah — from that; avarana — covering; prakasa — light; ksaya —
removed. ]

Thought directed externally to the nature of the universe that is without error, correctly
seeing the limitations as only belonging to the phenomenon, not to oneself, is called the
great disembodiment — oneself disembodied of all limitations. From that, the covering
of the light of knowledge is removed.

Externally, here, means pertaining to beyond just this limited individual, to the entire
phenomenal universe including this mind and body — in other words, with eyes wide open, not
just in closed-eye meditation. A-kalpita means a-vikalpita, having a nature that is without
vikalpa, without error. Knowledge of the external that is a-kalpita is then knowledge that is
without one’s own erroneous imaginations (kalpas). It is seeing the universe objectively as it is,
as has been unfolded in the scripture and indicated in these pages through these helpful five-
element, three-guna, and waking-dream-sleep state categorizations, and other teachings that
properly connect and resolve the individual into the total, into the Lord, in keeping with this
teaching tradition.

Ultimately, all that is external is seen as but names and forms, as constructs. When thought,
knowledge, of all that is external, of the entire universe within space, is free of error, that
knowledge is great — as vast and true as the universe is, and is not limited to the body (deha). It
is not bound up by the limitations of one’s body and mind.

Knowledge totally free of error, of course, cannot mean knowledge about all the details one
could possibly and impossibly know regarding the universe. It only means the knowledge of the
one essential truth of everything that makes the difference between oneself as totally free in this
life, or not.

One’s body and mind do not determine the nature of the universe; rather the universe ought
to be recognized as it is, not as my senses present it. Any knowledge of the universe that is based
on the senses, and on inferences from that sense-generated knowledge, cannot but be constricted
by the perspective and other limitations of those senses.

Knowledge of the universe is clearly recognizing the limited and the not so real nature of the
entire phenomenal universe. Knowledge is recognizing that the actual nature of the universe is
not exactly what is presented to the limited senses, but it is the reality that one’s self is. This
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knowledge is what is gained from the teaching of the Upanisads, the dgama. This is the
removing of the covering, of the ignorance, that has kept one from seeing the nature of the
external world as it is, and appreciating oneself as completely free of its phenomenal limitations.
Again, the conclusion that there are phenomenal limitations of the self is known to be a mistake.
The limitations are namadheya (in name only).>? This is the great dis-embodiment. This is
oneself disembodied of all limitations.

The manifestation of the phenomenal universe is by maya, the power (Sakti) of the Lord. This
madyd has two components: @varana (covering) that hides the real, non-dual reality that is the
Lord as being oneself and viksepa (projection) of an unreal duality — in the form of the notion
that these projections are distinct from each other and from oneself. This universal @varana that
affects all creatures can be seen through, can be penetrated, by an individual who sees that the
truth of this phenomenal universe is but the non-dual reality that is one’s nature, which is the
non-dual nature of the Lord. Then, the phenomenal objects are seen as being the reality, as being
oneself, but I am not any of them.

No super power accomplishment, whether visualized or actualized, is greater than that. The
disembodiment, the freedom from limitation, always has been your nature. Through the teaching
and your contemplations, as you inquire into the nature of yourself, see if you do not come to

52 TIeRAITa ST WA -l SFgareraH| a9 9fg-R: 7§ ®edad W’ “The Lord (prabhu)
[i.e., the limitless self] diversely manifests (vikaroti) the limited (a-para) objects existing
[dis-orderly, as in dream] inside the mind as well as the orderly [objects] outside the mind - in
this way [the self] imagines (kalpayate).” ‘RA-®T3T: T§ T =T T §I-HIS: T T dig:| Hioudl: 9 d T
fa=Iw: T 3=F-gq®: I’ “Those [objects] are inside because their time [of manifestation] is only that
of their thought, whereas those others are outside [because] their time [of manifestation] is
twice [i.e., as the time one is thinking of them and as the time of their being seen, or, in other
words, their time from the perspective of the seer and from the perspective of the seen], so, the
distinction having no other reason [than their time of manifestation, and not for reason of any
separate intrinsic nature on their part], they all [both internal and external objects] are but
imaginations (kalpitas) [i.e., temporally ‘fixed up’ by the mind].” ‘37-&<hpl: Td DECEE q e 79 T
¥ dig:l Hfcqan: Ta o 9 TaRw: g f=3-3¢ “Those [objects] which are inside are indistinct
(a-vyakta), whereas the others which are outside are distinct (sphuta). [Since] their distinction
is but the difference in the organ [that perceives it, whether the mind or the mind via the
senses], then [external objects being not intrinsically different from dream or mental-only objects]
are [as well] all imaginations [i.e., not absolutely reall.” (Mandukya Up. Karika 2.13-15).
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this appreciation and all it encompasses. Be wise!

- - T - U AT el - T I H IR YHT-3T13: || (3.44)
sthilla-sva-ripa-sitksmanvayarthavattva-samyamad bhiita-jayah.

[samyama — contemplation; arthavattva — significance; anvaya — connection; sthiila —
gross; sitksma — subtle; sva-rigpa — its own nature; jaya — mastery; bhiita — created.]

From samyama on the significance of the connection between the gross, the subtle, and
its own real nature — the latter sub-rating the prior, there is mastery over the created
universe, through this mature, objective understanding of realities, wherein one appreciates
one’s reality as the reality that swallows, subsumes, all.

The connection between the gross, the subtle, and the essence of a thing is one of a sub-rating the
one by the other. ‘Sub-rating’ or ‘sub-ration’ is a useful term this author is borrowing from Eliot
Deutsch in his book Advaita Vedanta: A Philosophical Reconstruction. Sub-ration is his rendering
of the Sanskrit technical term badha, which is often translated by the English term sublation.
Sub-rating is more transparent in its meaning. It says that one thing is sub, meaning subsumed under
or within, and is sub-rated (badhita), meaning it is less valued in terms of its reality, when compared
to another thing. That is, one thing sub-rates another when the latter is subsumed and devalued by
that first thing. The term bddha is also usefully rendered as megation, where, in comparison to
another, one thing is more negative, that is, lessened in value or truth.

The term sub-rating is employed in the context of levels or orders of reality. For example, the
dream world is sub-rated by the waking world. Both worlds are known to the waker, but the dream
world is a less inclusive level of reality than is waking. The dream world is based totally upon the
waking world.

We compose the world of our nighttime dreams from what we have gathered as memories while
awake. These may be colored by samskaras (subtle impressions) gained in our prior births” waking
experiences, however mixed up or distorted those impressions may appear in the dream. A portion
of those samskaras may be otherwise described as the collective unconscious, common to the human
mind. In turn, the dream world has only a limited effect on the waking world. In this tradition, the
waking is taken as more basic, more real than the dream. We tend to place more value on our waking
experiences than our dream experiences. After a nightmare dream, we are relieved upon waking to
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discover it was just a dream and not real. The nightmare of physical or emotional pain and suffering
experienced in waking may not be as easily dismissed. The waking world in this way sub-rates the
dream world.

In the traditional teaching, there are three levels of reality — imaginary (pratibhasika), objective
(vyavaharika), and absolute (paramarthika). This teaching literature, which talks about these three
levels of reality, also makes further distinctions within the objective (vyavaharika) reality that
amount to similar sub-rating connections between distinct sub-levels of that reality. For instance,
we sub-rate falsified or subordinate notions with more correct or inclusive notions. My being human
sub-rates my being an author, or any other role I play in this life.

In the context of this sitra, generally, the subtle sub-rates the gross, and the essence sub-rates the
subtle. The gross is what our subtle senses perceive. This gross universe is the material world. In
the language of this tradition’s physics (see commentary on Yoga Sitra 3.41), the elements that
make up the gross are actually composed of a mixture of the subtle elements. The gross is then
nothing but a manifestation of the subtle. Moreover, the gross universe appears as it does only
because of one’s peculiar senses, and is there only in our waking experience. It is not there in either
the dream or deep sleep experience, which are both subtle. Two thirds of our experience, then, is
purely subtle.

While dream and sleep are limited to the subtle, the waking world also has a significant subtle
component. In the waking experience, we likely spend more time manipulating our subtle thoughts,
our ideas, than we spend manipulating the gross objects of the world. Moreover, the names and
forms that constitute the distinctions of this multitudinous universe are all within the subtle mind
that wields these names and forms. And, as was pointed out before, we determine the reality of
objective things by our mental estimation of their reality. In other words, our subtle mind weighs
the reality or unreality of phenomenal, gross things. Put together, we can easily see how our subtle
world sub-rates the gross world.

Sub-ration is even part of maturing as an adult. We get over dolls, marbles, excesses in unhealthy
activities, and so on by sub-rating them for more fulfilling activities and interests. We usually get
over pains and fears in life through being more concerned and occupied with and by the present
moment. As we have seen, the present is the truth of both the past and future. Sub-ration, then,
should not surprisingly be a natural process in spiritual maturation too.

If one exposes oneself to this teaching and stays committed until it is assimilated, he or she will
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understand the absolute reality that is the basis and reality of the gross and subtle worlds. The
expression, “its own (real) nature (sva-ripa),” in the sitra here is the same as the absolute
(paramarthika). 1t is reality in and of itself. As such, it cannot be other than the basic nature of me.
And the basic nature of me is a conscious being. I am, and I light up everything else within my
experience. This is sat-cit, reality-consciousness — not a mixture of these two, rather these two are
equivalent words indicating the single nature of myself. That single nature is what we say is beyond
words and mind. These two words, sat and cit, point out that one reality which is all existence, which
shines in the gross and the subtle, which is all words and mind, and which is more than words and
mind.

This reality-consciousness is the nature of oneself, the purusa. It is also, without being a second
thing, the nature of reality, brahman. And it is also, without being a second thing, the real, essential
nature of the universe, which is but a manifestation of the Lord, of brahman, the only reality. Thus
this reality, the sva-rippa of everything, sub-rates the entire universe. It is the absolute reality that
allows the dependent reality of the gross and subtle universe. The entire gross and subtle universe
is swallowed into this limitless reality.>?

This reality also sub-rates, in terms of devaluing, the entire universe, since within this reality
alone is one’s limitless and total satisfaction, ananda. Every experience we go after in life is for our
own experience. It is for our self alone.** Even altruistic activity is finally for the well-being of our
own conscience, so we can be at peace with ourselves. This reality is indicated by the expression

8 g o YHY| T T Il ATed| |: TH:I’ “The one who is in this person [the individual] and
the one who is in the sun [the Lord] - that is one (eka).” &: I Ta-Taql 3TEATq BIHIq I TIH
WWWIWWWWIWWWWIWWW
ITEHET| TdH ATH<HIH  ATHH I9E==71’ “That one who knows thus - leaving this world [of
ignorance], transcending [by swallowing in terms of knowledge] this body (atman) made of food,
transcending this body made of energy (prana), transcending this body made of mind,
transcending this body made of intellect (vijiana), transcending this body made of joy (ananda)”
‘GHTH BT HIH-3TAT HIH-FUI TTHI| Taq G I AT&d| 8T g 81 g & I’ “ — moving about [all]
these worlds consuming at will any food, assuming at will any form - he [or she] sits singing
this song, ‘Oho [repeated 3 times].” '3gH JH 3AgH TAH JgH AAH| TgH ’H-3A<: 3gH ITA-3I3: AgH
IF-37T’ “[As every thing] I am [all] food [repeated 3 times]. [As every being] I am the eater of
[all] food [repeated 3 times).’” (Taittiriva Up. 3.10.4-6).

% Yoga Siitra 2.18.
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sat-cit-ananda (existence-awareness-fullness). Gaining the knowledge of this self is the only real
mastery of the universe; it alone completely and finally fulfils one’s life.

As a superpower, when extrapolated to its extreme, fictional or not, this sitra, according to the
Sankhya-Yoga commentaries, shows how one can manipulate all the elements (bhiitas) of the
universe. This could have been a valuable accomplishment in their system. This advantage over
nature and over others was as well the pursuit of the demons in the epics and myths of India. We
are just not sure how a superpower like this, or all the previous superpowers, fit with vairagya
(non-attachment), and all the values like a-steya (non-usurping) and a-parigraha (renunciation) that
really lay at the core of this teaching.

If secondary (gauna-phala) superpowers are klistas (hindrances) to the goal of yoga, then what
is the point of presenting the sutras (3.16 to 3.48) about siddhis (accomplishments) as only meant
for superpowers, instead of for accomplishing kaivalya in keeping with the means given in the other
three chapters, as well as the starting and ending sutras (3.1 to 3.15, and 3.49 to 3.55) of this chapter?
Yet, commentary after commentary gets sidetracked into exaggerating these sutras as primarily or
only about superpowers. Has anyone else questioned this?

We continue to show how these siddhis (accomplishments) pertain to inculcating a more cosmic
perspective towards this body, mind, and the things of this universe. In this way, all these sitras
resolve into the singular goal of oneself completely free from limitations without having to change
this body, or this universe.

TS TOTHTIS -TgY - \TeT: ShF-TOq g UHT= 1 Sarae] =1 (3.45)

tato'nimadi-pradur-bhavah kaya-sampat tad-dharmanabhighatas ca.

[tatah — from that; pradur-bhava — evident; animan-adi — the most small, etcetera;
kaya-sampat — attainment of the body; ca — and; tad-dharma — that nature;
an-abhighata — cannot be assailed.]

From that mastery, in terms of knowledge, becomes evident what is both the smallest
and the largest — namely, the self — as well as the attainment of the body of the universe
itself, and that body’s nature cannot be assailed by anything.

Once one acknowledges that one’s self is the limitless reality, then all forms are one’s form,
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from the smallest to the largest.”® This self is smaller than the smallest, and at the same time
larger than the largest.>® Such a one whose form is all forms and is one without a second — who
or what could assail? There is no second thing.

Even on a relative level, at the level of the subtle (animan), the contemplation of the yogin is
to bring to mind the identity of the subtle prana in one’s body with the cosmic subtle prana —
reaching whatever limit in the universe one is contemplating. For example, in a typical
meditation one is to contemplate the subtle being behind the right eye as being the same as the
subtle being behind the solar orb. This is a will-based expansion and appreciation of the mind
from the individual to its cosmic source, to the total subtle body of the universe.

The Sankhya-Yoga writers, drawing from the storied yogins of the epics and myths, instead
of from the scriptures, imagine the yogins’ gross body can become as small (anima) as an atom
and big enough to touch the moon (as if that is really big in comparison to the entire universe).
But this is not what Patanjali would advise all his flesh and blood students. These myths live
large in the imaginations and psyche of those who know India’s heritage, but the Sankhya
viewpoint fades in the truth of the Yoga Siitras.

There is something profound to be understood here, yet some people can miss it out of desire
for the prosaic.

Y- B0 -3~ 35T - e HrI-Fud |l (3.46)
ripa-lavanya-bala-vajra-samhananatvani kaya-sampat.

[k@ya-sampat — attainment of bodies; ripa — shapely; lavanya — beautiful; bala —
strong; samhananatva — hard; vajra — diamond.]

And there is the attainment in terms of knowledge of all bodies that are shapely,

% g AN IS APA: A’V T IREA FTHn: TATRAT: BITHA: T 98 Yag F-& F’ “What is shining and is
subtle (anu) among the subtle [i.e., the tiniest] objects (anus), and in which are placed all the
worlds and dwellers in these worlds, that is this immutable brahman (reality).” (Mundaka Up.
2.2.2).

56 a7UTr: STV HEq: HRMATA AT 378 Sl Higd: @AM’ “The self (4tman) is smaller than the small
(anu), bigger than the big (mahat); present in the heart of [every] creature.” (Katha Up. 1.2.20).
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beautiful, strong, and hard as diamond [cf. Yoga Sitra 2.37].

All glories (vibhiitis)’’ of the universe are one’s own glories. They cannot all be physically
possessed; they need not be. Than chasing bodily perfection, this body and mind have enough
to do just taking care of themselves. Whereas, simple maintenance of the body and maturation
of the mind through this teaching is all the effort required for allowing complete fulfillment.

All glories are perfectly fine just where they are. All forms are mine, wherever they are.>®
Like the Lord, we too can say that all glories in the world are mine — if one knows oneself as
not other than the Lord. The real nature of my self and the Lord is one, and my body and mind
is none other than the body and mind of the Lord.

This is a mature non-usurping (a-steya), mature renunciation. As an individual, I did not
create the elements of which this body and mind is composed. I do not create the food on which
they live. I do not create the upbringing and environment that nurtures them. I am not the author
of any of this around me. All this cannot be “mine”; it is not mine. It is factually a portion of
the interconnected whole of nature that forms the body of the Lord. As the Lord, though, all
this, all glories, are mine, are atman, wherever they appear.

The special glories of the world are not what they seem; all things, all aspects of the Lord,
are glories. Even the glamour and glitter publications show that the supposedly beautiful and
the rich suffer the same human failings as the rest. The body and its possessions can gain
culturally valued glories, but the mind alone controls one’s appreciation of those glories. The

5 Ry Uad T gq TR fEd US| AT |EH 8 Wid g HAO-M: §9° “Like collections of gems
[i.e., so many glories] on a thread, all this is strung in Me.” (Bh. Gita 7.7). '%ﬁ-mm’—[ REICINCE) q
FARTH AT 7§ ATH-TR{Ea: | ITaT=d: $6-F8 7 A¥d =1 %= A1’ “The Lord said: Well now, O
Arjuna, 1 will tell to you the extraordinary glories of Myself [the self of all] wherever there is
importance, since there is no end to My detailed description.” *.. 7% ag Ig TRIfaaq 9@ 4Hg HisTdq
T 971 dg d U9 3Ty & HH GISE -3-HgR{IH’ “...Whatever entity has glory (vibhuti), has wealth, or
is indeed powerful - that itself, may you know is born of a fraction of My power.” (Bh. Gita
10.19 & 41).

58 ap: q FAIT AT AT T IIRATT| FIHAY T ’THA dd: 7 spedd’ “The one who according [to
the teaching] sees all beings in one’s self (4tman) alone, and one’s self in all beings.” (/s@8 Up.
6). ‘U AT F-IYU FeIEY ATHT 379-3 AT’ “By this [knowledge] you will see all beings in Me and
even in yourself.” (Bh. Gita 4.35).
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mind is not made any more adequate by a beautiful body or fabulous possessions. These material
things of the world have no edifying affect on the subtle world of the mind. Nor can educated
minds, skilled in the valued professions of a society, by profession escape the same human
failings as the rest. It is not learning how to manipulate things and people that is going to educate
you in how to be a fully satisfied person in your own glory, without need of comparison with
others.

A teaching the equal of this ancient tradition alone can bring out this full satisfaction in
oneself as perfectly acceptable in every way. In this vision all glories are one’s own. I am the
self of all — this is the vision born of sure knowledge, not imagination. I need not suffer the trials
and tribulations in physically gaining and retaining those glories in order to appreciate that they
are all the glories of my own reality. They are perfectly and naturally acceptable wherever they
are in my reality. This physical body need not have to suffer their gain and their expense for this
mind to appreciate their beauty. They are there free to have and hold in the glory of my reality
— effortless, painless, limitless, and ever-lasting. This comes from understanding this teaching
and remaining in contemplation therein.

Fixation on one’s own or others’ objects, or body, or mind, is a hindrance. All things can be
enjoyed fully as they are, without comparison or possession. All things pass away, even
diamonds. Only the reality that is self will not decay, will not ever be away from you.

In the Bhagavad Gita, Krsna taught that the embodied one is untouched by any physical
element, that the embodied one is none other than the Lord, and the Lord is that embodied one.
And Krsna taught that all glories are the Lord’s glories. All actions and their results, including
a nice body, belong to the Lord, not to the individual.>

59 3 g9 T THIU 7 U4 SgTd | 7 9 U4 FII AT F MuATq Areaq:’ “Weapons [made from the
element earth] do not cut it [the embodied one], nor [does the element] fire burn it, nor [does
the element] water soak it, nor [does the element] wind wither it.” (Bh. Gifa 2.23). ‘3IgH 3ATHT
TSTHT-EN HI-HT-IRA-FEI: | 3TH NS T 7 T A 3= U9 9 “O Arjuna, the self (atman) [yourself,
the I] residing in the mind [i.e., in the seat of thoughts wherein reality is to be acknowledged]
of all beings is Me. The source, the center, and the resolution of [all] beings is Me.” (Bh. Gita
10.20). ‘T 3f=1: ’¥q 79 AW’ “There is no end to My divine glories.” (Bh. Gita 10.40). ‘&I
BTd U9 I8 &H Had BRId ISl 9% @I %o 9 U9 §: AN dikdd: 74’ “O Arjuna, if - renouncing
both attachment [to action] and [its] result [i.e., as karma-yogal — enjoined karma is performed
as simply what is to be done, [then] that renunciation is considered predominately sattva.” (Bh.
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Krsna was not interested in catering to the desires of the masses in his teaching to Arjuna.
He was interested in teaching reality, and living in keeping with this reality. We do not think
Patanijali was interested in trying to entice the largest following by promoting their desires
either. You’ll have to decide for yourself how much the superpower advocates bend and break
the teaching of Krspa and Patanjali. As we have shown, one does not have to interpret
Patanijali’s Yoga Siutras as they do, and remain more true to the sitras’ words than they, but,
more importantly, remain true to the sacred literature of India that is the entire background of
this work.

Without overemphasizing them, there is nothing wrong with going after limited goals, such
as a healthy body and a pleasant environment, if that is what one dearly needs and wants. And
the means should be taught! Especially, a means that is as benign and beneficial as meditating.
This is the spirit of the bulk of the Vedas when they give countless prayers, rituals, and
meditations for these human goals of security (artha) and pleasure (kama), which includes
having a beautiful, impervious, heavenly body in the heavens.

But these limited goals need not, and should not, be overly promoted in a text that is clearly
meant for kaivalya, liberation from these ill-informed notions of lacking and insecurity.
Incremental moving from the limited to the limitless, through goal seeking, is not only
mathematically and logically impossible, it is also psychologically impossible. It requires a total
cognitive re-orientation in keeping with a clear knowledge of reality that is already limitless by
nature. The teaching has to be based on reality, not on fiction or vague promises in the future.

TEUT- T - ST AT AT ael -G aqg 3fa-51: || (3.47)
grahana-sva-riupasmitanvayarthavattva-samyamad indriya-jayah.

[samyama — contemplation; arthavattva — significance; anvaya — connection; asmita —
I-notion; sva-riipa — its own nature; grahana — perceiving; jaya — mastery; indriyas —
sense organs. |

From samyama on the significance of the connection between the I-notion — the is-
ness presence notionally appearing in the landscape of the mind — and its own real nature

Gita 18.9).
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— the limitless is-ness that is the presence everywhere — in regard to perceiving, there is
mastery over the sense organs.

As the mind’s I-notion loses its possessiveness which is caused by a sense of limitation and
neediness, the mind gains the fullness that is knowledge of its limitless reality basis. This allows
the mind and the senses to relax and do their natural jobs, free of ultimately baseless desires and
of ignorant fears. This sitra takes us back to the first chapter and contemplation on the asmita
(I-notion).®°

The difference between the real I and the notional I may be likened to the difference between
the sun and its reflection in a mirror or in a bucket of water.®! The one is the source, the
ever-shining light of knowledge, while the latter is a pale reflection, disturbed by the slightest
ripple in the waters of the mind. When I identify with the mind, due to misidentification, I as
though become the rippling reflection. From the perspective of the reflection, I am in the bucket,
in the body, peering out, like reflected rays of the sun, at my surroundings, their overwhelming
size and danger. Moreover, my life seems to be leaking out from this holey bucket. Like the sun
to the rippling water, the reflection, the bucket, and their surroundings, I can enjoy the mind’s
rippling, the body, and their surroundings. I can know that I am that which is unconnected to
and unaffected by the mind, the I-notion, the senses, the body, and its surroundings.

When the reflection gets enlightened, so to speak, and sees its reality as pure-light itself, pure
awareness, that lights up every experience, and that light survives every bucket of water this
reflection manifests in, what fear can affect this enlightened one who takes itself as purely its
limitless real nature, not as this surface patch of water? In this full appreciation of reality, what
does it matter if there are re-births in more buckets or not? In either case, I remain the pure light
of awareness, without limit in time or space.

0 Yoga Sitra 1.18.

61 o7 31TeRl qUT ATHT (=T@T), JIT Y U7 G-Seh| JIT 7 UN BT L qAT TI-BI%h (TF T BTeh-
=Y IU-Sarnkara Bhasyam) “As [clearly] in a [spotless] mirror, so in the mind [i.e., here in
this world with the valid teaching]; [but] as [indistinct] in dream, so in the world of the ancestors,
and as was seen [more distinct but still not steady] in water so in the world of the celestial
musicians [and so also in any other world where the teaching is not available, therefore make
effort to prepare your mind here itself to get this clear teachingl.” (Katha Up. 2.3.5).
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Any sense experience is another glory of my shining nature. Pleasure and pain are alike
powerful expressions of my brilliance; I bask in their show of life. The senses can no longer
confuse me, no matter what they see or do not see. I am the master, and these are just tools with
which to play the game of life. I do not identify with them, like the pale reflection did, disturbed
by every ripple fracturing and helplessly tossing around its sense rays pointing wildly around
their surroundings. I do not follow, like a captive, these wild swings of the mind, as before.
Because this reflection, which still remains after enlightenment and is nothing but an aspect of
the mind, a notion in the mind about myself that no longer takes itself as only this limited
reflection, is no longer upset at the ripples of the mind.

That reflection of myself, the notion of myself, no longer disturbs the rest of the mind. The
mind itself calms down naturally as a result. When the mind calms, the senses naturally follow
suit.

AT HAT-STfereel for-shRur-17er: Gem=-STa9] 911 (3.48)
tato mano-javitvam vi-karana-bhavah pradhdana-jayas ca.

[tatah — from that; javitva — swiftness; manas — mind; bhava — one exists; vi-karana —
free from the senses; ca — and; jaya — mastery; pradhana — mother nature.]

From that mastery over the sense organs, there is the swiftness of the mind. One exists
completely free from the senses, and there is mastery of mother nature, instead of
mother nature mastering the senses and mind.

When the senses are under control through an informed and calm mind, then the mind is free to
wield its power of swiftness in what does not hinder this vision of reality. The senses no longer
control the mind. The mind is not pulled down wasting by-lanes. The mind is now freely in
control of the senses (the horses in the chariot illustration, see siitra 2.54). They quickly get the
mind to wherever it directs them. In this way, one not only becomes free from the control by the
senses, one now is allowed the natural control of them. And from this, one has mastery over
nature itself.

By mastering the subtler, one masters the less subtle. By self knowledge, which is the subtlest
of knowledge, since it informs one of the nature of oneself and of all of nature, then there is
control of the subtle mind. When the subtle mind is in control, the grosser, more external, senses
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come under its control. When they are in control, then the outside, gross world is now under
one’s control, in that it no longer limits you — there is nothing to fear from it.°> When the chariot,
the mind-sense-body complex, is under your control, the avoidable (k/ista) ditches on either side
of the road are no longer sources of danger; they clearly mark the highway of life that can now
be smoothly traveled with ease and certainty.

The Final Accomplishment is Freedom

Tl - S-S - HT el - T ergrq el dal-3med =11 (3.49)
sattva-purusanyata-khyati-matrasya sarva-bhavadhisthdatrtvam sarva-jiidtrtvam ca.

[khyati-matra — one who has reached discernment; anyata — distinction; sattva — mind;
purusa — self; adhisthatrtva — one presides; sarva-bhavas — all beings; ca — and; sarva-
jhatrtva — very nature of the knower of all.]

For one who has reached discernment of the distinction between the mind — any object
including the mind — and the purusa (self), then like/as the Lord, one presides as the
reality in all beings, and is the very nature of the knower of all.%

62 wr-gfzair "= I ey HAET Tl sf%g-orui faHe-san fear-sme: & 3=dl’ “The one who
sits restraining the organs of action, [yet] contemplating the sense objects with the mind - that
one is called one whose mind is deluded and whose conduct is useless. [Such is the predicament
of a renunciate not prepared for a contemplative lifestyle].” &: q SFXITOT FFET = MOIA 31|
FH-ZHT: FH-INH oF-Twh: | A=’ “However, O Arjuna, the one who rules the senses with the
mind, is unattached [i.e., not anticipating results], who through the organs of action undertakes
action as a yoga (a means for preparing for knowledge) - that one is better [than the deluded
of useless conduct].” (Bh. Gitd 3.6-7). S0 40l 311g: =T o 7| A7 T 90 g T TE:
qid: g |:1I° “They say that the senses are superior [to the body and all other objects], the mind
is superior to the senses, the intellect is superior to the mind; whereas the one who is superior
to the intellect is that [limitless self].” ‘Td Y&: I &I HEPI-ATHTH JTHAT (FEHd- FTE) | g TH
1ZIET-EFI%\T HH-EFY L-AHSH’ “O Arjuna, in this way [of] knowing [oneself] as superior to the intellect,
steadying the one by the other one [steadying the senses by the mind, the mind by the intellect,
and the intellect by self-knowledge], destroy the enemy in the form of kama (overpowering
desire), [otherwise so] difficult to get a fix on.” (Bh. Gita 3.42-43).

63 ATH-IRT-STFIAT: SR S9-HTH-JT<h F-I[01: T@H| F: IO RIS AT HIe-HATH-IhI- A8
T’ “Committed to contemplation as a means (dhyana-yoga), they have seen [i.e., come to know]
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Sattva means the mind, since the sattva guna is the predominant nature of the mind in its
non-confused, non-agitated state. A sattva predominant mind is the immediate goal of yoga.

