Preface

                           It is usual to designate Indian Philosophical Systems by the name of ‘Darshana’. Unlike Western philosophical systems, they are not the product of only intellect and reasoning. They are the product of minds, purified through Tapas or high discipline, which have seen the reality behind the world directly and described it in words. Hence, these systems are called Darshana or Direct Perception.

                       These systems are of two types- Nastika and Astika. Those systems that do not accept Vedic authority are called Nastika and those which accept this authority are called Astika. Charvaka, Jaina and Bauddha systems belong to the former category and the Shatdarshanas or Six Systems of Philosophy belong to the latter.

                        The six systems of Philosophy are Nyaya, Vaiseshika, Sankhya, Yoga, Mimamsa and Vedanta. The main topics of interest of these systems are- the nature of the Supreme Being and Human Consciousness, the Creation of the Universe and related matters, Liberation and the Method of Liberation. 

Sankhya and Yoga
                           The word Sankhya comes from the word Sankhyaa which means knowledge. Since knowledge is the most important means for Kaivalya or liberation, this system of Philosophy is called  Sankhya Darshana. Since the word Sankhya also means number, it is quite likely that the Philosophical system came to be called by this name, since it counts 24 principles of Prikriti and one principle of Purusha. Sankhya system accepts only two entities namely Purusha and Prakriti and does not say anything about God and Ishwara. Yoga philosophy on the other hand accepts the category of Ishwara. Hence Sankhya Philosophy is also called Niriswara Sankhya (without God)and Yoga philosophy is called Seshwara Sankhya (with God).

                             Sankhya System gives a lot importance to inquiry, whereas yoga system lays more stress on practice. It is usual to commence any philosophical text with the word Jijnasa or inquiry or Mimamsa or analysis. Since the Yoga system is based predominantly on practice, the text of this philosophical system does not start with ‘athato yoga jijnasa’ or ‘atha yoga mimamsa’, but with ‘atha yoga anushasanam’.

           What is YOGA?
                                 The word Yoga can be derived from two words – Yujir Yoge(joining together) and yuj samadhau (Samadhi, Supreme concentration). Yoga is used with both meanings, e.g. Rigveda (5th Mandala, 81 Sukta and 1st mantra) says- ‘(those) Brahamnas who join their minds and sense organs (to the supreme being)’. Here the mantra has used the root word Yuj in the sense of joining.

                                 Kathopanished (6th valli, mantras 10 and 11) describes Yoga as follows- ‘When the five sense organs along with Manas become quiet and Buddhi becomes steady, that is called supreme goal. Yoga is considered to be a steady state of organs’. The same Upanishad in another place (2nd valli, 12 mantra) says- ‘ The knowledgeable person realizes the Divine being through Adhyatma Yoga and goes beyond happiness and unhappiness’. In this sentence the word Yoga is used in the sense of concentration, meditation and samadhi. There is a mention in the Svetatsvatra Upanishad of Dhyana Yoga(chapter 1, mantra 3), Asana- Pranayama and Yogic powers (chapter 2, mantra 8-13).

                            The Mandukya Upanishad in the Mantras (2.2.3 and 2.2.4) compares the Omkara to the bow, the pure mind to the arrow and Brahman to the goal. It says that one should merge in Brahman by meditation on Omkara. Reaching Brahman and merging in It is here referred to as Yoga. 

                            There is a doubt here commonly expressed. Is the Gita, which contains several references to Yoga, more ancient than Yoga Sutras? Even if the Gita is accepted to be more ancient, it cannot be said that the Yoga sutras have borrowed from the Gita. It is more likely that both the books are based on a much more ancient text. It is not improbable that this ancient text is the Yogasastra of Hiranyagarbha.

                         There are about 20 Upanishadas, like Mandalabrahmana Upanishad, Yogachudamani Upanishad, which give detailed instructions about Yoga.

                         In all these places, the word yoga has been most probably used in both the meanings referred to earlier.

         Bhagavat Gita and Yoga Sutra
                         There is a lot of similarity between the topics covered in the sixth chapter of the Gita and those of Yoga sutra. The chapter itself goes by the name Dhyanayoga. The other names by which this chapter is known are Adhyatma Yoga and Abhasya Yoga. In the slokas 6.11 (one should establish for one self a firm seat in a clean place) and 6.30 (keeping the trunk, the head and the neck straight), one finds the reflection of Yoga sutra 2.46(Asana is the posture that is steady and comfortable). Similarly we see in the Sloka 6.20(when the chitta becomes calm, controlled by the practice of Yoga) the same thought as in the Yoga sutra 1.2 (Yoga is the control of the fluctuation of the Chitta). Similarly, in the Sloka 6.25 (It can be controlled by practice and detachment) we find the reflection of the Sutra 1.12 (Its control is possible through practice and detachment).

  The Composer of Yogasutra and his time
                          According to the tradition of Hindu Dharma all branches of knowledge, whether inferior or superior (as defined in Mandukya Upanishad) have emanated from the Supreme Being Itself. The Yogasutra is no exception; it has also come directly from Hiranyagarbha Brahma.

                             There is a mention in some places in the Mahabharata that the author or Yogasutra was the sage SanatKumara. In some other places,  the name of the sage Jaigeeshavya is mentioned. But so far none of the texts, supposed to have been written by them, is available.

                        Of the extant  Yogasutra, the oldest and the most authentic are the Yogasutras of Patanjali. It can be accepted that he is the original author and first teacher of the book and is believed by many to be an Avatara of Adisesha. Even if there were a book on Yoga sutra by Hiranyagarbha, the Yogasutra of Patanjali can unhesitatingly be considered to contain the essence of that book in an organized manner.

                        It is not an easy exercise to determine the period of the ancient texts of Hindu Dharma. The same problem is faced  here also. If we accept the tradition that Patanjali of Yogasutras and the Patanjali who has written the Mahabhasya on the Vyakarana Sutras of Panini, are  one and the same, then the period of Yogasutras can be considered to be second century BCE. There is also a tradition that Patanjali was the author of a medical text. 

                       In his famous sloka of Vasavadatta tika, Shivarama says- ‘ I salute that great sage Patanjali, who removes the impurities of the mind through the Yogasutras, the impurities of the speech through the Vyakarana Bhasya and the impurities of the body through the medical text’. Even if we accept with the Western scholars that these Patanjalis were different people, we can still consider the period of Patanjali to be not later that the third century C.E. Therefore, we can accept the period of the book itself to lie somewhere between the second century B.C.E. and the third century C.E.

Yoga Sutra Text    
                       Just like other texts of the philosophical systems, the original text of Yoga Philosophy is also in the form of sutras or aphorisms. Hence, this text is known as Yogasutram or Yogasutrani. Sutra is a sentence with very few words, but it is able convey the essence of any subject  in a detailed manner. 

                      The textbook of the Yogasutras, containing 195 sutras, is in four quarters (pada) or chapters. These are 1. Samadhi Pada (51 sutras), 2. Sadhana Pada ( 55 pada), 3. Vibhuti Pada (55 sutras and 4. Kaivalya Pada (34 sutras).

                         It is very difficult to understand a sutra text unless one uses a commentary. It may even be impossible. The only commentary available on Yogasutras is that of Vyasa, also called Vyasa Bhasya. Even though it is brief, it is very useful. The author of this commentary, Vyasa is, according to the opinion of several scholars and critics, certainly not the famous Krishna Dvaipayana Vyasa. It is quite likely that this Vyasa might have flourished around 600 C.E.

                          There are several detailed explanatory texts for Vyasa Bhasya, like Tatwa Vaisaradi (850 C.E) of Vachaspati, Yoga Vartika (16th century) of Vijnabhikshu, Bhaswati (20th century) of Hariharananda Aranya, Yoga Bhasya Vivarana by Shankara. (There is another text Yoga Sarasangraha by Vijnana Bhikshu, which is a brief independent text)

                         The last book, Yoga Bhasya Vivarana, is disputed by many as not having been written at all by Adi Shankara. But, considering the style of writing and remembering that Shankara was a great Yogi, it is not easy to ignore the possibility that he could have been the author of this text.

                          Apart from these books, there are explanatory texts written directly on the Yogasutras themselves. Some of them are.. Raja Martanda Vritti(11th century) of Bhoja Deva, Pradipika or Yoga Sutra Dipika of Nagoji Bhatta, Yogasiddhanta Chandika of Narayanatirtha and Yoga Sudhakara (18th century) of Sadasivendra Yati.

Philosophical Background       

                           The Yogasutra of Patanjali is predominantly a book of Sadhana or Practice. However to understand it properly, one needs an acquaintance with its philosophical background.

                            As already mentioned earlier, the Philosophical system Sankhya and Yoga are identical, except in relation to the concept of Ishwara.

                            According to the Yoga philosophy, they are three basic principles.. Ishwara, Purusha, Pradhana or Prakriti. Purushas are of the nature of Consciousness and innumerable. Prakriti is without Consciousness and inert. Ishwara is an omniscient special kind of Purusha. Unlike other Purushas, he is not caught in the bondage of the world, is independent and is indicated by Pranava. Prikriti consists of three gunas, Satwa, Rajas and Tamas. By the will of Ishwara, it evolves into Mahat, Ahankara, Manas and Panchatanmatras, depending upon the Prarabdha karma of Purushas of Jeevas. This is how the world comes into existence. Even though Purusha is basically of the nature of Consciousness, he forgets it unwisely and identifies himself with Prakrti (he appropriates to himself the body and sense organs of the Prikriti). He then suffers klesha and gets caught in the wheel of Karma and falls into the bondage of Samsara through birth, death and rebirth. But when he purifies his manas through the practice of the limbs of Yoga, he obtains viveka-khyati, i.e. he realizes and experiences that he is pure Consciousness and is different from the inert Prakriti. He then gets release from the wheel of Samsara, becomes established in his own nature and reaches Kaivalya (yoga-sutra 2.28 and 4.34).

                                The major goal of the Yogasastra is to indicate the path of purification of Manas. Since it involves 8 components it is also called Astanga Yoga. 

Yogaha Chitti Vritti Nirodhaha    
                                 Yoga is the control of the waves of the mind. When this is accomplished successfully, the Purusha is established in its own pristine form(1.2,3). This is the main purport of Yogasutra.. 

                                  What is Chitta? What are Vrittis? Chitta is otherwise also known as Antahkarana (inner organs) or Manas (the lower mind). The etymology  of chitta is that it is the medium through which cognition takes place (chetati anena iti chittam). Just as a stone thrown in water creates waves, so also waves are created in the manas through contact with sense objects or through thoughts and emotions. These waves are the vrittis. Even though they are innumerable, they can be fitted into five categories- Pramana, Viparyaya, Vikalpa, Nidra, Smriti (yoga sutras 1.5.6).

                                 Pramana generates Prama or Knowledge and is of three types- Pratyaksha (direct), Anumana (inference) and Agama (authority).

                                   Viparyaya is false knowledge not supported by the real nature of any substance, e.g. a rope can be mistaken for a snake in darkness.  Vikalpa is the chitta vritti arising out of the literal meaning of words without basis on a real substance, e.g. ‘the head of Rahu’. Nidra represents vrittis arising in the chitta during dreamless sleep state based on Tamas. Smriti is the memory of an earlier experience( Yoga sutras 1.7 - 11).

                                   These chitta vrittis can be ‘Klista’ or ‘Aklista’ (Yoga sutra 1.5). When they create obstacles to Purusha through ignorance they are Klista. However, when they help in overcoming these obstacles to reach the state of Kaivalya, they are ‘Aklista’( Yogasutra 2.3).

                                    Chitta has five states- Kshipta (scattered), Moodha (stupor), Vikshipta (partially gathered), Ekagra (concentrated) and  Niruddha (controlled). In the first three states, the influence of Rajoguna and Tamoguna is predominant and hence Yoga leading to Samadhi is impossible. In the state of Ekagrata or concentration, the yogi attains Samprajnata Samadhi. In the state of Niruddha he reaches Asamprajnata Samadhi. Samprajnata Samadhi is of four types (1.17), in which the form of the object of meditation is quite clear. In Asamprajnata Samadhi, there is direct experience of Purusha or Atman. Consequently, the seeds of rebirth are destroyed. Hence this Samadhi is also known as Nirbeeja Samadhi.

Obstacles To Yoga 
                            In Patanjali’s yoga the obstacles to yoga are called ‘Yogantaraya’. They are so called because they intervene between the yogi and his experience of Kaivalya consequent on Nirbeeja Samadhi ( antara= between, ayati= comes).  These obstacles are nine in number. They are:  Vyadhi or unhealthy body, Styana or Lassitude of the mind, Samsaya or doubt, Pramada or inattentiveness in Yoga practice, Alasya or laziness, Avirati or desire of sensory objects, Bhranti darshana or hallucinations. Alabdhabhoomikatva (non- attainment of yogic experience) and Anavasthitatwa or not being able to retain the experiences for long (1.30).

                                     Vyadhi can be overcome by medical treatment. Styana can be overcome by faith in the teachings of scriptures and teachers, Pramada by being alert all the time, Alasya by daily activities supporting yogic practices. Viveka or discrimination and Vairagya or nonattachment are the ways to conquer Avirati. The last three obstacles can be removed only by a proper guidance from a qualified Guru.

                                     Yoga sutra (1.31) also mentions five more  obstacles namely – Dukha or sorrow at not making progress, Daurmanasya or depression arising out of disappointment etc.

             The Practice Of Yoga 

                                         The yoga sutras have indicated several means for overcoming obstacles to yoga, for controlling the Vrittis in the Chitta and to achieve concentration leading to Samadhi. Of these the most important are Abhyasa (Practice) and Vairagya(non attachment). Just as a dam is built across a river and the stored water is then channeled through canals to fields or to hydro-electric power stations through pipes, similarly the power of the mind flowing like an uncontrollable stream is blocked or should be blocked with non -attachment in the form of renunciation of sensory pleasure and should be turned towards Purusha or Ishwara through the practice of meditation(1.12.16).

                                          There are means also to attain peace of mind and concentration - expressing friendship to happy persons, sympathizing with unhappy persons, controlling the breath of life through Pranayama, meditating on an effulgent light in the lotus of the heart, contemplating on the minds of great saints who have conquered desire and other human weaknesses, remembering again and again those dreams which have a spiritual content, or contemplating on those qualities described in spiritual texts (1.32 to 39).

            Eight Limbs Of Yoga 
                                            Purusha or Jeevatman (individual soul) has fused with the inert Prakriti due to ignorance. As a consequence he falls into the bondage of the world and experiences unhappiness. The goal of Yoga is viyoga (separation) of this samyoga (conjunction). This is possible only through Viveka Khyati i.e. the realization of the experience of the wisdom that Purusha and Prakriti are basically different.

                                          To achieve this, the yoga sutras(2.28) have prescribed the practice of eight limbs or steps. This is the Ashtanga Yoga. The limbs are: Yama, Niyama, Asana, Pranayama, Pratyahara, Dharana, Dhayana, Samadhi. The first five of these are together called Bahiranga or external Yoga. The last three are called Antaranga or internal Yoga.

                                       Yama and Niyama have five components each. These provide the ethical foundation for the practice of a Yogi. The five Yamas encompass the values to be observed by an individual in relation to society. The five Niyamas describe the basic values for a personal life.

                                       Ahimsa (non violence), satya (truth), Asteya (non stilling), Brahamcharya (continence), and Aparigraha (not accepting more than what is needed for Yoga practice) are the five Yamas. Saucha (external and internal cleanliness), Santosha (contentment), Tapas (control of the body and sense organs), Swadhyaya (study of scriptures, recitation of Omkara), and Ishwara Pranidhana (surrendering ones actions to the divine and devotion to the Divine) constitute five Niyamas.

                                        Tapas, Swadhyaya and Ishwara pranidhana are together called Kriya Yoga(2.1). it is said that it is possible to get rid of Kleshas, attain Samadhi and reach Kaivalya through Kriya yoga also(2.2).

                                        The position of the body for sitting firmly and comfortably to meditate is called Asana(2.46). 

                                        The position of regulating the Manas  and the life force within the body through controlled breathing is Pranayama.

                                                When the sense organs are withdrawn from sensory objects, they appear to merge in the chitta and remain in an unmanifested state. This is Pratyahara(2.54). 

                                          The remaining three, Dharana, Dhyana and Samadhi are three stages of the same practice. Hence the three are taken together sequentially and are described by a technical word, Samyama(3.4).

                                            Dharana is establishing the Chitta on an effulgent light or similar objects in the navel center, the lotus of the heart, the crown of the head or similar places acceptable to Yoga sastra (3.1). When the Chitta flows like a stream of oil in an unbroken manner towards the object of concentration, it is called Dhyana(3.2). In the last stage called Samadhi, the object of concentration and meditation is revealed in its true form. At that time it is the only Vritti in the Chitta. At least during that time the Yogi loses awareness of himself(3.3).

                                            The object for Dharana, Dhayana and Samadhi should be one and the same. Once this Samyama is mastered, the Chitta can be focused on any object to reach the state of Samyama.

                Yoga Siddhis 

                                             The belief that one can attain superhuman powers through austerity and the grace of God is very ancient. In order to inculcate faith in the practice of Yoga, the sage Patanjali has described such powers in the second and the third chapters of his book  e.g.. in the presence of one who is firmly established in Ahimsa, even animals which are antagonistic to each other (tiger and cow, mouse and cat) forsake their mutual enmity in a natural way and live in harmony. Whatever a person firmly established in truth says has to become true. A person established in aparigraha obtains knowledge about his past and future lives (2.35,36,39).

                                            By practicing Samyama on several objects one can obtain several different powers. By doing Samyama on gross and subtle objects, the Yogi realizes the eight powers, viz., Anima, Mahima, Garima etc (3.44,45).

                                         There are a few more such powers described in this book.  They are:  reading the minds of others (3.19),disappearing (3.21), becoming as strong as an elephant (3.26), the knowledge of the fourteen worlds (3.28), understanding the speech of animals and birds(3.17) etc.

                                          But the attraction of these powers is a great obstacle (3.39). Those, who desire self knowledge and Kaivalya through Nirbeeja Samadhi, should avoid them fully. Such a person can later use these powers, if necessary, for the welfare of humanity.