Sattva (literally exist-ness, sat-tva) can also mean any object, since an object is that which
enjoys sat (existence). Knowing that one is the self alone, and not the limitations presented in
the mind or the limitations apparent in objects, one knows the nature of oneself as sat-cit,
unlimited reality-consciousness. This reality-consciousness is the reality in all things. It is the
adhisthatr, the one who provides the adhisthana (reality basis, asmita, of all things), like the
power of employees within a business is only an expression of the power given by the owner
and president of that business.

In common parlance, the word adhisthatr would mean a ruler or an administrator. But this
teaching is hardly common parlance. An individual yogin cannot be the administrator of all,
since a/l in this teaching has come to mean just that, the entire universe including all of time
and space, in fact every cycle of the manifestation and dissolution of the universe. Only the Lord

the power (sakti) behind the individual (atman [i.e., the jival) as the shining being (deva) [or;
the power (sakti) behind (atman) the shining mind (deva)l [as though] hidden by the gunas, who
alone (eka) presides in (adhitisthati) all causes related to time [i.e., nature] and the individual.”
(Svetasvatara Up. 1.3). ‘T: I+ A7 AMTasia 7 W@Ha%aqﬁﬂﬁn T gAH I-E IR
sed T gaT Wiy of@=q UTa’ “One completely attains this peace [i.e., freedom from grief],
seeing that shining (deva), worshipful, blessing-bestowing Lord (isana), who is the one alone
(eka) who presides in (adhitisthati) each and every [other] source (yoni), within which all this
resolves and manifests.” (Svetasvatara Up. 4.11). ‘&§aT: QI HWEH o T [qd® THIRIAA AT Ig 3
TG T H: T MIET q0G: IA-FTa ATTI8Id Ueh: I’ “Lighting up all directions — up, down, and
across - the one who shines [powerfully] like a bull [in a field of cows], that Lord shining (deva)
in this way, the one to be chosen, is the one alone (eka) who presides in (adhitisthati) [all] that
have the nature of being sources (yonis).” ‘Ig ¥ FHE TAIG Tg-AIM-: A T Fa- IOMHIQ ¢
TIH Yag T ANTasia g U ¥ a9 a-asad 9 “The [single] source (yoni) of everything
[including prakrti], who ripens [everything’s] nature, who would [appropriately] mature all those
that are to be matured [i.e., deserving maturity, one way or another, according to their karmal,
who would [appropriately] present (viniyojayet) all attributes (gunas), is the one alone (eka) who
presides in (adhitisthati) this entire universe.” (Svetasvatara Up. 5.4-5). ‘T4 39 FE-T g da&7

" “It is jAana (knowledge) [i.e., universal order and what lights everything in that order],
Jjheya [to be known], and the result to be attained by/as jhAana. It abides (visthita) in the center
(Ard) of everything [and is to be known in this intellect at the center of the human beingl.” (Bh.
Gita 13.17).
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has this title of the administrator of all, since the Lord manifests as the order within this and all
other manifestations of the universe. Nor is the Lord just the administrator and not also the body
of this entirety (see Sarnkara’s Brahma-Siitra-Bhdsya 2.2.37 through 41).

When I say, “I am the Lord,” I do not mean this yogin as the body-mind complex right here
and now is the equivalent of that universal Lord. I mean this sat-cit (unlimited
reality-consciousness) is not other than that sat-cit (unlimited reality-consciousness). In self-
knowledge, as an individual, I do not become the administrator of all. There is no reason or
reality for the individual to claim of being the ruler of all.

When one approaches a text like this, one does mimamsa (analysis of the words). This
analysis assumes the text is internally consistent with itself and, if part of a tradition, consistent
with that tradition also. Therefore, we understand each word in its present, whole context. If a
word or statement cannot be taken in its common usage, for example, “fire is cold,” then we
resort to its possible grammatical meanings that fit the context. In this sitra, we derive the root
meaning of the word adhisthatr differently than is done in day-to-day speech.

As sat-cit, unlimited reality-consciousness, I cannot do any activity, whether administering
or knowing. Only the body and mind can do such activities, and they, being limited, cannot
administer everything, the all. However, as sat-cit, unlimited reality-consciousness, I am the
reality that, relatively speaking, supports these activities, and that support does extend to all,
every cycle of the universe. On a grammatical basis we understand this word in keeping with
the rest of the teaching as the one who provides the basis (adhisthanam adhikaranam karta iti
adhisthatr), the reality basis of all, of everything in the yogin’s universe.

Of course, everyone unknowingly does this providing reality to everything all the time (see
commentary on Yoga Siitra 1.3) by being the source of the attribution of reality. One cannot but
be the reality of everything, yet one may not fully know this fact or its implications. This
teaching is reality based knowledge, not a time-bound activity of becoming something one is
not already. This knowledge is timeless and alone is complete, because it is ever and always an
accomplished fact. What is different here is that this yogin now knows this reality completely,
and has completely assimilated this knowledge in his or her understanding of himself or herself
and the universe.

Additionally, even as an administrator, as the sole owner and president of a company, I alone
hand out, provide, the titles to the others in the organization which become their only basis, their
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authority roles, within the organization. Even assuming any one of the roles within an
organization, each one allows the other employees their authority roles, their bases, only to the
extent that they recognize and understand those titled roles.

An administrator does not create the people. He or she only assigns and allows their
title/basis. That is basically what this creation is also. The separate individuals in this creation,
this universal organization, are only distinguished by their names (namadheya) — their being,
their reality, is not created. Only their title or name is assigned or allowed that distinguishes
them and relates them within the universal organization, for example, “my co-worker,” “my
spouse,” “my neighbor,”, “that person,” “this bird,” “those stars,” and so on. In this way too,
even as an individual, I assign or allow the titles/names of all entities within my universe. These
titles alone are the basis of their so-called separate existence, as namadheya. The yogin, as one
who truly knows reality, alone can properly assign these titles/names without creating real
divisions beyond the separate names and thus lessening his or her own reality, without creating
afflictions by these names.

The yogin no longer hands out titles/names to things as sources of happiness, as separate, real
entities. This is the true, unlimiting power of the yogin. In this way, the yogin alone remains as
the administrator of all, whereas others immediately lose that status as administrator of all by
reducing their own status through naming things as sources of happiness, as separate, real
entities. Accepting a limited, dependent role for themselves, the others become overwhelmed
and even dependent upon all other things.®* The yogin is in control of his or her thoughts and

64 ‘371 ITq: IMTH-3MRW: T — “Now the teaching in regard to oneself (atman) apart from this [body-
mind complex] — 7 ‘3T U 3TUEATA ATHT IUNET AT TG AT LEATE THT STV ATHT I
TAT T9 8% HaH sfd,” “Oneself alone is alone below, oneself is above, oneself is west, oneself is
east, oneself is south, oneself is north, and oneself is indeed all this.” “&: F T¥: Ua IR U§ HA:
T S ST STHHIE: ATH-THYT: (FET) ATH-’=<:,” “The very one who sees in this way,
who contemplates in this way and who has assimilated knowledge in this way [as well] revels
[inside] (rati) in the self, plays [outside] (krida) in the self, and copulates [with a partner]
(mithuna) in the self, [because] oneself is fullness (atma-ananda).” ‘|: TUC MATd, T HAY BIhY
FMH-ITC MATT,” “That one alone rules (sva-rdf). That one has free rein (kama-cara) in all worlds.”
TY Y AT AT O FF-AS: d qF-BIGE TS d97 HIY BIRY F-HH-I: MaTd’ “Whereas, those
who know otherwise than this are ruled by another. Their worlds decay. They have no free rein
in any of those worlds.” (Chandogya Up. 7.25.2).
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the naming of everything; the others are controlled by their thoughts and naming.

From the point of view of the total, this can be expressed as the assimilation of one’s identity
as the Lord, the only ruler and presiding presence.® The Lord is the perfect person (purusa) that
is one’s reality in truth. As one gains clarity in knowledge of being this perfect person, one loses
subservience towards what was other,® even towards some notion of a Lord as other. When
there is no subservience to anything, since there is no other thing or power, then that is ultimate
sovereignty (adhisthana). One’s role is subservient in this interrelated universe, but the role’s
natural subservience does not adhere to the reality and understanding of oneself. One may be a
janitor as a participating role, but this person is foremost the Lord with perfect dignity and
sovereignty.

As one gains knowledge of being a perfectly acceptable person, one loses the sense of being
less than or unworthy of full integration with oneself and the Lord’s world. The difference
between oneself and the Lord is incidental in terms of creation and naming. There is no Lord
who is in reality other than oneself. That knowledge is ultimate sovereignty (adhisthana).

The only reality that all objects, starting with the mind, really enjoy is this reality which is
none other than oneself. And one is the awareness in which all things can become known. These
are not two qualities of oneself; they are the single nature of oneself manifesting in our
understanding in these two ways: I exist, and I am the witness. This is the essential person. As
this essential person, there is no limitation. As reality, there cannot be anything outside of me.
There can be no division in reality. If one were to imagine a division, the only thing that could
exist outside of reality is non-reality, and that is just the point. Nothing exists outside of reality,
so nothing exists outside of me. This being a fact, then any such division in reality itself amounts
to no more than an imagination, a mere name as ‘other’ — nothing more.

65 s e TR T WA WO U ¥ ATUBE A 9 3 (39 Sie-m) va 3uEed’ “Presiding over
(adhisthaya) [by giving conscious-being to] [the subtle functions of] hearing, vision, touching,
taste, and smelling - and the mind - this [Lord, in the form of the individual] experiences the
sense objects.” (Bh. Gita 15.9).

66 o § ATHAT: T WIE AH-GH: F A ATHE T T 8 ... 7 9 I -] HIAg -3
“Whereas, the person who would [find] pleasure within the self alone, be satisfied with the self,
and be contented in the self alone, ...for that one there is no dependence for [any] thing toward
any being.” (Bh. Gita 3.17-18).
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All that enjoy the claim of reality are only what I am aware of in order to lend that claim. I
am aware of everything — I clearly am aware of what my mind knows and does not know. I am
as much aware of the Mandarin language which my mind does not know — this is why I am
absolutely sure I do not know it — as I am aware of the English language that I do know, at least
sufficiently enough.

Since this is the subtlest of knowledge, it bears repeating (abhydsa). All exist in the shining
reality that I am. This mind through its sense organs can only point in one direction or another,
therefore its field is certainly limited, but that does not create a limit in me who is illumining
this mind and its senses. This shining reality is not inside the mind or body. This shining reality
is free of spatial division — being the witness of these phenomenal divisions.

There cannot be an inside or outside for reality, so there cannot be an inside or outside for
me, the real me. When one says that all things exist within me, the meaning is that as reality
itself, there can be no second thing. If something appears in my awareness, it cannot be a
separate thing. There can only be reality; there cannot be reality plus the divisions. If the
divisions are real, then they are not apart from reality, and so not a second thing that can really
divide me. If they are not absolutely real, then they do not exist to be a second thing or create a
real division. This is having one’s identity in reality, in awareness, itself, and not in the
phenomenal divisions. This is being all-knowing, being the very nature of the knower of all
(sarva-jaatrtva).

By ascertaining the meanings of these words according to their grammatical roots and
context, the student can appreciate the fullest meaning of these sitras. Their meaning presents
a total re-orientation of one’s understanding that is a freedom which is more real than the
bondage, the limitations, I previously thought I was under. That bondage ends. This freedom
always was and will be the reality.

This is a reality-based knowledge which brings a complete and lasting satisfaction in oneself.
This is a knowledge and teaching tradition, couched in the Sanskrit language, that we know has
been available in India for thousands of years and has proved true for countless adepts. It is a
knowledge that is said to be true, real, in every cycle of manifest universe, so it can be reasonable
to think it is present throughout the extent of each universe. The teaching is so fulfilling and
reality-based it is hard to imagine it would not be universally present. This teaching is getting
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clearly expressed here and now in the English language also.®’

TR-SRATE. 31T JI9-SAT-878 Shelead || (3.50)
tad-vairagyad api dosa-bija-ksaye kaivalyam.

[api — and; tad-vairagya — non-attachment to that; dosa-bijas — defect-seeds; ksaya —
withered; kaivalya — freedom. ]

And from non-attachment to that — from no longer identifying with that mind and all
other objects, including superpowers and even the teaching as a last crutch, in other words,
from ultimate non-attachment®® — when the defect-seeds — the afflictions in their seed
form onwards® — are finally withered by this complete knowledge that destroys the
ignorance that is the fertile field for these seeds, there is kaivalya (freedom).

This knowledge is meant to be completed. If one stops before clarity is attained, one may be left
with just a self-righteous or scholarly view of the texts. The real I is not a topic — it is oneself.
One cannot know the real self, know about the real self. One can only be the self, without
limitations. Any knowledge about the self, such as, “I am limitless,” can amount to only a notion
about oneself. This can only be another thought, another notion, not the being-witness of
thoughts.

This teaching is about knocking off the notions that limit the self. It is not for gaining more
notions of grandeur of a holy or perfect self. When the seeds of affliction can no longer stage a

57 Swami Chinmayananda initiated in 1952 public talks on these scriptures in English for the
first time to anyone who came to listen throughout India and abroad. This now continues with
Swamiji’s disciple, Swami Dayananda Saraswati, in public talks, and in short and long term
courses in English around the world. Swami Dayananda’s precise presentation of the original
Sanskrit teachings into English is unique in its ability to keep these scriptures current and
pertinent and applicable in terms of the student’s own experience. This precision in teaching
will continue through enough of the hundreds of students Swami Dayananda has taught and who
have matured into teachers themselves. We hope the English presentation of this text is a clear
example of the clarity that can be brought to a traditional text, long thought to be outside of
the Advaita Vedanta tradition.

%8 yYoga Sitras 1.15-16, & 1.49-51.
% Yoga Sitras 2.3-4.
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comeback, one enjoys the fruit of this knowledge called complete freedom.

Like light to darkness, knowledge is opposed to ignorance — the dark field in which these
seeds of afflictions sprout and flower. Knowledge and ignorance cannot co-exist. In the wake
of knowledge, ignorance must go. Once gone, it cannot come back. Even if one were to lose the
powers of the mind through accident, disease, or senility, there is no reason for wrong notions
to be re-entertained. This knowledge is not extraneous knowledge that can be forgotten. It is a
loss of wrong notions, without reason for them to return. It takes practically no mental power to
know that one exists; even a bug knows it exists. It takes very little more to know that one exists
without limitations. And this is all one needs for knowing oneself as free of limitations. No
religious, prophetic, or mystic promise can surpass this.

At that point, one no longer has attachment to or identification with this mind, the objects of
the mind, or any grandeur gained in the process. Even the words and practices of the teaching
are themselves but means to the end, which is here now. I always exist without limitations. More
teaching than this clear knowledge is just words (namadheya).

T -SATTH=I0 T - TR -3 -TE-TAFTA || (3.51)
sthany-upanimantrane sanga-smayakaranam punar-an-ista-prasangat.

[upanimantrana — invitation; sthanins — those in high position; a-karana — no reason;
sanga — attachment; smaya — conceit; prasanga — necessitate; punar — return; an-ista
— what would not be chosen.]

When there is invitation to join from those in high position, no matter what one’s karma
brings, there is no reason for attachment or conceit, because attachment and conceit
necessitate a return of what would not be chosen.”

70 i oqTET: AR I (8) A% Udq T -SRI AT dsf:| AT 9 STIdH e9H U9 99 U9 91gn 99 -
ral’ “O Lord Death, ephemeral things waste away the vigor of all of a mortal’s senses. All of
life is short. [As for Your counter-offer, let] the cars, dances, and songs be Yours alone.” ‘7 fax=
TIUR: A BoRITAg T 3-187 =q @l SIS méﬁmﬁa?ﬂ q H IR |/ U “A mortal
cannot be [fully] satisfied by wealth. If I have beheld You [Lord Death] [and survived], I will
receive wealth [anyway, when I get back to Earth]. [Having already been freed from You] as
long as You rule, I will live. But, my best choice (vara) [to be taught the knowledge of existence
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Once knowledge dawns, whatever happens in life, whether life gets simpler or more
complicated, whether one enjoys position or power or influence, these situations make no
change to me. These situations happen to the mind and body, not to me. The self does not become
simpler or more complicated, or more or less powerful. It remains as it is, as limitless reality.
When promotion or demotion happens in life’s situations, these have no connection with oneself.
They only relate to the body and mind, and the unfoldment of the karma that brought them into
being. These are results that, in this life, are mostly out of one’s hands, much less are they
reasons for worry, disdain, fear or hatred at their approach.’!

The scripture is replete with stories of great sages, such as Yajria-valkya in the Brhad-
aranyaka Upanisad, whose counsel and instruction were sought by the great kings of the time.
The sages were well rewarded for contributing their knowledge to those who were wise enough
to approach and request the greatest of teachings. Some of those kings in turn became wise
teachers of this sacred knowledge. In the Indian tradition, the best of politics, economics, and
even war were in the light of spiritual wisdom.

There are translators who interpret this sitra to mean one should avoid those in high position
or in power out of fear of contamination. But the student need not necessarily limit his contact
with anyone of power. Those powers can be confronted and dealt with as well as temptations
from other sources. Those with authority and influence can and do benefit from association with
adepts who understand the scriptures. It was indeed part of the culture that scriptural students
pay no tuition while living with the teacher, but afterward were expected to go to the king or
ruler in the area to demonstrate their learning and, if impressive, receive rewards for the
student’s teacher. Surprisingly, the commentators and translators here either ignore or are

(asti) by You] [instead] remains the same.” (Katha Up. 1.1.26-27).
T A g T 9 T AE-IHEA | AW HE-S WY §: gg-[9atsid:l’ “The same (sama) toward

[another who takes himself or herself as] an enemy or a friend and toward respect or disrespect;
the same toward [the opposites] cold and hot, pleasure and pain; free from attachment,” Jc3-
TH=T-wqTa: JAT 9=q8: 9 HAraql F-Feha: Rw-Afa: e 7 B 9% <. for whom censure and praise
are alike [addressing only this body or mind, but not one’s self]; disciplined in speech; satisfied
with whatever [happens]; homeless [i.e., a renunciate or who has no ownership toward a house
he or she may own]; whose knowledge is firm - who [in this way] has devotion, [that] person is
dear to Me.” (Bh. Gita 12.18-19).
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unaware of this traditional role of the rulers in supporting the educational systems of India.

This sitra emphasizes the student’s focus on her own growth and learning, and her strength
of character that keeps her from binding attachment and distractions from her purpose. This is
the attitude one has as a karma-yogin of accepting life’s twists and turns as part of the natural
order of nature. There is no reason now for a sudden fear or hatred toward those who happen to
be rich and powerful. If that were so, then this wisdom would be a sudden stupidity.

No new situation is unacceptable, though there may be situations not of one’s choosing. Only
the inappropriate attitudes towards these situations, such as attachment or conceit, that are
completely under one’s control, are not allowed back in, not chosen, since they were based on
an ignorance that is gone. Or at least, these inappropriate attitudes would not be chosen by the
seeker pending the gain of the real wealth of this knowledge.””

&T0T- A -ShHAT: TIHTG, foreish-sT T 11 (3.52)
ksana-tat-kramayoh samyamad viveka-jam jiianam.

[samyama — contemplation; ksanas — moments of time; tad-krama — their sequence;
jiiana — knowledge; viveka-ja — born of discernment.]

From samyama on the notional reality basis of the moments of time and their sequence,
there is knowledge born of discernment between the timeless self and the transactional
universe.

72 AT FE-Ee: IE-an-REeia| S S 9 g 9 W-3E: 99 AeEaHll’ “Freedom from fear,
purity of mind, steadiness in [i.e., commitment to] knowledge and its contemplation, charity,
mastery over the [ways of] behavior, performing [daily] yajhia [prayers, etc.], rec1t1ng to oneself
the Veda texts, prayerful discipline, stra1ghtforwardness 7 S TEHT HAH -hIT: AN AT SF-IEH|
T Y A-BIgE  ARS éT F-IYSHI’  “...harmlessness, truthfulness, resolution of anger,
renunciation, clar1ty, apaisuna (not exposing defects of one person to another), compassion
toward living beings, aloluptva (absence of agitation of the senses in the presence of objects),
gentleness, modesty, absence of [meaningless] physwal agitation,” ‘dsT: &HT gfa: ==H A-RF: A-
ATAATAT a1 §998  QaF ISas MR .brilliance [expressed as self- confidencel],
accommodation [i.e., patience and understanding], resolve, cleanliness, absence of malice,
absence of demanding respect from others - [these] are there for one born to the wealth of a
deva (i.e., a worthy person), O Arjuna.” (Bh. Gita 16.1-3).
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This sitra returns us to the types of change that objects may undergo. Here, by contemplating
on one of the factors, time itself, one attains a knowledge that discerns the difference between
the self and this transactional universe.

There is no single entity that is exactly a moment of time. Any length of time is further
divisible into shorter and shorter lengths. If we say that a moment is just the shortest length of
time that a human can notice, then what of other creatures? For creatures whose life-span is only
in terms of a few human days or hours, then couldn’t their moment be much shorter? Moreover,
our sciences cannot advance without an even shorter understanding of moments of time, so they
measure down to fractions of vibrations of an atom or frequency of light. In fact, there cannot
be a single shortest moment of time. If there is any length to a moment, then the beginning of
the length is really part of the past, and the ending a part of the future. Yet we imagine time as
a series of moments. If we cannot really know what a moment is, how can we know what is a
series (krama) of such moments?

Let us assume there is a series of moments that characterize time. How do we experience this
flow of time?

A past moment is something that does not exist anything like a present moment. A future
moment also is something that does not exist anything like a present moment. Nor is a past
moment anything like a future moment. A past moment is more like a memory of an experience
that does not (now) exist. A future moment is more like an expectation of an experience that
does not (yet) exist. The present is the experience of what exists. The flow of time would then
be an expectation of an experience that does not exist, becoming an experience of existence,
which then becomes a memory of that which does not exist. These three are much more unlike
than alike. Yet we think of them as a series of the same thing, a series of moments.

Which is the real moment? Is it the expectation, the experience, or the memory? Of the three,
the only one that deals with reality is the present moment. But that present moment can have no
length lest it again be reduced into expectation and memory, future and past. Any measure that
aggregates future, present, and past, such as a minute, and which we call time, cannot exist apart
from our conception of that aggregate existing.

In fact, the past is nothing more than a present moment of an existing memory of an
experience that does not (now) exist, and the future is no more than the present moment of an
existing expectation of an experience that does not (yet) exist. What alone is real of time is the
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experience of existence, of the present. That present has nothing to do with any length of time.
The present is wholly a length-less, a time-less, experience of existence. Existence is all there
is in life. And it is present only in the present. Never is there non-existence. The present is not
even an experience of existing in time. This length-less experience of existence, having nothing
to do with time, is but my self, existence itself. My self is timeless.”

This timeless existence that is myself is that by which my mind has what it calls experiences,
and then attributes reality to these experiences and to this seeming fiction we call time. It is the
mind that creates the concept of time, of past-present-future moments and their passage (krama).
But the conscious mind itself is a flow of thoughts in time. The mind, it seems, then has no more
reality than time itself. The mind and time appear to be mutually dependent fictions. Yet they
make up our experience of reality.

This is what is meant by transactional reality (vyavaharika-sat). Transactional reality is what
appears to be real, but becomes less and less real the more one questions it. Yet it cannot be
dismissed as not real. It is good enough for life to carry on; it need not be anything more than
that.

What alone is unquestionably real and cannot be dismissed is oneself. It is the same
throughout the moments of time and the flow of the thoughts of the mind that allows these to be
aggregated. It remains the unblinking witness that never changes, and remains the unchanging
background by which all this ever changing transactional reality we call life flows. Without this
unchanging background, there would be no experience of change.”

If the self changed along with the flow of life, then there could be no experience of the flow
of life. Just as, when our senses move along at the same speed, they never sense the fantastic
speeds in various directions that we move through the universe on this spinning planet flying
through the ever revolving and expanding systems that make up this universe. If our senses

73 Srgd BEg 91 uidg T o afsig 9 T R -5t o [TAE: 3 YU T gd gAY
“This intelligence (vipascit) [i.e., consciousness] is not born nor does it die. Nor did this come
from anything, nor did it become anything else. This, which is unborn, timeless, ever the same,
and is always there, is not destroyed [i.e., changed] when the body is destroyed [i.e., changed].”
(Katha Up. 1.2.18). ‘& F-fAc@™i =d=: Iaa=H’ “The timeless of the time-bound (a-nityas), the
consciousness of the conscious.” (Katha Up. 2.2.13).

" Yoga Siitra 4.18.
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could somehow stand outside of this movement, then only would this movement be fully sensed.
Only because there is a reality outside of time and space do we have our limited experience of
time and space gained through our senses and mind.

The existence of reality that includes time and space but is more than time and space is what
we come to appreciate through the teaching and contemplation. This reality is yourself, and this
is why you have these experiences throughout your life that make up this transactional reality.
The same ever-fresh witness of your childhood, is the ever-fresh witness of your adulthood, and
is the ever-fresh witness of your old age. That witness does not age.”” That is why all your
experiences remain ever vivid. The timeless reality of your awareness, of your sense of your
self, is why a child cannot wait until his body grows up, the teen thinks he will live forever, and
an older person cannot accept his mortality. Only the body and mind undergo transformations
in time, not the self.

We do not even experience a real flow of life or of thoughts. There is no real flow of life plus
myself as its witness. Life itself is less permanent and real than the reality of me, and the flow
of life is an abstraction in the mind’s eye. This mind also is a part of impermanent life and is
itself a flow. The mind has notions about life but the mind is not the witness of life, is not the I
who witnesses life. The mind is lit up, so to speak, by the light of the self. This lighting of the
non-luminous mind is no more than the presence of the luminous self wherever the mind goes.
These ideas will be elaborated and explained in the next chapter of siitras.

The self is called the witness relative only to the act of witnessing which happens in the subtle
mind that alone is the action of witnessing and the act of labeling. As explained under Yoga
Sutra 1.3, I am the reality that allows me to ever be the witnesser. I am the existence that
witnesses all that can be witnessed. I am essentially existence itself that expresses as the witness
of all by way of the mind. This witness is the witness of the conscious mind that is a flow of
thoughts. The self is the unchanging reality, the unchanging background, by which the mind can
experience this flow. That mind is not essentially other than this reality. It participates in this
unchanging reality, thus the mind can make sense of a flow, an aggregation, of time, and can

7S A gaE AT A <@l S-THEdH| SH-H-S-g: [ F-HaH 9d’ “Transcending these
three gunas that give rise to the body - and freed from birth, death, ageing, and sorrow [i.e.,
guilt and hurt] - the embodied one attains immortality.” (Bh. Gita 14.20).
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become enlightened as to its basis in unchanging reality.

Through this inquiry into the nature of time, one comes face-to-face with the unchanging
reality behind time, and that reality cannot be other than oneself. The mind may at first be
challenged by the realization, but it will learn to rest in the truth of its unchanging basis. The
mind will learn to enjoy freedom from having to try so hard to make sense of life and from
trying to make oneself and one’s world acceptable. Once this unchanging reality is discerned,
time itself is objectively understood. Time and all within time enjoy an objective, phenomenal
reality. Whereas, the self is reality itself, being without limitation. The self is known as reality
unfiltered through the senses and mind, whereas everything else within reality is phenomenally
filtered and limited.

Time and all within time have a dependent, conditional reality. The self is the unconditional,
independent reality. The conditional is within the unconditional, and they are not two separate
entities. Time and all within time, the transactional world, is reality, but reality is not the
transactional world. As Swami Dayananda puts it, “B is A, but A is not B.” The broad universe
is atman (oneself), but atman is not the broad universe. The broad universe is not the equal of
reality, atman; the transactional world is not the total reality. As we have seen, that does not
mean the transactional world is not real. The universe is the reality that is oneself; it cannot and
does not exist apart from this reality. Yet we are not born knowing this fact, and we come to
take the universe and its apparent limitation as its reality and as our reality.’®

76 qTAT U A U ATHIGI...T] § B8 dlg A-HTHdH AE,’ “Atman [here, the shining intelligence
manifest as the subtle universe] alone was there in the beginning. ...That [which is] this very
universe was at that time undifferentiated.” 'dg ATH-®URATH TT HTHAD, JFH-ATH 37IH TI-®I: T4,
qg BIH AT Ydls ATH-TUNITH UF ATRIAA, TH-ATH F7IH §L-®0: Sfa’ “It became [itself] differentiated
only into name and form (nama-ripa), ‘this [existence] is this [particular] name, this [existence]
is this [particular] form.” Even now this [universe] is differentiated only into name and form,
‘this [existence] is this [particular] name, this [existence] is this [particular] form’ [i.e., not into
separate real entities, not away or different from atman].” ‘&|: Y¥: (3THT) 8§ Uiae: 3T 99-3RRT: JuT
¥ LI 3aTga: |15, T4 a1 [9937-a1,” “This very [atman] had [already] entered into these
[bodies] all the way to the tips of the [finger and toe] nails, like a razor would be placed in its
case [i.e., as manifest within like the obvious shining awareness in the mind (Ard), the is-is-is in
every cognition, yet not fully known, as if encased] or like fire/energy (visvam-bhara) [i.e., the
support of the body] within the nest/body (kulaya) of fire/energy (visvam-bhara) [i.e., as latent
within like fire yet to be converted from unmanifest into manifest energy within the wood, here,
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The universe is real, is nothing but the reality, and its limitations are only apparent. Its
limitations are apparent in the same way a shirt is apparent, is only name and form, with respect
to the fabric, its material. Its material is (relatively speaking) its reality. If you remove the fabric
from the shirt, there is no more shirt. If you remove shirt (shirt-ness) from fabric, there is still
fabric. The shirt is not the equal of the fabric; the shirt is a name we give to fabric in a certain
form. The shirt is fabric, but fabric is not shirt. Similarly, a dream is me the dreamer, but I am
not the dream.

This so-called relationship between the real and the unreal (what is other than the
unconditional, total reality, yet is not totally nonexistent) is what Krsna is indicating in the ninth
chapter of the Bhagavad Gita.”” With this understanding, the transactional universe, though
unreal, is reality, but reality is not the transactional universe, the unreal. The unreal cannot be
totally nonexistent (Sinya, tuccha), like a square circle or a rabbit’s horn. The totally nonexistent
does not exist in any way, not even as an unreal entity. The unreal, any object both factual and

as existence present in the body throughout and not fully known, yet fully, blazingly, knowable].”
‘T T UG A-FeE: g H: UM YF IO AT FETa| 98- 9T, 9R9 9e:, qUaA AF, FAE: ", A 8T
TATT FHATTT TE F q: T TH-UHH IUET T F: IS, A-FT 7§ T AT UH-THT WA “They [the
people] do not [in fact] see it [atman]. Because [viewed from a limited perspective] it is not
[seen] complete/whole (a-krtsna). Only while [manifesting the function of] living [does it go by]
the name ‘life (prapa)’; while [manifesting the function of] speaking...’speech’; while
seeing...'sight’; while hearing...the sense of hearing’; while thinking...’the mind.” Each of these
are merely the names for it through these functions. The one who meditates upon it as individual
and separate from it does not [in fact] know, because this is incomplete as separate from it.”
‘AT BT T IUMEIT, 377 7§ Td |4 Toh Va1l 98 Taq ISATH 38 Fa&7 Ig 3IH 3T, 314 7§ gaq 99
I’ “Only as atman [i.e., as oneself, complete, without separations or divisions] can one
contemplate it, because in this [atman] all these are one whole (eka). Among all these [names],
this atman is what is to be attained [by knowledge], because all this [i.e., everything, every
name] is known [only] by this [by atman, by this consciousnessl.” (Brhad-aranyaka Up. 1.4.1 &
7).

7 AT WEMANT T 9 g Y FAIEG: I T F AT AT U H I T T T T d-5: 79
STHT Md-199” “All beings exist in [i.e., are because of] Me, but I am not in [i.e., because of]
them. [Yet] [as separate] beings [they] do not exist in Me. Look at My, the Lord’s, yoga
(connection to/attaining in) [the world]! My atman (self, the self of all) produces [all] things [all
names and forms], sustains [all] things, but does not exist in [i.e., is not dependent upon] these
things.” (Bh. Gita 9.4-5).
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imaginary, is what exists, but does not exist as absolutely real in every way.

The limitations, which make up the diversity of the universe, are only experiences from the
perspective of our senses. It is we who then mistakenly take these limitations as being as real as
ourselves, and then further impose those limitations (of the body and mind) on ourselves. Once
all limitations, being impermanent, are known to be unreal, not absolutely real, not as real as
oneself, then there can be no real difference between the universe and oneself. And that is why,
once the universe is seen objectively and given proper consideration, the methodology of sub-
rating, of negating, the unreal phenomenal limitation, reveals the reality of oneself and identity
with the whole.

The tradition Patanjali follows does not attempt to explain reality in terms of common
knowledge because what is commonly known is exactly where the mistake lies. Insecurities and
misplaced values are embedded in our language and our mindset. Nevertheless, we must use
common words. We use them and expand their connotation, their meaning. And we ask the
student to put that expanded meaning up against his or her own experience.

This tradition unfolds an uncommon knowledge of realities that permanently frees one from
all sense of shortcoming. The foundation of the meaning of words is re-oriented to the
knowledge that you are whole and you are the whole. This is the revelation shared from the
teacher and confirmed in contemplation. The words of the teaching bring out a more clear
understanding of how reality ought to be understood, which subsume, sub-rate, our previous
understandings of realities as less real, or as a lower level of reality. We already have in our
common understanding two levels of reality: imaginary (pratibhasika) and objective
(vyavaharika).”® To this is to be understood an absolute (paramarthika) reality, that is not a third

78 Actually, from the perspective of the common person, the two levels of reality are imaginary
(pratibhasika) and absolute (paramarthika), because what is actually the objective, transactional
world, once all three levels are understood, is taken, before that understanding, as an absolute
reality. That is why this transactional world is misunderstood as something that absolutely limits
and binds oneself, because we take it as absolutely real. This is exactly what is meant by the
error of identifying oneself, the absolute, with what is seen, with the thoughts in the mind
(compare Yoga Siitras 1.4 & 2.17). Again, why isn’t this two level imaginary-absolute perspective
absolutely true? Because the freedom from bondage sub-rates that perspective, making it
incapable of being absolutely real. If freedom were not possible, then the common perspective
would be absolutely true.
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reality, but the only reality, under which the other two are objectively subsumed, sub-rated.

STTTCT-BETT-S %I STAATeres eI, qeadid ad: gfaaf: |1 (3.53)
jati-laksana-desair anyatanavacchedat tulyayos tatah pratipattih.

[tatah — from that; an-avaccheda — no separation; anyata — distinction; jati —
character; laksana — symptom; desa — place; pratipatti — ascertainment; tulya — both
being the same. |

From that knowledge born of discernment of the self in this transactional universe, since
there is no real separation of distinction in terms of character, symptom, and place in
time — the very ways we carve out dualities are themselves exposed as fleeting notions and
their separations and limitations are known to be only apparent — then there is
ascertainment of both the mind or universe within time and the self as being the same —
the one reality within which the apparent are active.

When the separations, the limitations, in terms of character, symptom, and period between the
mind (or any object) and oneself (sattva and purusa, see Yoga Siitra 3.55) are recognized as
apparent and not absolute, then the identity of everything as oneself, as reality, is ascertained.
This is seeing the sameness everywhere, called sarva-atma-bhava (being the self of all). This
sameness (tulya) is the sama (the same) that Krsna explained in chapter five and six of the
Bhagavad Gita as the reality that is otherwise called brahman.”

79 gg g O o w9 A9 9 | we RS R | wer asAg. seItor o fRran’ “Those whose mind s
rooted in what is by nature the same (sama) win over birth here itself. Because the defect-less
brahman is the same (sama) [i.e., everywhere it is one only], therefore they abide in brahman.”
(Bh. Gita 5.19). ‘Hg&-THF-IN-ITEA-TAEI-g-T Y| AN AT T YUY FA-grg: @rsgd’ “That one is
exalted whose vision is the same (sama) toward the kind-hearted, friends, enemies,
acquaintances, mediators, the hateful, kin, the virtuous, and even sinners.” (Bh. Gitd 6.9). ‘Fd-
MT-TIH AT FIATN T AT S&A TNT-Ih-3MTHT 95 FH-S:1I” “Whose mind is absorbed in [this]
contemplation, who sees the same (sama) [i.e., brahman] everywhere - sees [one’s] self abiding
in all beings and all beings in [one’s] self.” T: Al UFTT HIT Ha ¥ A GRATA| T&F g 7 YUANH F:
T H 9 9ATl’ “The one who sees Me everywhere and sees everything in Me - I am not lost
[i.e., remote] to that one, nor is that one lost [i.e., remote] to Me.” G‘e?‘{crf@m T |7 VSIS TehcdH

| HIYT gAH: AT |/: NI A gdd’ “Having attained [this vision/knowledge of] oneness, the
one who [thus] gains Me as abiding in all beings, that yogin, though engaging in all types [of
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Though it is obvious that these last few sitras from 3.49 to the end of this chapter are
summing up what is the goal of yoga and the eight limbs of yoga, namely, the knowledge and
what is freedom, the Sarnkhya-Yoga commentaries and translators strive to interpret this sitra as
one more Superpower.

They take the term desa to mean only physical location, and not time. An accomplished yogin
can glean knowledge of the temporal distinction of two entities that are similar (fulya) in
character, symptom, and location. Then the yogin could distinguish two similar newly minted
coins from each other, or one fruit from another, by being able to perceive atomic differences
because of the difference in time they were formed and presented in front of the yogin. One
commentator goes on to say the yogin would be able to tell if someone switched the coins or
fruits when the yogin was not looking. I suppose they would be terrific at winning shell games
on the streets of Delhi. But I have no idea how important this superpower is towards kaivalya
(liberation).

Promoting superpowers and ignoring the scripture’s physics and metaphysics when
explaining these meditations not only misses the point, it misleads the student. These
meditations should be seen for their help in preparing the mind for liberation through inculcating
a cosmic perspective that connects the microcosm to the macrocosm and transcends the mundane
all the way to the limitless. This is recognizing and staying on the purport (¢at-parya) of all these
sitras from the beginning to end of this text.

Liberating Knowledge — Kaivalya
AR Tel-foreer waten-fomem o1-%e =f feer-sT =11 (3.54)

tarakam sarva-visayam sarvathda-visayam a-kramam ceti viveka-jam jiianam.

[fjfiana — knowledge; viveka-ja — born of discernment; iti — is said to; taraka — liberate;
sarva-visaya — includes everything; sarvatha-visaya — in everyway; ca — and; a-krama
— lacks a progression. |

This knowledge, born of discernment of the self from this transactional universe, is said

action], abides in Me [i.e., abides not just when in the seat of meditation - because knowledge
is continuous, in and out of meditation].” (Bh. Gita 6.29-31).
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to liberate®® one from samsara, which is mistaken identification of oneself with the
limitations of this transactional universe, includes everything in the universe in
everyway,’! and lacks a progression — since liberation is not a simple gradual feeling of
freedom on a relative, sliding scale of reaching in condition, place, and time, but is an
absolute and timeless knowledge of what already is, as complete freedom.

There is no slowing getting liberated. Liberation is not an incremental knowledge that one
gathers in terms of information, as is the case with subjects such as philosophy and psychology.
The teacher’s words reveal the nature of one’s reality by removing all wrong notions regarding
this reality. Until all wrong notions go, one remains limited by each one of them.

The last wrong notion is in the form, “I am limited.” Freedom is knowing oneself as limitless
— nothing more and nothing less. This alone is to be thoroughly known and assimilated. It takes
time to untangle and remove the layers of confusions and wrong convictions that have been
taken for granted all one’s life. Then, it also takes time to assimilate this understanding during
this process. But the knowledge itself is so simple; it can take no time at all. We already know
we exist; we just have to know that we exist without limitations.

The knowledge itself, since it removes all notions of limitations, also removes the limitation
of time. In this sense, the knowledge is timeless, and therefore does not actually take place in
time. Between the limited and the limitless, from a logical or a practical standpoint, there cannot
be any incremental path. The leap, so to speak, from limited to limitless can only happen because

80 ;31§ e HA-T9g UF A, T H-Tg, ¥d T§ UT H MIEE-RpA: “Ad WIeH H-[9g” gfa, | 1%
MITE: W d AT WIEH s 91X Iaq 8id § § 3919 — I 9 [hudg 3ManieT 918 U9 yaa’ “‘Revered Sir
[i.e., O Sanat-kumaral, as I am, I am but a knower of mantras (sacred verbal texts), not a knower
of atman. Because I have indeed heard from those like yourself that the knower of atman crosses
over (tarati) sorrow (soka) and, Revered Sir, as I am, I suffer, [then] may your reverence [as a
teacher] help me cross over (tarayatu) beyond sorrow.’ [Sanat-kumara]l replied to him [Naradal,
‘Whatever you had studied is but name (naman) alone.”” (Chandogya Up. 7.1.3). ‘& deh &l
FEE YT T I-HAM T HIeT-afta’  “Rudra distinctly imparts the saving (tdraka) scripture
(brahman), by which one who [already] is free (a-mrta) [by nature], is [now] free [by knowledge].”
(Jabala Up. 1.1).

8l 9 UW: &k - 7 TR {Q AT A I A 3T @AW Y § IRI: IRITG, HIH WG waw: “There is
this verse — Seeing [thus] one does not see death, nor disease, nor affliction. Seeing [thus], one
sees all and attains all, in all ways.” (Chandogya Up. 7.26.2).
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one is already and always unlimited. There can be no distance or time span in that leap, without
limiting the endpoint as within space or time. Only ignorance that blocks this appreciation stands
in the way of the limitless.

This teaching is about including the universe in one’s understanding in everyway. It is not
about blocking out the universe in deep samadhi, hoping the self will pop up later in a blank
trance of meditation. If the self has to pop up in a trance, then who has been living your life?
The self is always there as the being-witness of this life. The mind has just been busy changing
and justifying its wrong notions about the self. Patasijali offers us yoga, a life of assimilating
the teaching regarding the world, God, and oneself, aided by wvalues, attitudes, and
contemplation.

Some Sankhya-Yoga commentaries and translators here create a brand new meaning for the
term taraka, saying that it means intuitional. This is their attempt to claim that Pata7ijali would
accept their thesis that samdadhi creates new knowledge. For them, that new knowledge would
be an intuition and would not come from the guru (teacher). There would be no background of
study or teaching (brahma-carya and svadhyaya) involved in this intuition. Every New Age
author can make any claim he or she wants under the guise of intuition. Anything goes.

But no single experience one has in meditation, no superpower or mystical epiphany, will
deliver the goods. Freedom, abiding freedom, does not come and go with specific experiences,
even specific intuitions. It cannot because anything that comes in time cannot but be susceptible
to, and will, leave in time. The student must read all translations and commentaries, new or old,
with an eye to the tendency to overstate the nature of the experiences one may have while living
a life of yoga.

Samadhi along with its prior practices brings about a clarity and steadiness of mind to apply
to what one has studied by way of svadhydya (see Yoga Sutra 2.1), so that this mind may
assimilate the knowledge of the teaching. The clarity in knowledge is brought about by the
words of the teaching removing ignorance. From the nothingness of a samadhi without a teacher
and a teaching, one will get nothing more than a quiet sit. What is the point of contemplation, if
there is nothing to contemplate? One has to bring into the contemplation the teaching, and then
the culmination of samadhi will be oneself free of the notions the teaching knocks off. Why
would Patarijali have wasted so many other sitras about values and attitudes, wrong samskaras
and correcting samskaras, living a life of study, learning from the scripture, and assimilating
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this knowledge, if all there was to yoga was a trance samadhi that created its own new intuitional
knowledge?

ol -q ool yfg-ar= OI';OIC&IJ-I\%'%H (3.55)
sattva-purusayoh suddhi-samye kaivalyam iti.

[Suddhi-samya — pure equality; sattva — mind; purusa — self; iti — is called; kaivalya —
freedom. ]

When there is understanding and assimilation of the pure equality®? of the mind,
including any and all objects, and the purusa (self), this is called kaivalya (freedom).

Discernment (viveka) of the self as different from the apparent world, and the apparent world as
different from the self — this is an initial step in gaining the knowledge that liberates. It gets you
onto the raft of self-knowledge as one’s sole pursuit. But, by itself, it may only result in an
isolated self, afraid of seeing the world again. The real liberation is the next step born of this
discerning knowledge. That step is called sarva-atma-bhava (being the self of all) — limitlessness
even while seeing the apparent limitations of the universe.

Sarva-atma-bhdva is the figurative crossing over (taraka) the ocean of limitations to the
limitless brahman as oneself. This is the active life that Krsna lived for all to see and learn from.
This is the pure equality, the equality that is obvious once there is purity from the limitations of
the universe and the imagined self. That purity is not a physical destruction of limitations. The
limitations of the world obviously are not destroyed. The universe, or even one’s personal
universe, is not destroyed when someone, somewhere gets liberated. Rather the wise person

82 g 9¥g: URIA FH-IU HACH W IHY FER-ATHI T gE qua-ary gy M-t wE 9nae 3T
“When the experiencer (the individual) knows as clear as seeing the shinning person (purusa)
[him or herself as the] Lord who is the only doer and as the source of even Lord Brahma, then
this wise one, shaking off [as ‘mine’] all karma merit and demerit, is freed of impurities, and
attains ultimate sameness (paramam samyam).” (Mundaka Up. 3.1.3). Eﬁs\’ g%n?m{ ey’ “I [the
Lord, the ultimate purusa]l am the intellect (buddhi) of all you have an intellect.” (Bh. Gita 7.10).
‘ T 7 T 1’ “I am the mind (manas) among the powers [of perception and action].” (BA.
Gita 10.22). ‘Hxd ¥HxgadH gH’ “I am the contemplative disposition (sattva) among the
contemplative.” (Bh. Gita 10.36). 31'5' FEY SA: T U3d: d97 “I am the source of the entire
universe, as well at [its] resolution.” (Bh. Gita 7.6).
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subsumes and sub-rates these limitations by his or her all-encompassing knowledge of limitless
reality.

The limitless is first recognized through the discernment that oneself is not the unreal
limitations — the A is not B from the second half of Swami Dayananda’s formula.® But is finally
recognized according to the first half of that formula, B is A — all this broad universe is nothing
but myself (atman).

This formula, B is A but A is not B — the broad universe is atman (oneself), but atman is not
the broad universe — applies to relating to (applies to including) the world in oneself through the
liberating knowledge of this teaching. The essential knowledge that brings this understanding
about is that B is A, expressed in the Great Saying (mahavakya): That (brahman) is you, you
are that (tat tvam eva tvam eva tat).3* That limitless reality (brahman) is you (aGtman) and you
are that. This doubtlessly reveals the exact identity, oneness, of oneself and the limitless. Being
the limitless, everything must be within oneself.

Whereas, the dualist Sankhya-Yoga philosophy holds that liberation is a mechanical process
like breaking a car engine. One stops the mind, stops the engine. Once the mind stops then (with
a little tinkering under the hood — this is the mystical part) the karma seed linkage gets unlinked,
and the mind, the engine, can never get started again. Presto, the problem is solved.

Sankhya-Yogins see the mind as a problem, and they say eliminating the mind solves the
problem. Liberation for them is whatever remains after this thought-stoppage. It literally
amounts to the yogin stranded in his or her isolation philosophy without an intellect to get out.
There are even stories of yogins walled off in a cave or an ashram room, feed by their students
and devotees through a small opening. This is somehow a sign of the yogin’s liberation.

All dharma efforts toward growth, though, will bring rewards and punya (karma merit). A
voga-bhrasta (fallen from yoga) is the one who gets as far as he or she does, but does not finish.
The lot of a yoga-bhrasta is questioned and answered in the sixth chapter of the Bhagavad Gita
dealing with samadhi contemplation.®

83 See commentary on Yoga Sitra 3.52.
84 qg (W 9&7) ©H U9 @H UF d§ “That [limitless reality] is you, you are that.” (Kaivalya Up. 1.16).
8 ‘g7 HEAT IUT: AN AST-HH: | -1 ANT-HIHTG hi I T Tegidll’ “O Krsna, [the renunciate

talked about in this sixth chapter] endowed with trust [in this Your teaching], [but] who does
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not make [adequate] effort, whose mind wanders away from yoga, not gaining success in yoga
- what is [that one’s] lot?” ‘&RA T II-TOAE: TFF-3H 89 A=A F-TTA8: AGI-ATgl 9HG: F&IT: aTdIl’
“O Krsna, deluded in the path [i.e., the means for the knowledge] of brahman, fallen from both
[karma-yoga and jhiana-yogal [and thus] without a basis, I hope that this one does not fizzle out,
like a cloudlet [split off from a cloudbank]?” ‘..9Td, 7 U9 8§ = 3 94 98 d| 7 § FA0-Hq
HIFQ TLIMd a9 Tegia’ “...0 Arjuna, neither here itself [due to the positive attitude of sraddhal
nor hereafter [according to karma] is there loss for that one. O Dear One, [to the extent] anyone
performs adaptive action [in keeping with dharmal, [to that extent] that one does not get a bad
lot.” (Bh. Gita 6.37-38, & 40).
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Chapter 4

On Freedom
Causes of the Accomplishments

ST Y- T - - Y- fag 3 11 (4.1)

Jjanmausadhi-mantra-tapah-samadhi-jah siddhayah.

[siddhis — superpowers or accomplishments; ja — effected; janma — birth; osadhis —
herbs; mantras — repetition of sacred declarations; tapas — austerities; samadhi —
contemplation. ]

The siddhis (superpowers or accomplishments) mentioned in the preceding section can
be effected by one’s birth with a fast-track to maturity due to one’s prior efforts, or in
this life by healthy herbs, repetition of mantras, austerities, and/or samadhi.

One may achieve these superpowers to varying degrees naturally from one’s birth, or from
drugs, incantations, austerities, or samadhi (the various samyamas talked about in the preceding
section). We accept these accomplishments in their relative sense as conceivably possible but
unnecessary and indistinct. They hold their place in the Indian tradition as more of a cultural or
cult phenomenon and, as superpowers, do not give us sensible goals.

A better understanding of siddhis (accomplishments) here is the gain of the qualifications
sufficient to assimilate this teaching. That alone is the most worthwhile accomplishment within
yoga, and is in keeping with everything that Patarijali has presented and intended in this text.

A conducive birth and upbringing supports and nourishes the student’s spiritual growth, his
or her sense of integrity and understanding of one’s identity with the Lord. The mantras of the
scriptures express the essential understanding of this liberating teaching. Patanijali refers to
herbs, which may be combined with specific mantras, employed in Ayurveda to heal the mind
and body of distracting conditions (see Yoga Siitras 1.30 and 31). In a broad sense, a vegetarian
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diet contributes to a steady mind and a healthy attitude.'

A vegetarian (osadhi) diet complements the prime virtue of non-injury (a-himsa) in one’s
life. We’ve become efficient farmers in the past several thousand years. We do not have to kill
to survive, unless we choose to. A vegetarian diet may be seen as an accomplishment of a more
intelligent consumption from the healthier base of the food chain, instead of from its
accumulated poisonous top. But, in making this personal decision does the intellect or desire
win out? Which is in charge of the diet? How could the same not be in charge of the rest of one’s
actions and thoughts? If intelligent sincerity and tenacity are perhaps lacking even at the sacred
dining table, when and where will they show?

We simply want to present here an understanding about non-violence in one’s life. Our own
choice in this matter is our choice — understandable and acceptable no matter what it is. Vedanta
and yoga do not demand or command anything. We each have to demand and command our own
action — that’s all. This here is simply to inform.

U gg-TRre-1f¥: ¥=1: =90 |d-Tfeay:’ “Those who eat the food left after first offering to the Lord
are freed from all transgressions.” (Bh. Gitd 3.13). ‘39X TA9d-3fgRT: WO W0 S[gia’ “Others,
whose food [consumption] is regulated, offer [their] pranas (energies) into the pranas (digestive
fires).” (Bh. Gita 4.30). ‘Ih-AER-TgNET JH-IET HHY| JH-WY-JATIIE INT: Ward g:@-g7 “For one
whose food and activity are moderated — whose bodily movement is regulated during activities,
whose sleeping and waking [hours] are moderated - yoga is a destroyer of [all] sorrows.” (Bh.
Gitd 6.17). ‘FdT 37" 31gH 3WuH’ “The food [offered to the ancestors] is Me, the food (ausadha,
made from plants [osadhis]) [offered to the Lord] is Me.” (Bh. Gita 9.16). ‘TH 3TE¥T T AT+
YTATTH 378 SATSTET| OO & 3{TodT: |al: |0: @ 8- : I’ “Having entered the earth [as the
brilliance from the sun], I sustain with My strength all beings. And being the extracted juice in
the form of sap [from the earth], I nourish all plants (osadhis) [hence, I am the food].” ‘378 JqT-
T T IO TG STIHT: | FT0T- 79T -HHTh: =1 379 Fq-TadHll’ “Being the digestive fire, obtaining
in the body of living beings, and united with [i.e., stoked by] exhalation and inhalation, I cook
[inside the body] the four kinds of food [drunk, chewed, licked, and sucked].” “&der = g Bl

 “And I am present [as the conscious being] in everyone’s intellect [energized by Me as
the digested foodl.” (Bh. Gita 15.13-15). ‘31Tg:-H@-9-ARI-H@-WITq-faadn:| =T THn: B g@m
MENT: ATas-BraT’ “Foods that increase longevity, mental clarity, strength, health, pleasure [in
taste], and satisfaction [visually or physically], [that are] tasty, oily, long lasting [in the body],
and pleasing to the mind - [they] are [said to be] a favorite of one predominately sattva. (Bh.
Gita 17.8).
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Action and the Mind

ST - 3R -T O Tehed - 3T || (4.2)

jaty-antara-parinamah prakrty-apirat.

[parinama — change; jati-antara — another birth; apiira — filling in; prakrti —
pre-existing nature. ]

The change into and within another birth, which may bring these powers, as well as any
and all abilities one is capable of in keeping with that embodiment, is due to the filling
in of one’s pre-existing nature. In the context of change into a new birth, this filling in is
the possibility within one’s entire storehouse of karma; in the context within this birth,
this is the subset of latent tendencies one is born with.

The abilities of any embodiment, whether divine, human, animal, or other, are not solely due to
any current activity one undertakes in that embodiment. These current activities are themselves
more an effect of the current embodiment and situations with which one has been provided, than
any change within this embodiment. They are more due to one’s past store of karma that creates
one’s physical body and shapes the subtle body (the mind) appropriately for the various
experiences this embodiment can provide. The past karmas play out as one’s abilities and the
situations around, with which to experience and grow.

There is free-will to be exercised in one’s choices throughout life. These chosen activities
create new karmas. Free-will activities make growth possible, but even these are within the
possibilities allowed to one’s mind with its background that has been mostly provided and not
caused by you. This shaping background is provided by the total environment — one’s genetic
material, one’s mother and father, one’s siblings and extended family, neighbors, friends,
teachers, co-workers, guru, literature, language, art, society, technology, cuisine, locale,
geography, climate, weather, and on and on. You did not cause any of these, but they shaped
you according to what your karma required and allowed.

This total environment is what is appreciated as the manifestation of the Lord in one’s life.
This appreciation is the predominant attitude within I$vara-pranidhana (intelligent surrender to
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the Lord as the whole order of the universe) as part of kriyd-yoga.*> In appreciation of this
provided background and order, one has natural duties to give back as an offering to the whole,
even if that offering is but this prayerful appreciation.

If part or much of this background is seen as a problem by you, still that background has also
allowed you to see the problem and thus to start to address the problem. This problem was likely
there because of one’s karma to be worked out in this life. That storehouse of karma was your
own doing in countless lives past. Do not blame the messengers for this karma which is yours
to work out. This acceptance of one’s own storehouse of karma is also part of the appreciation
of this provided background, of the Lord in one’s life.

In the course of resolving the shame and blame that conflict one’s life, the student recognizes
that much of what occurs in life is outside of his or her control. It can be accommodated as the
given environment. Then, one can turn to adjusting one’s emotional attitude to accept this
objective fact. This allows a more unclouded intellect to freely choose the best course of action
in this given reality. This is a life of karma-yoga.

The concept of a storehouse or account holding one’s karma is a belief. It is a belief that is
not essential to gaining liberation, but it is a healthy and supportive belief system.

Some may believe that what happens is due to good or bad luck, uncaused chance
occurrences, at which to rejoice or curse. But science does not accept non-causation or uncaused
magic. Or, some may think that everything in their life is caused by their will, their choices.
This more easily leads to more shame, guilt, and a sense of failure, than to self-empowerment
and satisfaction.

The karma model allows a balanced, healthy measure of importance to present choices within
the given interlinked causal mesh of life, within the Lord. It respectfully acknowledges the
intricate web of life in which one participated in forming around oneself, and pinpoints where
informed choice can be effectively directed right here now. In respectful and informed choice
alone is growth in life which can shape one’s current attitudes and future experiences. It is a
greater mastery of one’s attitudes in life that brings real and lasting maturity — not control of

2 Yoga Sitra 2.1.
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situations which are, in truth, not controllable.?

There are translators of this sitra and the next one who find in the meaning of the word jati
a connection to the evolution of species. Jati can mean group or species. This is again an attempt
to fit Patanijali into a Sankhya mold, with its elaborate analysis of evolution. Patafijali’s
reference here is to freedom from the confusion of seeing the world as equally real as the self.
He explains how the individual makes progress in this birth within the scheme of karma towards
an appreciation of that freedom. Understanding jati as birth is the appropriate translation and is
consistent with the context.

Moreover, those translators have little to offer for their efforts in trying to throw light on
species or world evolution through these few sitras here that are ill-equipped for such a topic.
One is left as a result in the next sittra wondering just who would be the farmer in its irrigation
metaphor? If these two siitras are about species, then is God their farmer? But God or the arman,
the parama-atman, is actionless.* How can an actionless farmer plant and pull weeds to cultivate
crops, or anything like that?

T o1-gaisTdh JHarT aRuT-989 q ad: efhad |l (4.3)
nimittam a-prayojakam prakrtinam varana-bhedas tu tatah ksetrikavat.

3 AT 7T AH: T AT B HIEA| AT FH-HG-gq: ¥ AT 7 HF: ] I-HAM’ “You have control only
in doing action, never in its results. Do not [think yourself to] be the cause of the results of
action [that cause being but the Lord as embodied in the universal laws of karma]. Nor should
you have attachment to inaction. O Arjuna, being free from attachment [toward anticipated
results], [i.e.] being the same (sama) towards success or failure, established in yoga [this
attitude], [then] perform action. Sameness (samatva) [of attitude (buddhi) towards results -
whatever they are] is called yoga.” (Bh. Gita 2.47-48).