The place of God in Yoga Sutras

                                         It is said in Sutra 1.23 that Samadhi can be reached through devotion to God also. This is the major difference between Sankhya and Yoga, in that the latter, unlike the former, accepts a God who is different from Prakriti and Purusha, and is a special kind of Purusha.

                                        The major proof for the existence of God is to be found in the scriptural texts. Unlike Purushas or Jeevatmas, He is omniscient. Both the evolution of Prakriti and the conjunction of Purusha with the evolutes of Prakriti in the form of the human system  happen under His supervision. He is the teacher of the world, the original teacher. His name is Pranava or Omkara. Therefore meditation on Him reciting Pranava leads to Samadhi and Kaivalya (1.25-29).

                         Kaivalya
                                        According to Yoga Sutras, the goal of human life is to reach Kaivalya, i.e., liberation or Mukti.

                                         Kaivalya is ‘aloneness’, meaning that state in which Purusha gets firmly established, after getting rid of the clutches of Prakriti.

                                           The procedure for reaching Kaivalya is as follows- Purification of the Chitta by the practice of Astanga yoga, the arising of the knowledge of wisdom in the pure chitta, separation from Prakriti through wisdom and the establishment of Purusha in its own pristine nature.

The characteristic of a Yogi who has reached Kaivalya.

                                           Human happiness, sorrow and delusion are products of the trigunas of Prikriti, viz., Sattwa, Rajas and Tamas. A yogi who has reached Kaivalya is free of these and is always established in his own nature as pure Consciousness. Therefore, he is not moved by any occurrence which creates in others happiness, sorrow and delusion.

                                     The yoga sutras do not talk about the characteristics of a liberated person or a Yogi who has attained Kaivalya. However, in the Gita there is the description of Sthitaprajna or a person of steady wisdom (2.55-72), the devotee of God (12.13-20), and Gunatita or one who has gone beyond the three gunas (14.22-26). All these are also Yogis who have attained Kaivalya. Therefore, their characteristics also describe the nature of a Yogi who has reached Kaivalya through Astanga Yoga.

Concluding Remarks   

                               Yoga philosophy is not only ancient but also highly practical. It plays a very important role in the practice of Vedanta. Modern Psychologists too have appreciated this Philosophy. Now a day, the methods prescribed by yoga sutras have become popular even in western countries. The practice of Yama and Niyama, as described in the text, can improve the lifestyle, whether of individuals or of society. The Asanas as described in the commentary of Vyasa (2.46) and as elaborated in texts of Hatha Yoga are very helpful for achieving good health.

                               It is our prayer that every one should benefit by a proper knowledge of this extraordinary text. Every one should attain Kaivalya by practicing it with the help of a suitable teacher and every one should be blessed by the grace of the supreme teacher Ishwara.

                 Samadhi   Pada
Sutra1. 

1. Now Yoga sutra (is commenced).

                 The word Atha has the following meanings: Adhikara (eligibility), Prarambha (commencement), Anantara (afterwards), Mangala (auspicious), Prashna (question), Sampurna (complete) and Purvasambandha (prerequisite). Of these, only two, Eligibility and Commencement are relevant here. However, it needs to be justified why among so many meanings, only these two have been chosen.

                    Let us first consider the meaning of Anantara or ‘afterwards’. The moment we say ‘afterwards’, the question naturally arises- ‘after what’?. This cannot be replied by saying – ‘after anything’. Because, according to Gita(3.5) ‘none can remain for ever for a single moment without performing some action or other all the time’. Therefore it makes no sense to say- ‘after any action’.

Q. Suppose we say- ‘after practicing Sama (mind control) and Dama (control of senses), as prescribed in the scriptural text’

A. There is another possibility. It can mean – ‘ after the Guru, having mastered scriptural knowledge, desires to teach it to the disciples’. In that case there is no need to say ‘the word afterwards means only after mastering qualities like Sama’.

Q. We agree with what you say: still, the word  Atha means ‘ afterwards’ and not ‘beginning’.

A. We mentioned above that the word Atha need not necessarily insist on Sama and other qualities,only to show that there are other possibilities. It does not mean that this interpretation is acceptable to us. We cannot also accept the alternative ‘after the desire of Gurus’, since we firmly believe that the proper meaning to be used is ‘Beginning’. The desire of the Guru is not of much use for the understanding of the disciple or for his tendency to take to the path of Yoga. The reason is as follows: if we agree that the Yogs Sastra is an authentic means to liberation, we have to follow it, even if there are no preliminary conditions. If, however, we believe that this Sastra is not authentic and does not lead to liberation, we have to reject it, preliminary conditions or not. Under the circumstances, the meaning ‘afterwards’ has no meaning at all. Kathopanishad (2.12) of the Srutis and the Gita (2.53) of the Smrties certify that Yoga Sastra is a genuine means of liberation.

                        Because of these reasons, such other alternatives as, ‘after the disciple asks’ ‘after the disciple has practiced austerities’, ‘after the physical health is improved by consuming necessary nutrition’, are also invalid.

Q. Accepting that the meaning ‘afterwards’, is not suitable, can we not accept the meaning ‘auspicious’?

A. Even this is not possible, because this does not provide a proper interpretation of the sutra. If we accept this meaning, the sutra becomes ‘prescription of yoga is auspicious’. Generally auspiciousness is needed for getting rid of unhappiness and achieving happiness. But there is no direct connection between these two objects and the presription of Yoga. Hence the word ‘Atha’ means only ‘eligibility’. However, just like the sound of auspicious instruments like Mridanga, Veena, Fluite etc, the very uttering of the word Atha is capable of being auspicious. Even if we do not accept the meaning ‘auspiciousness’ there is always the benefit of auspiciousness associated with this sutra.

                       Since the text itself starts with this Sutra there is no question of any previous connections or linkages.

                        There is a statement in Yogi Yajnavalka Smriti that Hiranyagarbha is the propounder of Yoga and none before him. How can we accept that Patanjali is the author of the Yoga Sastra? Therefore, the Sutra uses the word Anusasanam, because it simply follows the directions given by Hiranyagarbha. Otherwise only the word Sasana would have been used.

                         According to etymology, Anusasana means Sastra. Hence the meaning of the sutra is that the scripture which teaches Yoga to people desirous of liberation, is now commenced.

                        The word Yoga which arises from ‘yuj samadhau’ has been interpreted by Vyasa as Samadhi.

Q. Is it not also true that the word Yoga derives from ‘yujir yoge’ meaning samyoga or conjunction? Yajnavalka himself has said ‘ the conjunction of Jeevatman and Paramatman is called Yoga’.

A. But there cannot be any action bringing together Jeevatman and Paramatman, because both are actionless. If we accept that these two unborn entities are brought together, it will be objected to by followers of Nyaya and Vaisesika. Since Vedatins believe that Jeevatman and Paramatman are always one and never separate, this scripture will appear to them meaningless. For this reason and since root words can have several meanings, some scholars accept Samadhi as the meaning of the root word ‘Yuj’. Accepting this viewpoint does not mean contradicting the text of Yajnavalka. He himself uses the word Yoga in the sense of Samadhi- ‘Samadhi is the state of identity between Jeevatman and Paramatman’. When the Jeevatman is established in Brahman, it is in a state of Samadhi. Hence the statement by Vyasa that Yoga is Samadhi is quite appropriate.

Q. In the next Sutra Patanjali himself defines Yoga as the ‘control of mental activities’. Later also in sutra 2.29, he considers Samadhi as the eighth limb of Yoga. Is not the interpretation of Vyasa inappropriate?

A. No. Yoga in the sense of Samadhi is used only from the point of view of etymology. Since there is identity betweens a quality and its qualified, the quality of Samadhi can also be applied to the qualified Yoga. This is perfectly valid. However we also agree that the definition of Yoga as ‘control of mental activities’ is the most important. 

                      Samadhi is the supreme characteristic of the Chitta or mind-stuff. This means that it is to be found in all layers of Chitta. These layers are later called Madhumati (3.55). Madhupratika (3.48), Vishoka (1.36) and Samskarasesa(3.9).

                       Chitta can exist in five states: Kshipta (scattered), Mudha (inert), Vikshipta (partially gathered), Ekagra (concentrated) and Niruddha (controlled). In the state of Kshipta there is a preponderance of Rajoguna because of which the Chitta is always thrown towards sensory objects (Kshipta means to throw). In the state of Mudha, Tamoguna is predominant leading chitta to a state of inertness. In the state of Vikshipta, the Chitta is mostly fluctuating, once in a way reaching a state of temporary stability. This behavior can be natural to the Chitta or can be due to obstacles described later in (1.30). Samadhi is ruled out in the states of Kshipta and Mudha. Samadhi is also not possible in the state of Vikshipta, because the nature of Chitta is not conducive to Samadhi.

                                  In the state of Ekagra or concentration, the Chitta is predominantly Sattwic. When the Chitta concentrates on any object as it is, the nature of that object becomes clear. Since all external activities are stopped in this stage, all afflictions like Avidya etc.,(2.3) are destroyed and the bondages of Karma are loosened. This way, the Chitta approaches closely the state of Niruddha. This state of the Chitta is known as Samprajnata Yoga or Samprajnata Samadhi.

                        In the last state of Niruddha, all mental activities completely cease. In the previous state only the activities due to Rajas and Tamas are controlled. The activities of Sattwa remain, leading to the Samprajnata Samadhi. In this state of Niruddha, even they are controlled. This state is known as Asamprajnata Yoga or Asamprajnata Samadhi.

                        The state of Kshipta is natural to Asuras and Danavas, the state Mudha to Spirits and the state Vikshipta to divine beings.

                        It should be understood that the various labels Madhumati etc., are encompassed in the last two states, Ekagra and Niruddha.

                        It should also be realized that this sutra describes the fourfold aspects known as Anubandha Chatushtaya. The subject matter is Yoga with its practice and result.  The result is the attainment of Kaivalya. The eligible person to practice this is one desirous of Kaivalya. The connection is established between the spiritual text, and Yoga, the former being the means to describe the latter. Yoga is the practice and Kaivalya is the goal.

Sutra –2

                       Yoga is the control of the activities of the Chitta.

                         In this Sutra, the author himself has defined yoga – Yoga is the control of the activities of the Chitta. Since the Sutra does not insist on the control of all activities of the Chitta, only the external activities get controlled. The Chitta then has still activities of Sattwa guna leading to the state of Samprajnata Samadhi, which then becomes an integral part of Yoga.

                        Before we try to understand this definition, we should know what is meant by Chitta and its characteristics. Chitta is the substance, denoted by Antakarana (internal organs), like Buddhi (intellect) and Manas (mind) etc.. Its characteristics are: grasping of a subject, contemplating on it, meditating on it, coming to a conclusion etc. The Chitta also exhibits qualities like Prakhya or Prakasha (purity), Pravrtti (movement or motivation to act), Sthiti(stopping). It is made up of the three gunas, Sattwa, Rajas and Tamas.

                      When a stone is thrown into water, it gives rise to waves. Similarly, when the knowledge about anything, thoughts, feelings etc occur in the Chitta, it creates waves called Vritti. The Chitta, by its very nature, is recognized by these waves. Nirodha is not allowing these waves to occur. It is not a negative concept, but a positive one. When the waves tend to rise in the Chitta , Nirodha is the attempt to prevent these waves from arising through opposite means. When this Nirodha becomes a habit, Chitta forgets its nature of creating such waves and merges in the Prakriti, its primary cause.

                      When Sattwa guna increases in the Chitta, with Rajas and Tamas much less than that but almost equal to one another, the Chitta desires to acquire powers, like Anima etc. With the increase in Sattwa the Chitta should really move towards Reality. But, since reality is concealed by Tamas, the Chitta gets diverted towards these powers. But, unable to stay in that state for a long time, it naturally drifts towards sensory objects. Such a state of the Chitta is called Vikshipta.

                      When the proportion of Tamas in the Chitta becomes high, it overpowers Rajas and completely covers Sattwa. It then makes the Chitta flow towards negative qualities like evil, ignorance, attachment and non-spiritual activities.

                     When the Chitta gets rid of its impurity due to Tamas and is endowed only with Sattwa and Rajas, it is able to throw off its covering of delusion and tends towards positive qualities, like righteousness, knowledge, renunciation and spiritual wealth. But when even the Rajoguna vanishes without any trace and only Sattwa remains, the Chitta turns away from the senses and sense objects and gets established in its own nature. This means that the Chitta gradually moves towards the knowledge that Buddhi and Purusha are separate. This is called Dharmamegha Samadhi(4.29). Yogis call this state the highest Prasankhyana.

                            Sankhya and Yoga consider Purusha as pure Consciousness. Yoga also calls Purusha  ‘Chitishakti’, which does not undergo any transformation. It is pure and infinite. Therefore it is the Knower. It is the inert Chitta that undergoes transformation because of contact with sense objects, and not Chitishakti, which is of the nature of Consciousness. 

                            At this stage, the followers of Nyaya- Vaisesika raise an objection: ‘you mention that Yoga is the control of mental activities. However, these mental activities are nothing but knowledge. They are based in the Atman (Purusha or Chitisakti). Atman is the possessor of qualities and the mental activities are qualities. If these undergo modifications like arising and being suppressed, even the Atman having these as qualities would be undergoing modifications. In that case where is the sense in defining Atman or Chitisakti as beyond modifications?’ The answer is as follows: Chitisakti is always the Knower and hence can not undergo modifications ( 4.18). If we accept that even the Chitisakti can undergo modifications and such modifications are occasional, even the state of Knower  of Chitisakti becomes occasional. But this is against experience. Therefore one has to agree that Chitisakti is beyond modifications. If that is so, what is undergoing modification? It is the Buddhi or Chitta. When it comes into contact with sensory objects like sound, touch etc, which cause pleasure, misery and delusion, it takes their own form and displays them before Chitisakti. Even if Chitisakti is itself not modified, it behaves as if it has ‘understood’ these sensory objects.

                            Since Chitisakti does not undergo any modifications causing pleasure, misery and delusion the way Chitta does, it is always infinite and pure. Compared to that even the knowledge of Wisdom or Vivekakhyati involving only Sattwa is really impure. Therefore, the Chitta rejects even this Vivekakhayti and becomes fully controlled. This is the state of Nirbeeja Samadhi. The cause for rebirth, life and experience (of both pleasure and misery ) is the store of Samaskaras that are full of Kleshas or afflictions. Since none of this is present in this state of Samadhi and also there is no awareness of anything in this state, it is called Asamprajnata Samadhi.

                             In this manner, Yoga, in the form of control of mental activities, appears before us in two forms.   

Sutra: 3

                Then the Seer (Chitisakti) is established in its own nature.

                       What is the nature of Purusha or Chitisakti, which normally is aware of objects through  Buddhi, when it is in the state of Asamprajnata Samadhi, where all mental activities are suppressed and no objects are left to become aware of? The author answers this question through this Sutra.

                        A doubt arises in this connection.  Purusha receives information through  Buddhi, which takes on the shape of sensory objects. He is never bereft of this awareness. Therefore, such awareness should be accepted as the very nature of Purusha, the way brightness is the nature of Surya. However, in the state of Asamprajnata Yoga, all mental activities are suppressed with only the impressions left. Hence, there is no awareness. On the other hand, no object (including Purusha) can ever forsake its nature. In such a case what happens to the Purusha?

                      The solution is as follows: awareness is not the nature of Purusha. When a red hibiscus flower is placed next to a pure crystal, the latter appears to take on a red color. Similarly, awareness appears to be a quality of Purusha because of the proximity of Buddhi. In the absence of the hibiscus flower, the crystal appears in its pure form. Similarly, when all the activities of the Buddhi cease, Purusha remains in its own form of Consciousness, as in the state of Kaivalya.

Q. You agree that even in this state there are still some impressions remaining. Can it not be that the Purusha becomes aware of the Buddhi itself with its impressions? Why should it be only its own nature it becomes aware of?

A. Buddhi by itself is not an object for Purusha. It is Buddhi along with its major contents that becomes the object for Purusha. These contents are Vivekakhyati (knowledge of wisdom) and Visayabhoga (experience of sensory objects). These two do not exist in the state of Nirodha and hence cannot be the cause of awareness. Therefore, it follows that Purusha is established in its own nature.

                             The nature of Purusha is Consciousness without any adjuncts, and not awareness, which is only an adjunct.

Q. If we agree that the Purusha is established in its own nature only at the time of control of mental activities, it follows that this is not possible in the states of Samprajnata Samadhi and Vyutthana (when the Yogi has come down from the state of Yoga). In that case, Purusha can be either established or not established in its own nature. Does this not imply that Purusha can undergo transformation?

A. Purusha or Chitisakti is always established in its own nature. This means that even in the state of Vuytthana or Samprajnata Samadhi, Purusha is always residing in its own nature. Whether the hibiscus flower is near or far away, the purity of the crystal is unaffected. The same thing applies here also.

                                         We can give one more example. Whether we have the true knowledge about nacre that ‘this is nacre’, or we have the false knowledge that ‘it is silver’, it always remain nacre, without undergoing any change. The same applies to Purusha also. Therefore Purusha is immutable.

Sutra :4 

               At other times (Purusha) has identity with mental modifications. 

               Even in the state of Vyutthana, Purusha is established in its own nature, which cannot be perceived. What is the reason for this? This is precisely what the author is trying to explain. The phrase ‘at other times’ means ‘not in the state of Nirodha Samadhi’ or ‘in the state of Vyutthana’.

                 Identity here means identification. In the state of Vyutthana Purusha identifies itself with mental modifications, like Santa (calmness), Ghora(agitated ) and Mudha(inert). This is the meaning of the Sutra.

                 It has already been mentioned that a crystal in the proximity of a red hibiscus flower appears red. Similarly, Purusha, by nature, is pure and reflects the activity of Buddhi because of proximity. Identifying itself with this modification like Santa, Ghora or Mudha, and getting deluded, Purusha feels ‘I am calm’, ‘I am unhappy’, ‘I am ignorant’. Or, Purusha takes upon itself the impurities of the modifications of the Buddhi, becomes unhappy, just as a person seeing his face in a dirty mirror becomes unhappy due to delusion, and exclaims ‘Alas! My face is so dirty!’. But whether it is a crystal or the face, they are always clean. Similarly, even the Purusha is always pure. Therefore, it never deviates from its real nature even in the state of Vyutthana.