4 - TR FTUETq TH-ATET STH 3-39: | IR 31T &g 7 AT 7 SId” “O Arjuna, since
it is beginningless [i.e., uncaused/un-effected] and since it is without attributes, this changeless
parama-atman (limitless I) does not do action - even though obtaining in the body - nor is it
affected [by the results of action].” (Bh. Gita 13.31).
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[nimitta — efficient cause; a-prayojaka — not the instigator; prakrtis — pre-existing
causes; fu — rather; ksetrika-vat — like a farmer; bheda — removal; varanas — obstacles;
tatah — to them.|

An efficient cause — one’s current action — is not the instigator of the pre-existing causes
— the already existing store of karma — rather, like a farmer opening a gate in an irrigation
system and removing weeds, there is only the removal of obstacles to them, to the
preferred karma pathways possible in this life.

The part of the storehouse of karma that materially effects and affects this current life, namely
prarabdha karma, is not fate set in stone. It is a wealth of possibilities, within the mind as its
latent tendencies, that is the promise this life can entail. Current choices and actions remove
obstacles (varana = avarana) to different karma-currents within these possibilities in this life
to flow into manifestation. To use the given metaphor, the opening of certain irrigation gates is
equivalent to the informed free-will choices one makes, and the removing of weeds in the chosen
channels is the equivalent here of clearing away the klesas, the blocking obstructions, within the
karma matrix of fixed possibilities that hold one back from fulfillment in life. This is the
importance of choice in action and then following through in thought, words, and deeds that are
in keeping with dharma (what is appropriate in every situation).’ This topic, which is only hinted
at here, is covered very well in the Bhagavad Gita. This freedom to exercise choice is also the
basis of what prayer is.

Prayer’s purpose is to exercise a choice and mentally act upon it, where physical action is not
possible or not enough of an effective option, such as in helping another in one’s life to mature
in their own life. Prayer is for removing any obstacles to a preferred outcome that is possible.
Much of that removal of obstacles is of one’s own false sense of helplessness that keeps one
unhappy in the current situation. By gaining a healthier attitude towards what is being prayed
for, by doing all that one can do in the situation, this at least helps prepare oneself for any
outcome and accept it.

Prayer should not be seen as requesting some deity to interfere in the nature of things and

S PNT: (W-)HHY HIVGH (=IIT-374dT)’ “Propriety in actions [i.e., acting within dharma, where, like
for the Lord, the means are as important as the end] is [called] yoga.” (Bh. Gita 2.50).
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people to create some positive outcome for you or for certain of your friends. Deities are, in this
tradition, viewed as the very forces that make up the nature of things, such as Lord Agni (Fire),
Goddess Sarasvati (Perennial Knowledge), or Lord Dharma-raja (Death), not as spoilers in
nature with preferences towards whomever most appeases them. Whenever the scripture talks
about appeasing the gods and goddesses, it means appreciating and acknowledging, in words
and deeds, their effectiveness in this world. This is why these types of prayers, such as the Veda
ritual prayers, simply praise the glories of these forces in nature. It is an expression of a fact,
and an acceptance of this fact in one’s attitudes and actions in the world.

With one’s limited mind and its personal background, one cannot know exactly what is best
in the long run for anything or anybody; much less know what is best for everything and
everyone in this interconnected universe. Let nature by way of karma take its course. It is not
enough to choose or wish an outcome; one has to act on the choice. One does what one can and
one prays for what one believes is the better outcome. Then, with this maturity of a sense of
duty fulfilled, and understanding of the power and interconnectedness of all karmas, one accepts
whatever is the outcome with this maturity, and carries on happily with the next choices in life
with wisdom.

In regard to the teaching that frees, note that the methodology of the teaching is through neti-
neti (not this — not that), removing wrong notions, quite like the farmer removing weeds — as
opposed to adding new information about categories of the evolution of the world through an
unnecessary dualist philosophy. In seeking limitless liberation, why nurture a philosophy about
divisive dualist notions? Everyone already has these divisive beliefs anyway without any study
or philosophy. Those alone are the weeds that need to be cleared, not cultivated.

ForTor-form= oTReaT-Ar=Te |1 (4.4)

nirmana-cittany asmita-matrat.

[cittas — minds; nirmana — fashioned; asmita-matra — purely by a notional-I.]

Minds are fashioned purely by a notional-I, identified with actions as the doer and
enjoyer, creating new and different karma — adding to and reinforcing the latent tendencies
in these minds.
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Births of new bodies and the shaping of the subtle body and mind to fit those embodiments are
due directly to the storehouse of karma in one’s own series of births. In regard to all births of
all individuals, these births are due to the various, personal storehouses of karma, in everyone’s
series of births. My own storehouse of karma itself is due to the ignorance that I am this body
and mind, and thus the body’s and mind’s actions and their outcomes are mine also. This
continuing false identity, which results in further births to allow those outcomes to be expressed,
is the notional-I.

Over the course of birth and rebirth, the migrating notional-I persists in a continuum of
appropriate subtle body adaptations — appropriate for the next round of growth and the
exhaustion and accumulation of karma. This notional-I for each individual has been there from
the beginning-less beginning, and its current storehouse of karma has accumulated countless
karmas for countless more and varied embodiments yet to fructify. But this notional-I, as
absolutely real, does have an end in knowledge of the self as limitless reality and the notional-I
is but a notion. Once this limited identity is falsified, there is no more an owner of this
individual’s storehouse. The storehouse, no matter how full, wastes away on its own, like
unclaimed baggage, for lack of ownership.

Pataiijali in this sitra is moving from the single seeker’s mind to the plurality of all minds
(cittas), because the next sitras are about the Lord and all individuals in respect to the karma
model that has been presented.

gef-9% gaTST (o< ThH 3-THIH || (4.5)
pravrtti-bhede prayojakam cittam ekam an-ekesam.

[bheda — distinction; pravrtti — activity; eka — one; citta — mind or self; prayojaka —
instigates; an-ekas — all other ones.]

When there is distinction of one’s self from activity,’ hence no doership and no limited

6 ‘gepfqd g ¥ HAT BHIATME FGw:| I IRITT qTIT ATHEH F-Hdid F: I97a’ “And the one who sees
actions being done in every way by prakrti (nature) alone and, in that way, [sees] that the self
is not a doer - that one [alone] [correctly] sees.” (Bh. Gitd 13.29). ‘&¥-&F-F4T: TIH 3T=IL ATA-T&IT|
MA-TPTI-AlE T ¥ T9g: =0 7 97’ “Those who thus know, through the eye of wisdom, the distinction
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I-notion, there is only the one Mind [or self] — the Lord or the limitless consciousness —
that instigates all other ones, all other individuals.

That one citta can be viewed in two ways here. Citta can be the cit (the conscious reality that is
oneself alone) free of ignorant limitations. The mind (cifta) after all is nothing but cit
(consciousness-being) in reality; and one who is liberated knows this to be the fact of the mind.
That cit (consciousness-being), of course, does not instigate any second thing, but it does allow
all imagined second things to come into phenomenal being, to enjoy a degree of existence,
remain for a time, and then resolve without ever leaving the one and only limitless reality.

Without conflict, this one citta can also be the Mind of the Lord, the total or cosmic mind,
also called the mahat.” This is the intelligent order of the universe that shapes the universe and
all embodiments within this universe. It materially is not other than the Lord, being like the
Lord’s dream that phenomenally occurs but does not make any real change in, does not have
any real effect on, the Lord.

When one person, one individual mind, is liberated by knowledge, apparent samsara (the life
of perpetual unbecoming becoming) carries on for all other individuals until they also gain this
knowledge. This universe naturally continues to be perceived by the liberated person, and this
universe is maintained by the total manifestation we call the Lord, all within the reality that is
oneself. The liberated one does not see duality, no longer accepts duality as absolutely real. He
or she only sees the one reality that is this Lord as oneself, within which this beautiful and
enjoyable dream-like manifestation is incapable of any longer afflicting the wise person. There
is only the one Mind of God as everything, with everything and everyone else revolving within
that Lord.®

between the ksetra and the ksetra-jiia [i.e., the object and the subject - the subject being the
substance of all objects, of all names and forms] and [their inherent] freedom from prakrti (the
cause) of [all] beings - they attain the ultimate.” (BAh. Gita 13.34).

7 Yoga Sitras 2.19.
8 gt FIAMT TE-SN TS T8I ATHEA FE-@I Io-3Ee1T AAT “O Arjuna, the Lord - causing

all beings to spin around, [as if] mounted on a machine [as on a wheel revolving in samsara -
now up, now down] by maya (the Lord’s power of projecting) — remains [unmoved as the self of
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T T-STH 3T1-3TRTIH || (4.6)
tatra dhyana-jam an-asayam.

[tatra — in that; dhyana-ja — born of contemplation; an-asaya — no storehouse.]

In that clear vision of oneness, born of contemplation that brings the clarity and allows
assimilation of this teaching, there is no storehouse of karma.

The contemplation is of the one being — none other than the limitless Lord free of everything,
including being free of all karma. Initially, this may be something on which one is trying to gain
clarity. Eventually, it is known as a fact of one’s nature, because it is one’s nature and always
has been one’s nature. This knowledge is made firm by all the contradicting notions being laid
thread-bare in contemplation. In oneself as the Lord, as the perfect person (purusa), there is no
binding storehouse of karma for new births.’

HHATIHIHST A T57-forem Ao 1l (4.7)

karmasuklakrsnam yoginas tri-vidham itaresam.

[yogin — the one who has attained success in yoga; a-sukla — neither pure; a-krsna —
nor impure; karmas — results of action; itaras — everyone else; tri-vidha — three-fold.]

For that yogin (the one who has attained success in yoga) there is neither pure nor
impure karmas; for everyone else there is the three-fold — sattva-rajas-tamas karmas —
with their full range from pure to impure.

In the knowledge of the identity of the self and the Lord, a separate individual jiva who
accumulates a storehouse of karmas is known to be a false conclusion. For the one who knows,
without a real jiva there can be no owned storehouse of karmas. There cannot then be its pure
or impure karmas. As expressed in the Bhagavad Gita, the wise person is naturally beyond all

all] in the seat of the intellect (Ard) of all beings.” (Bh. Gita 18.61).
® Yoga Sitras 1.24.
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dharma, all right and wrong,'” which are relative notions within duality. However, the wise
person, having lived a life of values in order to arrive at this understanding, will have no pressure
to act otherwise, nor require incentive to act in keeping with dharma. As was mentioned, when
one person is liberated, life carries on for the others. For them, karma, in all its variety, is taken
as real.

T 8- FerTeR T [UT=TH, Tar e fohy Sme==TH || (4.8)
tatas tad-vipakanugunanam evabhivyaktir vasananam.

[tatah — from that; abhivyakti — manifestation; vasandas — latent tendencies; anuguna
— in keeping; tad-vipaka — fruition of those; eva — alone.]

For everyone else, from that store of karmas, there is the manifestation of latent
tendencies that are in keeping with the fruition of those karmas alone which are not
obstructed.

Until that understanding, for everyone else, the karma model is still a healthy perspective with
which to view one’s life in this interconnected universe. The karmas of the storehouse are
themselves the results of previous lives’ will-based activities which in this life become subtle
causes of the physical body and situations, and of the subtle nature of one’s mind. Vasands
(latent tendencies) are aspects of the nature of the mind that themselves are the results of these
karmas, as well as newly acquired karmas in this life. The vasanas lie within as the unmanifest
mind, later becoming the immediate causes of feelings, attitudes, habits, and aptitudes — all in
the form of various memories whose source lies outside one’s conscious mind. Vasandas (latent
tendencies) are this tradition’s expression of the human unconscious. Another word for vasands
is samskaras. Again, for a fuller discussion of the nature of the mind see Appendix A.

10 Fg A (=9H-F-u") IS AT Y& IO F9 “Giving up all dharma [and a-dharma)l (adaptive
and maladaptive action) [by giving up doership], surrender to Me alone [as there is nothing
other than Mel.” (Bh. Gita 18.66).
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ST -3 ¥T-ShTS- S TEa T 3T A=d W I-FEhRAR TH-FId || (4.9)
jati-desa-kala-vyavahitanam apy anantaryam smrti-samskarayor eka-riupatvat.

[eka-riipatva — having the same form; anantarya — linkage; smrtis — memories;
samskaras — latent impressions; api — though; vyavahita — separated; jatis — births;
desas — locations; kalas — times. |

Due to having the same form, there is linkage between memories and their latent
impressions that cause them, though the formation of those latent impressions by past
karmas are separated from their manifest memories by many, different intervening
births, locations, and times.'!

A memory and its source samskara (latent tendency) created previously have the same form.
The samskara is that memory, but in just its potential state. The samskara remains in that
potential state until there occurs the appropriate embodiment, time, and place for it to express
as a manifest memory — as a feeling, attitude, habit, or aptitude. The varieties of latent tendencies
that match what one needs for this particular life were sown in a variety of one’s previous
human-like lives as creatures with a faculty of relatively free choice, though many non-human
births may have intervened. The appropriate tendencies for the non-human births were expressed
in those intervening births, while the ones appropriate for a human birth remained dormant.

A particular samskara appropriate to only a certain human being would itself be sown by a
deliberate action in a past human-like birth, even though there may have been intervening births
as other creatures or as humans in which this tendency was not appropriate to manifest. For
example, a tendency sown thousands of years ago to consume beyond all rationality, would be
inappropriate for a person born a hundred years ago in the jungles of New Guinea, but not
unusual for one born now in the consumer driven United States.

The universe itself is cyclic in its manifestations, so the separation of an original cause and

1 Fd @i SIa THTd AT ATHRH| Hed-a3 9 T Hog-37ar [FEgsnH 787’ “O Arjuna, at the end
of the kalpa (manifestation cycle, the start of night for Lord Brahma), all things go [i.e., become
unmanifest] into My prakrti (maya). Again, at the beginning of the manifestation cycle, I project
[i.e., manifest] them [from My mayal.” (Bh. Gita 9.7).
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its final result can span generations, centuries, millenniums, eons, or manifestation cycles —
maintained in that span in seed form as a karma within one’s karma storehouse.

CITITH, 377 - 31TTecer =R feeereen |1 (4.10)
tasam an-aditvam casiso nityatvat.

[ca — and; an-aditva — no beginning; tasam — for these; asis — desire; nityatva — eternal.]

And there is no beginning for these samskaras (latent tendencies) because desire that
induces will-based action which in turn creates karma'? is eternal — beginningless.

The flow of samskaras from desires is beginningless. Like the chicken and egg, there cannot
logically be a first samskara. This is because their wellspring, desire, is beginningless. And
desire is beginningless because its cause, ignorance of the real nature of oneself, is
beginningless. The reason that every link in this seeming causal chain is beginningless is
because all effects are a manifestation of their material cause; in this case it is beginningless
ignorance. The inherent, underlying reality of each effect is its material cause. Moreover, these
effects are but the seemingly different names (nama-riipas) we imagine, and even time and its
sequence will be shown to be more apparent than real.

In this seeming time-bound life, though, when the nature of oneself as full and complete,
lacking any limitation, is not known, where one identifies with the limited objects of perception,
and where those objects are taken to be sources of fullness and completeness that one naturally
misses in oneself, one will have a very strong desire for those objects. This desire generates the
will-based decisions for actions to acquire those objects. These will-based actions create subtle
karma that can take any length of time to eventually fructify. Being subtle like a photon let loose
at the beginning of the universe, there is nothing to wear out the karma, other than their eventual
fruition. These separate karmas can survive over a cycle of universe-manifestation.!> A subset

12 g T 88 R ARMEH MSH:| HH: I TUT BT TEAG gddq T Ista’ “Desire [i.e., requiring],
anger, and greed: This is the threefold gate of hell [i.e., painful experience], which is the loss
of oneself [i.e., it is the destruction of a mind able to pursue a worthy existence]. Therefore,
one should give up this triad [by this teachingl.” (Bh. Gita 16.21).

B g 9 7Y AY-Fa: MRae (=TSIea=1) AE-T&@AET (=AE-TAET) GEATT TEH SHagH Yhdl O
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of these karmas, to be exhausted in each embodiment, forms the samskaras at the start of each
birth.

TA-FOPIATGE : IRy, TSI 31-978 - 1-917a: || (4.11)
hetu-phalasrayalambanaih samgrtitatvad esam a-bhave tad-a-bhavah.

[samgrhitatva — held together; hetus — causes; phalas — results; asraya — abode;
alambanas — bases; esam — these have; a-bhava — no existence; tad-a-bhava — those
have no existence.]

Since those samskaras (the latent impressions) are held together by their causes starting
from ignorance of oneself, initiating a chain of causes, their results which instigate a new
round of samskaras, their abode — the uninformed mind, and their bases — the physical or
subtle objects that form the basis or motive for the samskaras, when these four factors
have no overvalued existence, then those samskaras have no overvalued existence.

It is not possible to directly address the samskaras, the content of the unmanifest, unconscious
mind. However, these unmanifest subtle potentials have linked manifest factors: the causes,
results, locations, and motivations connected to them. To gain relative freedom from the
samskaras’ painful or destructive effects, one needs to address these manifest factors. Even if
these subtle potentials, the unwanted samskaras or vasands, are there but are deactivated,

AT’ “Just as, my dear [Sveta-ketul, bees prepare honey [by] collecting the essences of many
distant trees and making them one essence,” ‘T T TF 7 Tadch =T 3T g JOET TH: A’ 3
IE I TH: AT fq TaH U9 Wq A SAn Tt e i (qET-HTS TS ) w99 T Wg 69
Huamg sfal’ “...and just as in that [honey] those [essences, though bringing with them their
different ﬂavors] have no discernment, ‘I am the essence of this tree, I am the essence of that
tree [etc.],” in this way alone, my dear, all these creatures [as subtle bodies] having merged into
existence (sat) [during deep sleep, after death of the body, and after the dissolution of the
universe], do not know, ‘We [separately] have merged into existence (sat).”” q EX (tﬁ) [_TY: 97
THg: a1 g 7 IUG: 97 hic: I1 Iqg: 97 S 97 AG: 1 (TI-HERNEM) Ig g a-d a8 (TF-HERaH) JARIaf=T
(v&Tq)” “[Nevertheless, their individual tendencies remain as their own karma-storehouse,
therefore] whatever they are here [before] - tiger, lion, wolf, boar, worm, fly or biting thing
[tendencies] - that they return to [upon waking and re-birth].” (Chandogya Up. 6.9.1-3).
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blocked, or neutralized to some extent, this mastering helps manage the seeming unmanageable
unconscious mind.

The samskaras do not have to be destroyed to be free from them. Absolutely not owning, not
identifying, with them or their effects, frees me from them. Not giving them a permanent
existence, which is myself alone, is not valuing them with my identity, not including them in
my reality. This is recognizing oneself as indeed free from everything, including the unconscious
mind.

In the same way that the immutable purusa is, in fact, free even before the liberation called
kaivalya,'* so too self ignorance and its effects called the samskdras, as well as their abode
called the mind, and the samskaras’ bases called the objects of this universe, in fact, always are
and have been a-bhava (unreal).

The process of contemplation that Patafijali gives us addresses the causal chain involving
these samskaras. This causal chain starts with, and never leaves, ignorance of the self,
manifesting as dissatisfaction in oneself and an imagined satisfaction in the gain of objects. This
forms the inner core of, the material basis of, this causal chain. This causes, or at least allows
the arising of, a strong desire for the objects. These desires induce will-based actions to satisfy
these desires. This will-based action creates new karmas that need to fructify. These karmas
will create an embodiment with appropriate samskaras in the mind. These samskaras will shape
one’s desires for their objects. Those desires induce will-based actions to satisfy these desires —
and on and on. The chain itself is ignorance of reality, of the limitless consciousness-being.
Whether your life is easy (golden) or hard (iron), the chain of ignorance binds to one’s sense of
smallness and impotence.

Absolute or at least relative freedom can be gained by addressing this causal chain. Once
ignorance of reality is removed, one is absolutely free from samskaras. Short of that, relative
freedom can be gained by not expecting the results to be as one demands (BA. Gita 2.47), not
assuming ownership of the results (BA. Gita 2.51), and not allowing the emotional or immature
mind to control one’s choices in action (Bh. Gita 2.52 and 53). Put positively, relative freedom
can be gained by informing the intellect so one can appreciate the natural order of the universe

4 Yoga Siitras 1.24, 2.24-25, 3.49 & 55, 4.18 & 34.

293



4.12 Yoga Sutras Ch. 4 — Freedom (WWW.upasanayoga.org)

and then live in conformity to that order (Bh. Gita 3.30), and by understanding the nature of
objects as not the source of one’s happiness (Bh. Gitd 5.21)."° In the light of the student’s
understanding and resolve, the unwanted samskaras are buffered and weakened. The natural,
unavoidable pains of living can be kept from becoming sorrows.

Being less driven by undesirable samskara-based desires, one’s actions will be more mature.
The results of more mature decisions and actions will tend towards human re-births more
receptive to and conducive for gaining this knowledge that frees one from the fundamental
ignorance that had kept one in this beginningless cycle. See the Bhagavad Gita for a complete
unfoldment of these simple, objective steps one can take to gain freedom from sorrow.

The Past and Future and the Present

TN T-FUell ST 3Tea- 9315 (Hfome || (4.12)
atitanagatam sva-rupato'sty adhva-bhedad dharmanam.

15 AT gq ATISRI: T AT BT Ha=ad| AT FH-HS-5q: ¥ “You have control only in doing action, never
in its results. Do not [think yourself to] be the cause of the results of action.” (Bh. Gita 2.47).
‘FH-ST qE-IH: T§ o g@T FANNT’ “Because, the wise, endowed with this attitude - after
discarding [the pressure for] result born of action..” (Bh. Gitd 2.51). ¥&1 d ARG-HG® &

| qaT =T e Siqeg=r 4a= FI° “When your intellect crosses over the confusion that
is delusion, then you will gain a dispassion for what has been heard and is yet to be heard [from
the secular and the spiritual marketers].” “#fq-TauTau=T T J<T LTI FHST TANT (=ATH) H-TAHT
T{ﬁ&’:’ “When your intellect - [previously] distracted by the sruti [i.e., the bulk of the Vedas
(scriptures) concerned with providing means for gaining heaven, power, wealth, and progeny] -
becomes steady and centered on samadhi (oneself)...” (Bh. Gitd 2.52-53). ‘AR T HHAT T
IATH-ITHT| TAL-3T=: T9L-HH: @ “With a mind centered on oneself [as the Lord, as the reality],
renouncing all action in Me [the Lord - as prakrti (nature), the cosmic order], being free from
anticipations, and free from [the judgment] ‘this is mine.’...” (Bh. Gita 3.30). wwﬁ‘g 31-Hh-
ATAT Ta=Tq ATHT I G@H| H: T&I-AT-Yh-3THT FE@H -89 373d” “The one whose mind is [relatively
or absolutely] not attached towards external sense objects finds [relative or absolute] happiness
in the self. That one whose mind is endowed with clear knowledge of brahman attains the sukha
(fulfillment) that does not wane [i.e., moksa (freedom)].” (Bh. Gita 5.21).
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[atita — past; an-agata — future; asti — exist; sva-riipa — their own form; bheda —
difference; adhvan — path; dharmas — characteristics. ]

The past and the future exist in their own form as different notions in the mind, because
of the difference in the path of their characteristics.

Among the strongest of the samskaras are those that nurture the notions of a past and a future
time.

The past and the future are not non-existent entities. They exist according to the nature of
their characteristics. The past exists as a present memory of the previously present. The object
of this memory is what is presently called the past. The future exists as a present expectation.
The object of this expectation is what is presently called the future. The present is what is real.
The present is the reality of all three times. The past never exists except as the present, either as
its thought or as its object, and the future never exists except as the present, either as its thought
or as its object. When Patarijali woke up it was always the present. He himself never woke up
in the past. As a child I never woke up in the morning in the past, it was always the present. If I
wake up again, it will be the present, not the future.

Yet our existence within time informs us to give the past and the future an absolute reality.
This is because, even though they are but the present in their essential reality, in their
characteristics, in how we agree to talk about them, they are distinguished as present memories,
present expectations, or as present inferences about what we agree to call the past or future.
These are their characteristics, distinct from each other, by which we talk of a past or future as
different from the present, and from each other. It should be understood, though, that these
characteristics are not intrinsic to the present in which alone the past and future exist.

Nor does the intrinsic nature (sva-ripa) of the past or future modify from past to present or
from present to future — does not modify from was-existent into existence, or from existence
into not-yet-existent. If an entity’s intrinsic nature (sva-ripa) modifies into something else, then
that was not the real sva-ripa of that entity in the first place. In all three periods of time existence
itself is the real sva-ripa; past and future are adjectives that make no essential difference in this
sva-rupa.

The past is not something that existed and then became non-existent, and the future is not
something non-existent that will become existent. Non-existence can never become existent,
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and existence can never become non-existent.!® All there can ever essentially be is existence.!’

For this tradition’s succinct analysis on this you can read Sankara’s Brahma-Sitra-Bhasya
2.2.26 and 27. The logic of the law of conservation of matter/energy is applicable here; it is in
fact why the law exists. Existence always was, is, and will be. Only phenomenal characteristics
keep changing, keep being replaced, into other forms with different names. These characteristics
are but the forms our human senses or mind pick up, and the names we give to them. To a rock
or to another creature these characteristics (as memories or expectations) either do not appear
or exist, or they appear quite differently. Therefore they do not categorically, do not universally,
exist in and of themselves. That is, phenomenal characteristics are categorically (universally)
indefinable (a-nirvacaniya).

These characteristics cannot but be of the very existence that is their domain, that is existence
itself, the existence that is oneself as an awareful being. A non-existent characteristic is just that
— non-existent. Existence alone can be the categorical truth of these characteristics. That
existence is the real dharmin (domain),'® the real and only presiding presence of everything
(adhisthatrtva).” All the characteristics are only the limiting adjuncts (upddhis) which do not
exist except in the present, in reality. Being within existence, being dependent on the existence
that is the self, the characteristics do not in any way limit that overarching reality. They come
and go as various names we give in the present moment. Only the present always is as it is.

16 3 sr.9q: To=rd Mra:, 9 31-19: T99d |a:’ “A-sat (the unreal, the time-bound) has no being [of its
own], and sat (the real) has no nonbeing.” (Bh. Gita 2.16).

17 ‘Hg g9 | g3 3 SfTHIG UhH U9 IA-TgdraHq|’ “Existence (sat) alone, my dear [Svetaketu], was
this in the beginning - one alone without a second.” ‘@g (=) § U 3Tg: - Ud F&H 3 THIG
ThH TF A-Tgdid TE] F-Hd: Hg Sd (=371<ad) I’ “Now, some say that non-existence (a-sat) alone
was this in the beginning - one alone without a second, and from that non-existence came
existence.” ‘Fa: T WG AX Y4 HE Sd § IIF HYHA -Ha: Hg ST fdl’ “But how, my dear, indeed
could it be said that such a thing is possible? How could existence come from non-existence?”
‘Hq  UF 9 BSH 3 THIG YA U9 A-Tgdigd’ “Rather, existence alone, my dear, was this in the
beginning - one alone without a second.” (Chandogya Up. 6.2.1-2).

18 Yoga Siitra 3.14.
19 Yoga Siitra 3.49.
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These characteristics cannot be outside of existence to limit existence.

In regard to time, the present that is the reality of all three times is, in fact, the presence that
is oneself free of time. This presence, this reality, is the domain (dharmin), the ultimate nature
(sva-ripa), of the different characteristics, the different forms and names, by which we
phenomenally distinguish past, present, and future.

The reason Patarijali keeps coming back to the topic of time is that in the seat of meditation,
with eyes closed and no attention directed to the environment, there is only oneself and time. If
time itself can be seen for what it is, as nothing but a name that makes no change to the presence
that is the timeless self,?® then that resolution is samddhi — is pure presence whether thoughts
come or thoughts go.

T -G TOIMH: || (4.13)
te vyakta-sitksma gunatmanah.

[te — these; vyakta — manifest; siiksma — subtle; atmans — natures; gunas —
characteristics. ]

These times exist as the manifest — as the manifest present — and subtle — as the subtle
thought of a past and future — natures of their characteristics.

The past and future are subtle, since they exist only as subtle thoughts, as memory and
expectation in the mind. The objects of these thoughts are also subtle, in that they are either
subtly present as their effects in the present because of which one has the memory of a present
moment in the past, or subtly present as their potential in the present because of which one has
an expectation of a present moment in the future.

The past and future only subtly exist, only manifest, right now. The advantage of this factual
based worldview is that all one’s baggage of regrets and resentments of the past and one’s fears
of the future only exist right now, whenever they are brought up as memories or expectations,
respectively. All these, which we thought we could do nothing or very little about, are right now
available. They can be addressed in a mind that now has more mature attitudes and

20 Yoga Sitra 2.5.
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understandings that can help nullify the afflictions these would otherwise evoke. The past and
future need not bookend you into a tiny gap of the present. You, in fact, are the presence, the
existence, of the present moment in which alone the past and future occur. You are the master
of them, not the other way around. Only ignorance of realities, yours and theirs, keeps you from
being the master you naturally are.

This is not theoretical. Yoga is about knowing the body, its environment, and the mind, with
oneself as their sole reality. The goal of yoga is to completely assimilate these truths about
realities. Try it and see the natural benefit. Because it is reality based, there can be no downside
or loss of effort in the pursuit of this yoga.

Oneness Determines Entities

TRUTHeNg s]-awad || (4.14)

parinamaikatvad vastu-tattvam.

[tattva — reality; vastu — entity; ekatva — oneness; parinamas — modifications. |
The reality of an entity is due to the oneness of its various modifications.

The word tattva literally means that-ness. All the various modifications of an entity are the
various that-s which can be connected by the oneness, the -ness of the entity, to keep it the same
entity. Despite the differences in characteristics and times of an entity, their oneness allows
them to be included into the that-ness of the entity. For example, a tree modifies over time — as
that seedling, that small tree, that large tree, that fallen tree — but its treeness remains. Despite
the differences in characteristics, places, and times of multiple entities, their oneness allows
them to be included into the that-ness of the entity, for example, trees range in characteristics,
places, and times — as that spruce tree, this pine tree here, that pine tree over there, or that tree
back then — but their treeness remains.

Now let us connect the simple analysis of this siitra to the topics that have come before, such
as in sitra 3.35 where we saw that the suddhi-samya (pure oneness) of everything and oneself
(purusa) constitutes freedom (kaivalya).

An entity’s modification (parinama) is nothing more than its form coming together in time

298



(WWw.upasanayoga.org) Yoga Sutras Ch. 4 — Freedom 4.14

and place. Entities are either thought-forms or their object-forms. The object-forms are
themselves either entirely subtle or a combination of subtle and physical. Each is just a form, a
modification, to which we give a particular name, as well as call each in general an entity. The
reality or nature (fattva) of an entity is what makes the entity what it is. An entity can be said to
be either indirectly (anupatin) its distinguishing form or characteristics, or directly (sva-ripin)
the more subtle, more pervasive domain (dharmin, see sitra 3.14) in which the form comes
together.

For example, the reality or nature of a shirt can be said to be either the form or shape that
qualifies as a shirt, or it could, more fundamentally, be the material basis of the form — here it
would be the fabric. In the first case, the form of the entity and the shirt are one and the same
thing. One particular form may be slightly or quite different from another particular form, but
we may still call both forms a shirt. In this case, their oneness is what allows them both to be
called a shirt. It is the broad oneness of the form that does not differ in the least in all the
variations of the form to which we give the same name. But a shirt can be varied until it is not
a shirt, such as being cut down to a handkerchief.

Even more fundamental in the oneness is its material basis, in this case the fabric. With its
material basis present, a particular form can be called a shirt, but, without this basis present, the
form or shape cannot exist at all. How can one have a shirt without its fabric? Can you think of
a shirt without it being made of some kind of fabric or material? Without its material there can
be no particular form for any entity. So whether as a particular form, for example, a shirt or skirt
or handkerchief, or as a material basis of these various forms, for example, a fabric, the sense
of oneness plays an essential role in defining an entity and its reality.

We give reality to whatever we perceive and conceive, and thus give a name to. Whatever
the mind has not yet or cannot perceive, nor conceive, and we have not, to our knowledge, any
name for it, is as well non-existent, not distinguishable as a separate entity. If such a perception
or conception later comes to us, or we gain a name for it, we will at that time attribute reality to
it. It was not non-existent before and now becomes existent as an entity we recognize and know.
In our understanding of our attribution of reality, we understand that it existed before our
perception or conception and our naming of it. The round earth was there even before we knew
the earth to be round.
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The entire world has a certain composite form and a given name, because of which it exists
as an entity to us, as something having a separate reality. Many possible composites are not
known as distinct entities. Perhaps we know what a table is and what chairs are, but we do not
know they were made and intended to be taken as a particular dining room set. Once we
understand the concept we can name it as a single entity. That composite form, forming a
composite unit in our understanding, is the oneness of its modifications. The table and chairs
themselves did not have to change to produce the new entity. Neither did their material wood or
cellulose fibers or molecules have to change. Only our understanding had to change. This applies
equally to scientific discoveries. Previously we knew it took varying amounts of effort to move
an object. Now we recognize different aspects of that effort through the quantifiable scientific
terms: inertia, acceleration, and momentum.

A composite may also change over time and still be considered a single composite entity. It
is the oneness of our understanding of that continually modifying composite that alone allows
it to remain as one entity to us, such as our body. Because of the different names we have for
entities, though, we may call an entity that changes over time by an entirely different word. For
example, a burning log becomes ash. We set a boundary to the oneness of that composite, that
form, outside of which we call it a separate entity. For example, carbon in a certain form gains
the name “8-caret 58-facet round-cut diamond.”

The important idea to note in all of this is that from oneness alone comes the attribution of
reality. But the more fundamental, the more subtle and objective one’s appreciation of this
oneness, then the more inclusive and closer to reality, to non-sub-ratable permanence, one gets.

The ultimate reality, which provides freedom from all sense of limitation, is the oneness of
existence itself that unites all including time. This ultimate reality is the dharmin (domain) of
all phenomena. Nothing can gain or lose that reality. Unlike the countless, mutable composites
of this universe, this ultimate reality cannot change. There cannot exist anything else to cause it
to change, nor can it change into anything else, since that anything else to affect it or to change
into it could only be non-existence, and non-existence is just that — non-existent. This ultimate
reality alone is the non-sub-ratable truth of myself, the universe, and God. Its importance is that
in thoroughly understanding it to be, in fact, my reality, I am totally free.

This freedom is as non-sub-ratable as the reality itself, because that freedom is based solely
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on this certain, ultimate reality, not my or anyone else’s changeable opinions or theories. No
New (or Old) Age theory can shake this certain clarity of ultimate understanding. Nor will there
ever be a more valuable reality of myself or the universe, since this reality is, always was, and
will be limitless and perfect.

Since all that can come by my perception, all entities of perception, are modifying
composites, then the easiest and clearest understanding of the one ultimate, non-modifying
oneness is not the objects, but myself alone. In my universe of common understanding, the only
non-modifying oneness of my experience is the single witnessing conscious being, myself.
Gaining clarity of oneself as the ultimate reality allows me, with the teaching, to include the
entire universe of my experience within this reality. This is why the scripture, as a teaching
methodology, says that one should seek this limitless reality in one’s heart, in the center as the
reality of one’s body-mind complex.?!

Many philosophies get stuck on statements such as this that talk of seeking the limitless
reality in one’s heart. They come to the conflicted, and hence unsatisfactory, conclusion that
there are a multitude of separate ultimate realities — one in each heart. The tradition that tells us

21 31y ¥g S8R AT FEI-qY TgY qUSUh 9% TgL: IEHA A=aL-3HR: I “[The teacher should say]
‘Now, in this city of brahman [i.e., the body with its nine gates, which are the seven sense
openings in the head and the two lower openings in the bottom of the trunk, into which brahman
has ‘entered’ as the self], there is this small lotus[-like] abode [i.e., the closed, downward
pointing lotus-like heart/intellect, that needs opening, expansion], and in this is [as though] a
small enclosed space.” ‘Fg 3’=T: T JAEH T I1d Tarersmaaead sfall’ “What is interior within that
[heart/intellect] is that which is to be sought and indeed to be known.’” '& 9§ §J: I S&H HEIq
FE-X gL qUSirdh I¥H TgU TS F=qL-3ATHI: T a5 ofF Toerd Ig J<9gsd Ig 919 Sioenaasay sfa =
sarall’ “If [the students] were to reply to him, ‘In this city of brahman, there is this small
lotus[-like] abode, and in this is a small enclosed space, [then] what is that in this which is to
be sought, and indeed to be known?’” ‘FWEH I 3TIH ATHI: dMEH UT: FA{-g&d ATHIE:| I 3TRAA
TIET-GIYET =T Uq |@a1sd I’ “He should reply, ‘As much indeed as this space [outside], that much
[and more, as it is totally limitless] is this space [i.e., in this imagery - is this brahman] in the
inner heart [i.e., the inner core of the person, the heart and intellect of the person].” R
T I T FA-THAET T Ta9q TS0 AE T I 8 ARG UG T A AT ¥ qg A FHENgaq’ “In it are
resolved (samahita) within indeed both heaven and earth. Both fire and air, both the sun and
the moon, the lightning, the stars, and all of this that is here and is not - is resolved in this.””
(Chandogya Up. 8.1.1-3).
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to look inside is clear that the seeking, the looking, into the heart is to appreciate the one real
thing that all are, whether that single reality be called the Lord or the ultimate self. When I look
within there is only myself and no second thing with independent reality.

Moreover, that reality in the heart is said in the scriptures to be as vast as this entire universe.
The many and separate can only come from preconceived notions, or, later, from philosophizing.
The many and separate are just preconceived I[-notions (asmitd) or otherness-notions (anyata)
to be given up (heya). With this mistake, no true freedom is possible, since the scripture warns
that as long as one gives reality to duality there will be fear?> — fear of being overpowered or
shown up by the other, fear of being forced by another to change into something else, fear of
losing one’s sense of self-identity, fear of death. In oneness alone there is truth, there is reality.

2 TEdrEg (FR1-3=04q) 9 ¥ 9afa’ “Fear [including insecurity] arises [only] from a second thing
[i.e., a thought or an object of thoughtl.” (Brhad-aranyaka Up. 1.4.2). ‘-9 (=31-T9Fd &) El gaH
Y ATH T T 95 (=Tpd F8T) JIS¥d| T8 ATHH WIq Hedl’ “Existence unmanifest (a-saf) [i.e.,
brahman unmanifested] indeed was this [universe] in the beginning. From that arose existence
manifested (sat) [i.e., brahman manifested as names and forms]. That [existence (brabman)] [as
though] created itself.” ‘T Tq F-FaH IFd E1d - I§ 9 94 F-HIAI & 9 F:| T8 § 7T 3F F=AT
=T a1’ “Therefore, it is said to be perfectly created (su-krta) [i.e., without a second thing
required as an external factor or condition, in other words it is self-manifesting]. That which is
self-manifesting (su-krta) is indeed that essence (rasa) [of everything, of names and forms],
because having attained this essence (rasa) one is full (anandin) [i.e., this essence, being without
a second, is an absence of fear and insecurity, and manifests as fullness and security alone -
ananda and sat].” ‘&: T§ U9 3ATq &: 0G| I YW: SHRET: 3H=<: 7 &’ “Since who [else than
brahman] would breath in and who [else] would breath out, if this space [within oneself as one’s
essence] be not fullness (ananda) [that is this brahman - satyam jhianam anantam brahmal?” ‘US:
& 79 a=<aiial| I<r f§ U9 W YAt oF-Tx9 39-3cd oF-Te<h 31-Taa+ o178 wiasi fa=dl’ “Since this
alone gives rise to fullness. Since, when this one discovers [one’s] being and absence of fear in
this [brahman] which is not [a second object] seen, as bodiless, as not named [i.e., not a form
having a name], and not having [any other] abode [than itself], then that one has attained [as
not being separate from] fearlessness.” ‘3 |: 3-F Iq: WAl FST 7§ T TN YAHAA 3§ (=31TT) 3H
( FTTH) A= HHA| T T T AR qq T UT W (AT I A e A HHRT 99-) e sty
“[But, not finding this due to ignorance] when this one makes (kurute) [i.e., imagines] even the
least difference (antara) in this [brahman (reality)], then there is fear of that [other thing, e.g.,
as God, as others, etc.]. But that [separate other, though being but brahman] indeed becomes a
terror (bhaya) for one who [thus] knows without [properly] thinking.” (Taittiriva Up. 2.7.1).
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Contemplations from Science

Recent science can be taken as another source of cosmic meditations (upasanas) for this teaching
regarding the mind and oneness of reality. For example, in Brian Greene’s book, The Elegant
Universe (pg. 46-51), he explains Hermann Minkowski’s and Einstein’s conception of space-
time.

There are our common three dimensions of forward-sideward-vertical in space. In addition,
there is a fourth dimension that is time, which we also move through; hence these four are
together called space-time. This space-time is as ordinary as knowing that not only do we need
to know where in space to meet a friend, but also where, that is, when, in time, to meet. The
concept of space-time and its mathematical consequences became extremely useful, though, in
physics and in understanding relativity.

In this space-time there is an interesting fact according to Einstein — we are always moving
in this space-time at the same speed, the speed of light. If we stand perfectly still (which by the
way we cannot since we are standing on this spinning, careening globe), we actually move in
space-time at exactly the speed of light through the time dimension alone of space-time. If we
additionally move through one or more of the other dimensions in space, the combination of the
speed through all four dimensions will still only equal the speed of light.

This is why the faster or slower we travel through dimensions of space the slower or faster,
respectively, we move through time. And that is why a photon of light speeding through space
at the speed of light actually stands still in time — it never ages. That is why we can today
perceive the photons created just after the big bang, billions of years ago. The photon, from its
perspective, has not gotten a second older.

Moreover, as a whole within this space-time, since it includes at once every moment of time
(like three dimensional space includes within it every location at once), there absolutely (totally,
cosmically) cannot absolutely be any change or movement within the space-time continuum.
Everything that ever was or will be is right here now in space-time. It is only when our mind
takes a relative perspective to distinguish time from space that we can conceive of change, of
movement, between moments of time. That is a step down from the more absolute, and more
accurate, knowledge of space-time that Einstein points to. The relative perspectives are brought
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about by the natural makeup of the human mind that deals with information from the senses and
is conditioned by one’s identification with itself and its states.

With this understanding of space-time, we can now do a thought-experiment. To our mind,
the three dimensions of space exist in their entirety as the currently unfolded universe while the
fourth dimension of time only makes its appearance to our mind as an infinitely short slice in
the present moment — perhaps because the mind is really just one thought after another thought,
each one directly perceiving only the moment, or the only moment. Now, see if you can
conceive, perceive, that fourth dimension as having the same quality of being simultaneously
present, as the other three dimensions. That makes all of space-time one fully present
occurrence. This would be the mind, if it had one, of the first (age-less) photon.

Now imagine a mind that exists before, during, and after every cycle of creation. For that one
mind, the current universe and its entire occurrence is but one moment, one ageless thought.
Normally, we have a sense of time that is limited and that sees a beginning for creation. Stretch
that sense from where there is not one creation to where there is only the uncreated, timeless
reality. With that sense of time, see the one cosmic mind as holding simultaneously all the
thoughts of past, present, and future universes as but one present occurrence, one ageless thought
in this multiverse, space-time continuum.

Only the uncreated, limitless mind of the Lord could be this pervasive. This is why this
teaching tradition says the Lord is sarva-jiia (all-knowledge) and sarva-saktimat (all-power), in
full recognition of the beginningless cycles of the universe. That is also why the entire universe’s
complicated karma sequence could be so effortlessly accomplished by the Lord — said to be as
easy as a breath.? To the Lord it is no more than a thought. Not a thought starting everything

23 oreg HEga: M TTaEaH Uag I8 RI-9: ISi-98 HH-98: AYe-HTE H: Sa-gre: gl fEm (=<9-911-
Toem:) IUTTE: T ANV FTARAN AN FE gaH ARG IATH 3 o S I T Sleh: HAN0 o
M’ “As the breath of this limitless [brahman (reality)] are the Rg-Veda, Yajur-Veda, Sama-
Veda, Atharva-Veda, Iti-hasa (epics), Purana (legends), vidya (arts), Upanisads, slokas (verses),
siutras (aphorisms), vyakhyanas (commentaries) and their anuvyakhyanas (explanations), ista
(rituals), huta-asita (ritual food offerings), payita (ritual drink offerings), this Joka (world) and
the other, and all beings.” ‘37 Ug a4 Haior ¥t aar—’ “From it have breathed forth all these.”
(Brhad-aranyaka Up. 4.5.11).
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off. That one thought is but this entire beginningless, cyclic universe, from beginningless
beginning to endless end in total. Consider how easily you do something as complicated as
driving a car, particularly a stick shift in traffic. The Lord has the capacities to accomplish the
entire order of karma and nature effortlessly. We do the same, even though not so well, in our
own dream worlds.

This space-time thought-experiment amounts to the same understanding of the present
moment as the timeless reality contemplations this ancient tradition teaches.

Now, as this teaching unfolds, you are this Lord. This has already been indicated in the fact
that all of the past and future exists only in the presence one is. The present of this presence is
the same as the timeless present of that age-less photon. Within that present, the entire age and
breadth of the universe is traversed. Do you still think you are limited?

This thought-experiment, this contemplation, expands the individual’s mind, expands
thought, to the degree that the teaching suggests, to reality-awareness itself. At this
comprehension, the mind, thought itself, does not limit and is true to its very reality, to limitless
existence-knowledge called brahman (satyam jiianam an-antam brahman).

The expanded thought itself, the experience of the thought-experiment, is not limitless reality.
Rather, the expanded thought does not obstruct the limitless reality of oneself that clearly reveals
itself as one’s very nature. This expanded space-time presence, in which the flow of time
disappears and the remoteness of space vanishes, is but the presence, the reality -awareness, of
the reader of this book right now. This is the oneness of everything that includes oneself. This
is the vision of this teaching.

Since this vision is an acknowledgement of reality itself, it is neither simply the thought about
it nor the thought-experiment itself. The vision is an acknowledgement of reality no matter what
thoughts occupy the mind. This cosmic vision remains while washing the dishes or laying down
for a nap. In assimilated knowledge, all experiences are assimilated from this understanding so
that any passing notion of smallness or otherness fails to obscure one’s fullness, one’s a@nanda.
One does not have to continually do this thought-experiment, or any of the contemplations in
this text, to remain in fullness. It is rather that any stray or unresolved limiting ego thought is
unable to effect a real sense of limitation, a loss of freedom. Those stray ego thoughts are like
toasted seeds unable to take root in a soil of ignorance that is now gone. This is the factual
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oneness of everything including oneself.

The objects of the universe, including the thoughts that make up the mind, are the
modifications (parinamas) in the universe. Their oneness (ekatva) is the limitless, immutable
consciousness-being.

Distinction of Objects and Thoughts

SR -ATR T~ w_Te] A fersTeh: aeem: |1 (4.15)
vastu-samye citta-bheddt tayor vibhaktah panthah.

[samya — oneness; vastu — entity; bheda — different; cittas — thoughts; vibhakta —
separate; panthan — path; tayoh — for the two.]

Though there is a oneness of an entity, because of different thoughts about that one
entity, there is a separate karma path for the two — the object and the thought of the
object.

From this sitra onwards, the reality of entities is analyzed to their fundamental basis, and certain
philosophies about the reality of entities are dismissed in the process.

Path here simply means its own unique karma track, its modification path, that brought the
object or the thought into manifestation as a single, separate entity. This sifra denies that, even
though the reality of an object is known from our thought of it, the entity is the same (samya)
as the thought itself. That would amount to solipsism, thinking the world is only thoughts
without there being any objects external to these thoughts. We continue to distinguish between
the thoughts and the objects external to these thoughts. This distinction allows the student a
universe that is not the private domain of his or her thoughts.

The teaching tradition here moves the student from subjectivity, from the sense of me and
mine, to objectivity. It emphasizes acknowledgment of the Lord as presented in the preceding
sutras. That Lord is more than any one mind, and every mind is the Lord. The Lord stands as
the objective universe which includes this body, the mind, and all that is external to the body.
Within the common, external reality of this universe are all the common values. This can provide
a helpful sense of dharma, of duty to this interconnected order within this objective reality. With
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this understanding the student can discover the truth of the ordered universe and the ultimate
reality that is freedom.

Despite an entity being considered only one entity existing in time, we clearly can have many
thoughts of it, and there may be many different minds having thoughts of it.?* Since the entity
exists separately from any one of these thoughts or minds, as can be seen from their karma tracks
that bring them into manifestations at different times, for different lengths of time, and in
different locations, then the entity and the many thoughts of it are not one and the same thing.

Objective experience has two components: the thought as my thought, and the thought’s
object as an object of the world. To the extent that my mind has a limited perspective, the thought
has its peculiar, limited karma track. To the extent that the object contacted has its own separate
karma track, then my thought does not determine that object, though it determines how I
experience the object.

My thought’s karma track is included in what I call my karma. However, the object’s karma
track is separable from my karma. I know what’s mine, and I know what is other. This framing
of the distinction of my thought from its object is a common sense understanding, quite unlike
solipsism which can brook no distinction between the two.

External objects exist for the very reason that we all perceive them as external and we always
have — not because some philosophy has convinced us, or convinced us otherwise. Moreover,
we clearly recognize the different characteristic of perceptions of external objects from the
characteristic of perceptions of dream objects or imaginations. For these refutations of solipsism
see Sankara’s Brahma-Sitra-Bhasya 2.2.28 through 32.

This tradition accepts the common sense understanding of the nature of things in the world.
But it also says that a fuller understanding is beneficial. No object or entity can categorically be
defined as only one thing. We have seen how there are a variety of perspectives from which to
view and redefine anything. The distinction between thought and the object of thought is an
acceptable and common perspective. However, we must also understand that this distinction is
not categorical; it is just a perspective — an idea expressed in so many words. A more universal
perspective still remains that both a thought and its object are but a mere name (namadheya).

24 Yoga Siitra 2.22.
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The understanding of vyavaharika (transactional) reality, where an object is not equal to a
thought, needs to include the appreciation that all of both pratibhasika (imaginary or projected)
and vyavaharika (transactional) realities are but names and forms (nama-ripas).

T =Ih-Tor-a=T o g 1-THIuTE =T T T |l (4.16)
na caika-citta-tantram vastu tad a-pramanakam tada kim syat.

[na ca — nor; vastu — object; tantra — dependent; eka-citta — single thought; tada kim
syat — were that ever to be the case; tad — that; a-pramanaka — never have a means of
knowing. |

Nor is an object totally dependent on — only equal to — a single thought of it. Were that
ever to be the case, that object, being unique and momentary, would never have a means
of knowing it as true or false — as being verifiable.

Some say let the sameness of an entity be only its sameness to the one thought of it. If there are
multiple thoughts of it, then they would each be separate entities. They say we just imagine that
these separate object-thoughts are the same entity, that they have any commonality. Those
imaginations themselves are each separate thoughts that exist only when they occur also. This
is the philosophy of universal momentariness or impermanence — that there are only discrete
momentary object thoughts that we erroneously connect. They say this makes any connection
between them erroneous as well. There is then no domain, no basis, no reality in which or by
which these discrete moments exist in commonality.

Such a philosophy, though, lacks any means of knowing anything. If realities are momentary
and their connection is illusory, then one could have no thought of a preceding thought by which
to prove the first thought true or not. If one believed there could be a thought that proved or
verified a preceding thought, then such a belief in a proof or verification as really connected in
any way to the preceding would itself be, by their definition, an imagination. The only proof of
the truth of a thought would be the single, isolated thought in itself.

Were that the case, every single thought would necessarily be true. There could be no such
thing as an untrue thought. This is not only unacceptable in common sense, it renders the term
‘true’ to be meaningless, without its opposite being possible. The philosopher of universal
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momentariness has condemned his or her own philosophy to not being meaningfully true.
Moreover, every philosophy, every possible statement, that can ever be made would necessarily
be meaninglessly true. In point of fact, according to their thinking there could be no valid
statement of any thing, since any statement made of separate syllables and words would then
itself be an erroneous connection of moments involved in making the statement. Meaningful
statements themselves would be impossible, if not just imaginations.

Most commentaries or translations of this s#tra take the word citta to here mean a mind,
rather than a single thought. Reading citta as mind makes the sitra say that if an object were
totally dependent upon only one mind then there would be no means of (provably) knowing that
object. This is also untenable, since these same commentators and translators would then be
stuck by their own logic into acknowledging that only what more than one mind perceives is
objectively real and knowable (or at least provable). Every thought and feeling in my mind is in
fact known to my mind; many objects and events in my life are seen only by me. These would
then become unknown and unreal, or at least improvably true, by their logic here.

Universally experienced timeless awareness is in fact the basis of knowing what is in my own
mind. No other mind is required for me to know what is in my mind. Even the thoughts that are
imagination exist and are known by me. Whether they are an imagination or not depends on the
nature of their content, not the thoughts’ reality or unreality or whether only I see it or others do
too.

Some translators try to fix up their interpretation by giving a weaker meaning to pramanaka,
calling it a perception instead of its clear meaning as a means of knowing. They take this sitra
as saying that an object cannot depend on one mind (citta) because that object would be
non-existent when not perceived (pramanaka). But the momentarians would gladly accept this
outcome. This interpretation does nothing to encourage the momentarians to drop their claim.
While the previous sitra answered the solipsists who say that entities are but the individual
minds or individual thoughts, this sifra answers the momentarians in a way the previous sitra
did not.

There are Buddhist interpretations of these Yoga Siutras that ignore the subtle yet crucial
differences between Buddhism and the Veda tradition. There are differences in terms of world
views, the nature of the mind, and of the self. Patarijali’s tradition is that of the Veda. The Veda
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view is of verifiable commonsense objectivity and positive unconditional wholeness. The
current Buddhist trends are to a Zen nothingness, an emptiness that is meaningless in light of
consciousness as presented here.

Though Patarijali expresses a particular point of view about the efficacy of contemplation,
the Veda tradition rests on and recognizes what is true in every way of thinking. Vaguely it may
be said that all religions say the same thing, but how they each help the individual is quite
different. This Vedanta and yoga tradition is neither a religion nor a philosophy. It is an inquiry
into the reality of the world and of the self that reshapes one’s entire perspective of the world
and oneself. It is not just a part-time respite from daily life. It is employed as a means of
knowledge regarding all aspects of life — not a pure belief system. Commonsense and logic are
not thrown out in assisting this inquiry.

True allowance for all beliefs® is an acknowledgement that everyone is variously mistaken
about reality, until reality is clearly known by individuals. Mistaken, limited views and
conclusions keep the student from emotional growth and clear knowledge of limitless reality.
Beliefs do not need to cause one to judge others, to practice intolerance, or to try to convert
others. In the course of time, perhaps over a number of births, any person can come to the vision
of the oneness of reality that accommodates peacefully all differences. This is true, universal
allowance (upeksa).

The oneness of reality is not the destruction of differences. It is seeing the subtle oneness that
brings everyone and everything together, even while appreciating and enjoying the varieties,
including the different perceptions of those varieties.

B FwE: T T gA-AET A9Ed I-SIdn| § ° FEEH O™ Yen fudn w3’ “Those whose
discrimination has been robbed away by various [heavenly or worldly] requirements and are
ruled by their own disposition worship various deities, following various stipulations [per the
appropriate deity to fulfill each particular requirement].” ‘&: I: IT IT T Th: HGANHIH ST T
T -9 Hg a9 U9 F_dTH TgAI’° “Whoever be the devotee and to whichever [limited] form [of
Mine] one wishes to worship with faith — for that one, the very same faith I make firm [by giving
the result of the devotee’s action].” “&: TIT AT Jh: TAT: (ITATAT:) TITH SEA| I T qq: HIHT HAT
79 fafga & 9’ “That one, endowed with that faith, engages in the worship of that [deity, that
limited form of Me] and obtains from that [deity] those desired objects - because those are
ordained by Me alone [in the form of the laws of karmal.” (Bh. Gita 7.20-22).
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ae-STRITA ferceme ferwre seq ATaRTaH Il (4.17
L 1 L

N =, —e~—

[apeksitva — requirement; tad-uparaga — its influence; citta — mind [or thought]; vastu
— object; jiiata — known; a-jiiata — unknown. |
From the requirement of its influence on the mind [or thought] — its mutation of the

mind — an object becomes known or remains unknown. Therefore, the mind has to
distinctly mutate over time for its object to be known.

A single object in the wide field of one’s perception-thought, like a single face in the crowd,
may be immediately known or remain unknown depending on whether or not that single object
in the entire vision had yet distinctly drawn the attention and thus distinctly affected the mind.
Only when an object within the perception-thought makes its own distinct change to the mind
does the existence of the object become known.

This becomes another problem for the universal momentarians to explain, because the object
not only has to be within the thought, it also has to distinctly influence or affect the mind or the
thought in order for that particular object knowledge to be included in the entire perceptual
knowledge. Universal momentarians do not permit such a two-step or heterogeneous process.

This relative argument by Patarijali is no more than a light jab at the even more relative
solipsist or momentarian opponents to set up the absolute knockout punch in the next sitra.
Knowledge, it will be said, is neither the mind nor the modified mind. The mind, the thought,
itself can only be known by the self, the witness. And the self alone is ultimately what knowledge
is. The mind, the thought, is only a particular form of that knowledge, though it does not change
the self, the very nature of the knower (j7iatrtva). The mind is a known object; it is neither the
knower nor knowledge itself.

Distinction of Thoughts and Self
TR AT - e, -9 JesaTa T || (4.18)

sadd jaatas citta-vrttayas tat-prabhoh purusasyaparinamitvat.

311



4.18 Yoga Sutras Ch. 4 — Freedom (WWW.upasanayoga.org)

[a-parinamitva —immutability; purusa — self; tad-prabhu — its master; vrttis — thoughts;
citta — mind; sada — always; jiiata — known. |

Though the mutation of the mind is the form of the knowledge, it is not the knowledge
itself, since the thoughts themselves need to be known. Due to the immutability?® of the
purusa (self) who is its, the mind’s, master,?’ the thoughts in the mind are always
known.

Unlike the mind sometimes not distinctly reflecting an individual item in a perceptual field of
many items, the purusa, who is pure awareness, is always aware of every thought in its entirety.
The self is the unblinking witness (a-lupta-drk) of the mind. Awareness does not have to be
affected by something for that thing to be witnessed. Awareness does not change. This is why
it can recognize every moment, every change, of thought. A thought has a form and has to
distinctly change in order to reflect its object. That is why we sometimes miss the recognition
of an object within a thought.

We are fuzzy in certain thoughts or parts of a thought, because the content of those thoughts
are indistinct in their form, whether visual or in their language. For example, a friend’s face in
the periphery of a crowd may not catch the notice of my mind until the mind focuses towards
that face; or, for example, the language of a particular thought may be vague or in doubt when
answering a pop quiz.