                         The reason for the apparent deviation from the nature of Purusha is Avidya or wrong perception. It is because of this avidya that Purusha appropriates to itself qualities like false knowledge, enjoyership, knowledge of wisdom etc, which are actually not in it.

                          Panchasikha, a well known authority on Sankhya, has expressed the same opinion in one of his Sutras that Purusha appropriates to itself the modifications of the Buddhi. The Sutra says that there is only one Darshana (experience) and that is Khyati (knowledge). The meaning of the Sutra is – Tthe experience of Chitta and Purusha is one and is of the nature of knowledge (knowledge of modification)’. This statement is from the empirical point of view. Since the Chitta is Jada or inert, it cannot have any experience. The reason that Purusha and Chitta have a common experience is the imposed connection between them. The capacity for experience is the nature of only Purusha. But this is not externally visible. It can be understood only through inference or scriptural authority.

                           The connection between Purusha and Chitta due to Avidya brings to Purusha experiences of pleasure and misery. This leads to a relationship between Purusha and Chitta of the possessor and possessed respectively.

Q. If you accept a contact between Purusha and Chitta leading to their relationship of benefit and benefactor, does this not lead to modification in Purusha?

A. The contact we accept does not happen in space and time. It is more like the relationship between an iron piece and a magnet, which occurs only through proximity. Even though the iron piece behaves according to the magnet, it resumes its original state after the magnet is removed. Similarly, Purusha also is like the iron piece. Through ignorance it appropriates to itself the mental activities of Buddhi because of proximity and behaves accordingly. In reality, there is no transformation in Purusha.

                          Therefore, one should know that Avidya and its consequence of the contact between Purusha and Chitta are beginningless. Also, Avidya and its offspring in the form of Vasana are like a seed and its sapling. 

                            The third and fourth sutras describe the nature of Chitta in its true meaning.. Chitta is that, which, if controlled, enables Chiti or Purusha to remain in its own nature. However, when the Chitta assumes identity with vrittis, Purusha also appears to assume identity with Chitta,  like the reflection of moon in moving water.

Sutra 5.

                Vrittis are of five types, complicated or beneficial.

                 A question arises at this stage. Let us agree that it is possible to reach a state of Samadhi by controlling Vrittis, thus reaching Kaivalya. But one cannot control Vrittis, unless one knows them properly. The number of Vrittis is countless and cannot be enumerated even in thousand lives. How can one even think of controlling all of them?

                      The author suggests a solution to this in the Sutra. According to Sankrit grammar the, word Tayap indicates the possessor of a group of components. The word Panchatayya means that which has five components. Even though the literal meaning is that it is an object with five components, the more commonly used meaning is ‘five types’.

                       Since the group of Vrittis has been addressed here, the word should have been in singular. But, in an empirical sense, Purusas are several and their Chittas are also several, and hence the plural of the word has been used.

                      Afflictions have been described later in Sutra (2.3), like Avidya etc. The Vrittis caused by these afflictions are Klista; those which are not caused by afflictions are Aklista. In another sense, the Vrittis, full of Rajas and Tamas, belonging to Pradhana, meant for the benefit of Purusha, give rise to the afflictions and are called Klista. They are fertile ground for accumulation of Karma, since their very nature is to generate afflictions. These Vrittis decide through proper evidence that which needs to be acquired and create either attachment or aversion. Such Vrittis add to the store of Karma and give rise to afflictions by augmenting Dharma or Adharma.

                        Such Vrittis, which are Klista, should be controlled by Vrittis, which are Aklista, which in turn should be controlled through renunciation or by Vairagya.

                         What is the nature of such Aklista Vrittis? They have, as their subject, knowledge and oppose the domination of the Gunas. Knowledge is nothing but the clearing of the insight of the Sattiwc Buddhi, flowing calmly when Rajas and Tamas have been discarded. The content of this knowledge is the wisdom of Sattwa and Purusha. The meaning here is simple:  the Vrittis of the Aklista form are full of the knowledge of wisdom. These Vrittis are Pramana etc.

                         The domination of the Gunas means activity. Promoting such activities is the job of Gunas. But, since Aklista Vrittis possess the knowledge of wisdom, they are able to oppose the tendency of the Gunas towards action.

                          Objection:  We have rarely seen any one not possessing qualities like attachment etc. Therefore, every one possesses Vrittis of the Chitta, which are Klista. In this flood of Klista Vrittis, Aklista Vrittis cannot survive. Even if we assume that they survive, they are unable to achieve their goal, because they are fully submerged by the opposing forces. Consequently, your opinion that Klista Vrittis can be conquered by Aklista Vrittis, which in turn can be conquered by Vairagya, is only a pipe dream!

                        Solution:  This is not so. It is possible to have Aklista Vrittis in the gaps between Klishta Vrittis, and vice-versa. Even in the midst of Klista Vrittis, one can find Abhyasa or practice and Vairagya or renunciation, gained by the teaching of a Guru or scriptures or even by inference (1.12). The Vrittis accompanying Abhyasa and Vairagya are the Aklista Vrittis. Just as a Brahmana living among hunters in a village remains a Brahmana, similarly these Aklista Vrittis, even though submerged in the flood of Klista Vrittis, remain Aklista. Moreover, not being affected by the Klista Vrittis, these Aklista Vrittis generally overcome them.

                         Aklista Vrittis generate samskaras of their own nature, and so do Klista Vrittis. These Samskaras in turn help n the generation of Vrittis of the same type. This wheel of Vritti- Samskara-Vritti- Samskara continues to turn till Nirodha Samadhi.In this state of Nirodha do only the Samskaras remain like Purusha or get dissolved.

Sutra: 6 

                 Pramana, Viparyaya, Vikalpa, Nidra, Smriti-( are the five kind of Vrittis).

                  This Sutra confirms that Vrittis are of only five forms and not more. They are described in the next five Sutras (7-11).

Sutra: 7

                The Pramanas or proofs are Pratyaksha (direct), Anumana (inference) and Agama (scriptural authority).

                   Prama means knowledge. That which leads us to knowledge is Pramana or method of proof. This is the conventional meaning. But, since the Vrittis of the Chitta are the subject matter of this Yogasutra, even the Pramanas should be understood in their context. When the Chitta establishes contact with any object, which is really existent but not known, it takes on the form of a Vrittis. The Chitisakti reflects itself in the Vritti and we get the experience that-‘ this is such and such an object; I have become aware of it’.  This is what is called ‘Prama’. The Chitta Vritti giving rise to Prama is  Pramana.

                Pratyaksha Pramana (direct proof) is mentioned first, because it is the basis of the rest. The Chitta comes into contact with external objects through the sensory organs like eyes etc. It then assumes their own nature, whether general or particular. When this Vritti conveys the most important of these particular qualities, it is called Pratyaksa Pramana or direct proof. In this context, a few points need to be noted.

First of all, the external object should have an empirical existence and should not be imagined, like a snake in a rope. Secondly, the sensory organ should have direct contact with the external object. Thirdly, even though the general characteristics of the object are visible, its special characteristics too should be seen. For example, better than the knowledge ‘ this is an object’ or ‘this is a pot’, is the special knowledge like-‘ this is a small black pot, it has an opening at the top, it has a hole on its side’.

Q. The Vritti Pramana occurs in the Chitta. But its awareness happens to Purusha. How can this be possible? If we hit one tree with an axe, its mark cannot be seen in another tree.

A.  Awareness does not occur to Purusha at all. The external object generates a Vritti in the Buddhi. Purusha reflect itself in the Buddhi and assumes its form. Since there is a commonality between the Vritti of the Buddhi and the reflection of Purusha in the form of Buddhi, the awareness in the Buddhi is identified with the awareness of Purusha.

                   The direct vision of any object in the state of Samprajnata Samadhi and the Knowledge of Wisdom related to Purusha and Chitta are both taken as Direct Perception.

                     We now consider Anumana Pramana or inference. When we see that there is a fire in the hill, because we see smoke and we know from previous experience that wherever there is smoke there must be fire, we come to the conclusion that there is fire on the hill. This is called Anumana or inference. In this example the fire is called ‘Sadhya’ or ‘Anumeya’, that which has to be established. The smoke is called ‘Linga’ or that which is seen. The hill on which we see smoke is called Paksha.

                    The same thing can be looked at from the point of view of Vritti. Linga here represents that quality which belongs to Anumeya (fire) and similar objects, but does not exist in objects different from Anumeya (like water). The Chitta Vritti is that which decides the general characteristic of Anumeya through the Linga. It is then called Anumana. In the example given above, the fire in the Anumeya. Smoke and redness are two of its qualities. The fire of the oven is of the same category. But the red hibiscus is of a different category. The quality of the smoke exists in the fire of the oven, which is of the same category, but not in the red  hibiscus, which is of a different category. The Chitta Vritti is that which through the Linga (smoke) is able to deduce the existence of fire. This Chitta Vritti is called Anumana. But the knowledge about fire is only general in character and does not reveal the special characteristics of fire.

                           It should be remembered that Anumana Pramana depends upon the previous directs perception of having seen smoke and fire together before, and seeing the smoke directly now.

                          Next, we consider Agama Pramana or scriptural authority. This is also called Aptavakya. An Apta (a trustworthy person) tells another person about something which he has seen or inferred from available information, expressing it in the form of words. Hearing this, there is a Vritti in the Chitta of the second person concerning the meaning of those words. This Vritti is called Agama Pramana or Aptavakya. It may so happen that the first person tells the second about something that is simply unbelievable. For example, he may say that ten pomegranates have become six idlis. Or, it may be something that the second person has neither seen directly nor inferred from available information. In such cases, the statement of the first person does not qualify to be called Agama Pramana.

                         Objection: In that case the words of Sages cannot be considered as Agama Pramana. Manu has said – ‘ Whatever Manu has told any one about any Dharma, all that can be found in the Vedas. The Vedas contain all knowledge’ (2.7). Here Manu has only repeated what is in the Vedas, but he has said nothing about what he has seen himself directly or through inference.

                      Answer: The original profounder of the Vedas is God Himself. He also has said in the Vedas only that which can be directly seen or inferred. Manu has simply followed God in giving the same advice, therefore the words of Manu also count as Agama Pramana. Similarly, when one Apta receives knowledge from a second Apta and transmits it to a third person, that also qualities to be considered Agama Pramana or Aptavakya. 

Sutra : 8

                  Viparyaya is false knowledge, not based upon the real nature of a substance.

                    In this sutra, Viparyaya is the subject and Mithyajyana (false knowledge) and Atadrupaprathistha (not being established in the form) signify the qualities. 

                     The famous example for false knowledge are the snake in the rope, the silver in the nacre and seeing two moons because of an eye defect. In all these examples, the knowledge appearing as a Vritti is not based upon the real nature of the object, i.e. it does not explain the real nature of the object. Therefore it is false knowledge and not knowledge as it is. In the above example, the delusion can be removed by proper light, viewing the object from close by or removing the defect in the eye by proper treatment. The knowledge then gained is genuine. Viparyaya is thus false knowledge. Whatever is rejected by proper proof is false.

                  Viparyaya is also sometimes called Avidya. This Avidya appears in five forms- Avidya , Asmita, Raga, Dwesha and Abhinivesha. These latter are called Kleshas in Sutra 2.3. In the terminology of Sankhya, these are called respectively, Tamas, Moha, Mahamoha, Tamisra and Andhatamisra.

                       Avyakta or Prikriti, Mahat or Intelligence, Ahamkara or I-ness and the five Tanmatras or primordial elements are the eight categories of non- atman. Confusing them with Atman is Avidya or Tamas. The eight Siddhis or powers, acquired by a Yogi, bring about the fall of a Yogi from progressing and hence are harmful. Considering them as beneficial is Asmita or Moha. When the Yogi has become a master by obtaining these powers, he is attracted to use them to enjoy sensory experiences, divine or otherwise, in this world or in the next world. This desire is called Raga or Mahamoha. On his way to acquiring these powers, if the Yogi encounters obstacles, he becomes angry with them. This is called Dwesha or Tamisra. Having acquired them, if the Yogi is afraid to lose them at the end of the Kalpa, it is Abhinivesha or Andhatamasra. Sankhya Karika describe these in Sutra 48 as follows- “Tamas and Moha are of eight types, Mahamoha of ten types, Tamisra and Andhayamisra are each of eighteen types.”

                      The use of the word Atadrupaprathistha implies that even doubt is a part of Viparyaya: for example, the doubt ‘Is that a tree or a human being’? does not give us a proper knowledge of tree.

Sutra : 9

                     Vikalpa is the Vritti created by knowledge of words without the basis of any substance.

                     The examples for  these Vrittis are –“Purusha is of the nature of Consciousness,” “the head of Rahu” etc. Since Purusha is Consciousness itself and Rahu has only a head and no other parts of a body, these sentences do not convey any meaning. An example like ‘the blanket of Devadatta’ implies that Devadutta and his blanket are different from each other. Still, there is a connection between them that the blanket belongs to Devadatta. But, in the two examples given earlier, there is no connection possible, but it has been imagined. Hence the Vritti arising in the Chitta by hearing words like ‘the Consciousness of Purusha’ is called Vikalpa, even though there is no object to support it.

                    This Vikalpa cannot be considered as Viparyaya because it is based upon the correct meanings of words. However, it is not also Pramana, because it does not establish the existence of any object. Therefore, it is proper to consider Vikalpa as a separate Vritti.

                     Let us consider two more examples. ‘ Purusha is actionless and is prohibited from possessing qualities of any substance’ and ‘the arrow will stop, the arrow is stopping or the arrow has stopped’.

                     The meaning of the first sentence is that Purusha does not exhibit any qualities or action found in substances. The meaning of the second sentence is that the arrow is not displaying any motion. Both these are examples of Abhava or Absence. Therefore, the sentences do not tell us that the qualities of inactivity and being bereft of the qualities of substances, which represent definite Bhavas, exist in Purusha. Similarly, the second sentence also does not tell us that the arrow possesses the nature of not moving, opposite to its nature of movement. ( Sankhya and Yoga do not consider Abhava as a substance like Bhava). Under these circumstances both are Vikalpa.

                       Vikalpa is sometimes used in common language also. Therefore, it is different from doubt or false knowledge. (In this connection, the following verse can be quoted to illustrate Vikalpa – the son of a barren women, having taken bath in a mirage and wearing sky flowers on his head and holding a bow made from the horn of a hare, is going there).

Sutra : 10

                      The Vritti, based on Tamas and concealing the Vrittis of the awakening and dreaming state is called, Nidra of deep sleep.

                        The word Nidra here means deep sleep or Sushupti. There is no doubt that Pramana, Viparyaya, Vikalpa and Smriti are the Vrittis of the Chitta, but it is difficult to accept that deep sleep is a Vritti. In this state, unlike the states of awaking and dreaming, no objects are perceived. Hence, can it not be considered to be a state  without Vrittis and not against Yoga? In that case where is the need to control it?

                      The author here answers these doubts. Abhava means the absence of the Vrittis of the waking and dream states. Pratyaya means the reason for it. This is Tamas. It becomes predominant in Buddhi by suppressing Rajas and Sattwa, and consequently covers the Vrittis of these two states. When Vrittis arise in the Chitta in this state they are called Nidra. Here, all sense organs are covered by Tamas, the object is also hidden and hence the Buddhi cannot assume the form of any object. Hence, there is no perception of the form of any object. The Purusha, always awake, is then only aware of the Buddhi dominated by Tamas. 

                  However, this state is not empty of all Vrittis, which is the case of Nirodha Samadhi or Kaivalya. This is because when the person who is in deep sleep wakes up, he is able to recollect- ‘I slept happily. My mind is calm. My Buddhi is clear’ or ‘I slept with great difficulty. My mind is disturbed’, or ‘ I slept deeply like an idiot. All my limbs feel heavy. My chitta has become lazy’. Since there cannot be any memory without an experience, it follows that the Chitta has Vrittis even in deep sleep. Since it is accepted that deep sleep is also a Vritti, it also needs to be controlled like other Vrittis.

Sutra : 11

                  Smriti or memory is the remembrance of any experience.

                   The literal meaning of Samprosha is ‘to steal’. Therefore Asampromosha means ‘not stealing’.

                     The experience of the Chitta through Pramana, Viparyaya, Vikalpa and Nidra create corresponding impressions.  Knowledge arising only from these impressions is called Smriti. If the experience responsible for these impressions reveals much more than what it has recorded in the Chitta, it then becomes Sampramosha. This means that the memory of the object recorded in the impressions is contaminated by objects leading to other experiences. Hence it does not qualify to be called Smriti. In Smriti, all objects of the experience occur either completely or partially, but not in excess. 

                    The reason for the occurrence of Sampramosha is the fact that similar experiences leave behind similar impressions.

                    What do we actually remember from memory- an object (Visaya) or its knowledge (Pratya)? One opinion is that, in any experience, the object to be understood is important. At the time of recalling there is no experience. Therefore, what is remembered is only the impression of Samskara. Another opinion says that Samskara is the product of experience and hence it is the experience that is recalled. If we analyze this deeply, we notice that memory recalls both. When any experience leads to the knowledge of any object, assuming the form of the object, there is also awareness in that experience – ‘ I am aware of this’. Hence, the impression born out of any experience displays the dual nature of a object and its understanding. The consequent Smriti also should have the same character. 

                     During the time of an experience, the Buddhi gives importance to the understanding of an object. But during recall, the object itself becomes important. Because  the impression of a Vritti, assuming the form of the object, arises in the Chitta, this is called Asampramosha, because here only that form is seen which was experienced earlier.

                      Objection: It is not proper to consider Smriti as Asampramosha, because Sampramosha is obvious from experience. For example, we have seen our parents in real life at a certain place and time, but in a dream we see them at a different place and time.

                     Answer : Smriti is of two types – Bhavita Smartavya and Abhavita Smartavya. Here the word Bhavita means ‘imagined’. The memory arising during the dreaming state is of the first type and the memory of the waking state is of the second type. Imagined memory is really Viparyaya (false knowledge). Since it appears like memory, it is called ‘ imagined memory’ and not for any other reason. Therefore, this objection is not proper.