26 e TF: FWIAAY I[E: HI-ATHT HI-T-3TTL-ATHT| HH-3NAe: FG-Hd-ATITE: HI&T Il hao: -
“The one (eka) shining being (deva) is the one who is [as though] hidden in all beings, pervading
all as the self (atman) within all beings, the seer (adhyaksa) of [all] activities, the inhabitant
(adhivasa) of all beings, the witness (saksin), the knower (cetr), complete (kevala), and without
attributes (nir-guna).” (Svetasvatara Up. 6.11). ‘3-3ATe@ F{I[0T@Tq ITH-THT TIH F-:| TRL-
T AT BT T HAUTT 7 AT’ “O Arjuna, since it is beginningless and since it is without attributes
(nir-guna), this changeless (a-vyaya), limitless I (parama-atman) does not do action - even though
obtaining in the body, nor is it affected [by the results of actionl.” (Bh. Gita 13.31).

27 g W 9 IR I UW: ¥adsh:’ “The purusa is indeed the limitless Master (prabhu, the Lord);
it is the prime mover (pravartaka) of the real (sattva, all entities including the mind).”
(Svetasvatara Up. 3.12). WTfa: »dl w{: |T&T’ “The goal, the nourisher, the Lord (prabhu), and the
witness (saksin) [are Me (the Lord)].” (Bh. Gita 9.18).
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Awareness is the reality within which comes and goes every thought, whose content is
manifest (the conscious mind) or unmanifest (the unconscious mind, the samskaras), is
completely or partially fuzzy, or is mostly or fully clear. The unconscious mind is known only
as an assumption from the manifest effects in the mind.

Awareness is also timeless and thus unaffected by time, because time itself is just one type
of notion that itself comes and goes. Time is there for you only when you think about it. It is
because awareness provides this timeless, unaffected background that the changing mind can
reflect on its memories of the past and consider the future. The background also allows us to
recollect dreamless sleep, where the conscious mind itself was asleep.

Awareness is ever fresh and shining. It is only the mind and body that can become dull and
sleepy, or does not focus on every detail in its perceptions. Awareness is ever aware of the states
(dull, sleepy, and etcetera) and the thoughts of the mind. Not having to change in order to be
ever awareful makes its witnessing effortless. It does not therefore perform an act of witnessing
the mind; rather, the self is itself the effortless witnessing.

The purusa is also called the master (prabhu), since it is not because of the mind. The mind
is because of the purusa. In other words, the self is independent; the mind is dependent. The
self, reality, exists whether there is a mind or not. The mind neither exists nor is known without
reality, without the self.

This runs counter to the common Western notion that consciousness is a product, an effect
of the brain. These Western notions of consciousness are not the consciousness being talked
about here. In fact, their notions of what thought is and what consciousness is also fall to the
same logical fallacies as the other philosophical notions of thought and mind discussed in the
sitras that follow.

This sitra is for presenting the self, the witness, as the only self-revealing reality, though we
may erroneously believe the mind, the thoughts, to be self-revealing. This error is simply
misidentifying thoughts with oneself.

Being ever self-revealing, the self cannot submerge or surface, like a submarine, from the
mind or the brain. The confusion of a self, the seer, surfacing to comprehend itself when the
thoughts in the mind die away in samadhi is completely ungrounded in this teaching, in the
teaching of the scripture behind this text.
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= e @I g |l (4.19)
na tat svabhasam drsyatvat.

[na — nor; tad — it; sva-abhasa — self-revealing; drsyatva — it has the nature of being
seen. |

Nor is it, the mind — each thought in the flow called the mind — self-revealing, because
it has the nature of being seen.

This argument may not be very convincing on the face of it. In some explanations it amounts to
a circular argument, because the reason given for something not being self-revealing is that it is
because it is seen, and the reason that this is so is because the seen needs to be seen because it
is not self-revealing — not very edifying.

The better argument is that because the mind, including the Westerners’ concept of mind, is
an ever-changing composite, then it cannot be the one consistent knower of itself and everything
around, which we obviously take ourselves to be. But we can gain some clarity here in the
argument as it is given, by clarifying the terminology and the intent of the argument.

Self-revealing is not the equivalent of self-luminous. Any source of light is self-luminous.
But here we are not talking of a source of light waves whose waves of light are illumining other
parts of that same light generator, like a light bulb. We are instead talking of knowing, and this
knowing has to amount to the completeness of knowledge in our universe of understanding.
Since we are saying that there is only one self-revealing entity, and since everything else
including the mind is an insentient object, then that one entity that reveals everything else
including itself has to explain every bit of what knowledge is, not just part of it.

Now, if the mind is the one self-revealing entity by which all is known, then it has to stand
up to a test it cannot pass. The mind is not self-revealing as it does not completely know itself,
much less everything else. This is why it has an unconscious aspect that is not known to it, and
why some of its memories are not available when you want them, but reappear when you do not.
The mind is, in fact, not other than just another object in the world that is as well not completely
known. Our vaunted sciences have to admit that there is no object in the universe that is
completely known, since there will always be something more, and better to know, about any
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object.

Moreover, objectifying an object by the mind is really no more than reflecting the object of
the thought — no more than the mind being modified, being affected, by an object. The mind
appears to be a peculiar entity that has the ability to change in the presence of another object
and even in the simple presence of itself. Knowledge itself is something that escapes our
understanding, just like many deep secrets of nature escape the understanding of our sciences.
Knowledge just happens; there is no satisfying explanation for what creates it.

However, this teaching takes a different approach to understanding knowledge. It says that
knowledge is not created, and that is why its creation cannot be adequately explained. All that
is really happening is that ignorance is removed. The mind is viewed as a special subtle, non-
luminous matter that has this capacity to take the form of what is in the purview of the senses,
including the ability to bring up memory forms from within itself. The consciousness in which
these thoughts occur is the knowledge having that particular form the thought has.?® Our notions,
our thoughts, in the mind that we have about something may be dropped, replaced, or modified
in this process of more clearly reflecting on some object or topic. That is, certain thoughts are
sub-rated or dis-valued in this process.

It is also not that a new and better thought or notion is then the knowledge, since we know
that this new notion may itself be improved when later the mind has gained a more exact form
of its object. There are always new and better notions that express the exact form of the object,
the real content of the knowledge that a notion is about. And that new and better notion is itself
subject to correction in the near or distant future.

Knowledge is then really not something created anew here; rather, we only discover or
uncover what is closer to reality. The closer to reality we get, the more we feel that we are
getting closer to the truth, that we are gaining knowledge. The process of gaining knowledge is
thus the mind losing its prior form, its prior modification, that was not or did not match the form
of its object, which was the definition of error (viparyaya) given in the first chapter of these
siitras.”

28 Yoga Siitra 4.22.
2 Yoga Sitra 1.8.
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What this reveals is that it is actually reality itself that is the knowledge we are discovering.
A word given in the Upanisads (scriptures) for the one reality that always exists is ‘jiana’ — the
one, unambiguous word for knowledge.>* In other words, reality and knowledge are not in fact
two separate things. What is actually being said when this teaching is talking about the self-
revealing purusa is that the purusa alone is the reality. And if this is not obvious to you, then it
is to be dis-covered.

All objects including the mind are essentially only this one self-revealing reality viewed from
the limited perspective of their form and the name we give to them. These individual names and
forms, being impermanent, cannot be the single witness of all their mutations. This is why this
teaching says that this reality is the sole source of knowledge, because it is knowledge itself. It
is what reveals itself to us in our mind, and reveals all names and forms by way of the thought
forms that make up the mind. Once the mind drops its ignorance, its erroneous notions, about
this singular, limitless reality, then that is complete knowledge, that is oneself, that is reality.

Knowledge, oneself, and reality are one and the same. This alone is the self-revealing. Every
object including the mind is revealed by this existence-knowledge, sat-cit, and is finally revealed
as nothing but this limitless existence-knowledge. Knowledge of the self simply means the
knowledge that is the self. This is the reason this knowledge alone is said to be ultimate, while
every other knowledge, falling infinitely short of the limitless, is nothing more than a notion
subject to correction, to sub-ration.!

This self-revealing being-consciousness is otherwise called the Lord, the total.*? This reality,
this Lord, is not a thing to be believed or dis-believed, like a God sitting in heaven to be believed
or not. It is what is to be known directly as the reality of oneself. As you cannot believe or dis-

30 Hd JHEH -3 W&’ “Brahman is limitless reality (satya), knowledge (jAana).” (Taittiriyva Up.
2.1.1).

31 % 799 ITkay fd § ¥ I el-T9<: 90 94 ¥ U9 -0 o “There are two types of knowledge to
be known, say those who know scripture - unlimited (para) and limited (a-para).” (Mundaka Up.
1.1.4).

32 = §=aar g “I [the Lord] am the knowledge (jAana) among those who have knowledge.”
(Bh. Gita 10.38).
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believe the reality of your own self, so you cannot believe or dis-believe the Lord, this reality
of everything. Knowing the Lord completely is not knowing completely about the Lord — only
the mind of the Lord contains all details of all times. It is instead knowing the Lord freely, free
of any limitation. Indeed, knowing oneself freely, free of any limitation, is knowing reality
freely, and is the same as knowing the Lord freely.

If you ask why the self needs to be uncovered if it is self-revealing, we agree! Why don’t you
know yourself as limitless? If you do not fully know yourself, then it must be because of
ignorance.

Because of ignorance, everyone projects one mistake after another upon the self — “I am
mortal,” “I am unhappy,” and so on. These projections of ignorance are a covering (kosa) that
only covers because it is believed to be real. Once revealed as untrue, that cover is no longer
there. This means there really never was a cover, just like there never was a snake in our
snake-rope error example that covered the rope. Or, like a cloud does not actually cover the sun.
In fact, it is the sun that reveals, that lights up, the cloud also. Like the cloud, ignorance can
only block the full appreciation of knowledge, of reality, from the mind’s perspective. And the
ignorance itself is lit by that knowledge, the awareness that you are.

Like that, the self reveals even our ignorant notions of our self. Every ignorant notion shines
in our knowledge of them. This allows the problem, as well as the solution. The self, being self-
revealing, is already completely known as reality-awareness — “I am, and [ am aware I can think
and not think.” But in addition we also impose our ignorant notions which then limit reality,
limit oneself, limit knowledge — “I am limited.” The solution, the process of gaining self-
knowledge, is to recognize and dismiss the notions as being myself. The notions, like the clouds,
do not have to disappear; they only have to be acknowledged as notions, as not the truth, like
knowing clouds as clouds, not as the sun. This alone is freedom from their limitations.

Toh-THE = TATTELROM || (4.20)
eka-samaye cobhayanavadharanam.
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[ca — and; eka-samaya — same moment; an-avadharana — no ascertainment; ubhaya —
both.]

And at the same moment, there is no ascertainment of both the object and the thought,
for example, “this is a pot” and “this is a thought about a pot” — one or the other disappears
in attention. Therefore, thought cannot always be self-revealing itself.

Another reason the mind is not self-revealing is because a thought is always of whatever the
content of that thought is. At the same time, a single thought has either the content, the form, of
an object external to the thought form, for example, “this is a big dog,” or it has the content, the
form, of the thought itself, for example, “this thought is of a big dog.” But they do not coexist
at the same time.

If thought was self-revealing, it would never lose this nature of revealing itself in every
thought. But this is not our experience. Only sometimes are we aware of, is our attention on, the
thoughts themselves, our thinking of an object. Therefore the mind itself cannot be inherently
self-revealing, though it occasionally is self reflecting. That self reflecting of the mind is only
taking a form or shape of itself or of a recollection of itself in memory, for example, “that was
a big dog yesterday that I saw.” In either case, thought is not itself, even then, the awareness,
the knowledge, of itself, nor is it objectifying the awareness.

The self illumines only by being the reality of the form of the subtle entity called the mind,
which in turn simply reflects, simply encompasses, the form of the object that is its content.

Some translators take the term ‘both’ here to refer to both the object and the self, instead of
the object and the thought/mind. They believe the sitra says that at the same moment there is
no ascertainment of both the object and the self. But the ascertainment of the object and the self,
in fact, is what actually does happen. In every perception there is both the form (the object) seen
and the knowledge that is the existence, that is oneself. It is just that this knowledge, that is
oneself, is mixed up with, and thus appears limited by, the form seen.

An example of the form of a perception is — “This is a pot.” The name and form of the object
is expressed here as “this pot,” a specific form (the ‘this’) of clay to which we give the name
‘pot,” whereas the existence is expressed here as ‘is.” Reality, expressed as ‘is,’ is there in every
perception. Pot is. Shirt is. Table is. Absence of a table is. Thought is. Lack of thought is. I am.
Every thing and its absence is-is-is.
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This recognition of ‘is’ in every cognition is what the self-revealing of is-ness means. It is
why reality is self-revealing, all the time, in every cognition.** For more on this, one can see
Sankara’s Bhagavad-Gita-Bhasya 2.16.

The translation of the term ‘both’ as the object and the self is the siddhanta (what is to be
established), not what is to be denied by the sitra. Several of the commentators and translators
seem confused here. Their confusion may be more a matter of not knowing the scriptures, or not
taking the scriptures as the inherent background of these siitras.

erTR-39a fg-qa3 ifa-ues: Sfa-agwr 91l (4.21)
cittantara-drsye buddhi-buddher ati-prasangah smrti-sankaras ca.

[drsya — object; citta-antara — another thought; ati-prasanga — over necessity; buddhis
— cognitions; buddhis — cognitions; ca — and; sarikara — confusion; smrtis — memories. |

In the case of a thought becoming an object of another following thought in order to be
known, there is an over necessity — a logically vicious infinite series, infinite progression
— of cognitions of cognitions, and there would be confusion with memories, which
would be required, but could not even exist, for this endless series to continue.

Assuming that a thought is not self-revealing, if one argues that a thought must then require a
following thought to reveal it, to see it, then there would be an over necessity of requiring a
further thought to know the current one, since the current thought’s following thought would
have not yet occurred. Therefore, this is a vicious logical error. The term ‘vicious’ in logic
means the progression is such that none of the thoughts in the progression, each being dependent
upon a latter being known, could ever be known. Namely, in the series of thoughts A-B-C-D...,
A requires B to be known in order to know A, but B cannot be known until C is known, which
cannot be known until D is known, ad infinitum. The whole series becomes impossible.

Since the current thought cannot be known until the next, the current thought’s knowledge of

3 (557 T) gTa-aa-TaTed Aqaq, -Jd« 1§ 9<a’ “It [brahman (reality)] is [rightly] known [when] it
is known in every cognition [as ‘is-is-is,” as ‘existence-existence-existence’], because [by that
knowledge] one attains the nature of being free from death.” (Kena Up. 2.4).
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its preceding thought is not available. This is a progression to infinity. In other words, no
knowledge would ever be available.

Any thought about a prior thought is, in fact, only a memory — not to be confused with a
pramana, a knowledge-thought such as a perception or an inference.*

Using the problematic logic that a thought can only be seen by another thought, a manifest
memory, being just another thought, suffers the same vicious infinite progression. So there
would be no memory that can be known.

Moreover, a current thought of a prior thought, could only be in the form of a memory of that
prior thought, but that prior thought, not yet known, could not have generated a samskara for
the current mind to have a memory about it. So it is a confusion to think that there could even
be memories for this endless series to continue.

Why all these nit-picking arguments? Since these questions and doubts are known to come
to students and to those who hold to philosophies. The teaching is altogether willing to address
any and all doubts because freedom is clarity in self-knowledge, and that clarity of knowledge
has to be unshakable.

The scriptures were challenged by the Buddhist logicians prior to Patarijali, and these
challenges had to be addressed. The reason they had to be addressed is because the challenges
sought to erode the logic that supported the teaching’s removal of ignorance. A logic that
supports, that props up, duality, even one that calls this duality emptiness, needs to be brought
down in the light of knowledge that is freedom. That which is the underlying, permanent, self-
revealing reality does not need support.

Any logic or philosophy that also holds that clarity in self-knowledge is only possible and
available in a singular moment’s experience during samadhi, or otherwise, demands to be
challenged. New experiences or epiphanies cannot be required if the self is always self-
revealing, self-existing. We do not need to seek a new experience of the self; rather, we need
the removal or dismissal of limiting notions. And that cannot be for just a moment, an epiphany,
but needs to be permanent, needs to be sure knowledge.

It is easy to see that the popular world religions, even the popular forms within Hinduism,

3% Yoga Sitras 1.7 & 11.
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are grounded in emotions, thou-shalt rules, and beliefs. None talk about a physics of realities
that points to a self-evident truth that can be known without confusion. Their popularity, perhaps
driven historically by their conversion practices and their economic and military force, is
enhanced by their emphasis on emotions or beatific experiences, than on logic. Where do most
people spend their spare change? They spend on emotional entertainment, even if it is spiritual
entertainment and inspiration, not on physics lectures. Thankfully, Indian thought, through their
scriptures, was already well grounded in physics, which allowed its following entertainment arts
(epics, legends, song, and dance) to play upon that reality-based stage.

This tradition recognizes the importance of a logical physics of reality to underpin their
clarity in knowledge. It allows an unshakable freedom that does not have to hide from spiritual
specialists, peddling their wares. This is the same reason, now that burning at the stake or stoning
is more or less unpopular, why science today does not feel threatened by popular religious
assaults to the claims of science — unless those claims overstep the bounds of their scientific
experiments and logic.

The freedom sought here is an unshakable cognitive freedom, not an emotional freedom. An
unshakable cognitive freedom will naturally be an emotional freedom too. The heart will be
where one’s deepest convictions are. Convictions can only reside in clear, firm thought — this is
buddhi (intellect). If the heart is not where the head is, or the head is not where the heart is, then
this may be because one’s emotions are on bodily (chemically) driven autopilot, and/or one’s
intellections are erroneous or are in conflict with each other.

Those spiritual gurus who propound that one should follow one’s heart instead of the head,
or one’s head instead of the heart, are clearly misguiding. One’s heart and head should be inline
with each other, since that is where their natural, healthy balance resides. The heart cannot be
directly controlled, but the intellect can be corrected from error to knowledge. When that
knowledge is true to the objective world, the emotional world, and to reality, then the heart will
easily and fully follow. If you can imagine a teaching that has this as its goal and has been
successful enough for a variety of generations to survive in retelling and in reprint for many
thousands of years, then you are in fact looking at that teaching in these pages.

But that teaching is not easily and faithfully translated outside of its Sanskrit source. This
makes its availability rare, but, then, so too is the student who can fathom its depth. Freedom
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filled knowledge within an unshakable cognitive freedom, and its logic, should become common
sense to the student, though it may be an uncommon knowledge to others.

Ty 3T-9 T h a8~ 3R Rl W&-[fg-Tarsr || (4.22)
citer a-pratisamkramayas tad-akarapattau sva-buddhi-samvedanam.

[a-pratisamkrama — unchanging; citi — consciousness; samvedana — knowledge;
sva-buddhi — its cognition; apatti — take; tad-akara — the form of that.]

The unchanging consciousness has the knowledge of its cognition when it seems to
take the form of that cognition.

If it is neither the same cognition nor a following cognition that has the knowledge of the
cognition because of the preceding reasons, then what has the knowledge?

It is consciousness (citi) that has knowledge. Here, ‘citi’ is the same as the previously used
term, ‘cit’ (limitless consciousness). It is oneself that has knowledge. After all, I have the
knowledge of what is in my mind — this is our common understanding of knowledge. We may
say that knowledge takes place in the mind, but what actually happens is that knowledge is there
wherever the mind is. This is because I myself am the knowledge, which gets expressed
wherever there is a cognition form — for example, “table is,” “shirt is.”

Yet it is not the consciousness-I that is actively taking the form of the cognition,* since
existence itself can neither move or change. Where could it move to? What could it change into,
and from what? Apart from existence itself, there is no second thing. Only phenomenal forms
can move, change into and from each other — all within existence. When these phenomenal forms
are of the special nature of the subtle forms of thought, there itself is knowledge of these
thoughts and their content. The presence of awareness throughout the thought form is the
knowledge of the thought form.

As mentioned before, this does not need to happen inside the brain; it can happen wherever
the cognition is while it takes its various forms — going out by way of the subtle outgoing senses,
or not, if the senses are not in play for the thought form. In perceptual cognition, the thought

% Yoga Siitra 4.18.
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takes the form of the external object as well as the distance to the object, and the awareness
lights up that entire out-going thought form. However, this teaching is not dependent on this
particular model of cognition. It is just that this model of cognition so well matches the analysis
that shows us that everything is namadheya (name only). The language of thought itself is the
form of the thought and the form of the experienced object, so the meanings of the names
‘external’ and ‘distance’ are the external distance we experience. The world is essentially all
nothing more than this language of thought, the form or structure of thought.

These models of explanation are themselves, like everything within the universe, not
categorically (a-nirvacaniya) right or wrong. The common sense model that better explains the
entirety of the experience being explained is preferred. Common sense will side with the felt
sense that our thoughts wander out amongst their objects, not inside the invisible wiring of our
brains.

If one wants, one can limit the mind to within the body or the brain without here being in
contradiction to this essential teaching. The model one chooses to analyze the world and its
experience is just another form within existence-consciousness. The essence of this teaching is
that [ am limitless existence-consciousness and that every form of and in the universe does not
divide this existence, hence makes no limitation in me. Whatever it takes to get to that
understanding is acceptable. But it helps if it is a reasonable, common sense process, otherwise
it might not complete. The more one’s common sense is fooled, the less one’s certainty can
reign.

SE-FYATOR ot Serrerv Il (4.23)

drastr-drsyoparaktam cittam sarvartham.

[citta — mind; uparakta — affected; drsya — seen; drastr — witness; sarva — everything;
artha — object.]

The mind, affected by the limited seen and the presence of the limitless witness —
limitless existence-consciousness — has everything, the entire known and unknown
universe, as its object.

The mind can take the form of any limited object within existence, and thus can gain knowledge
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therein of any form in existence. Your entire universe, up till now, is all the forms your mind
has assumed in your life — through perception by way of the senses and the mind, through logic
or scripture, and even through knowing what all you know you do not know. Even what you do
not know is known well enough to confidently say that you do not know it. Through this
teaching, even the self is there for your mind to comprehend, not as a limited object of the mind
but as the very existence of the mind, as knowledge itself, and as the reality of this entire
universe.*°

TR oT-F=Ag-anaT oe] o 317 oRyef Hecd-hriieand || (4.24)
tad a-samkhyeya-vasanabhis citram api parartham samhatya-karitvat.

[tad — that; api — though; citra — diverse; a-samkhyeya — countless; vasanas — latent
tendencies; para-artha — for another; samhatya-karitva — it acts like it is being put
together.]

That mind, though diverse — consisting of parts, through the countless old and new
latent tendencies, seemingly adjusting itself — is for another, not for itself, since it acts
like it is being put together — is a construction with a foundation and new additions, like
a house made for its occupant.

These latent tendencies, here given the equivalent name vasands instead of samskaras, are part

36 - Y- - A9 I8 ThTHd| T8 F6l 3gH 19 ATl J9-9-0: W=adll’ “The one who lights up
this expanse consisting of the waking, dream, and deep sleep, etc. [the heavens, etc.], that
reality (brahman) am 1 [the parama-atman, previously deluded by maya into thinking itself
limited]. Knowing this, one is free from all binds.” ‘B UHH I FT MR M T I Maql DA T9-
FU: HIT AT 31§ |aT ®a:1l” “Different from whatever is the experienced, the experiencer, and
the experience, is the witness (saksin). It is pure awareness. It is I, ever calm.” AR U9 9-%¢
STTd AT 99 9faiSad| AT |99 &9 I1d d§ §&l 31-8IH ’Eq ’gAN’ “In me alone everything is born, in
me everything is sustained, and in me everything is resolved. I am that brahman, without a
second.” ‘30T 3TUITAT 3TEH YT dgd HgM 318 Toaw o8 TR quae: o qow: ofgH o3 Revaw: g a-
®UH AT “[Since I am unlimited in everyway] I am indeed subtler than the subtle, and in that
same way I am the vast, diverse universe. I am the purusa that is always there. I am the Lord
who shines [as everything]. I am ever calm.” (Kaivalya Up. 17-20).

324



(WWw.upasanayoga.org) Yoga Sutras Ch. 4 — Freedom 4.24

of the many and countlessly different components that constitute the complex called the mind.
Its latent tendencies drive the mind in countless directions, though it is not being driven for its
own sake. Each individual has its own storehouse of karma. All objects, including this mind,
are for the individual to experience these karma results of the individual’s prior actions, and are
for maturation of the individual through this teaching to be free of all limitations.>’

When an object is an elegant interconnected complex, there is little doubt that it is a
construction having a purpose. Everything’s purpose lies outside of itself as well as within, since
everything is, in fact, an interconnected whole. A house not only stands by its own design, but
also serves the purpose of the people who built it, the person who sold it, who lives in it, and
who visits it, and for the bird who perches on it, and for the spider who puts its web in one of
its corners, and is for insulating the ground below and, if a wooden house, for binding its carbon
molecules for a time being. Whether anticipated or not, all of these purposes are there.

Of course, from our anthropocentric perspective we think the house is only for ourselves, the
home owner. This is the usual take on this logic and is the direction of the logic here, namely
that the mind, like a house, seems to be a complex for the person’s enjoyment. Being inert by
its own nature, a mind cannot be for its own enjoyment or purpose. This logic is to help point
out that there is something other than the mind that is the master of the mind. That master is
oneself, the witness. That master, the witness, is one and partless, while the objects of the
universe including the mind are all composed of parts, elements, and gunas.

The purpose of an entity can extend its benefit beyond the individual to all individuals too.
For another example of a complex entity in this universe, DNA is an elaborate construction for
the purpose of passing on genetic traits to the offspring, allowing enough variety to guarantee a
viable genetic pool, and providing the variety of embodiments required for individuals to be
born as any of the countless varieties of creatures. It fulfills this purpose, and many others, very
well. This DNA itself is a result of conforming to, participating in, and thus surviving within
the intelligent order of the universe.

There is an intelligent order to the design of all these systems — from the subatomic
mathematically describable particles to the inter-connected formation forces of the entire

37 Yoga Siitra 2.18.
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universe, and everything in between. The mind is indeed, for all we know, at the pinnacle of this
evolutionary chain, with its unique ability to reflect upon the entire order of the universe from
its very beginning, though centered in a tiny body for a tiny span of time in one tiny corner of
this vast cosmos. By the intelligence of its construction, we can appreciate that it indeed has a
grand purpose within the intelligent order of the universe.

Its ultimate purpose, for the individual, is to come to know the intelligence itself in its reality,
to know the reality of the Lord manifesting as this intelligent order. That reality is yourself,
waiting patiently, so to speak, for you to figure it out. Knowing this, you own up to your timeless
reality.

Knowledge as Freedom
o5 iR 2 1meq-srer- sqrerr-farfeg 1 11 (4.25)

visesa-darsina atma-bhava-bhavana-vinivrttih.

[darsin — one who knows; visesa — distinction; vinivrtti — cessation; bhavana —
imagining; bhava — being; atrman — oneself.]

For the one who knows as clear as seeing the distinction of the witness self from the
mind there is cessation of imagining the mind being atman (oneself).

Once one knows that one is the seer, the immutable (a-parinamin) witness, of the changing
mind, then one no longer identifies oneself with the changing thoughts in the mind. According
to sutra 1.3, then the witness remains only in its own nature without the mind’s confused
identifications.

TR ferereh- T SHerea-grT- R = 1 (4.26)
tada viveka-nimnam kaivalya-prag-bharam cittam.
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[tada — then; citta — mind; nimna — surrenders; viveka — discernment; kaivalya-prak-
bhara — has freedom before it.]

Then the mind surrenders>® to this discernment and has freedom before it.

The mind is meant to surrender the limited notions it has about the nature of itself and of oneself
unto this all-encompassing knowledge that is the reality of oneself. Then freedom itself looms
on its horizon all around as its very nature. Freedom from limitation happens for the mind, but
it always was the nature of oneself.

One cannot completely surrender what one is convinced is one’s own. Only when one is
convinced that something is not one’s own is complete surrender possible. If one goes to the
temple every day and one’s prayer is, “O Lord, I surrender to You,” then what is the nature of
this surrender? If one had really surrendered yesterday, then what is the meaning of surrendering
again today? This is an indication that the real surrender is yet to come. As my teacher expresses
it — it is an act-it-out, an act upon what I believe until I fully understand. What I want to be is
what I say I am, until I gain clarity in understanding that I am, in fact, what I say I am. Once
that clarity is there, whether I keep saying it or not, it is an accomplished fact that [ am what |
had always wanted to be — a free being.

But if limitation is my nature, and if limitation is also the truth of the mind, then surrender
of limitation is ignorance. It is an unrealizable goal. It would only be a leap of faith or a mystic
goal that is unattainable in this life, and will remain an unattainable goal because it is
unrealizable by its nature.