                        The Pramanas other than Smriti give information about an object that is unknown. But Smriti alone follows an earlier experience. Hence, it does not reveal anything new. This is the only difference between Smriti and the other Pramanas.

                          All these Vrittis are really kleshas or affliction, of the nature of pleasure, sorrow or delusion. Hence, they need to be controlled. When this control becomes perfect, Samadhi ensues.

Sutra : 12

                       Nirodha occurs through Abhasya (practice) and Vairagya (detachment).

                       So far, the author has described the Vrittis. He now commences the discussion on the methodology of controlling them.

                       The Chitta is compared to a river. This river can flow in the direction of good or evil. When it possesses discrimination and flows towards Kaivalya, it is beneficial. If, however, because of lack of discrimination,  it flows towards bondage of the World, it brings us evil. It is possible to control flood in a river by building a dam across it and by conveying water through canals to fields and gardens. Similarly, one should control the flood in the river of Chitta through Vairagya or detachment and divert the calm stream towards Kaivalya by the practice of Samadhi.

                         Here Abhyasa and Vairagya have been taken together. There is no mention of ‘either or’ between them. Vairagya destroys the flood of sensory objects and the flood of wisdom arises by the practice of discrimination. Therefore, the control of Chitta Vrittis needs both.

                        The following sutras describe Abhyasa and Vairagya.

Sutra : 13

                    Practice is the effort to remain in that state.

                   In this Sutra, Abhyasa or practice has been defined. The ‘state’ of the Chitta is the pure state of concentration or Ekagrata, in which there are only Sattvika Vrittis and no Rajasika or Tamasika Vrittis. This is Nirodha or calmness of the mind. This is described in the Gita (2.53) as follows- ‘ When your mind, highly disturbed by conflicting scriptures, becomes calm and steady and gets established in Samadhi, then you attain the state of Yoga’. Here, the seventh case of Sthitau is Nimittasaptami, as in ‘ the leopard is killed for the sake of the skin’. Therefore, the word Sthitau should be taken to mean ‘ in order to reach that state’. Any attempt made in this direction is Abhyasa. This effort is the resolution of the mind – ‘ I prevent the Chitta from scattering in all directions, which is its nature’. The means for these are internal as well as external practices like Yama, Niyama etc. Abhyasa can be looked at in another way. It is the attempt made to recall the Chitta, attempting to move away from the goal again and again, and to place it firmly on the goal. This is described in the Gita (6.26) as follows- ‘ Whenever the mind, fickle and unsteady, moves out seeking sensory objects, it should be brought back from those sensory objects and controlled’.

Sutra : 14 

                   This becomes established when it is done for a long time, without break and with respect.

                    In the state of Vyutthana (the time during which Samadhi is not being practiced), Abhyasa gets obstructed by the rising of impressions, which are beginingless and against Samadhi. How is it then possible for the Chitta to reach a steady state? The answer to this doubt has been given in this sutra. Practice has to be done over a long period, continuously without a break and with reverence.

                      The son of a stupid person went to the house of a Guru for studying the Vedas. He did not return even after five days! The stupid person became unhappy and thought – ‘There are only four Vedas. My son has been away for five days to learn them. Why has he not yet come back’? A person wishing to perfect  his Yoga practice in a matter of a few days or months is also equally stupid. Yoga is something whose practice may last several years or even several lifetimes. Therefore Shri Krishna says in Gita (6.45) – ‘ A Yogi practicing with effort, having got rid of the impurities of his Chitta and engaged in practice for several lives, ultimately reaches the supreme goal’. 

                     Even if Yoga is being practiced for a long time, there may be occasional breaks in the practice. The impressions formed in the Chitta by this practice will be overpowered by the impressions generated during the time of non-practice, and become useless. Therefore, the practice of Yoga should be done continuously, without any break. This alone is not enough. There must be reverence or respect about the practice. When the practice develops reverence through Tapas, Bramhacharya, Vidya, Shraddha etc, it becomes firm. In the absence of this reverence, four obstacles arise called Laya (dissolution), Vikshepa (scattering), Kasaya (impurities) and Rasaswada (attachment). Or, if no attempt is made to remove these obstacles when they arise, it shows a lack of reverence. Hence, reverence in practice can be developed through sincere attempts made to remove the obstacles.

                      The four obstacles to Nirbeeja Samadhi are Laya, Vikshepa, Kashaya, and Rasaswada. The state of Laya is described as that state of Chitta which comes under the control of Tamas, and being unable to move towards the objective attains the state of Nidra. Even if the Chitta does not attain Nridra, it can still follow some object other than its goal. This state is called Vikshepa. Even in the absence of Laya and Vikshepa, the Chitta may become inert because of Samskaras like attachment and may not be able to reach the goal. This is called Kashaya. If the Chitta is so much attracted to happiness in Savikalpa Samadhi and gets stuck there, it is in the state Rasaswada (Mandukya karika, Adhyatmaprakarana – 44,45).

                      In this way, if practice is done without break and with reverence, it becomes firm. This means that sensory objects will not disturb the resulting Samadhi. This state is also described in Gita (6.22)- ‘Obtaining which the Yogi can not find any thing more profitable, remaining in which the Yogi is not moved by the greatest of sorrows’.

Sutra : 15

                      A person not attracted by any sensory objects, either seen or heard about, attains Vairagya, designated by Vasikara.

                       After describing Abhyasa or practice, the author takes up the discussion of Vairagya or detachment. Vairagya is of two types – Para or Superior, and Apara or inferior. This sutra describes the inferior Vairagya and the next sutra the superior Vairagya.

                      Apara Vairagya or inferior detachment is of four types. They are Yatamana, Vyatireka, Ekendriya and Vasikara. Among these what comes later is superior to that which comes earlier. If the best of these i.e., Vasikara, has to be reached, the earlier three must have been mastered. Therefore, even though Patanjali talks of only the fourth, the other three should also be considered as included.

                       Attachment and other afflictions are the defects of the Chitta. They engage the sense organs in their respective sensory objects. Yatamana Vairagya is the initial attempt to control the sense organ with the thought – ‘Let not the sense organs flow towards sensory objects’. In this state, the Yogi, desirous of liberation, attempts the control of sensory organs with determination – ‘ I wish to find out from the teacher and the scriptures what is essential in this world and what is not’. He then realizes that there are several defects in sensory objects like the meaningless effort to acquire, to protect and to destroy. He makes a continuous attempt to be constantly aware of these defects.

                      When this practice continues for some time, some of these defects become ripe and ineffective. Some other will be in the process of ripening. Many others will continue to remain unripe. To be able to distinguish between the ripe and unripe defect or to be independent of them is called the Vairagya of Vyatireka. In this state, the Yogi is able to recognize what sense organs he has brought under control and what others he still has to master.

                         As this practice continues further, the sense organs renounce their tendency to go outwards. This happens because the impurities, motivating them to move outwards, have lost their power and remain in the mind as just impressions. Since the mind or Manas is the most important sense organ or because it alone remains after the other sense organs have withdrawn themselves, it is called Ekendriya. Therefore, this state is known as Ekendriya Vairagya.

                           When even these impressions vanish and Buddhi becomes indifferent to all sensory objects, whether Divine or Mundane, the wisdom that these sense objects are under one’s control and that one is not under their control arises in Chitta. Therefore, it is only appropriate to call this Vairagya Vasikara.

                          The visible objects are women, food and drinks, wealth etc. The objects heard about are heaven, out of body experiences, merging in Prakriti etc. Anusrava means Vedas and Anusravika means whatever is mentioned in the Vedas. ( The state, where there is no body consciousness but existence only in a subtle form in the sense organs, is called Vaidehya.The state in which Prakriti is worshiped as Atman and the Yogi merges in it is called Prakriti Laya). Vasikara Vairagya happens to one who has no craving for objects whether seen or read and heard about. It generally happens that there is no craving when the objects are not nearby. That is not Vairagya, because as soon as such objects come close, craving for them commences. It is to clarify this point that the word Vasikara has been used. Real Vairagya is that state in which the mind is in the presence of sensory objects, but is not perturbed and remains indifferent to these objects. This Vairagya occurs with the help of a wisdom called Prasankhyana, which is a feeling that all sensory objects are full of defects and possess three kinds of afflictions like Adhyatmika, Adhidaivika and Adhibhautika. A Yogi, to whom these sensory objects appear externally attractive, but who knows their internal defects, will never fall into their trap.     

Sutra 16:  Paravairagya is that which arises through the withdrawal of all attachment of the actions of the Gunas, consequent on the realization of Purusha.

Apara Vairagya has been described so far. The author now talks of Para Vairagya.  Apara Vairagya is only a means to reach Para Vairagya.

A yoga aspirant should practice repeatedly the realization of Purusha, by resorting to a study of scriptural texts, by using inferential methods and through the advice of a teacher who has himself realized the Purusha. Through such a practice, the vision of Purusha becomes clearer and clearer.  This means that the impurities of Rajas and Tamas vanish leaving behind only Sattwa, leading to the concentration of the Chitta. This, in turn, leads to the knowledge that Purusha is pure and infinite: whereas, the gunas are impure and finite. This knowledge leads to the Buddhi fulfilling its purpose and becoming free of all manifested or unmanifested qualities, i.e., it becomes free of all the gross and subtle actions of the Gunas, as well as the Gunas themselves. Moreover, it also becomes free of the perception of the difference of Sattwa and Purusha. This state is called Para Vairagya.  This also describes the Dharmamegha Samadhi, the highest state of Samadhi.

In the state of Apara Vairagya, the Chitta is predominantly full of Sattwa with only a trace of Rajas, Tamas being totally absent. This Vairagya is equally experienced by Taushtikas, who are yogis who consider the eight components of Prakriti as their own Self and reach a state of fulfillment of the Chitta. Such people reach thereby the state of Prakritilaya or merger in Prakriti. This is described in Sankhya Karika (45) as ‘Prakritilaya through Vairagya’.

But, Para Vairagya is of the nature of Jnanaprasada, which is the highest and the most refined state of Knowledge. The Sattwa in the Chitta is, by its very nature, of the nature of bliss. Because of contact of Rajas and Tamas, it gets contaminated. When the Chitta is cleaned with the flow of pure water like the practice of Vairagya, impurities like Rajas and Tamas get washed away, and the Chitta regains its pure and blissful state of Jnanaprasada. 

The Yogi, in this state of Jnanaprasada gains the experience – ‘I have attained the state of Kaivalya. All afflictions like Avidya etc. have become attenuated. My contact with birth and death, Samsara, has been severed.’

Para Vairagya is the highest state of Knowledge. It is none other than Dharmamegha. Kaivalya is not too far away and is within reach. This is also what has been described in sutras 4.29 and 4.31 later, viz., ‘Dharmamegha Samadhi is experience by one, who is not enticed even by the Knowledge of Discrimination and who has reached Vivekakhyati in all ways.’(4.29) and ‘When all the impurities of the Chitta have been got rid of, the Knowledge gained by the Yogi is infinite, compared to which everything knowable is insignificant i.e., he comes to know them effortlessly.’(4.31).  

Sutra 17:   It is called Samprajnata Samadhi, because it is of the form of Vitarka, Vichara, Ananda and Asmita. 

This sutra describes how a yogi who has controlled the actions of Rajas and Tamas through Practice and Renunciation attains Samprajanta Yoga. 

Samadhi Yoga is of two types – Samprajnata and Asamprajnata. Bhavana is defined as that state in which the mind is prevented from wandering here and there and is made to flow in the direction of a specific object again and again. The object itself is called Bhavya. Samprajnata Samadhi is that special Bhavana through which the real nature of the Bhavya is realized intensely, without being affected by doubt or confusion. This is according to Bhojavritti.

In this Samadhi, only the vrittis of rajas and tamas are under control.  The sattwika Vrittis continue to flow steadily towards the desired goal. In Asamprajanta Samadhi, however, all kinds of Vrittis are suppressed. This is the real Yoga which leads to Kaivalya. Since Samprajnata Samadhi is the means towards that, it is described first.

The subjects for contemplation leading to Samadhi are of two types, Isvara and the Principles or Tattwas. These latter themselves can be divided into two categories.  The 24 principles like Prakriti etc. are Jada or inert. Purusha is Ajada or the active principle. Depending on which of these principles is being used, Samprajnata Samadhi is distinguished into four types, which are Vitarka, Vichara, Ananda and Asmita. The Samprajnata Samadhi associated with these types constitutes the Savitarka, Savichara, Sananda and Sasmita samadhis respectively. These are technical terms. They are sequential in nature, the later ones being superior to the previous ones. The subject forming the basis for all these samadhis should be the same. Otherwise, it may lead to the defect that the benefit of the previous Samadhi will be lost while moving to the next stage. It may also lead to the instability of the Chitta.

The ensuing Samadhi is called Savitarka when the basis is gross, the Savichara Samadhi when the basis is subtle. Sananda when the basis is Antahkarana or the inner organs like the mind etc.  When the Samadhi occurs without needing any base, with the pure awareness that ‘ I alone exist without any adjuncts like the body etc.’, it is called Sasmita.

It is not possible for ordinary practitioners to establish their Chitta directly in a subtle topic. Therefore, the above classification has been prescribed so that one can proceed from the gross to the subtle. This has been described in a Smriti text as follows: ‘In the beginning of Yoga one should meditate on the form of Hari. Later one should meditate on the formless. The Chitta steadied by contemplation of the gross should gradually be taken to the subtle.’ This helps in becoming aware of the defects and shortcomings of the gross objects and getting rid of attachment to them. It is then easier to mount to higher planes of Yoga. If, however, a sadhaka is fortunate to reach the higher planes in the beginning itself by the grace of the Divine, he need not do the practices of the lower planes.

We will now consider separately the various samadhis like Savitarka etc.  

1. Savitarka Samadhi:  Vitarka is the total knowledge of any gross element in the Chitta ( This knowledge which arises with direct perception of any object is known as Abhoga.) The etymological meaning of Vitarka is ‘ Visheshena Tarkanamavadharanam’, meaning cognition of a specific nature. When any one of the entities, like the Gross elements, Sense organs, Images of deities like Vishnu with four arms, a Pot etc is chosen as the base and a practice of Dharana (concentration), Dhyana(meditation) and Samadhi(total absorption) is made on it, one gets a full knowledge of its positive and negative aspects, which cannot otherwise be known, in the past, the present or the future. This is Vitarka and the state of this realization is known as Savitarkasamadhi. In this Samadhi, there is an attempt to understand  the word contemplated, with its meaning and full knowledge about it (See 1.42). When the same Samadhi becomes ripe, there results an effortless direct perception. It is then called Nirvitarkasamadhi.

There is a basic difference between the direct perception of a gross object through Savitarkasamadhi and the vision experienced by Dhruva and others through tapas and japa of the four-armed form of Vishnu. In the latter case, the Divine Being, pleased with the austerities of Dhruva and others, Itself assumed a human form with four arms and appeared before them and even conversed with them. But, yogis are able to have the same vision in their place of meditation, even though the Divine may be residing in Vaikuntha or Shwetadvipa. In this second kind of vision, there is no conversation but only a vision.

2. After the full experience of Savitarkasamadhi, the gross object on which contemplation and meditation have been done will be rejected and substituted by a subtle object. This subtle object could be any of the following: Prakriti, Mahat, Ahamkara, the five primordial elements. These subtle objects are the causes for the evolution of the fross objects and are bound by the confines of space and time. Using any of them for practice leads to the Savicharasamadhi. The etymological meaning of this is: ( the state reached by progressing until the subtle object is attained.)  Compared to the gross effects, the causes are subtler. Therefore, the Samadhi attained through subtle objects is also subtle.

There may arise a doubt as to how a subtle object, which has not been seen, heard or known, can lead to Samadhi. It is the yogic power developed through Savitarkasamadhi that enables the perception of subtle objects, when the attention of the yogi is turned towards them. The same argument applies to higher samadhis also.

When this Samadhi becomes ripe, there is a direct perception of the subtle object unhindered by space and time.

In all these samadhis viz., Savitarka, Savichara, Nirvitarka and Nirvichara, the object of cognition is the most predominant.

3. Sanandasamadhi:  There appears to be a lot of disagreement among the commentators about Sanandasamadhi. The commentary of Vyasa simply says that Ananda is happiness of the mind. According to Vachaspati, the pleasure resulting from the Chitta using the gross sense organs as the support is Ananda.  Bhojavritti says that Anandasamadhi arises when the Sattwa guna of the Antahkarana, with only traces of Rajas and Tamas, is the object of cognition. This is endorsed by Sri Vidyaranya in the chapter on Patanjali Yogadarshana of his book Sarvadarshanasangraha. Sri Sadashivendra also accepts the same interpretation in his book Yogasudhakara. But, Vijnanabhikshu not only interprets it in a different way, but also criticizes the view of Vachaspati. It will be an interesting experience to study each one of these interpretations individually.

In this Samadhi, the power of perception itself becomes the most predominant. 

Sri Vachaspati Mishra (Tattwavaisharadi)

The happiness arising in the Chitta because of the gross sense organs is Ananda.  Are not the sense organs the evolutes of Ahamkara dominated by Sattwa (Sankhya Karika 26)? This is known from their capacity to shed light on objects. Since Sattwa is of the nature of happiness, the sense organs also should be of the same nature. Therefore, the pleasure arising in them is of the nature of happiness.

Sri Hariharananda Aranya (Bhaswati)

The basis for happiness is the brightness of Sattwa born out of the gross organs. It is then that real happiness if reached through the capacity of the internal organs. This is what is mentioned in the Smriti also:

“When the yogi concentrates the Manas along with the sense organs, he has taken the first step in the path of meditation. Then meditating Yogi then establishes his Manas and the five sense organs in the path of Meditation and attains peace through the daily practice of Yoga. The happiness gained by the Yogi through the control of the sense organs and the Manas cannot be reached either by pure human effort or by Fate alone. Attaining that happiness, the Yogi enjoys the act of Meditation.” (Mokshadharma Parva 195. 10,20,21,22)

Sri Bhojadeva (Rajamartanda)

When one contemplates on Sattwa in the internal organs, tainted by a tinge of Rajas and Tamas, the power of Purusha having receded into the background, The Sattwa Guna becomes strengthened and leads to Sananda Samadhi because of its nature of happiness. Those who get become stuck at this stage, and do not progress beyond it, they will not understand the character of Pradhana and Purusha. However, they lose consciousness of their body and ego and are called Videha. This is the highest Samadhi reached through the support of sensory organs.   

Sri Vijnanbhikshu (Yoga Vartika and Yogasadhanasangraha)

When the Yogi has mastered meditation on the gross objects, his Sattwa Guna is augmented leading to a corresponding to an increase in his sense of happiness. The experience at the time is called ‘Ananda’, since it has happiness as its content. The state of control of the Chitta at that level is called Sananda Samadhi. There is only one experience in the Chitta then that ‘I am happy since I am full of Ananda’. The Chitta then is not distracted even by subtle objects. This is the major difference between Vichara and Sananda samadhis. The Gita also mentions the same thing: “When the Yogi experiences eternal happiness that can be understood only by a pure intelligence and that is beyond the experiences of sense organs, being established in which he is not perturbed in his understanding, that state is calle Yoga, which gets rid of all sorrows.’ (Gita, 6. 21 – 23).

Unlike the division of the Vitarka Samadhi into Savitarka and Nirvitarka, there is no such division here, like Sananda and Nirananda. There is no mention of such a division either in the text of Patanjali or in the commentary by Vyasa. 

There is a comment by a commentator that Hlada or experience is nothing other the sense organs in that state. Therefore, since the Chitta is now of the form of the sense organs, Ananda is really the experience of the Chitta and is due to sense organs. This interpretation is incorrect, because:

(a)There is no proof for this type of interpretation.

(b)Since the sense organs are gross, the experience related o them is part of Vitarka Samadhi. This is so, because, according to the commentator (Vyasa), cause and effect are respectively subtle and gross. Since the sense organs are themselves pure evolutes, they cannot be the cause for anything else. Therefore, they can be only gross.

©If we accept that the Samprajnata Samadhi that is seen by the sense organs includes Ananda, ther is then a possibility for the existence of a duality, viz., Sananda Samadhi with vrittis and Nirananda Samadhi without vrittis. Since there is no mention of this duality anywhere in the Sutras or in the Bhashya, it contradicts both the Sutras and the Bhashya. Since there is no possibility of such lacuna in our interpretation, there is no defect of contradicting the Sutras and the Bhashya. No doubt there is a mention in the text that there is a Samprajnata Samadhi in the sense organs that is different from sensory objects. But, this is only to show that all of them, the sense objects, the sense organs etc., can be the subjects for Samprajnata Samadhi, not that there is a separate kind of Ananda Samadhi related to the sense organs, like the Vitarka Samadhi. There is no indication anywhere to support this interpretation, according to Yoga Vartika.

     Yogasarasangraha, while discussing the nature of Ananda,       

     says: When there is a proper understanding of the subtle elements in Samadhi, even that has to be renounced. It is then possible to have a direct perception of happiness through Dharana, Dhyana and Samadhi on the principle of happiness in the twenty four categories. That perception, in which there is no duality between the Known and Knowledge, is called Ananda. It is true that since Prakrti is of the nature of the three Gunas, happiness exists in everything accompanied by unhappiness. Since attachment to happiness is the cause for Samsara and all other obstacles to self-realisation, only happiness is referred to in Yoga, so that the Yogi may develop a sense of detachment on observing the defects of happiness and realizing the inherent misery in it. Therefore, Yoga deals only with happiness. 

(4) Sasmita Samadhi:

Asmita is the name given to the feeling ‘I am’. It has been mentioned that in the earlier types of Samadhi, there is a slight contamination of the internal organs by Rajas and Tamas. But , in this more advanced stage, the inner organs have been purified of the contact with Rajas and Tamas. They are now full of Sattwa and the inner organs themselves become the object of meditation. The Yogi ascends to this state after experiencing the bundle of defects inherent in the gross and subtle states as well as in happiness.  Here, the cognizable Sattwa becomes secondary and Consciousness becomes primary, leading to the feeling ‘I exist totally bereft of my body etc.’. Hence, in this Samadhi, there is the perception of the Self, since there is nothing else to be aware of. When this perception reaches perfection, it leads to the Dharmamegha Samadhi (Sutra 1.29). Consequently there arises total renunciation resulting in Asamprajnata Samadhi.

Asmita can have as its subject either the Jiva (individual soul) or Ishwara (Universal soul). The realization that I am different from the 24 principles like Prakriti etc., is a result of the former. This is also called ‘Sattwa-Purusha-Anyatakhyati’.

The realization due to the latter shows that there is an Ishwara who is different from all the 25 principles including Purusha. This is also referred to by a scriptural text, which says: “He, who is able to realise that he is the 25th principle called Kevala can see the 26th principle, the Ishwara.”

In the Sasmita Samadhi, there is only the perception of the Jiva and not that of Paramatman. The Sutra 1.23 (Ishwarapranidhadva) describes the perception of Paramatman. We can quote here, as examples, two verses from the Matsya and Kurma puranas: (Yogis should be considered to belong to three categories. The first one is Bhautika Yogi, the second one is Sankhya Yogi. The third one established in the highest form of Yoga is called Atyashrami or a Paramahamsa sannyasi…….The first one refers to establishing the mind in physical objects. The second one refers to placing the mind in the Jiva of the nature of consciousness. In the third case, the experience concerns Paramatman. This is supposed to be the last stage.”

There is a difference between Ego and Asmita. Ego is the feeling that arises when the self identifies itself with the inner organs experiencing external objects. When the inner organs revert to their own nature as part of withdrawal, there is only the experience of pure existence. This is called Asmita. In this state there is only the awareness that I exist, but not the awareness that I am aware of something. This is so because then there is no second object to be aware of. 

Those who remain content after reaching this stage and do not attempt to go higher towards Paramatman reach the state of Prakritilaya or merger in Prakriti. 

In this Samadhi it is the perceiver who is the most important. 

These four kinds of Samprajnata Samadhi are also known by the name ‘Samapatti’.Among these, the Savitarka involves the gross, the subtle, the inner organs and asmita. The second one, Savichara, involves only the last three excluding the gross. In Sananda there are only the last two and in Sasmita only the last.

Sutra 18

The author now tells us how to reach the state of Asamprajnata Samadhi and what is its nature.

When the Yogi succeeds in eliminating all the vrittis in the Chitta, only their impressions are left behind resulting in the total control of all vrittis. In this Samadhi there are no vrittis left and hence there is no awareness of any object. Thereore it is called Asamprajnata Samadhi.This is also known as Nirbija Samadhi.

The transformations in the Chitta are of four types – Vyutthana, Samadhiprarambha, Ekagrata and Nirodha. Here, the Moodha (stupor) and Kshipta (scattered) states of Chitta are considered to be Vyutthana. Since the Sattwa becomes active in the state of Vikshipta (partially gathered), this transformation is called Samadhi prarambha. The last states are Ekagrata (concentrated) and Nirodha (control). In everyone of these states new sets of Samskaras or impressions continue to arise. But the impressions arising in the later states nullify the impressions of the earlier states. The impressions arising in the last state, Nirodha, not only eliminate all the earlier samskaras, they also disappear, the way the metal polish used to clean the impurities of gold vanishes along with the impurities.

This kind of Asamprajnata Samadhi is possible only with the help of Paravairagya or superior renunciation, not by Aparavairagya or inferior renunciation. The inferior renunciation that is responsible for Samprajnata Samadhi needs support, whereas Asamprajnata Samadhi does not need any support. It is not possible to get a support free effect from a cause that needs a support.

It has been mentioned above that the last stage of Samprajnata Samadhi, called Dharmamegha Samadhi, is responsible for causing the superior kind of renunciation and thereby becomes the means for Asamprajnata Samadhi. This occurs in the following way: When Buddhi or intelligence is totally bereft of the impurities of Rajas and Tamas retaining only Sattwa, Dharmamegha Samadhi results. In this state, all the impurities associated with sensory objects become known and the Chitta attains supreme renunciation. Rejecting all these, Chitta becomes free and rests in its own pure state. It no longer needs any support. Only some impressions remain, leading to Asamprajnata Samadhi. The Chitta then appears to be empty of all vrittis. 

Since there are no more any afflictions or impressions of past actions, it is indeed apprppriate to call this Samadhi Nirbija Samadhi.

Sutra 19    

Asamprajnata Samadhi is of two kinds: Upaya Pratyaya and Bhava Pratyaya. Here Pratyaya means the ‘Cause’. Upaya means the aida in Yoga as described in the next Sutra viz., Sraddha (Faith), Virya (Strength), Smriti (Memory) etc.  Bhava means the human existence subject to birth and death. Therefore, the Asamprajnata Samadhi gained through Yogic means is called Upaya Pratyaya. This leads to liberation. Similarly, the Asamprajna Samadhi that is the cause for rebirth is called Bhava Pratyaya. (It is that even obtaining which there is no release from birth and death).

Since Avidya or Ignorance is also a cause for birth and death, it also is called Bhava. Avidya is the feeling that things that are impermanent are permanent, that are unclean are clean, that bring sorrow bring happiness alone and that what is Anatman or matter is actually Atman or spirit. Some Yogis, who are caught in Avidya and whose renunciation is of the inferior order, worship the Bhutas (primordial elements), Indriyas (sense organs), Tanmatras (subtle elements), Avyakta (creatrix), Mahat (Universal intelligence), Ahamkara (I-ness) etc, imagining them to be the Imperishable. Such Yogis attain the state of gods after their death. Depending upon what they have meditated upon in their mortal life, they may merge in the Indriyas or Bhutas, in which case they are called Videhas. If they merge in Avyakta or Mahat, they are called Prakritilaya. Since their Chitta is bereft of all Vrittis in this state, it appears like the state of Kaivalya. But, since they do not possess Vivekakhyati, the knowledge of wisdom, they cannot reach the state of liberation and have to return to this world after some time. Therefore, Yogis desirous of reaching the state of liberation should shun this Samadhi.

Sutra 20

The author now describes the Asamprajnata Samadhi of the type Upaya Pratyaya, which Yogis strive to reach with great effort.

In the Sutra, the word ‘Others’ stands for those Yogis, desirous of liberation, who are different from those who reach the state of gods.

A pleasant state of Chitta is called Sraddha. It is the type of awareness that this Yoga is the means for one to reach the highest goal. This arises from an understanding of the superiority of Yoga obtained from a study of scriptures or by inference or by the advice of teachers. The Lord Himself has praised the greatness of Yoga in the Gita: ‘Greater than those practicing austerities is the Yogi. It is My opinion that he is greater even a man of action. Therefore, O Arjuna, become a Yogi.’

When this Sraddha becomes stronger it leads to Virility. It is the enthusiasm that says; ‘I will realize Samadhi at any cost through my efforts.’ Because of this enthusiasm the Yogi is reminded of the various limbs of Yoga that need to be practiced at proper times. Some interpret Virya as Dharana and Smriti as Dhyana.

Samadhi is the eighth limb of Yoga, which is total concentration. This gives rise to an awareness called Rtambhara (1.48). Then arises the knowledge known as Sattwa-Purusha-Anyatakhyati and the realization that Prakriti and Purusha are different.

The mention of the eighth limb of Yoga viz., Samadhi here, the earler practices of Yama and Niyama should be considered to have been referred to.

Sutra 21

The Samadhi resulting from the highest form of renunciation has been mentioned earlier. Now follows a discussion about the contrasting rates of reaching it depending on the contrast in the varieties of renunciation.

If only Sraddha and other qualities are adequate for Yoga, it should be possible for all who possess these qualities to attain Samadhi and Kaivalya.  But, it is seen that some accomplish this, whereas some others do not. Some reach it faster, whereas some others reach it more slowly. What is the reason for this? The major reason is the relative quality of renunciation.

Yogis are sometimes divided into three categories – Mridoopaya, Madhyopaya and Adhimatropaya. Upaya here refers to Sraddha and others referred to earlier. Mridoopayas are those in whom these qualities like Sraddha and others are soft or dense. The same applies to other categories also. (Adhimatra means ‘intense’).

These three categories can be further subdivided depending on the rapidity of progress and renunciation: Mridoopaya-Mridusamvega, Mridoopaya-Madhyasamvega and Mridoopaya-Teevrasamvega. Similarly, the other two categories can also be subdivided into three each. Hence, there are nine categories of Yogis.

Among these, those who are endowed with intense renunciation reach Samadhi and Kaivalya soonest. This is the purport of the Sutra.

Sutra 22

It has been mentioned in the previous Sutra that those endowed with intense practice will gain Samadhi earliest. In this Sutra the subtle differences among such Yogis are described.

Such Yogis are of three types – Mridoopaya-Teevrasamvega, Madhyopaya-Teevrasamvega and Adhimatropaya-Teevrasamvega. If Samadhi is close to the first category, it is closer to the second category and closest to the third. 

Since the third category reaches Samadhi at the earliest, an aspirant should strive for reaching the category Adhimatropaya-Teevrasamvega.

If such aspirants can attain firmly Asamprajnata Samadhi, vrittis no longer arise in the mind, which dissolves. It is then that the power of Consciousness gets established in its own glory without hindrances and continuously.

Sutra 23

This Sutra answers the question if there could be an easier method to reach Kaivalya than those described earlier.

The next three Sutras describe the characteristics of Ishwara.

Pranidhana means a special type of Bhakti or devotion. It is possible to invoke the grace of Ishwara by being devoted to Him, by renouncing the desires for enjoying sensory objects and surrendering all actions to him.When He is pleased, He automatically grants Samadhi and Kaivalya to the Yogi. 

Sutra 24

Now commences a description of the characteristics of Ishwara.

The whole universe is built up out of the Conscious principle and inert Matter, and not from any third substance. Therefore, the principle called Ishwara should be either Conscious or inert. If it is inert it should be either Pradhana (the primordial unmanifest Nature) or one of its evolutes. In such a case statements like the vision of Ishwara and attaining Samadhi through it become meaningless. If Iswara is taken as a Conscious principle, further doubts arise. The Conscious Purusha is of the nature of the potency of Consciuousness, in which case He will have no connection with the Chitta. Therefore, He will also have no feeling of ‘I’-ness or Asmita. Hence, it is impossible to please Him through meditation and surrender. It is also equally impossible for Him to save human beings by thinking ‘I will shower my Grace on this human being’. The only possibility then is to consider Him as a special kind of Purusha, different from the other normal Purushas.

What is the nature of such a Purusha? His nature is to be not tainted by afflictions like the Kleshas (sufferings), Karma (impressions of actions), Vipaka (fructification of the impressions), Ashaya (being the seat of all such impressions) etc. He is also different in nature from all the other Purushas. The Kleshas referred to here are the same as Avidya, Asmita, Raga, Dwesha and Abhinivesha, described later in (2.3). These are called Kleshas because they subject the human being to suffering by placing before him the sorrows of life.

Karma means Dharma or righteous actions and Adharma or unrighteous actions and also their consequences viz., good and bad impressions. Since all these are products of action all of them are also called Action or Karma.

Vipaka refers to the outer manifestations of Karma like Birth, Lifespan, Experiences etc.

Ashaya means Vasanas or Samskaras, the latent impressions of all actions. Even the normal is not affected by these Kleshas, since he is of the nature of Consciousness. But associating himself with Prakriti, he also experiences these afflictions and hence gets involved. But, Ishwara never makes contact with them and hence is not the ordinary kind of Purusha. Therefore, the author calls him Purushavishesha.

There are several Purushas who have attained Kaivalya. All of them reached that state after transcending three kinds of bondage. The Prakitilayas have bondage related to Prakriti. Dehis have the bondage of the evolutes of Prakriti like the elements and senses. Those who have divine experiences or otherwise have the bondage of the desire of name and fame. None of these three bondages affect the liberated individual. But, it should not be forgotten that before such liberation they did suffer from bondages. Prakritilays may be experiencing the same state as Kaivalya, but they also were once bound and may get into bondage again. But, so far as Ishwara is concerned, He was never subject to any bondage at any time and will not be in future. He is everfree, ever the Lord of all He rules over. He is ever the possessor of the power of Knowledge and Action.

This gives rise to a problem. The powers of knowledge and Action cannot exist in Consciousness, since it is never subject to any changes. Therefore, we have to agree that they rest in Chitta which is full of Sattwa, uncontaminated by Rajas and Tamas. But, Ishwara being everfree cannot have any connection to the Sattwachitta in the form ‘This is mine,I am the Lord of this’. If that is so, how can one imagine any connection between Him and the powers of Knowledge and Action?

Unlike ordinary human beings, Ishwara has no relation to Sattwic Chitta. He, however, has the desire that He should rescue these human beings from the ocean of Samsara in which they are suffering subject to birth and death by imparting to them Knowledge. But the satisfaction of this desire is not possible without the instrument of the Sattwic Chitta. Therefore, He associates Himself with the Chitta by His own will. On the other hand, the human being, unaware of the nature of ignorance, becomes involved in it. Ishwara is aware of the nature of ignorance, and hence is not tainted by it. He regards ignorance in its own true light. This is like an actor playing the role of Sri Rama, even though acts like Sri Rama, is not deluded to think that he is Sri Rama himself and retains the memory of his true nature as an actor. Even so is the connection of Ishwara with ignorance, which is only an appearance and not real.

There arises one more doubt here. Ishwara has to associate Himself with Sattwic Chitta to rescue human beings. But even to have such a desire He should already have been involved with the Chitta. Does this not make His desire and involvement in Chitta mutually dependent?

This dichotomy does not arise because Manifestation, Existence and Dissolution are beginningless. Similarly, the connection between Ishwara and the pure Chitta is beginningless. It is seen from common experience that Chaitra goes to bed in the night with the determination that he has to get up in the morning. Even though he has deep sleep, because of the impression of his resolve he gets up in the morning automatically. So also does Ishwara make a resolve before Dissolution that He will again take recourse to Sattwa for the benefit of beings in the next Creation. Only then does He proceed with the Dissolution. Even if His Chitta merges in Prakriti during Dissolution, it rises again in the next Creation and establishes a relation with Him.

Even the Chitta of Ishwara is the work of Pradhana or Prakriti. Otherwise it may have to be considered as a separate principle, for which there is no evidence.