Surrender is, finally, not a belief or an emotion, though it may start as an act-it-out until |
make it. If it is real, then it can only be based in reality. This is why this teaching is always

38 T AT AT FIT HA: AG-HATHT: | AG-THRTA FAHITT I1ad 987 A-=IANI° “The one who - though
always performing all karma - has Me as the basis [of all actions and results] attains by [this]
My grace [i.e., by the result (clarity of mind), which is given by the Lord as the teacher and as
what is taught] the end, which is ever the same and imperishable.” ‘.. dH Td IO =g LERSICE]
VTl Iq-IEE 99 W0 FIH gTesTs wmeds’ 2. With all [your] being, surrender to that [Lord]
alone [who is the center of your being and is in the form of your natural disposition moving you
through life], O Arjuna. By that [Lord’s] grace you will attain the ultimate peace, the timeless
abode.” (Bh. Gita 18.56 & 62).
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centered on gaining clarity of what is reality, and this is the reason for the importance that
Patarijali gives to correctly employing the proper means of knowledge in this pursuit. That is
why he placed the explanation of the means of knowledge at the beginning of these sitras,
before the meditations and the other auxiliaries to gaining self-knowledge. Patarijali’s teaching
should not be understood as claiming that these limitations — as their unmanifest potential, as
prakrti — are as real as the self, like Sankhya philosophy claims. This goes against the agama
(scripture) that is the proper means of knowledge in this pursuit. If nature is equally real and is
limited, then it cannot surrender what is its very nature. But if, in fact, limitation is unreal, and
its supposed separate reality from the limitless purusa is equally unreal, then limitation is not
its real nature. Its real nature is limitless reality.

This is why kaivalya (freedom) is when there is pure equality in reality between the mind and
the self, according to sitra 3.55. Otherwise, it could only be mystical imagination, or so much
poetry that can only fail in the long run to allay life’s suffering.

The purusa is already free, and always has been free. This teaching is for the mind to lose its
notions of limitation that are in fact not the nature of its reality. That is why it can surrender
these notions since they are imaginary (pratibhasika), and why that surrendering itself is real,
transactionally (vyavaharika) real, and logical.

- TERY TeraTRIfoT AR 11 (4.27)
tac-chidresu pratyayantarani samskarebhyabh.

[chidras — cracks; tad — that; antara — those different; pratyayas — thoughts; samskaras
— latent tendencies. |

When there are cracks in that discerning knowledge, those different thoughts are to
be known as born of the latent tendencies in the mind, laid down by prior ignorance.

BITH TS FavTerg IThH |1 (4.28)
hanam esam klesavad uktam.
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[esam — their; hana — giving up; -vat — like that; ukta — said; klesas — afflictions. ]
Their, the ignorant samskaras’, giving up is like that said*® for the afflictions.

This gets us back to one of the express purposes of contemplation (samadhi). Full clarity is
when one no longer seriously entertains thoughts of being limited by phenomenal forms. These
thoughts can bubble up from the unconscious in quiet meditation. In that quiet meditation these
thoughts may be clearly seen and contemplated for what they are. The practice is to objectively
witness them and let them drop without reacting to and identifying with them, and also to
proactively contemplate their contradiction, prati-paksa-bhavana.®® This contemplation
develops a mind that no longer reacts to notions from old samskaras (latent tendencies) that the
now informed mind knows were the products of ignorance. This mind will then carry on outside
of the seat of meditation, bearing the fruit of this new, beneficial samskara consisting of this
teaching.

There is no such thing as exhausting all these latent tendencies. That is like trying to empty
the ocean with a teaspoon. In trying to exhaust the old vasanas (latent tendencies), only you will
become exhausted. What bubbles up, in fact, are only manifestations of these tendencies, not
the actual tendencies themselves. The fertile field of these latent tendencies has to be upended.
The basic ignorance of the nature of myself and the world has to go. Then, even if these now
baseless thoughts bubble up, they are never again taken as real. This is why the term ‘hana’ is
used in regard to these tendencies. Hana primarily means giving up, not destruction. It is a
giving up of the notion of these limited forms being real, as being as real as myself, so they are
unable to delimit the real me.

THEH ST 37-HHEe Fol e fereh-SArdy ax -He: TH7e: || (4.29)

prasamkhyane'py a-kusidasya sarvatha viveka-khyater dharma-meghah samadhih.

39 Yoga Sitras 2.10-11.
40 Yoga Sitras 2.33-34.
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[api — even; a-kusida — no interest; sarvathd — in any way; prasamkhyana — meditation
process; viveka-khyati — discerning knowledge; samadhi — contemplation; megha —
mass; dharma — support.]

For one who even has no interest in any way in the pleasurable meditation process,
including secondary benefits, and who has discerning knowledge, samadhi
(contemplation) is a mass of support.

The steadiness of the body, senses, and mind, and the pleasure therein, can become addictive. It
is easy to be waylaid by the bodily and mental pleasures that @sana (quiet sitting, as well as the
variety of other asanas for strengthening the bodily functions) and meditation can bring. But
that pleasure is not here the purpose of meditation, according to Patarijali. Here, yoga is not
taken as another way to get an intoxicating high. It is much more than that. Yoga matures the
person so the addiction to needing to be high is nullified. This is also why the goal of yoga is
easily attainable by one who has a tenacious degree of nonattachment (vairdgya)*' to and
independence from all one has desired before, all rdgas (attractions).*?

Apart from the effects on the body and mind that accrue from the meditation process
(prasamkhyana), however, the contemplation itself, the clarity in understanding that takes place
there, can never be a problem. One should always be contemplative — as long as one is
contemplating on knowledge based in a valid pramana (means of knowledge), and not in some
imagination or a going after some superpower siddhi. Both clarity of the mind* and
contemplation ought to be pursued until the knowledge, the teaching, being contemplated gains
complete clarity. This is called discerning knowledge. All doubts and the nature of everything
in the universe and the nature of oneself — all are covered and resolved by this teaching of their
one reality.**

The culmination of the teaching is this vision of oneness, the knowledge that frees oneself.

4 Yoga Sitras 1-12, 15 & 20-21.
42 Yoga Sitras 1.37 and 2.7.

43 Yoga Sitras 1.30-41.

4 Yoga Sitra 3.54.
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This knowledge is thus called samadhi (that in which everything is resolved).*® The reality,
oneself, is also called samadhi, since it is that into which everything is resolved.*® That is why
the knowledge and the self are one and the same. Additionally, where this resolution happens —
the mind — is in certain contexts indirectly called samadhi (that in which everything resolves).*’
The everyday mind may also, in general, be called samdadhi in the context of all the various
experiences of my universe, which happen in only one place — in the mind.

The more currently popular meaning of the word samadhi is, unfortunately, the mental
process of having a mystical experience of oneness. Few are aware that it is, instead, an abiding
knowledge that is the basis of all experiences, including that occasional mystical experience of
oneness.

Samadhi, when it amounts to discerning knowledge (prajiid),”® by which the clarity of the
truth of oneness lasts outside the seat of meditation, is here called a mass of dharma.

Dharma means that which supports (dharayati iti dharmah). It can also be expressed as that
by which the universe, the society, and the person are supported (dhriyate lokah anena iti
dharmah). Thus dharma becomes a term variously indicating karma (what makes the world, or
the individual, the way it is), tradition (what sustains the culture of society), teaching tradition
(what sustains the nourishing knowledge from one generation to the next), virtue (what
straightens the mind in thought-speech-action), and values (what bring maturity in a person’s
life). In all of these, as their basis, dharma clearly also means the reality that supports, that is
the basis of, everything and oneself, and is that by which every name and form that constitutes

45 5T T q9 T TE-HH-GHIAT (=HI-HH F&7 U9 GH-q¥44)’ “Brahman (reality) indeed is to be
attained by the one whose vision of identity (samadhi) is that [every aspect of] action is brahman.”
(Bh. Gita 4.24).

16 a1 wrEITa HEST FANMT (=THEH) HF-99T g qal IR Fareia’ “When the intellect becomes
steady and becomes centered (a-cala) on your self (samadhi), then you will attain yoga.” (Bh.
Gita 2.53).

A7 Y -TEHWET qIT (IR TAT FTET) Igd-IadT | STaETd- 3Tl ghg: TANT (=37=:-&¥0r) 7 fodrad’ “For
those whose minds are carried away by that [flowery talk] and who are attached to consumption
and power, a well-discerned knowledge is not formed in their mind (samadhi).” (Bh. Gita 2.44).

48 Yoga Sitras 1.48, 2.26-27, & 3.5.
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the variety of the universe is sustained. In this sense, samdadhi is a mass of dharma, where
samadhi is the culmination of the process of samadhi. It is clear knowledge itself, which is
oneself alone, which is this limitless reality that supports all.

I FeT-HH - 11 (4.30)

tatah klesa-karma-nivrttih.

[tatah — from that; nivrtti — cessation; klesas — afflictions; karmas — results of action.]

From that discerning knowledge there is cessation of afflictions and results of action
that seem to bind the individual.

Having discerning knowledge means that the root ignorance — by which the mind identifies
oneself with the limitations seen and by which the limited objects seen are taken to be as real
and permanent as oneself — is removed from the mind. The products of that ignorance — the
afflictions and karma — no longer separately exist as being absolutely real for this person. This
is the cessation (nivrtti) of afflictions as being able to afflict, and of karmas as being able to
bind.

Those products of that ignorance which have an objective reality, such as the practical
I-notion and certainly the karmas, continue, but without afflicting the individual. The practical
sense of [ is still there to carry on the bodily needs. One knows that if hunger is there, one needs
to put food into this mouth, not any other mouth or onto the floor. One does not become
unreasonable or foolish once discerning knowledge takes place. Moreover, the karma that
brought this body continues until its exhaustion in this life.

This I-notion and these karmas are incapable of afflicting the person, since this person does
not take them as real as the self. It is similar to enjoying a movie without having any of the
afflictions of the main character in the movie. This body and mind have their peculiar, limited
natures. They are there to be enjoyed as an adventure, comedy, mystery, and tragedy. Like the
movie, they end, but I do not end.

TET FATOROT- A a ATTAT=ATS] o 37T || (4.31)
tada sarvavarana-maldapetasya jianasyanantydj jieyam alpam.
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[tada — then; malas — impurities; avarana — cover; sarva — all; apeta — gone away; jiieya
— to be known; alpa — insignificant; jiiana — knowledge; an-antya — limitless. |

Then, for the one whose impurities that cover everything have all gone away — have
become transparently unreal — what is to be known is insignificant because one’s
knowledge is limitless.

The impurities are the various forms of ignorance and its crop, the klesas.** Since, for this
person, the knowledge is as true as the limitless reality, then the knowledge itself is limitless.

This was explained before — the knowledge is reality, and reality is the knowledge, and this
is now known as oneself. Then the details of the universe, the limitations of the universe, are as
many as before, but now pale in significance to the limitless reality that is their real nature.
When there is an abiding and complete satisfaction in oneself, then there is no binding desire
for any small, limited gain. Once the limitless, that includes the truth of everything, is yours,
what else could be considered a gain? Once the life-fulfilling thirst for knowledge has been
quenched by the water of the truth of life itself, by the knowledge of the self as limitless, then
the various sips of detailed information of the universe are like the relaxing sips of flavored teas
— to be enjoyed but not necessary. They are entertaining, but triflings.

TA: FHeATAT TIROTH-FH-FHT S IO || (4.32)
tatah krtarthanam parinama-krama-samaptiv gunanam.

[tatah — from that; gunas — constituents of nature; krta — have completed; artha —
purpose; krama — sequence; parinamas — changes; samapti — end. |

From that, when the gunas (constituents of nature) in the form of this embodiment and
its karma, have completed their purpose — the wisdom is gained, nothing more needs to
be known, and the karma that brought the physical embodiment has played out — then the
sequence of their changes comes to an end.

The coming to an end of the sequence (krama) of their changes is, in this context, the playing

49 Yoga Sitra 2.3.
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out of the gunas that seem to have bound you. The sequence has completed its purpose by
serving to free you.’® This is the fulfillment of one’s karma and the end of samsara, the continual
unbecoming becoming and its attendant rebirths and deaths.

There are three types of karma — the new karma created or yet to be created in this life (the
agamin karma), the past karma fructifying as this life (the prarabdha karma), and the balance
of karma yet to fructify sitting in the individual jiva’s account (the saricita karma).

When one knows oneself as limitless reality, that reality does not produce new karma
(@gamin). One has to have a deliberative sense of “I am an individual doer who owns the results
of this action” to create new will-based karma. This is required to create the karma, attach it to
one’s storehouse of karma, and then later reap its result. This limited notion of oneself as an
individual doer who requires the results of the action for one’s fulfillment is no longer there for
this person.’! In effect, this body and mind complex is then, like any other innocent creature,
living out its embodiment, not adding any new karma to an individual jiva’s account.

The body and mind are still acting, though, and the immediate effects of their actions
(karmas) will be there and will exhaust themselves in this life-span. The past karmas
(prarabdha) which brought about this embodiment play themselves out, affecting only the body
and mind, not the reality, the knowledge, of the person.

The balance of the karmas (saricita) waiting to fructify in future embodiments, belonging to
the individual jiva who created and owned it, is now without an individual jiva with a sense of
ownership. Those karmas become unable to sprout and thus waste away unclaimed, like
unclaimed airport baggage.

Whether there is karma that survives this embodiment or not, or, if there is, whether there is
an exit out of karma or not, both are beliefs. Even if such karma is not there, this freedom that
Pataiijali leads us to realize in this life is a satisfaction one had sought all one’s life. This

0 yoga Sitra 2.18.

51 3 g9 TRiyq U™ T g A0 qa-Taq| 999 JUaq TR TS99 373 o8 W9 911 ... 969 g
TR STV AT 3 g 8-y ad=0 8fq @’ “The contemplative knower of the truth,
maintaining that the organs [of sense and action] engage in their objects, would think ‘I do not
do anything,” even though seeing, hearing, touching, smelling, eating, moving, sleeping,
breathing, talking, releasing, grasping, [or] opening and closing [the eyes].” (Bh. Gita 5.8-9).
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satisfaction is here and now permanently and fully. One could want nothing more in life. If there
is rebirth later do to karma, it is still within the Lord’s order and still is exactly what the Lord
provides us to continue our growth.

It is said that God can incarnate on Earth according to this tradition (for example, Krsna is
portrayed as the incarnation of Lord Visnu) or an individual’s body and mind can be viewed as
the incarnation of a facet of the Lord (for example, Arjuna is portrayed as the son of the powerful
warrior Lord Indra). When later schools of thought and the arts wax eulogistic about their
founders and leaders, for obvious reasons, as incarnations of various gods, these are better to be
understood as being like Arjuna’s (a partial incarnation), than like Krsna’s.

&ToT-g e aiReTHTR=- FrTer: &9: 11 (4.33)

ksana-pratiyogi parinamaparanta-nirgrahyah kramah.

[krama — sequence; pratiyogin — associated; ksanas — moments; nirgrahya — can be
assumed; apara-anta — other end; parinama — change.]

Sequence is associated with moments of time, which only exist for the gunas not the
purusa, and can only be assumed to exist at the other end of a change, of which the
purusa has none.>

Only by the change of objects do we, whether yogins or not, understand there is sequence and
moments of time. Within deep sleep where there are no objects, there is no sense of time. When
change itself is no longer taken as real, as real as oneself, and thus not something that can affect
oneself, affect reality, then sequence and time itself can no longer be taken as real and as
affecting oneself. One knows oneself as timeless and free of any sequence of births. The objects
composed of the gunas alone are within time, and have a sequence of being constructed and
de-constructed. The timeless, partless reality of oneself can have no sequence. If the body
continues, or if rebirths continue, this continuance has no affect on oneself or the knowledge
that is oneself, free of all limitations.

52 Yoga Siitra 4.18.

335



4.34 Yoga Sutras Ch. 4 — Freedom (WWW.upasanayoga.org)
&S} - T gfeade: waed w@-wu-gfowr = ferfa-wfent sfeil 4.34)

purusartha-sunyanam gunanam pratiprasavah kaivalyam sva-ripa-pratisthd va citi-
saktir iti.

[artha-Sinya — no more purpose; purusa — person; gunas — constituents of nature;
pratiprasava — return to their origin. kaivalya — freedom. va — otherwise; iti — known
as; Sakti — pure power; citi — consciousness; pratistha — remaining; sva-ripa — its own
nature. |

When they serve no more purpose for the purusa (person), the gunas (constituents of
nature) — the elements that make up this embodiment and this universe — return to their
origin without identifying with and thus limiting the person.>® This is kaivalya
(freedom).>* Otherwise, positively it is known as the pure power of consciousness

3 gw-Taq q AGT-918T [UI-hH-TRIRIT: | IO Oy Jd-0 fd JA@T 7 ¥5d’ “Whereas, O Arjuna, the one
who knows the truth of the distinction of the gunas [from ‘I’], and of [their] actions [from T’],
thinking ‘the gunas [i.e., the body and mind] engage among the gunas [i.e., among the objects
- physical and mental]’ - that one is not bound.” (BhA. Gitd 3.28). ‘&I 3TITA HAN TE T HIUTT
;| TS=T T F: U9 US-UFAH B9 R™TET “Giving up attachment [i.e., not anticipating results], the
one who performs actions, offering [them] unto brahman (the Lord - as prakrti (nature), the
cosmic order) — that one is not affected by papa (karma demerit), like a lotus leaf [is not soaked]
by water.” (Bh. Gita 5.10). ‘T = | qU- HAN FHadT=d UF(-51F| IIMHFIE ATHAH -Fh dF A “O
Arjuna, these karmas (actions and their results) do not bind Me, who is seated [here as the
basis of prakrti (nature)], seemingly indifferent [being its mere conscious witness] and unattached
towards these karmas.” (Bh. Gitd 9.9). ‘T: TS I I UPHld = IO H| HIAT IJAA: 0T T F: M;:
IS’ “The one who in this way knows purusa and prakrti with its gunpas - that one, even
though performing action in all ways [whether as a student, householder, retiree, or renunciate]
is not born again.” (Bh. Gita 13.23). ‘T 3= TR HaX I&T FET AIIT| [ORT: T I¢ IT AT &
ATTegTa’ “When the seer sees [according to the teaching] that there is not a doer other than
the gunas, and knows [the self] as beyond the gunas, [then] that one attains My nature [called
moksal.” (Bh. Gita 14.19).

AT FHH AT SH-UF-ATEH| T8I1q U9 aTe@r U4 $hacd 98H 73d, $hacd YA 73’ “By this
[teaching regarding brahman] is attained a knowledge that dispels the ocean of samsara (the
life of continual unbecoming becoming). Therefore, knowing in this way, one attains the goal
(pada) [called] completeness (kaivalya) [i.e., moksa (freedom)].” (Kaivalya Up. 2.2).
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remaining in its own nature, always beyond time, beyond change.>’

Some take the expression, “the gunas return to their origin,” to mean the gunas return to prakrti.
This is impossible. Prakrti is nothing but the three gunas, whether in unmixed equilibrium called
the unmanifest or in combination called the manifest universe. Prakrti cannot be without the
gunas for them to return. The return here means they no longer, through the ignorant thoughts
of this individual, throw their limited, separate identity upon the limitless real self, nor do they
imagine the limitless real self to be this limited mind. Mutual misidentification goes way.
Kaivalya, being free of the gunas, is not some new condition, but is simply an assimilated
understanding of the nature of the problem (ignorance, see Yoga Sitra 1.4 and 2.5) and the
solution (see Yoga Siitra 1.2 and 1.3).

For the person who no longer identifies with the modifications of the gunas, the gunas return
to where they operate — as the phenomenal universe, not as oneself. That is, they factually remain
where they are, instead of being erroneously imposed upon the nature of oneself. This is what
is meant by the mind surrendering to this discriminating knowledge.>® It is surrendering what is
only transactionally real to the body of the Lord, to the phenomenal universe, by acknowledging
the absolute reality as the one reality of oneself and the Lord. It is essentially the recognition of
realities.

The gunas operate as the relative reality of the universe, not as the timeless, space-less reality
that is the domain of, is the basis in and through of; this universe, and that is the truth of oneself.
Any purusarthas (purposeful goals) sought in pursuing limited objects of the universe before
the dawn of this knowledge now become trifles. This is a negative view of what freedom is.

The positive view of freedom is that one remains as one’s very nature — as the pure power of
consciousness, not in need of possessing any limited object to fulfill oneself, yet not afraid of
any gain or loss, or of any situation.’’ Nothing is actually gained. The purusa is no longer
identified with the gunas, the thoughts in the mind, and the purusa remains in its own limitless,

5% Yoga Sitra 1.3.
%6 Yoga Siitra 4.26.

7 See commentary on Yoga Sitra 3.51.
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perfect nature, which brings us back to the start of these sitras.

Freedom is a loss of ignorance, and the loss of the countless problems that are associated
with ignorance. Freedom is a loss of that which cannot stand up to inquiry (vicara)®® into reality
and its resulting viveka-khyati (discerning knowledge).*” Ignorance and its products are not real,
not as real as oneself. Therefore, their loss is only an understanding of their actual lack of reality.
This is knowledge, and this knowledge is oneself. This is kaivalya. Kaivalya is the nature of
oneself.

Thus (iti), you now know what this teaching can be. May you find a teacher who can guide
you to this, your limitless birthright.

%8 Yoga Sitra 1.17.
% Yoga Sitras 2.25-26.
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The Nature of the Mind

The term citta (mind) is generally used in this text as we would use the word mind in
English. But there are various aspects of the mind in this teaching tradition. To
elaborate, the mind is better indicated by the term antah-karana (the internal subtle
organ). It is a flow of thoughts, one after another, with inbuilt tendencies for certain
types of thoughts that can be modified and channeled by life’s experiences and by how
one reacts to them.

The inbuilt tendencies are the latent tendencies, called either samskaras or vasanas.
Although these two terms can generally be used as synonyms, they can also be
distinguished in certain contexts. Samskara is the more general term that covers all
latent tendencies created in this life or even in prior lives, and retained between lives
through a storehouse of karma (called the karmasaya). They can influence any type of
thought that occurs in the mind. Samskara can also have a narrower meaning, limited
to just tendencies that one wants—any positive tendency. Vasana likewise can have a
narrower meaning, either limited to any samskara that one does not want—any negative
tendency, and/or limited to just those latent tendencies that pertain to liking or disliking
something, and/or limited to those tendencies that recreate memories. In these senses,
the vasands are just samskaras that have these limited functions during this current life.
These distinctions are the result of terminologies employed over thousands of years by
innumerable writers, with the added flexibility of the Sanskrit language that can have
conventional usages and well as etymological usages, for example, samskara
etymologically means what is well formed, and vasana means what resides.

Neither of these two, samskaras or vasands, appear as thoughts in the mind (the flow
of thoughts—both conscious and subliminal), they only effect or affect the thoughts
that occur in this flow. They are assumed to exist only by their affects on thoughts to
explain why an individual tends to think and behave in a certain way. They are the
unconscious mind. The other aspect of this unconscious mind is the storehouse (the
citta, literally, what is collected together) from which memories arise. In fact, the citta is
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technically the entire unconscious mind, and it is out of this that memories are
recovered, not stored, some more easily than others.

A thought that occurred earlier in this life is said to be stored in the ciftta as a certain
latent tendency (samskara). When it is brought back out of that citta, it is then called a
memory (smrti). A smrti i1s one of four types of thoughts that consciously appear in the
mind (antah-karana).

The second of the four types of thought is ahankara. It is any thought that defines
who the individual thinks he or she is. It is often translated as an I-notion or as ego.

The third type of thought is buddhi. 1t is any thought whose nature is one of firm
conviction, usually translated as an intellection or knowledge.

The fourth type of thought is manas. It is the catch-all of every other kind of
thought—from sensations and imaginations to emotions. Where an expressed emotion
converges into a conviction, if it has a known logic, then it is a buddhi, otherwise it
remains a manas.

The terms manas, citta, and, sometimes, buddhi are common terms also used for the
entire antah-karana. And the term smrti can be synonymous with citza—as simply the
storehouse that includes the latent tendencies (samskaras) that arise as manifest
memories.

Certain of these names are used for the collection of those four kinds of thoughts.
For example, the memory is where memories reside, ego where ego thoughts reside,
and intellect where intellections reside. Though convenient to use the collection
terminology, to be exact these thoughts do not exist until they occur one after another.
There is not a pile of them in the intellect, for example, to pick and choose. And the
storehouse for memory is really the unconscious vdsanas that recreate the memory
thought only when it is being recalled. Again there is not even a collection of these
samskaras and vasanas—they are just unmanifest potentialities. They are individually
assumed to be there only when they effect or affect a manifest thought. It is hard for
our manifest thoughts to conceptualize what a collection of unmanifest items could be.
Still, it is easy to conceptualize why they might be assumed to be there, and few seem
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to doubt the existence of an unconscious, once it is suggested by a writer or a scientist.

The mind, being subtle, is different from the physical brain. A particular intellection
is not a particular neuron in the brain. The brain exists because of the subtle nature of
the mind. The mind does not exist because of the physical brain. That is why the mind,
as a facet of the subtle body—consisting of the mind plus the functionality of the
sensing and movement—can survive the death of the body and the brain, travel to
heavens and hells, and take new births. When it does, an appropriate brain, nervous
system, or similar apparatus is formed to assist the mind in actualizing thoughts into
actions. A thought is not the equivalent of one or more neurons firing. In this life a
thought may not occur without these neurons firing. But our experience of thought is
not of an electrical firing happening; it appears to have a nature totally different. In
another life, for example in heaven where there can only be a subtle body, like a dream
body, there is no physical brain required; some other subtle apparatus may be required.

Also different from Western thinking is that the mind is not conscious (if by
conscious one means self-conscious) in this tradition’s model. It is an unconscious
object. Hence it can be misleading to call a thought ‘consciousness,’ like some Western
translators do—trying to mimic Western psychology terminologies. This only confuses
Western psychology with this very different model. Rather, thoughts are inert subtle
material that appears to reflect the consciousness that is the arman (self) simply by their
subtle nature, like a light bulb manifests light illumining other objects when there is the
presence of electricity in the bulb, whereas the wires and switches do not, though the
same electricity is present in them as well.

In sense perceptions the mind is said to go out through the senses to their respective
objects. In vision, the mind goes out through the sense of sight to a distant tree, for
example. This accounts for the total sense cognition of not only the color and shape of
the tree, but its distance too. This form of the thought that includes the distance to its
visual object is called a vrtti (thought form) and is lit up as knowledge by the ubiquitous
presence of consciousness (see commentary on Yoga Sitra 3.19). One of the other
thoughts, an ego thought (ahankara), then thinks this is my perception in my mind—
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my experience different from other’s experiences.

Consciousness, or awareness, called cit, atman, or purusa among other appellations,
is the same as reality (sat), the 1s-ness that is everywhere present. Wherever the mind
travels in the universe and between embodiments, it is within ubiquitous consciousness,
and so the mind, the thought, appears to be conscious.
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Appendix B

Patanjali’s Five Stages of Contemplation

Deliberative Contemplation

(Samprajiiata Samapatti)
(1.17)
included within

With-Seed Contemplation
(Sa-Bija Samadhi)
(1.406)

Having four forms

Depending on the type of Object (i.e., Seed),

namely, Logical or Scriptural

(Vitarka or Vicara)

contemplation of the Seer-Seeing-Seen (Grahity, Grahana or Grahya)
(1.41)

and whether or not it is mixed-up with Imagination, Word & Knowledge (about it)

(Vikalpa, Sabda & Jiiana)

Having Logical Object Having Inquiry Object
(in keeping with the teaching) (i.e., scriptural teaching)
(Vitarka Artha) (Vicdra Sitksma- Visaya)
Initially mixed-up with Word & | Initially mixed-up with Word &
Idea Idea
(Sa- Vitarka S. amdpatti) (S a-Vicara S amdpatti)
(1.42) (1.44)
Being simply Being simply

the Logical Object (4rtha)
(Nir-Vitarka Samapatti)
(1.43)

the Inquiry Object (Sﬁkgma—Visaya)
(Nir-Vicara Samapatti)
(1.44)

Non-Deliberative Contemplation
(A-Samprajiiata Samapatti)
(1.18)

a culmination of Nir-Vicara Samapatti

(1.47)

starting as
With-Seed Contemplation
(Sa-Bija Samadhi)
then culminating through Nirodha
(assimilation of teaching, where it no
longer needs to be remembered) in
Without-Seed Contemplation
(Nir-Bija Samadhi)
(1.51)

Once Self-knowledge (Prajiia) is
completely clear, then this is permanent

Freedom (Kaivalya)
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Suggested Steps in Contemplation

e Living a life of dharma, of yamas and niyamas
o A life of the yamas and niyamas, a life of dharma, will bring an abiding
peace and freedom of mind that can sit without conflict and without fears.
e Sitting (@sana)
o Structural alignment
= Hold the body, head, and neck in-line and steady with a wide base.

o The sitting is stable and comfortable (sthira-sukham), gained by relaxation
(Saithilya) and contemplating beyond the confines of the body to the
limitless (ananta-samapatti), respectively.

= See in the mind’s eye that the space this body occupies is not limited
to here. It reaches to the bounds of the cosmos. This entire space of
the cosmos is now within the space of my awareness, accommodating
everyone and everything.

o Take three deep breaths (filling the lungs to their very top, releasing each
breath twice as slow as the inhalation), like I am filling the entire space of
my universe.

= To awaken the body and mind, and to mark the start of invoking a
meditative mind.

o Recollection of my intension (pratijiid) to sit in meditation.