With this it is established that the glory of Ishwara is eternal. But, is there any evidence for this or not? There is and that is what is called Shastra or scripture. This includes Sruti, Smriti, Puranas etc. These are the outcome of the pure Sattwa of Ishwara. No human being can gain this knowledge, even though he tries for even a thousand years. Their statements are also never false. Therefore, all of them are Divine.

There is no one who can exceed or even equal the glory of Ishwara. He, in whom all these glories reach their acme, is Ishwara himself.

There cannot be many Ishwaras like this. If there are two Ishwaras with the same level of glory, there is a possibility that there may be a difference of opinion leading to a clash in their desires. If everything can be accomplished by one, is there any need to imagine the necessity of another? Therefore, it stands to reason that there is only one Ishwara.

Sutra 25 

It will now be determined that Ishwara is omniscient and that his omniscience is the greatest. 

In the case of any individual, the more the covering of Tamas is removed from his pure intelligence the more does he gain knowledge beyond the senses and beyond time. This is the seed of omniscience. In some this knowledge is small, but in some it can be more. In some, it could even be very high. Ishwara is that special Purusha in Whom this progression ends, i.e., his knowledge has reached the highest state so that none can excel Him in it. 

This can be illustrated with an example. The size of a pot is larger than that of a small myrobalan fruit. The size of a house is even larger. This progression ends with Space, which is the largest and hence is all-pervading.

In the same way, the knowledge of ordinary people and that of Yogis are of a different scale. There is a contrast between them. Where this contrast ends is the all-encompassing knowledge of Ishwara.

There have been several Tirthankaras, Buddha, Kapila etc. known for their knowledge. Can we not infer that they are the seed of the highest omniscience? Inference can only prove something generally, but not in particular. Therefore, the omniscience of Ishwara, names like Siva etc. can only be known through scriptures. The statements of Buddha and others are only reflections of scriptural teachings, and do not constitute scriptures. The various theories of Buddhism like Kshanikavada, Nairatmavada, Shunyavada etc. have been questioned by all methods of proof. The real meaning of Agama is that which gives us the methods to achieve Abhyudaya and Nisreyasa, which can be grasped by our intelligence. Srutis, Smritis and Puranas are the Agamas or Sastras. All these mention that supreme knowledge rests only with Ishwara and not with any other. Therefore, the statements of others cannot be considered as Agamas. 

According to Vayupurana, Ishwas has six qualities. “Knowledgeable people say that the six qualities of the all-powerful Ishwara are Omniscience, Fulfillment, Beginningless knowledge, Freedom, unending power and Infinite power.”(12.33). “Knowledge, Renunciation, Wealth, Austerity, Truth, Forgiveness, Fortitute, Power of Creation, Self-awareness, Governing power, these are the ten imperishable qualities of Sankara” (10. 65-66).

A doubt arises here whether Ishwara does create the universe even if He possesses the necessary powers of Knowledge and Action. He is ever content and full of renunciation and hence has no desires. Therefore, He is not interested in the Creation Himself. Since He is also highly compassionate, it is also not proper to say that He has created this imperfect universe full of sorrow. 

This apparent contradiction is explained as follows: He creates the universe for the benefit of all creatures and not for Himself. This does not in any way go against His compassionate nature. (Refer to Brahmasutras 2.1.34-36 for a more detailed discussion). By imparting Knowledge to them at the time of Dissolution and also at other times, He motivates creatures to strive for Kaivalya. Great souls like Kapila and others, being instructed by Him, become guides for the rest of creatures.

Sutra 26

Ishwara is the teacher of Brahma and others, who are the teachers of the rest of creation. His Knowledge at the beginning of the present creation remains unchanged, as it was even at the commencement of the previous creation. 

There is a verse describing ordinary teachers: ‘All teachers, who had pleasant manners,exemplary conduct, and were exalted like the Meru mountain, have all been swallowed by Time, the way serpents are swallowed by Garuda.’

On the other hand, statements from the scriptures like ‘He imparted His knowledge to Kapila even before creation and observed him being born’ (Swetashwatara Upanishad 5.2) and ‘He created Brahma even before creation and unveiled before him the Vedas’ (ibid 6.18), show that Ishwara is the teacher of all teachers who came after Him.

Sutra 27

It has been mentioned earlier that Samadhi can be attained even by surrender to Ishwara (1.23). It has also been described Who is meant by Ishwara. Now follow a few methods for meditating on Him.

The word Pranava is described in the statement ‘It is called Pranava because Ishwara can be properly praised by it’. Pranava is more well-known as Omkara, which represents Ishwara. The purport of the Sutra is that Ishwara should be meditated upon through that. 

Here we need to consider the relation between words and their meanings (what they stand for). Chaitra is the father and Maitra is the son. The names Chaitra and Maitra are only symbolic here. Whether the symbols exist or not, the persons represented by them do exist. But, the words Father and Son are not like that. The word Father itself suggests that there must be a son and that a relation exists between them. The meanings of the words are inherent in the people. Therefore, we use the words father and son to indicate the eternal relationship between them. But, names like Chaitra etc. are only symbols created by humans. They are applicable to anybody and are only indicators. But words indicating lasting relationships are not like that. One cannot use the word Father for a person who is not a father.

A doubt arises here. Is the relationship between Pranava and Ishwara of symbol and object everlasting like that between a lamp and its light, or is it like that between a lamp and a pot placed in its light? Some are of the opinion that it is temporary and a human creation. The word Karabha was being used for a long time to denote a camel. Is it not possible, by common consent, to use the same word to mean elephant? Similarly, Pranava is being used to denote Ishwara by common consent of human beings. This is the opinion of the opponents.

The commentator Vyasa, on the other hand, says as his opinion that the relation between Pranava and Ishwara is ever lasting like that between a father and a son. Pranava is just an indicator of this relation. Since this relation between object and symbol is permanent, it exists in all creations. The opinion of the knowers of the Vedas is that, even though the word Pranava is a product of Nature, even though it merges in Nature with all its potency at the time of dissolution, it emerges again in the next creation with the same potency.

Yogi Yajnavalkya has this to say about Omkara: ‘Ishwara has no physical body that can be seen. But He can be understood through feelings. He is subtle like the mind. Omkara has been recognized as his symbol. One can please Him by calling Him by that name.’

Several texts of Sruti and Smriti consider Omkara as a symbol of the Divine (Prashna 5.2, Mandukya 1.8-12, Taittiriya 1.8.1, Katha 2.15,Mundaka 2.2.26, Gita 17.23 etc.).

Sutra 28 

It has so far been shown that the best method of reaching Samadhi is the meditation on Ishwara and that the symbol of Ishwara is Pranava. The author now tells us how to meditate on Ishwara.

This consists in doing Japa of Pranava and at the same time meditate on Ishwara. If a Yogi practices meditation on Ishwara denoted by Pranava and at the same time does Japa on it, his Chitta gradually develops concentration and helps him attain Asamprajnatasamadhi.

This is what is described in the Lingapurana also: ‘Meditation on the Lord indicated by Pranava is accomplished by doing Japa on Pranava. There is no doubt that success is achieved quickly in this manner’.

All these names like Pranava, Rama, Krishna, Siva, Narayana etc., are called Mantras. The Yogopanishat defines Mantra as follows: ‘O Brahmana! It is called a Mantra because it reveals My Form through meditating and guarding it, since it is My very foundation’. According to Vishnupurana (6.6.2), ‘One should do Yoga after Japa and Japa after Yoga. With the potency of these two the Divine becomes visible’.

Yogachudamani Upanishat has this to say about the Japa of Pranavamantra: ‘One should orally recite it always. It should be practiced properly with the body. Knowing that the Supreme Light is Omkara, one should meditate upon it in the mind always. Whoever recites Pranava, whether he is clean or unclean, will not be tainted by sin, like a lotus flower not affected by water. 

The Smritis describe the greatness of Mantrajapa as follows: ‘The four Pakayajnas, a part of a Vedic Yajna, are not worth even one-sixteenth part of Japayajna’ (Vasishta Smriti), and ‘Japayajna is ten times superior to Vedic Yajnas; Upamsujapa is one hundred times and Manasajapa is one thousand times superior’ (Manusmriti 2.86).

Even the Lord declares in the Gita (10.25) that among all Yajnas I am Japayajna.

Japa is of three types: Vachika, Upamshu and Manasa. Vachika Japa is recited loudly. Upamshu involves only the movement of lips. Manasa Japa is done silently and mentally. Among these that which comes later is superior to that which precedes it.

It is not adequate to do Japa only once. This is mentioned by Badarayana in the Brahma Sutras (4.1.1): ‘It should be repeated because that is the instruction’.

Moreover, the Japa will be more effective if the meaning of the Mantra is properly understood. The meaning of the Mantra does not mean its literal meaning as known through dictionaries. It refers to the knowledge about the Deity represented by the Mantra. Therefore, Mantrajapa should be accompanied by meditation on the Deity of the Mantra. 

This has been very nicely described in a verse: ‘If one does not know the meaning of the Mantra, the Deity of the Mantra and the Mudra or position of the hands, one cannot benefit even by doing Japa one hundred crore times’.

Sutra 29

Now follows a description of the results of the worship of Ishwara. The word ‘Pratyakchetana’ has been defined by Vachaspati Mishra as ‘the Consciousness or person with an improper understanding’. By the Japa of Pranava and surrender to Ishwara the proper knowledge of Purusha is gained, as well as an understanding of the obstacles. The next Sutra gives information about these obstacles.

A doubt naturally arises here as to how a knowledge of Pratyakchetana is achieved through surrender to Ishwara, whereas one should gain the knowledge of Ishwara instead. This doubt would have been legitimate, has Purusha and Ishwara been different. But, they are not completely different from each other, but similar to one another. If two scriptural texts are similar, the understanding of one will automatically lead to that of the other. Similarly, knowledge of Ishwara implies the knowledge of Purusha also.

The way this occurs is as follows: If the Japa on Pranava is done with reverence for a long period of time along with meditation on Ishwara, who is of the nature of Consciousness and ever free, that Japa comes firm. At that time the Japa, which has so far been oral, merges in Ishwara. Even when this oral Japa has merged, the Vrittis of the Chitta related to the ever free conscious Ishwara still persist. When this awareness of Ishwara becomes firmer through an unbroken practice for a long time done with great reverence, it becomes even more steady and the Chitta attains total control through His grace. Since Ishwara is not near enough the Chitta cannot use Him as a support. If the Chitta then tries to use its master, the ever free and conscious Purusha, as a support, even that is not possible. The Chitta then becomes supportless, like a fire which has exhausted its fuel. Only the impressions remain. Thus arises the knowledge of Purusha and all the Vrittis disappear. This leads to the removal of all obstacles.

Sutra 30 

It has been mentioned in the previous Sutra that when Nirodhasamadhi is attained through surrender to the Divine, all the obstacles are overcome. The author now describes what these obstacles are. 

According to Amarakosha, Antaraya is the obstacle that arises between the Yogi and his goal. This is the origin and etymology of the word Antaraya. These obstacles are also sometimes called Chittavikshepa, Yogamala or Yogapratipaksha. Since they always accompany the Vrittis of Chitta, their disappearance also means the disappearance of the Vrittis and the attainment of Nirodhasamadhi.

Let us now consider these obstacles one by one:

Vyadhi or disease: Vyadhi is the state of discomfort like fever, arising out of an imbalance of Elements, Essence and the sense organs. According to Ayurveda, there are three elements in the physical body. They are Vata, Pittha and Kapha or Shleshma. When they are in equilibrium, the body is healthy: when they are out of balance, they cause disease. Essences are the modifications in the body brought about by what we eat and drink. Diseases can also be caused by defects in them. They can also occur because of the problems with the sense organs. Practice of Yoga is not possible during the state of disease because the body and mind do not function normally. 

Diseases do not trouble him who observes strict restraint in food, sleep and entertaining activities. One can recollect here the advice of Krishna in the Gita: ‘O Arjuna, Yoga is not possible for one who eats excessively or not at all: so also for one who sleeps too much or keeps long vigils. But for one who is restrained in actions and sleep, Yoga becomes the means for the removal of his sorrow.’(6.16-17).

Styana: This is the lassitude sometimes displayed by the Chitta. The Chitta then becomes inactive.

Samshaya: This is the doubt that arises when the mind oscillates between contradictory ideas. Is the word of the teacher true or false? Are the scriptures valid proof or not? Will I reach perfection in Yoga or not? Even if I reach perfection, will I reach the final goal or Samadhi, not? All these constitute doubts. When such doubts exist it is not possible to know the correct answer and there will be no whole-hearted involvement in Yoga. Therefore the Lord says in the Gita (4.40): ‘ The one who has no proper knowledge, the one who has no faith and the one who doubts, all the three perish. For the doubting person there is no success either in this world or the higher world. Nor does he reach happiness.’ Therefore, it is very essential to have total faith in the words of the Guru and the scriptures.

Pramada:  Pramada is that obstacle which prevents the practitioner from remembering to practise qualities like Ahimsa, Sathya etc., which are means to Samadhi. Bhagavan Sankara has described the evil consequences of Pramada as follows: ‘Just as a ball falling on the top step of a staircase rolls down falling lower and lower, similarly the Chitta slips from the progress to Atman and becoming conscious of external experiences falls down.’ (Vivekachudamani 324).

Sanatsujata in the Mahabharata tells Dhritarashtra that ‘Pramada itself is death’ (Sanatsujatiya 1.4).

Alasya: The heaviness and weightiness of the body and the mind is called Alasya. Under its influence the human being has no inclination to try for his own welfare, let alone yogic practices.

Avirati: This is the desire for sensory objects. It is a well-known fact that when the Chitta is attracted to the pleasures arising out of the contact of sensory organs and sensory objects, it will never turn towards Yoga.

Bhrantidarshana: Viparyaya or confusion about the real nature of objects is called Bhrantidarshana. This leads to a reverse interpretation of scriptures. It could also mean mistaking yogic powers to be the real Samadhi and considering them to be the goal of human existence.

Alabdhabhumikatwa: This is the obstacle that arises when the yogi is unable to reach the state of Samadhi in spite of his best efforts.

Anavasthitattwa: This occurs when the yogi is unable to remain in the state of Samadhi long and falls from it. 

All the above are obstacles since they create disturbances in the Chitta. The Yogi should strive to overcome them.

Sutra 31

Dukha (unhappiness), Dourmanasya (depression), Angamejatwa (restlessness of the body), Shwasa and Prashwasa (irregular breathing) accompany the above.

The nine obstacles described in the previous sutra are not the only disturbances to yoga. There are five more that are the effects of the above. They are being described here. 

Dukha: This is nothing but adverse experiences. This is caused by the obstacles described above. Dukha is of three kinds: adhyatmika (related to the body), adibhautika (related to fellow creatures) and adhidaivika (related to acts of God). The first kind of Dukha is caused in the physical body by the various obstacles and in the mind by problems due to desire etc. The Dukha caused by animals like tigers, serpents etc. is known as adhibhaudika. The third kind of Dukha is caused by planetary influences and natural disasters like earthquake etc. Yoga is impossible in the presence of such Dukha. 

Daurmanasya: This is the mental disturbance generated by the non-fulfillment of desires. When the Chitta is highly scattered, no Yoga is possible.

Angamejayatwa: Trembling of the various parts of the body and restlessness leading to constant changing of the posture of the body are called Angamejayatwa. This is antagonistic to Asana, one of the limbs of Yoga. For a person who cannot even sit in a firm posture, Yoga is only a dream. One can recollect here a sutra from the Brahmasutras, 4.1.7.

Shwasa and Prashwasa: Shwasa is inhalation of breath unwillingly. This opposed Rechaka or exhalation. Similarly, breathing out unwillingly is Prashwasa, opposing Puraka or inhalation. Both these, Shwasa and Prashwasa, obstruct Pranayama, another limb of Yoga. 

Since all these occur in a highly scattered Chitta, they are said to accompany obstacles causing the Chitta to scatter. 

Sutra 32:

They can be destroyed by the practice of concentrating on one principle.

In this Sutra, the author discusses the methods to overcome the above-mentioned obstacles and the consequent problems like Dukha etc. In this Sutra, the word ‘They’ stands for all disturbances like Vyadhi and problems like Dukha. By the word ‘Ekatattwa’ one may understand the Divine or any other similar principle. Abhyasa means the constant remembrance of these principles. If this practice is done constantly and with reverence for a long time, all disturbances like Vyadhi etc., will become weak and vanish. This has been described beautifully in the following verse: ‘If you try very hard to get rid of all impressions in the Chitta, all physical and mental afflictions will weaken very quickly.’

In the commentary of Vyasa, there is a refutation of the Buddhist concept of Chitta. According to the Kshanikavada of Buddhism, the Chitta is always fleeting. This means that it is always born, grasps one or two objects at the same time and vanishes. The Chitta of an earlier instance gives rise to the Chitta of a later instance. This is how the lineage of Chitta occurs.

According to this theory, the Chitta grasps only one or two objects at any given time, and hence it is always in a state of concentration. Therefore, there is no need to try to concentrate the Chitta if it is in a scattered condition. In that case, it is futile even to listen to their advices or act according to them.

But, experience shows us that it is possible to withdraw the Chitta from sensory objects and experiences, and to concentrate it on any one object. Therefore, it is obvious that the Chitta is not fleeting and that it does not vanish after grasping only one object.

Suppose it is argued that if concentration is not possible by a fleeting Chitta, it could still be possible by the lineage of Chittas that is beginningless and eternal. This is answered as follows: Is concentration the nature of a Chitta that is continuously flowing or that of a lineage of Chittas?  In the first instance, since there is no steady Chitta common to all the experiences arising and vanishing in the Chitta, any attempt at concentration is futile. In the second instance, the experiences arising in the Chitta lineage may be consonant or dissonant with one another. Even assuming that at each moment only one thought arises and then vanishes, the Chitta is already concentrated on that. Hence, according to Buddhists , there is no question of concentrating the Chitta at all. 

If we accept that the Chitta is fleeting, it gives rise to another problem. When the later Chitta is different from the former Chitta, there is no memory of earlier thoughts or experiences, just as it is not possible for Chaitra to recollect the events experienced by Maitra. But, it is seen in life that everyone remembers the experiences he himself has had earlier. If someone says that he had seen such and such a cow yesterday in such and such a place, it is obvious that such memory is possible only if the one who had seen the cow yesterday is the same who is remembering it today. How can one, therefore, accept that the Chitta is always fleeting? What is perceived by direct evidence cannot be negated by any other kind of evidence. 

We have thus established the principle that the Chitta is not fleeting, it is not several, but can be scattered. It can be concentrated by withdrawing it from external objects and focusing it on only one object.

Sutra 33

Peace of mind can be achieved by developing friendship with happy people, showing compassion to unhappy people, by sharing in the happiness of good people and by being indifferent to evil people.

The author describes in the next seven Sutras the means of developing concentration knows as Samprajnata. These are called Parikramas.

The Chitta gets polluted by desires, hatreds and by the impressions of good and bad deeds. Desire is the vritti that arises because of the recollection of earlier happy experiences leading to a craving ‘I must always be happy!’  But, when all the seen and unseen objects generating happiness are missing, desire disturbs the Chitta. One can develop resistance to this disturbance by developing a feeling of fellow-feeling with happy people ‘All these happy people are my own!’ Then, their happiness becomes our happiness also leading to the destruction of our selfish desire. Not only does this happen, even jealousy characterized by intolerance, finding fault with others etc., vanishes. The Chitta then becomes clear of all impurities like desire, jealousy and envy, just as the water flowing in a river becomes pure after the rainy season.

Hatred or dislike is the vritti arising in the Chitta due to past experiences of unhappiness leading to the feeling ‘Let me not experience again such unhappiness.’ If the causes of unhappiness, like enemies, still exist, and their elimination is impossible, this hatred burns in our heart. But, when we cultivate the thought –‘Let none undergo unhappiness the way I also do not like it’- and develop compassion in our heart for the unhappy, then whatever hatred we have for our enemies also vanishes. At the same time we also destroy the feeling in us that at least I am happy. With the exit of hatred and pride, the Chitta becomes pleased.

It is the very nature of human beings to commit errors. They hesitate to do good things. These cause regret in their minds several times. It is only when they feel happiness to be in  the company of good people, that they develop the impressions of goodness in their Chitta and are automatically motivated to do good deeds. Similarly, if we develop a sense of withdrawal from evil people, without approving of or showing contempt for their actions, we get peace of mind by the absence of any regrets in our mind. 

Q: Since good deeds are as much a cause for rebirth as bad deeds, they also are an obstacle in the path of a Yogi desirous of liberation. Is it then not risky developing friendship with good people?

A: It is going to be mentioned later in this book (4.7) that Karma is of three kinds – Shukla (Pure), Krishna (Impure) and Mishra (Mixed). But the impressions arising out of the actions of Yogis are none of the above and hence will not be the cause for rebirth. Therefore, developing such friendship involves no risk.

In this way, when qualities like Maitri etc., are cultivated, all impressions arising out of desire etc., vanish, leading to the stability and tranquility of the Chitta leading to Concentration or One-mindedness.

This has been described by an ancient scholar as – ‘If you are able to get rid of all the Vasanas forcibly through your efforts and are able to stabilize the Chitta, you will be able to attain perfect one – pointedness of the mind’. 

It should be recollected here how the Gita describes the attainment of peace of mind in the absence of Raga and Dwesha (2.64 &65).

Sutra 34

Or, by expulsion and holding of breath (peace of mind can be reached).

The author describes here another method for reaching peace of mind. The word ‘Also’ implies here that this among others is an alternative method and not to suggest that it can replace Maitri etc. According to Vachaspati Mishra, Pranayama should be practiced cultivating at the same time all the qualities mentioned in the previous sutra. 

‘Prana’ means the breath inside the body. ‘Prachhardana’ is the slow expulsion of this breath through the Pingala Nadi (the right nostril) for 32 counts. This is also called ‘Rechaka’. ‘Vidharana’ is the taking the breath in slowly through the Ida Nadi (the left nostril) for 16 counts (also called Puraka), and retaining it within for 64 counts. This is also called ‘Antarakumbhaka’. If the breath is expelled and retained outside for some counts, it is called ‘Bahyakumbhaka’. 

This Pranayama has the effect of stopping the breathing process for a short time leading to the burning away of the defects in the Chitta. This is mentioned in the Amritanadopanishad (7) as follows – ‘Just a dirty metal loses all its dirt by being thrown into a fire set ablaze by pumping air, so also is the dirt in the Chitta burnt away by breath control.’ 

According to Sage Vasishtha, irregularities in breathing are closely related to irregularities in the Chitta – ‘Whatever are the irregularities in the breathing process are also the irregularities in the Chitta. (Therefore) a wise person should make sincere attempts to suppress the irregularities in breathing (Laghuyogavasishtha 28.125). Since there is such a close link between the breathing process and the mind, the control of mind becomes possible by regulating breathing. 

Q: What you say is wrong. There is likely to be irregular breathing during deep sleep, when the Chitta is totally dormant without any Vrittis.

A: No. At that time, the mind itself is dormant. It is only when the mind is active that there is a connection between the mind and breathing.

Q: But there is a statement in the Sruti –‘When Prana becomes weak, one should breathe the nose’ (Svetashwataropanishad 2.9) that completely contradicts this. Because in the case of a person who is dead, there is no question of breathing at all.

A: ‘Weak Prana’ here means only that the breathing is not rapid. The breath rate of a person who has just climbed a mountain is certainly rapider than that of one who is sitting still. Similarly, the breath rate of one who has no idea of Pranayama is certainly rapider than that of an expert in Pranayama. Breathing becomes subtle through Pranayama and thereby all sense organs and the mind come under control.

Sutra 35

Or, the experience arising out of sensory objects can stabilize the mind’

The author gives here one more method of calming the mind.

Sensory objects are smell, taste, form, touch and sound. Pravritti is their direct experience. When the practitioner concentrates his Chitta at the tip of the nose, tip of the tongue, palate, the middle of the tongue and the root of the tongue, he experiences respectively divine smell, divine taste, divine forms, divine touch and divine sound. The mind then is bereft of all disturbances and becomes steady. All the doubts in the mind of the Yogi dissolve.

We can acquire knowledge of any sensory object through the study of the corresponding scripture or through inference or by the teachings of a teacher. But, doubts persist until we are able to experience it at least to some extent. Until then there is no development of faith. Therefore, when we are able to experience the sensory impressions mentioned earlier, all doubts concerning liberation also get removed and we are able to develop faith. Qualities like trust, mental power, memory etc., accrue without any obstructions.

One may quote here, as an example, the following verse from the Swetashwatara Upanishad – ‘When a Yogi is able to visualize the elements Earth, Water, Fire, Air and Space, i.e., when these qualities of the five primordial elements become visible to him, he will not be subject to diseases, old age or death, possessing now a physical body full of the fire of Yoga.’

Sutra 36 

Or, (a state) of the form of a light bereft of sorrow (arises and makes the mind steady).

The terms in the brackets have been taken from the previous sutra.

The state Jyotishmati is the state of brightness.

There is a lotus with eight inverted petals that exists between the abdomen and the heart. It should be made upright through the Rechaka Pranayama (expulsion of breath) and the Chitta should be established there. In the middle of that lotus is located the state of waking designated by the letter A (one of the three letters of Omkara, i.e., A,U,M.) and representing the orb of the sun. Above this is the orb of the moon designated by U and representing the dream state. Above this is the orb of Fire designated by M and represented by the dreamless sleeping state. Even above this is the Brahmanada, which is designated by Ardhamatra (half syllable) representing the Turiya or the fourth state and is of the nature of Supreme space. Right in the middle of the stalk of the lotus and the solar orb is the Brahmanadi or the canal of Brahma. The nadi or canal known as Sushumna is even above this. This envelops the entire solar orb. This is the location of the Chitta. The Yogi who is able to establish his Chitta in this place will gain full knowledge of his Chitta. This knowledge of the Chitta or Intelligence is as bright and vast as space itself. This is what is called Jyotishmati because it is a modification of Ahamkara or I-ness and is full of Sattwa. It shines forth with a brightness resembling the effulgence of the Sun, the Moon, the Planets and Jewels.

In this connection, one can recollect what the Shwetashwaropanishad has to say (2.11) : ‘During the practice of Yoga, the following forms are seen heralding the realization of Brahman – Fog, Smoke, Sun, Wind, Fire, Firefly, Lightning, Crystal, Moon etc.’ 

So far, the author has narrated what happens when Samadhi is practiced on the Mind that is a product of Asmita or Ahamkara. The same result ensues when Samadhi is practiced only on Asmita. Asmita untainted by the impurities due to Rajas and Tamas is ‘Jyoti’. The Chitta can also become steady and sorrowless even by a vision of this Jyoti. 

Sutra 37

There is one more method that is described here. If the Yogi meditates on the stainless Chitta of great personalities like Hiranyagarbha, Krishnadwaipayana, Narada, Shuka etc., his Chitta also becomes stainless and steady, like a worm becoming a wasp.

Sutra 38 

The author suggests here one more method for achieving the mstability of the Chitta.

It is the nature of the Chitta to assume the form of whatever object it chooses. The meaning of this sutra is that the Chitta becomes steady if it contemplates on any experience it has had during dreaming or sleeping. 

What does it mean to contemplate on an experience of the dreaming state?

(1) If the Chitta experiences something that is holy and pleasant in a dream, and if it continues to contemplate on it in the waking state, it attains steadiness. If, for instance, the Chitta dreams of a remote lonely place, where it sees a beautiful image of Siva, shining like the moonstone, wearing beautiful and fragrant garlands, it continues to think of the same thing when it wakes up and becomes happy. Therefore, if the Yogi is able to place his Chitta again and again on this experience, there is no doubt that the Chitta becomes stable. If the Chitta also remembers the bliss of the dreamless sleep state after waking up, then also it can become stable.

(2) During the dream state the experience and the consequent knowledge are non-sensory. It is the nature of knowledge to enlighten objects. If the Chitta contemplates even on such knowledge, it can become steady. The knowledge gained during the dreamless state, however, is without any content and is of the nature of calmness and bliss. A contemplation even of such an experience makes the Chitta stable.

(3) If one realizes that the waking state is also as unreal as the sleeping state, this can also lead to the steadiness of the Chitta. Because, it is seen that reality is equally concealed in both states and that everything appears transient in both states. This leads to dispassion and a sense of renunciation and helps in stabilizing the Chitta. This is stated by Vasishta also: ‘O Raghunandana! Know that this world is like a long dream, a long delusion of the mind and a mental creation.’ (Laghuyoga Vasishta). 

In the same manner, if the thought that they are in deep sleep is planted in the minds of people who are wide awake, they may develop in themselves and in their activities a sense of detachment and the Chitta may become steady. The purpose of doing this is as follows: When we are in deep sleep, we have no awareness of our own real nature. There will always be some dreams during this state. Similarly, when ignorant people are in the waking state, they have no awareness of their real nature. They will be witnessing the real world in some of its forms. This is what is described in some texts: ‘Just as a man in deep sleep sees the whole world in himself, and just as he considers himself in a limited space when he is dreaming, so also should one know that the waking state also is only an illusionary existence, and hence should remember that supreme Divine.’ 

Sutra 39

This sutra tells us that the inclinations of all practitioners are of different types. If a Yogi concentrates on that in which he has belief and faith, he will accomplish his goal.

If so, can he also concentrate on sensory objects? But the statement ‘Under no circumstances should he ever place his Chitta on sensory objects’ prohibits this. Therefore, one should concentrate only on those things permitted by the scriptures. These could be external objects like the moon etc., or any suitable images like Hari or Hara, or the internal Chakras of the body, or any divine forms from scriptures. If the Yogi can practice concentration on any of these, he becomes fit even to reach the highest state of Vivekakhyati. 

Sutra 40

So far the several methods have been described. The author now tells us the benefits accruing from them in the form of concentration.

If a Yogi, whose Chitta has become steady through these practices, were to contemplate on subtle objects, he can reach one-pointed ness in contemplating on them right down to the level of atoms. Similarly, if he were to contemplate on large objects, his field of contemplation can extend up to as large an object as Space itself. The Chitta does not face any obstacles in this process. This is the meaning of the word ‘Vashikara’ in this sutra. 

The concentration of the Chitta is of three types – ‘Sankshipta’, ‘Vishala’ and ‘Vikarani’. The concentration that extends up to the largest objects is called ‘Vishala’. That which extends up to the smallest is called ‘Sankshipta’. The concentration that covers both is called ‘Vikarani’. It should be presumed that the sutra refers to all the three. 

Sutra 41

The author has so far dealt with the various means of concentration and their benefits. He now takes up for discussion ‘Sabija Samadhi’, the lower form of Samadhi. If a red hibiscus flower is placed by the side of a pure spotless crystal, the latter assumes the same colour as the flower. It becomes one with the flower. Similarly, a Chitta that has become pure by shedding Rajas and Tamas flows towards the cognizer, the cognized and the senses, it takes on their form and merges in them. This is what the sutra calls ‘Samapatti’. 

Here, the word ‘Grahya’ refers to the gross objects, the subtle elements and the world of sentient and insentient objects. 

The word ‘Grahana’ stands for the sense organs. The pure Chitta can use them also as supports for concentration. 

The word ‘Grahitr’ stands for Purusha, the repository of Asmita. It could also mean a ‘liberated soul’.

When the Chitta uses gross objects as its base and becomes absorbed in that, it reaches the stage of Vitarka Samadhi. When it focuses on subtle objects, Vichara Samadhi results. With sense organs as the base, it reaches Ananda Samadhi, and with Asmita as base it reaches Asmita Samadhi (see 1.17).

Sutra 42

Having described Samprajnata Samadhi in general, the author now takes up for discussion its several forms like Savitarka, Nirvitarka, Savichara and Nirvichara. This sutra concerns Savitarka Samadhi.

This can be illustrated by an example. The word ‘cow’, its meaning referring to an object called cow and the information gained by the Chitta on hearing it, are three different things. The word ‘cow’ involves the letters and accent of a word and is capable of being cognized by the ear. The object implied by the word is an animal possessing a skeleton, a tail, hooves, horns and teats, whose meaning can be grasped by the eyes and touch. Similarly, the knowledge associated with this word gives rise to a sattwika vritti in the Chitta. Ordinarily, all the three get mixed up in our experience. 

In the same way, when there is a mixture of these at the stage of Samadhi, it is called Savitarka Samapatti. For example, a Yogi, desirous of reaching Samadhi through the image of Srihari, is aware or this word, its meaning representing a metallic object and experiences the corresponding vritti in the Chitta, with all the three mixed up. 

Sutra 43

This Sutra concerns the Nirvitarka Samadhi, which is the antithesis of Savikalpa Samadhi. 

It is the common practice in this world to associate any word with a meaning. It is this meaning which reappears as memory when we hear the word. The moment we hear the word ‘cow’, we are reminded of its form. In the Savikalpa Samadhi, the word, its meaning and the knowledge about it are jumbled up. As the Samadhi becomes deeper, the form becomes clearer with the word and its meaning receding into the background. In other words, the word ‘cow’ and the knowledge that it represents an animal vanish, leaving behind only a clear perception of the form and shape itself. During this experience, knowledge itself is secondary. The form of the object becomes stronger, with the Vritti of meditation and the meditator no longer present. It is the state wherein the Chitta appears to have no content. Therfore, this state is called Nirvitarka Samadhi. Vitarka has the meaning of ‘superimposition’. Since that is absent, the state is without superimposition and hence is called Nirvitarka. Just as salt dissolves in water, losing its individuality completely, the meditator remains in a state of total absorption in the object of meditation, losing his individuality, as it were. 

This gives the Yogi direct perception of the supreme reality, whereas Savitarka Samadhi can provide can only provide the lower mediate perception.

This supreme perception is the seed of knowledge gained by inference and scriptural authority. 

We need to consider here, in more detail, the nature of the object of contemplation. This should be a gross object, like a cow, a pot etc. This gross object should be a product of the combination of subtle elements (called Tanmatras). A doubt arises here. Cannot these subtle elements, like Tanmatras, be themselves the object of concentration for Nirvitarka Samadhi? After all, all the gross objects are themselves made up of these subtle elements. In that case, where is the point in distinguishing  between Vichara and Vitarka Samadhis?

The answer to this is as follows: the gross object chosen for meditation is only a special form of the subtle elements. It is the gross product of atoms. This gross object is not totally different from atoms, nor is it totally different. But, it is of the same nature. For instance, the atoms of earth are not different from the gross object the way a pot is different from cows and horses. But, if it considered identical to the gross object, both of them should possess the same form, the same name and the same capacity to act. But it is not so. Therefore it follows that the gross object is a special state of the subtle elements, displaying similarity. Its existence can be inferred from its special qualities, like visibility, cognisability by touch, capability to act etc. Even though it can possess qualities like smell etc., resembling the subtle elements, its solid nature like that of a pot vanishes as soon as it shatters into fragments. This quality itself is called an adjunct. The atoms are the real things, whereas the adjuncts acquires qualities like a unity, largeness, smallness, capacity of touch, capable of being put into use (like the capability of carrying water and similar things) and perishability. 

Sutra 44

In the Savitarka and Nirvitarka Samadhis, the object of contemplation  was gross, whereas it is subtle in the Savichara and Nirvichara Samadhis. Except for this one difference, the rest are the same in both the states. 

The subtle objects are the five subtle elements, the sense organs, Ahamkara, Mahat and Pradhana. 

In the Savichara Samapatti, the intermixing of the word and its meaning, the limitations due to space, time and qualities. At the same time, there is also an awareness that there is only one object of contemplation (which means that even though the subtle earth atom is made up of the five primordial elements, they are not evident, only the element earth being evident).

When this Samadhi becomes ripe, only the subtle element that is the object of contemplation remains, all other components vanishing, leading to Nirvichara Samadhi.

Sutra 45

It has been mentioned earlier that the object for Savichara and Nirvichara Samadhis is subtle, like the subtle elements. The question that arises here is whether this Samadhi ends with the subtle elements or will it extend up to even more subtle elements. This sutra answers that question.