* See and appreciate the purpose and benefit of gaining a
contemplative mind. This is my appointment with myself.

o Witness the body

* Visualize the parts of the body from the top of the head down to the
toes, relaxing each part. As their observer, I am not identified with
them. They are just objects, like anyone else’s body. Finish by
observing this body sitting like a living, breathing statue in the
limitless space of my awareness.

e Witness the breath as a culmination of breath control (pranayama)
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o Move attention from the gross body to the more subtle energy body in the
form of the breath. This may begin with pranayama, only as instructed by a
proper teacher. Then I can move on to simply, objectively watching the
breath. This later helps loosen my identification with the energy within the
body, as its observer. This same energy fills this entire limitless space of my
awareness. It is not my energy; it is the energy of the cosmos within and
without this body.

e Withdrawal (pratyahara)

o By non-identification (vairdgya) with all objects including the fleeting
mind, not identifying with and thus being sucked into its desire-driven
currents. Witness the thoughts, like I witness the body and the breath, as its
observer. I neither seek out any object or thought, nor ponder them when
they occur. I let them pass by me as their mere witness.

e Restraining (dharana) the pursuit of unwanted/hindering thoughts and
retaining (dhyana) the flow of wanted/helpful contemplative thoughts

o Now bring in a helpful, contemplative thought through japa. It is a
repetition (abhyasa) by way of chanting (japa), quietly with the voice then
mentally, a mantra that invokes the limitless Lord, the perfect purusa, for
example, Om ISGya namah (Om, 1 surrender what is the Lord’s to the Lord).

* First the attention is predominantly on the mantra itself, later the
attention is directed predominantly to the silence in-between, as my
awareful being that precedes and follows the mantra and is the silent
witness of the mantra.

o Bring in a contemplation. A contemplation should always be in the form of
a statement of a known fact with a clear logic (expressed or not)—not of an
action that needs to be done later. For example, prati-paksa-bhavana
(contemplating the contradiction), “I cannot be this body, because I am the
witness of this body, like of any other body.”

o Being myself (samadhi)
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o A profound, doubtless knowledge that I am this limitless freedom (ananda),
this limitless reality am | (asmita).
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Suggested Sutra Selections for Courses

General Yoga Sutras Long Course—36 Sutras
1%' Pada: Sutras 1-5, 12, 17-18, 23-24, 27-34, 41, 48-51.
2M Pada: Sutras 1-5, 17, 20-21.
37 Pada: Sutras 53-55.
4t Pada: Sutra 25-26.

General Yoga Sutras Short Course—9 Sutras
1%t Pada: Sutras 1-4, 24.
27 Pada: Sutras 1-2, 28-29.

Omkara Yoga Course—13 Sutras
1%t Pada: Sutras 1-5, 12, 23-29.

Disciplines of Yoga Course—47 Sutras
1%t Pada: Sutras 1-5, 12, 23-29.
2" Pada: Sutras 1, 28-55.
374 Pada: Sutras 1-3, 7, 8.
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Pronunciation Key for Sanskrit Transliteration Characters
Char Sounds-like Location Char Sounds-like Location
a 0 in son t t in but
— . guttural -
a o in bottle th th in but how
i e in be d d in god cerebral
- - palatal . -
1 ee in bee dh dh in godhead
'f o i.n move labial n %n run
174 00 in moon t tin cat
r th in thythm th th in cat hair
- cerebral -
r th - elongated d d in mad dental
l le in table dental dh dh in madhouse
e a in tape n n in numb
. : guttural - palatal :
ai y in my P p in loop
0 oe in toe guttural - labial ph phin .loop—hole
au ow in now b b in rob labial
abia
conforms to followin . .
h half of a hard h guttural of labial bh bh in rob him
m n in French bon conforms Ot\(;grecedmg m m in much
k ck in block y y in young palatal
kh ckh in blockhead r rin drama cerebral
g ginlog guttural l lin luck dental
. v in avert labial-dental
gh gh in log-hut v or win Swami or bi-labial
n ng in song $ sh in ship palatal
ch in catch s sh in bushel cerebral
ch cactlclllll ;Em s s in sit dental
j ge in hedge palatal h soft h in hum guttural
Jh geh in hedgehog The first 13 characters (a-au) are vowels,
i n in cringe the rest (h-h) are consonants.
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Notes on Pronunciation of Transliterated Sanskrit Words

The keys to pronouncing transliterated Sanskrit words are to watch out for misleading
vowel pronunciations and to identify individual pronunciation syllables. The following
will help eliminate the most egregious pronunciation errors.

1) The international standard for Sanskrit transliteration slips into the bizarre when
it comes to the vowels. The four most common vowels (a, i, u, and e) are not, in fact,
pronounced in Sanskrit like we pronounce these vowels in English, either in isolation
or within English words. See the Sounds-like column in the preceding chart for the
correct pronunciation examples. There are two vowel sounds (r and /) that are
transliterated as consonants with a dot under them. There are no good equivalents for
these vowels in English. The key to remember here is to treat them exactly as vowels
and not as consonants when determining what constitutes a pronunciation syllable in
Sanskrit words.

Of note is the pronunciation of the vowel i. It has often been described as sounding
like i in sit. But sit can be pronounced in different ways. The vowel should be
pronounced as e in be, since i is only the short version of the long vowel 7. The
pronunciation of the long 7 is often and correctly shown as sounding like ee in bee.

Some vowels and consonants have two letters assigned to them. They are the vowels
ai and au, and the aspirated consonants kh, gh, ch, etc. These are considered single
vowels and single consonants with different beginning and ending sounds within them.
Do not treat these aspirated consonants as conjunct consonants when determining the
pronunciation syllables of Sanskrit words.

Additionally, there are three forms of the sibilant consonant *“s.” Each is a distinct
letter, and this distinction makes a difference in the meaning of the word.

All Sanskrit words, unlike English words, are pronounced as they are written. The
one main exception is the common consonant conjunct j7i, which to me sounds best as
“nn.”

2) A Sanskrit word is more clearly pronounced when there is a very slight
pronunciation break between pronunciation syllables, just as we do when we speak
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English. In English, a medial conjunct consonant is often split up so that the initial
consonant in the conjunct is joined with the preceding vowel and its syllable, for
example, “Web-ster.” Notice how wrong it sounds to pronounce the word as
“We-bster.” When you do not break a Sanskrit word into its proper pronunciation
syllables, then its pronunciation sounds just as wrong. The following are the main
guidelines to identify pronunciation syllables.
e The basic pronunciation syllable is either:
= A consonanttvowel combination, even if the vowel is part of the next
word (unless one is slowing pronunciation for clarity); or
* An initial vowel preceded by a pronunciation break.
e These two basic pronunciation syllables may also be joined into a single syllable
with either:
= A following final consonant, or conjunct consonant, itself followed by a
pronunciation break; or
* An initial consonant in a following conjunct consonant, even if that
following conjunct is part of the next word (unless one is slowing
pronunciation for clarity).
The blended results of these two guidelines will give us the following Sanskrit words
with their pronunciation syllables separated with a hyphen:
Ma-ha-bha-ra-ta
U-pa-ni-sad
Prap-sya-sis-var-gam or Prap-sya-si svar-gam (for the two words Prapsyasi
svargam)
Again, for clarity there may be a slight pronunciation break between compounded
words, for example, de-han-ta-ra-prap-tih for the compound word dehantara-praptih.
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Index

A
abhinivesa (fear of death)

AS KIESA ... 131-3
agama (SCTIPLure) ......eeevveeeeveeerreeeennnen. 52
a-himsd (non-violence)

AS VAMA.c.ueeeeeeeaiieeeaeieeeeenn, 160, 166
akasa (the element space)

contemplations on .................... 237-42
a-linga (non-indicated, unmanifest

PTAKTTD) e, 142
allowance towards others.................... 90
ananda (fullness) .......ccocveveeeniieeennne, 68
animan-adi (the most small, etcetera)

......................................................... 249
a-nirvacaniya (neither absolutely real

nor not-real) .60, 207, 296, See mithya
anvaya-vyatireka (co-presence—co-

absence) 1ogiC.....ccocevvvveienieeeniiennne, 40
a-parigraha (renunciation)

AS VAMA.c.ueveeeeeaiieeeeeeieeaeenne, 160, 169
approval towards others ...................... 90
asana (3™ limb-sitting practice)......176-8
asmita (I-notion)

‘I am’-ness contemplation......68, 102,

245

as klesa possessive | ......ccccveeennennns 127
a-steya (non-usurping)

AS YVAMA cneeeeieaeeiieeeieeesneens 160, 168
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attainment of a body (ka@ya-sampat)249,
250

AttItUAeS oo 90

avastha (period), kala (time)
as factor in change............cccuoe....... 198

a-vidya (self-ignorance) ................... 153
AS K1eSA ..o 125
definition .....coceevieeiiiniiiniceee 126
fundamental ignorance.................. 105

B

Bhagavad Gitd............ooeeeeeeeeanannnn. 30

births
change......coccevveviieiciiieieeeeee 281
knowledge of ......ccocvvveviiieeii 209

brahma-carya (pursuing the scripture)
AS VAMA eooeeerieaeeaereeeaeaerveaann 160, 169

brahman (limitless reality).. xxii, 80, 94,
102, 128

satyam, jiana, an-antam .............. 153
brahma-varcasa (brilliance in
scriptural knowledge) .................. 237
bronchial passage
contemplation on.........ccceecveeeeennne. 224
C
change (parinama)..............cccueeeuvenne. 194
regarding all objects................ 199-208
sequence of comes to end............. 333



three factors

avastha (period), kdla (time).....195
dharma (characteristic), vastu
(0DJECt) e, 200
laksana (external symptom), desa
(Place) ceveveeeieeeeee e, 195
within contemplation ................... 194-9
chariot example........ccccevvvveniieennen. 182
clarity and knowledge ..........ccccveenneee. 106
clarity of mind (prasada) ........ 90, 97, 106
commonality (sa-adharanatva) ........ 146
COMPASSION c.eevieiiieiieeiieeieeeieeeieeeaeeans 90
concealment of forms ...........cceec.... 216
consciousness (caitanya)................... 81-3
contemplation process..........c.c........ 187-9
D
desire
no beginning of...........ccccoeeveeeien. 291

devata (deity, the Lord as any force or
function in the universe)
dharand (restraining unwanted thoughts

in contemplation) .........cccceeeveeeennennns 159
dharma

characteristic

as factor in change..........c........... 195

definition.....cccceeeeiieeeiieciie e, 331

universal order.......ccccoeevveieniiiennnnnnn, 55
dharmin (object, domain of the

characteristics)........covuveennnnn. 200, 299

the ultimate ..................... 202, 296, 300

Index
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dhyana (retaining wanted thoughts in

contemplation) .........ccceeecveeeeireenne. 198
disembodiment

the great......cccevveeeeiiieeeieeeeee 243
distinction (bheda)

of objects and thought............... 306-11

of thought and self .................... 311-26
divine hearing.........ccccoeeveevcveennnnnnns 237
AVASIT eooeeeeeeeeieiiiieiiiiiiea See witness

dream and sleep states . 80, 94, 143, 144,
246

ego (aham-kara) ...........cccccueeenn....
eight limbs of yoga 159-92
1. yamas (the avoidances). 159, 160-3
2. niyamas (the observances) 159, 163
3. dasana (sitting practice). 159, 176-8
4. pranayama (controlling the breath)

....................................... 159, 178-81
5. pratyahara (withdrawing the
SENSES)uererurrreeireeerereeenannns 159, 1824

6. dharana (restraining unwanted
thoughts in contemplation)
186-9

7. dhyana (retaining wanted thoughts
in contemplation) 159, 189

8. samadhi (contemplation resulting

in assimilation) .................. 159, 190
dhdarana-dhyana pair............. 159, 186
yama-niyama pair .................. 159, 183

elements, the five xxii, 141, 142, 238-43



QIT (VAVU) cevveeeieeeeiieeecieeeeveeeeeiee s 238
earth (Prehivi).....ccceeeecveeecceeeenenn, 238
fire (AgRI) eveeeeiieeeiieeie e 238
space (AkASQ) ...cccoueeeeeeeeeieeereannn, 238
Water (APah).....ccceeeveeeeceeencieeennen. 238
enjoyment
as the seen (drsya).....ccccoeeveeeennnen. 141
eITor (VIparyaya) ......ccoceeeeeveeeeevenn. 57,59
eVOlution .....ooeeviiiiiiiiciee e, 142
F
fear
as an affliction, the nature of ......... 131
G
glories (VIDRLIS) c...eeeeveeeeveeeeieeenen. 250
goodwill towards others .............. 90, 218
gross and subtle (sthiila and sitksma)
......................................................... 246
gunas
as constituents of mind .................. 230
as constituents of nature ..67, 141, 142
complete their purpose........... 333,336
return to OrigiN.....ccceeeeeveeerveeeennenns 336
H
hrd (heart, intellect)............. 92, 184, 228
and head .......ccoeevveecieiiie 321
hunger and thirst
suppression of.......cocevvvevciirennneennne, 224

Index
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I
identification (s@-ripya)
cause and removal............c......... 153-9
of seer and seen...........ccceeeeeene 140-59
with thought ..., 49
imagination (vikalpa)........................ 58
and contemplation..................... 97-101
inference (indirect knowledge).......... 52
INQUITY (VICAra) ......cccocveevevevucnnennne. 101
Isvara-krsna........................... 28, 88, 128
Isvara-pranidhana (intelligently
surrendering to the Lord).............. 281
as kriya-yoga..........ccceeeecueeeecunneannn. 121
AS NIYAMNA .. 163, 175
J
japa [or japa] (quiet or silent chant) 187
jiana (knowledge) ......ccccovveevveeennnenn. 153

Jjhapti-svaripa (nature of the source of

Knowing) ......cccecveveeenvenieennee. 144, 153
K
kaivalya (freedom)..... 27, 117, 154, 262,
273-8
as knowledge........ccoceeeevveennnn. 326-38
definition......ccccceeeeviiiiiiennnnnnn, 154,336
Rarma...........coeeeeeeiiiiiiiiiiiceeiaiiniainn, 281-3
cessation Of ...coeevveeveveveeeieeeeeen. 332-8
choice and action.........ccccvvvvuuennnn... 283
free-wWill...oooooveeieeeeeee 281
none for liberated ..........oveeeeeeeeiei. 288



requires an intellect..........c............. 134
requires willful, conscious power.167
storage (karma-asaya) ........ 134-6, 284,
287-91
three types of ....oooovvvieiiiiiiciieeies 334
karma-yoga....................... See kriya-yoga
klesas (self-ignorance and its
afflictions).......cccceeeeeieeeeeennnen. 125-33
abhinivesa (fear of death).............. 131
asmitd (I-notion) ......cceeeevevveeennenns 127
a-vidyd (1gnorance) .................... 125-7
cessation Of .....occeeveeeniieiiiiiieee, 332
dvesa (aversion) .......cc.ccceeceeeeeennen. 129
giving them up ..., 1334
minimizing by kriya-yoga............. 123
raga (attachment)..........ccccouevenneenn. 129
klista, a-klista (hinder, not hinder).....50
knowledge
is reality, the self...........cc........ 314-5
not created........cocceevveeniiinieenieenn. 315
knowledge of everything...227, 303, 332
nature of Lord........ccoooieniiniinnnnn. 77
kriya-yoga (means in regard to activity)
..................................................... 121-5
ISvara-pranidhana (intelligently
surrendering to the Lord)........... 121
svadhyaya (one’s study of the
SCTIPLUTE) veeeevveeeiiieeeieeeeieee e 121
tapas (prayerful discipline)........... 121

Index
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L
laksana (external symptom), desa
(place)
as factor in change........c.cccccueeeeeee. 198
latent impression (samskara or vasana)
............................................ 71, 289-94
and MeMmMOTY ...cccveeeeereeeerieeeiieeennne 290
CaUSES Of eoiiiiiiiiiiieceecee 292
contemplation of..........ccceeeunennnnn. 209
counteracting ..................... 113-8, 196
flow is beginningless .................... 291
teaching samskara................. 113,195
life after death..........cccooevveeenneeennnn. 42-4
light of the self (jyotis) ....ccccceeeeveenneee. 92

linga-matra (merely indicated,
manifest order, Hiranya-garbha). 142

Lord (ISVara) ......cccceeveeevennnn.. 102, 128
all-knowing ........ccccceveeevviieecineeennnn. 77
AS GUF U evveeeeeiiieeeeeiieeeeesveeeeeeeaaeeeens 78
as order of the universe ......... 132, 150
as reality of oneself .................. 84, 87
contemplation on..............cccee.e. 74-85
Isvara-pranidhana... 74, 121, 163, 175
material and efficient cause............ 77
mind of .....ocooviiiiii 286
nature of .......cccceeeeiiiieeieiieeeee, 75-81
not limited by time ...........cccveeeneee. 78
remover of obstacles ............... 84, 87
SaAnkhya View ........ccccoceeeveecvencnnene, 88



M

mahd-vrata (the great vow, sannydsa)
......................................................... 162
manana (understanding the teaching)
................................................... 69, 112
mantra (vedic metrical or prose
statement)
maya (appearance, the power of
concealment and projection) ...58, 245

1001511110 5 SRR 61,290
mimamsa (scriptural analysis) ............ 57
mind (citta)
after death .........ccoovvieiiiiiiie, 234
a-khanda-akara-vrtti...................... 231
distractions........ccccceeevcvveeerireeennnen. 85-90
removal of ........ccoeeiiiiiiiiins 87-97
fashioned by notional-I.................. 285
gains freedom ..........cccoceeeenieinnnnnn, 326
g0INg OULt ..vevvevieeireenne. 211,219,234
in object knowledge ....................... 311
knowledge of other minds............. 211
nature of ....coooevvvveiiiiiinnnnnnn. 324, 339-42
not self-revealing...................... 314-23
objectifies everything .................... 323
SWiftness of ......ccoeeveecieeciieniee, 255

the unconscious ... 114, 196, 246, 289—
91,292, 313, 328

witnessed by self........ccceevnireennen. 322
mithyd (apparently real) .............. 57, 148
‘mithya’ explained...........ccccunn... 149
understanding in nirodha............... 192

mixing up word-object-idea97-102, 208
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MOKSA e, See kaivalya
MOMENtATTNESS....vvveeereeeirieeerreeeennnn 308
moon

contemplation on..........ccceeeueennnnee. 222

N

namadheya (only a name) ... 59, 98, 143,
259

nama-ripa (name and form)............ See
namadheya
navel plexus
contemplation on..........ccceeeuvennnnee. 224
neti-neti (not this, not that) ...... 108, 153
as a prakriyda (methodology) ......... XX1
nididhdasana (contemplating the
teaching).....ccccoevvveevvciieenciiieeieee 111
nir-bija samadhi (contemplation free of
SY<I<T6 ) O 71,115-8, 191, 193
RIPOARA ..o 194-5
AS MASEETY evvvieeeeeiiieeeeeiieee e e 31
definition .....cccceevvevveiieiiiciccee 32
in nir-bija samadhi........................ 115
nir-vicara (free of inquiry) .............. 101
nir-vitarka (free of reasoning) ........... 98

niyamas (2" limb—the observances).. 163,
170-5
ISvara-pranidhana (intelligently

surrendering to the Lord).......... 163
santosa (contentment)........... 163,171
Sauca (cleanliness)................ 163, 171
svadhyaya (one’s study of the

SCTIPLUTE) weveeeerreeeiieeeiieens 121, 173



tapas (prayerful discipline)...163, 172

non-attachment (vairdgya)......62, 64, 93
(0]
Ockham’s razor principle.................... 43
OM oo 80-5, 94
oneness (ekatva) ..........cccecuuenn... 298-306
P
paramarthika reality (absolute reality)
......................................................... 148
para-vidya (knowledge of the
unlimited).....oocoeevveeniiiieeeeeeee, 106
perception (direct knowledge) ............ 52
pole star
contemplation of.........c.ccceevvreennenns 223
pot-space example............c....... 152, 201

prajia (assimilated knowledge) 72, 107,
109

UNIQUE NALUTE ..vveeeevieeeiiee e 109
prakriyas (methodologies) ................ XX1
prakrti (unmanifest nature)....... 142, 146
Pramana (means of knowledge)......... 52

definition of .......ccoooiiiiiiniiii 53
pramanya (validity) ......cccocoevevennnennn. 55

prandayama (controlling the breath) ..91,
178-81

pratibhasika reality (imaginary reality)
......................................................... 147

prati-paksa-bhavana (contemplating the
contradiction) 164—6, 170
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pratyahara (withdrawing the senses) 182—
4

prayer 284
Puranas & Itihasas (legends & epics)
30

purusa (Lord, self).... 32, 67, 75-85, 104
Q

quantum physics

raga and dvesa (attachment and aversion)

AS KLESAS ooooeeeeeeeeeeeeeeeeeee. 129-30
reality

2A4/T oo 42-47

CIIterion Of ..ooovveeeeeeeeiieiiiiieeeeeeeee, 38

levels of...148, 247, See pratibhasika,
vyavaharika, paramarthika
philosophies of

momentariness ......c.ceeeveerevennne 308
SOlIPSISM ..vvieeiiiiciieeeeeeeee e, 306
the ultimate ........ 83, 87, 202, 296, 300
repetition (abhydasa)...........cue....... 624
S
sa-bija samapattis (contemplations
with seed) .....ccocvevriennnnne. 97-106, 190

sa-guna-brahman (Lord, reality, in
reference to the attributes of nature)
in meditation 112



samadhi (contemplation resulting in
assimilation).........cccceeeveeeinveeennnnn.
samadhi (contemplation)
as mass of support (megha-dharma)

1904

...................................................... 329
by kriya-yoga.........ccceeeevveeeenenaannnen. 123
definitioN.........evveeeeeeeeeeeeieieennnnns 70, 331
deliberative (samprajnata).............. 68

AIP-VICAVA «vvvvveeaeaaeeeecirreeeaaaeaeanns 101

RIr-VItarka .........cccceoeeeveeenn. 97-101

sa-bija (retains the seed)............ 104

SA-VICATA.c.vvvveaaaaeeeeeeccrivreeeannn 101

SA-VILAVKQA ... 97
free from deliberation

(a-samprajiuata) ........ccceeeeeeeennnnnn. 71
the seen dismissed as mithya......... 150
two forms of.........cceovvvveiiiiiniienn, 68-71

samana (uniting energy) ................... 237

samapatti (contemplation).... 97-106, See
also samadhi

samskara.............. See latent impression
samyama (contemplation) ............... 1912
a listing of various ..................... 206-73
1N SCICNCE ..o 303-6
on bronchial passage...........cco........ 224
on cavity of throat...........cceeuvenen. 224
ON ChANEE ....eoevvvieeiieeeiee e 206

on distinction of mind and self256—65

on external ........cccceeveieiennnennne. 243-53
ON fOrMS ..vvvvviiiieiieeeiee e 216
on goodwill, etcetera...................... 218
on gross-subtle-essence ........... 246-53
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on hearing and space..................... 237
ON Ardaya ......ccceveveeeeeeeeveeeeeeaennn, 228
on I-notion and essence ............ 253-6
on intellect .......cccevveveiiniineniieenne, 219
on intelligence .......cccceevvvvevivennne. 227
ON KATMQA ..o 217
on light in head...........ccceveennennnnn. 225
(03118111010 ) o DU 222
on navel plexus.......cccceecvveenireennne. 224
ON Pole Star.....ccceveeceveeeiiieeeiieeenee, 223
ON SAMSKAras ..............cccoeeie.. 209
on seen and SEer..........cccvveeeevreennne. 208
onself....ccooieiiiiiiiieeieeee, 229-32
on space and cotton...................... 242
on strengths.......cccoeeeveveviiieeniieeennne, 219
ON SUIN .eeieeniiiieeeeniireeeesiieeeeesiieeeens 220
on thoughts.......cccoeeviiiiiininie 211
on time and sequence.................... 265
ON UNItiNg eNergy......cccccvveeevveennnne. 237
on upward energy .........ccceeeuveennne. 236
samyoga (mutual identification)..... 152,

154, Cv. viyoga (disassociation), See
also identification (sa@-ripya)

SANKRYA ..o, 128, 155

VS. SAnkhya ..........ccoeeeveeenene. XiX—xxiii
Sankhya-karika..............coooeeeveeeenennn.. 28
sannyasa (renunciation) ................... 162
santosa (contentment)

AS NIYAMA .eeeveeeeaieeaeeeireaaanns 163, 171
satya (truthfulness)

AS VAMA eeeeaiaeeieeaeeeeeieeeenes 160, 176
satyam (reality and truth) ........... 38,153



sauca (cleanliness)

AS NIYATNA .eveeeveieeaeeeiieeeeeiieee e, 163

mental cleanliness ............ccceeueeenn. 171

physical cleanliness...........c........... 170
sa-vicara (with inquiry) ..........cc........ 101
sa-vitarka (with reasoning)................. 97
science

contemplation from...................... 303-6
SCTIPLUTE .evveeeneieeeiieeeeieeeeiee e 52,128

other SCTiptures .......ccoccvvvevvveennneennne. 54
seen (drsya)

nature of ........oceveeevieieiieeeeee, 141-3

relation to the seer...................... 144-53
seer (Arastr) ....cooeeeeeceveeeeennnnn. See witness
self (atman).... 34—47, 102, 110, 128, 248,

See also purusa

according to Patanjali ................. 48, 49

a-lupta-drk (unblinking witness). 311

AS MASLET ..eevvniieeiiieeriieeeiienns 152,311
Bis A, AisnotB................. 269, 277
1gnorance of ......coccvvviiieiniiieeniens 126
immutable ........ccoovviiiiiiiiies 311
kaivalya (freedom) ..........ccoeeneeeneee. 335
knowledge of ......coeveveiiieiiee, 229
nature of knower of all .................. 256
not the mind.........cccceeeevviecieeennnnn, 326
presiding over all beings ............... 256
same (tulya, samya) ............... 272,276

sarva-atma-bhava (being the self of
All) e 272

sat-cit-ananda (existence-awareness-
fullness)

Index

364

self-revealing (svatah pramanya,

sva-abhasa).................... 108, 109, 314
shirt and fabric example........... 270, 299
siddhas (accomplished beings)

contemplation on..........cccccuveeneee. 225
siddhis (accomplishments) ..... 185, 203-6

as impediments or side-effects..... 232

as Praise (SIULD) ceeeeeveeeecreeeeireeennne, 204

as side-effects (gauna-phalas)..... 205

cosmic perspective................. 185, 205

effected bY...ooovvveviieiiieieie 279

in the legends (Puranas).............. 204

in the scriptures .......ccoeeeeecveennennne. 205

kaivalya ..........cccoueeeeevenciieaieaannn, 185

skill of contemplation ................... 185

SUPETPOWETS eeereniviieeeeiirreeeennneeeanns 185
SICEP oo 61
snake and rope example ............. 39, 148
SOLIPSISIM ..o 306
sorrow (duhkha)

different from pain .........cccccueeeeee. 139

EIVINZ 1L UP cevvveeiieeiieeeiee e, 13640
SPACE-TIME ..eeeeeieieeiieeiieeeee e 303
sraddha (trust)......ccceevveveeneenenne 64, 72
sravana (listening to the teaching)... 69

111,153
SUD-TAtION ...veeee 145, 246
sun

as doorway to heaven.................... 221

source of world.........ccoceeviiinnennn 220
svadhyaya (one’s study of the

scripture)



aS KFiYaA-YOZA .oveeeeeeaacieaaeriaaainnnn 121
AS NIYAMA «ovveeeeeeeeaeeeiieeaeennnnn, 163,173
T
tapas (prayerful discipline)
aS Kriya-y0ga ...ccceceeveeevieaaieeaannnnns 121
AS NIYAMNA «ovveeeeeeeeeeeaireeaaennnn, 163,172
teaching, the ........ccccooeeiiiiiiiiiine, 47-8
as the seen (drsya).....ccccceeeeeennnens 141
tENACTLY .eeeeeiieeeiieeeiiee e 72-3
thought (vrtti)
categories Of.....ccoovveeeiieeeiiieeeieee, 50
identity with.......ccooooiiiiiniiie 49
nature of ........ccoveevvieieiiieeeiee, 50-62
StoppINg Of c.evvveeiiiieiiicee e, 50
throat
contemplation on..........cccccveeeennnnns 224
time
as factor in change ..................... 198-9
contemplation of.................... 206, 265
nature of ........... 206-8, 265-72, 294-8
the timeless .................. 44,78, 100, 126
U
uddana (upward energy) ........cceeenee.. 236
unmanifest, the (prakrti, pradhana,
a-vyakta, a-linga ..............coeeue...... 103

upadhi (limiting adjunct, adjective)..79,
109, 296

as characteristics of an object ....... 202
Upanisads ..........ccooueeeevuveeeceeeacneeannnn. 29
upasana (meditation)......... 103, 112, 205
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vairagya (non-attachment).. 64, 96, 109,
262

VASANA ...veveaneannn. See latent impression
Vedanta ........ccooeeeeeeeeeeeeeeeeeaannn... XIX, XX11
VIcAra (INQUITY) ..ococveeeeeveeeeeieeeeeeeeeees 68
vitarka (reasoning).........ccceeeveeeeeveeennee. 68
viveka-khyati (discerning knowledge)
........................................ 156, 265, 273
viyoga (disassociation)...........c.ceeeen.... 31

vyavaharika reality (transient,

relativreality) ......cccccovveeeneenns 145, 146
W
waking-dream-deep sleep states........ 44
WItNess (drasir) .ccocceeveeeeeeeennnnnn. 34, 140

Nature of ......cccoevvieeeniieeeieeeeeee 144

witness-being (sat-cit) .152, See witness

Y

yamas (1% limb—the avoidances) ... 160-3,
166-70

a-himsa (non-violence)................. 166
a-parigraha (renunciation)........... 169
a-steya (non-usurping).......... 168, 251
a-steya—a-parigraha pair.............. 161
brahma-carya (pursuing the

S 5101208 (<) [ 169
satya (truthfulness).........cccceeeuveenne 167

yoga

definition........cceeveeviiieniiiieees 314



goal of

27,32, 3449

N aCtIVILY vvveeiieeeiiens See kriyd-yoga
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