The word ‘Linga’ denotes that which merges in its cause and which is an indicator of that cause. The opposite of this is the ‘Alinga’. Since Pradhana or Prakrti is the cause of everything and is not itself the effect of any other cause, it does not merge in anything. At the same time, since it is unmanifest, there is no Linga to describe it. Therefore, it is Alinga.

The Yogi uses first the five subtle elements, then Ahamkara which is even more subtle and finally the subtlest Mahat as objects in Vichara samapatti. Among these, those that follow are the effects and those that precede are the causes. These causes are subtler than the effects. The last one in this list, which serves as an object for contemplation, is Pradhana or Prakrti, which is the subtlest of all. 

Even Purusha is subtle and causeless. But, unlike Pradhana, he is not the cause for any effect. Therefore, he cannot be considered to be Alinga.

Sutra 46

The word ‘the same’ refers here to the four Samadhis described earlier, viz., Savitarka etc. One should add to them the Sananda and Sasmita Samadhis also. 

The word ‘Bija’ (seed) stands for a support or object of contemplation. Since these subjects need such a support, they are called Sabija (with seed) Samadhis. It can also mean that in these Samadhis the Knowledge of Wisdom (Vivekakhyati) has not yet arisen, and hence there still remains the seed of bondage. Therefore, they are called Sabija.

Sutra 47

So far, the Samprajnata Samadhi has been described. The author now commences the description of the Asamprajnata Samadhi. As a prelude, he discusses the highest stage reached through Nirvichara Samapatti. 

The impurity and dirt in the Chitta is due to the increase in Rajas and Tamas. It is when this dirt is washed away that the Chitta becomes Sattwik and bright, the associated thoughts flowing smoothly and steadily. This purity of Chitta is called ‘Vaisharadya’. 

With this is gained the knowledge of the purity of Consciousness, called ‘Adhyatmaprasada’. This is the knowledge leading to the awareness of the different natures of Purusha and Prakrti.

It is this that has been described in the Shanti Parva of the Mahabharata: ‘Just as a person on the top of a mountain views people down below, so also does a Jnani, having himself gone beyond sorrow, perceive others suffering from sorrow.’(17.20).

Sutra 48

The awareness arising in a clear Chitta through Nirvichara Samapatti is called ‘Rtambhara’. The word ‘Rta’ means Truth. Since it is full of that Truth, this awareness is called Rtambhara. In this stage, there is not even a trace of delusion or confusion. This state of awareness is called ‘Dharmamegha Samadhi’. 

Sutra 49  

This sutra explains how Rtambhara Prajna is different from other kinds of Prajna or Knowledge. 

The knowledge about any substance arising from a study of scriptures like the Vedas and from inference tell us only some general characteristics about it and not any of its special features. Smoke seen on the top of a hill gives us some general information about the possibility of a fire, but not about its extent of the fuel causing it. This is the case with scriptures also. One can learn more by direct visual perception. 

Even direct perception cannot help us in the case of objects that are subtle, covered or existing far away. For instance, it cannot reveal the subtle elements or the Purusha. It is only the Rtambhara Prajna, arising in the Chitta of a Yogi, who has developed perfection through Nirvichara Samadhi, which can reveal to him the real nature of the object. 

A Yogi should strive hard to achieve this Rtambhara Prajna.

Sutra 50

Now follows a discussion of the benefits of this kind of Prajna.

The impressions, arising from the Rtambhara Prajna, overshadows those already existing in the normal state. The purport is that the latter impressions are negated. Along with this, the knowledge arising out of these impressions in the normal state get blocked, and the Yogi remains steady in Samadhi.

The impressions arising from this Prajna destroy all afflictions of the Chitta and cannot lead to a rebirth. Such a Chitta has no other activity except the Knowledge of Wisdom.

Sutra 51

This chapter if brought to conclusion with a brief mention of Nirbija (seedless) Samadhi.

The Chitta has two functions: enjoyment of sensory objects and the exercise of the Knowledge of Wisdom. Among these, it is the first alone that is responsible for bondage. When the knowledge dur to Rtambhara arises, the first one is destroyed and only the second remains. This leads to supreme renunciation. Since this is of the nature of the pure grace of Knowledge, it blocks even the impressions due to Rtambhara. In this way, the cycle of Knowledge and impressions arising therefrom  completely ceases. There is no more any cause for Vrittis to arise. Then occurs the Nirbija Samadhi or Nirodha Samadhi, which is fully devoid of Vrittis. 

With the practice of the Nirodha Samadhi arises a positive impression which completely blocks all the Vrittis. This impression is not of the nature of emptiness, but has a positive existence as revealed by experience. It is like this: In the beginning, this Nirodha Samadhi is achieved only for a brief period. With continuous practice, this period can be extended to several minutes, hours or even to the whole day. 

When the Nirbija Samadhi becomes firm and well established, the Chitta can no longer give rise to Vrittis again, and hence merges in its cause, the Prakriti. The Purusha is then established in its pure nature and is called ‘Kevala’ or ‘Mukta’.

                                                Sadhana Pada 

Sutra 1

In the previous chapter, Samadhi Pada, Yoga as defined by the control of the mental fluctuations has been described in its various aspects. It has also been mentioned that the methods for achieving this are the practice of Abhyasa(constant effort) and Vairagya(sense of detachment). The author will describe in this chapter the various major steps of the practice in all its details. Therefore, this chapter is entitled ‘Sadhana Pada’ or the chapter dealing with practices.

The practitioners of Yoga can be grouped into three categories – Manda (mild), Madhyama (middling) and Uttama (superior). They are also sometimes called respectively Arurukshu (desirous of climbing the tree of Yoga), Yunjana (those attempting to climb) and Arudha or Yogarudha (established in Yoga). Even the practices are of three categories, depending on the nature of the practitioner. 

The best practitioners are those who have already mastered the external practices in their previous lives, and are born in this life with those impressions intact. Such people can read the highest state of Yoga by the mere practice of the important steps, Abhyasa and Vairagya, without going through the external practices again. One may quote as an example, Jadabharata. 

But Patanjali, in his compassion, is also interested in practitioners belonging to the firsy two categories and is desirous that they too should reach the summit, even though their Chitta is scattered or partially under control. Therefore, he commences by describing for their benefit the external practices in detail.

He calls a combination of Tapas (austerity), Swadhyaya (study of one’s self) and Ishwarapranidhana (trust in the Divine) Kriya Yoga. This name is indeed appropriate, since they involve both Kriya or Action and Yoga, involving the several practices. 

There arises here a doubt. Since these three are already a part of Niyama, to be described later, why should they be specially mentioned here? This has been done for the ease of practice of the mild and middling types of practitioners and since they are adequate as a starting point. 

Tapas: The word ‘Tapas’ usually implies the following practices: regulating one’s food intake to healthy and pure food, performing reverently religious rituals, withstanding pairs of opposites like heat and cold etc. The root word ‘Tap’ means ‘burning’. Since this practice has the effect of imparting pain and discomfort to the body, it is called ‘Tapas’. 

The Gita describes three kinds of Tapas. Bodily or physical Tapas consists of paying respects to the Divine, the Brahmana, the Guru and the Learned, purity, simplicity, continence and non-violence. Tapas of speech means the quality of not causing excitement, speaking words that are true and pleasant and the study of scriptures. Mental Tapas implies     

calmness of mind, pleasant behavior, practice of silence, control of the mind, and purity of thoughts and feelings.(Gita 17-14 to 16). 

There is the possibility of a doubt here. Tapas involves a painful effort on the part of the body, leading to the unsteadiness of the mind. Why, then, has it been recommended for the practice of Yoga? The answer if that one should not overdo Tapas resorting to painful bodily effort leading to an imbalance in the system. One should recollect here the words of the Lord: ‘O Arjuna, Yoga is not for one who overeats, nor for one who starves. It is also not for one who oversleeps nor for one who is always observing vigil. In the case of one who observes restraint in food, relaxation and action, as well as in waking and sleeping, Yoga becomes the destroyer of all sorrows.’ (Gita 6-16,17). But, one should also not underrate the importance of Tapas. Yoga cannot be mastered by one whose mind is always absorbed in indulging the body, since in his case the body-consciousness becomes strong. The impurities in the Chitta due to the actions of innumerable past lives cannot be reduced without the help of the Chitta.  The Lord expresses his firm advice in this regard in the following words: ‘Under no circumstances shall one abandon actions of Yajna (rendering help), Dana (offering gifts) and Tapas (austerity) (Gita 18.5).

Swadhyaya: This implies the recitation of Mantras like Omkara, study of scriptures leading to liberation, study of the Vedas etc. The Taittiriyopanishad cautions us against neglecting swadhyaya due to inadvertence (1.11.1). 

Ishwarapranidhana: This has already been dealt with in (1.23). It means the surrender of all one’s actions and their fruits at the feet of the supreme Divine. The way of practicing this has been described in a verse: ‘Whatever I have done, whether willingly or unwillingly, whether good or bad, I surrender unto Thee. I do all of my actions because of Thy motivation,’

The Lord Himself has this to say about surrender of actions and their fruits: ‘O Arjuna, whatever you do, whatever you eat, whatever you sacrifice, whatever you give as a gift and whatever austerities you perform, surrender all of them to Me’ (Gita 9.27).  Moreover, ‘You have only the right to perform actions, but have no claim on their fruits. Do not become the cause of the fruits. Do not also renounce actions.’ (Gita 2.47).

Sutra 2

The author here narrates the benefit of practicing Kriyayoga.  The meaning of the Sutra is – if Kriyayoga is practiced for a long time without any break and with reverence, it destroys all afflictions, like Avidya (ignorance) etc., and gives rise to the knowledge of the separate nature of Pure Chitta and Purusha (Prasankhyana), thus eliminating all the afflictions.

Two questions are likely to arise here. If Kriyayoga is adequate to attenuate the afflictions, where is the need for Prasankhyana? Or, if Prasankhyana is needed for the removal of afflictions, why practice Kriyayoga at all?

The answer is as follows: So long as the afflictions are strong, there is no possibility for Prasankhyana arising. Kriyayoga can only make the afflictions weaker, and not destroy them or make them ineffective. Therefore, the sequence works out to the reduction of afflictions through Kriyayoga, leading to the rising of Prasankhyana, and consequential control and destruction of afflictions. 

Sutra 3 

In the previous sutra, there is a mention of the loosening of the afflictions. The author now explains which are these afflictions and how many they are.

These five afflictions commencing with Wrong Perception are so called because they afflict human beings and give them lots of problems.

These afflictions are Viparyaya, which has been earlier dealt with in (1.8). It is obvious that Wrong Perception is a Viparyaya, because that is what Viparyaya means. But why should the others also be considered

as Viparyaya? It is mentioned in the next sutra that Avidya or Wrong Perception is the cause for the rest of the afflictions. They cannot exist in the absence of Avidya. Therefore, since they are the effects of Avidya, they too are considered Viparyaya.

Sutra 4

It is established in this sutra that even though all the five are Kleshas or afflictions, Avidya is the root cause of the other four. They manifest only when Avidya is present, and not otherwise.

Each one of these four Kleshas can exist in any one of four forms, like dormant etc.

Dormancy: The Kleshas in the Chitta appear to be in a dormant state when there is no cause motivating them to action. This state is called ‘Dormancy’. For example, in deep sleep there is no manifestation of Ego, Attachment of Revulsion. It does not many that they do not exist. As soon as the deep sleep is over, they manifest once there is a manifesting cause. Until then they exist in the form of a seed. Similarly, even in the case of a person enjoying the serene beauty of nature, there is no manifestation of Attachment or Revulsion. Once he is disturbed by a friend or an enemy or by a wild animal, there is attachment for the friend, hatred of the enemy and fear of life from the wild beast. 

These Kleshas exist in the form of a seed even in the case of a disembodied yogi or one merged in Prakriti. Once they leave this state and are reborn, these Kleshas become active again. 

Only in the case of a yogi who has gained the true knowledge of Purusha do they remain as a burnt seed. Even though they remain in the Chitta, they are incapable of becoming active again.

Thinness: Thinness here refers to reduction in size or to decay. In the  case of a Yogi practicing Kriyayoga, these Kleshas, even if existent, become weaker and thinner. Therefore, they are not capable of obstructing the rise of Prasankhyana. 

This is possible not only through Kriyayoga, but also resorting to opposing thoughts or Pratipakshabhavana. These opposing thoughts are: right knowledge to oppose wrong perception, to see the multiple nature of things to oppose Asmita, indifference to oppose desire and attachment, realization that one is not bound to the body to oppose Abhinivesha or fear of death. 

Repression: When one affliction is strong another one may not be active. This is known as Repression or Vichhinna. For example, when the Chitta is affected by Raga or desire, another affliction, Dvesha or hatred may be repressed. Or, when the desire for one object increases, desire for another object gets repressed. 

Expansion: When an affliction has freedom to affect an object, it is said in Yoga texts as expanded. Even though Afflictions are strong in this state, those in other states are equally dangerous. As soon as these find a suitable opportunity, they also rise their heads and become active. 

The following passage describes quite clearly in whom these four kinds of affliction are active: ‘They are dormant in a person merged in Prakriti, they are attenuated in the case of a Yogi, and they are in the states of repression or expansion in people who are deeply immersed in sense pleasures.’

Sutra 5

The author now talks of Avidya or wrong perception. Avidya is the delusion that fleeting objects like the Heavens, the World, the Sky or any products of Prakriti in this world are eternal. 

Avidya is looking upon the dirty and offensive body as clean. Why do the Knowers of Truth consider the body as unclean? ‘ Since there is a need of applying external means to clean the body because of the mode of its birth, the elements of which it is born, the support it needs from elements like phlegm, bile etc, the continuous excretion of obnoxious elements from it and finally because of death, the body is considered to be unclean.’

This also explains the fact that Avidya is the feeling that evil acts appear holy, wealth which is the cause of disasters and unhappiness is considered meaningful or useful etc.

Avidya also means the perception of pleasure in things that only bring sorrow. The author later shows in Sutra 15 that, for a wise person, the entire world with all its objects of enjoyment is unreal.

Similarly, Avidya also denotes that attitude that considers everything made of impermanent materials, like the external organs, moving or stationary things, the body itself or the mind, as the imperishable Atman. Panchashikhacharya describes this as follows in one of his sutras: ‘The ignorant person thinks that manifest objects ( the body and the organs) and unmanifest things (Pradhana) are the Atman, and considers their growth as the growth of the Atman itself. He also grieves over the decay of these objects as the decay of the Atman itself. Such people are indeed ignorant.’

In this way, Avidya, the root cause of all the other afflictions, consists of four aspects. 

This Avidya or wrong perception is not just lack of knowledge, but the kind of understanding that is quite contrary to right perception. For example, the word Amitra does not denote the absence of Mitra or friend, nor a person known by that name, but stands for an enemy. 

Sutra 6

The athor now takes up for discussion the most important derivative Asmita or I-ness. 

The word Drikshakti means Purusha, and Darshanashakti means Buddhi or Intelligence. Asmita is that affliction which arises when these two opposite tendencies are taken to be the same. What is the reason why they are considered opposite to each other? Purusha is the experiencer and does not undergo any transformation. Buddhi, on the other hand, is the enjoyed and ever changing. It is when these two contradictory tendencies are mistaken to be the same that there arises the affliction ‘I exist’. This leads to the Purusha being bound by enjoyment. When their real nature is appreciated, the nature of Reality becomes known, leading to Kaivalya. 

This has been mentioned by Panchashikhacharya also: ‘The ignorant person, unable to perceive Purusha, who is far superior to Buddhi and totally different from it in its form, characteristics and knowledge, confuses it, the Buddhi, through delusion with the Atman.’

Form means the nature of anything. By its very nature, Purusha is pure. But, Buddhi is impure because it is a product of the three Gunas. Characteristics imply here attitude. The attitude of Purusha is one of indifference. But, Buddhi is not like that. It possesses many likes and dislikes. Knowledge means consciousness. Purusha is of the nature of consciousness, whereas Buddhi is inert. Therefore, the two possess totally different natures. Even then ordinary people mistake Buddhi for Atman through delusion and get bound.      

Sutra 7

Before the realization of Knowledge, and until  Asmita born out of Avidya persists, there will occur always Attachment or Raga and Aversion or Dvesha. The author now describes them.

When there is an experience of happiness, there arises a hankering for more of the same due to pleasant memories.  This is the affliction called Raga.

(There is another version of these sutras- Sukhanujanya Ragah, Dukhanujanya Dveshah.)

Sutra 8

Dvesha is the affliction which arises through the unpleasant memories of the means that caused unhappiness leading to anger.

One should recall here the words of the Lord –‘Raga and Dvesha dwell in all sensory experiences. A person, desirous of liberation, should not get into their clutches, since both of them are like enemies.’

Sutra 9

The author is now dealing with the last affliction.  Whether one is ignorant or intelligent, there is always the fear of death, leading to the feeling ‘Let it not happen to me’.  Nobody wants to be separated from the body, the sense organs or sense objects. 

Unless one has experienced unhappiness, there will not arise a consequent fear. Even a new born child develops fears when it sees a terrifying object.  The fear of death obviously means that there must have been a previous experience of it. Since this experience has not yet occurred in this life, it must be from a previous life. The current fear is due to the impression from a previous life. This is the way the existence of previous lives can be established.

Sutra 10

The nature of the afflictions has so far been described, since it is essential for a Yogi to get rid of them to develop concentration. It has also been mentioned that these afflictions become weak through the practice of Kriyayaoga, but continue to exist in a subtle form of burnt seeds because of the arising of Knowledge. Since it is advisable that these afflictions should not exist in any form, the author now describes how to get rid of them totally.

The word ‘Sukshma’ or ‘subtle’ in the above sutra refers to afflictions which exist in the Chitta as impressions, unable to manifest as Vrittis. Since they are supported by the Chitta, they can be totally eliminated if they can be dissolved in the Chitta. 

Sutra 11

The author now deals with the elimination of the gross Vrittis caused by the afflictions.

Very gross Vrittis can be weakened by Kriyayoga. The purport of the Sutra is that they can be made more subtle through meditation on the Purusha. 

This can be illustrated with the example of a cloth: the dirt and dust clinging to a cloth can be got rid of by dusting or washing it. But if there are impurities like oil stains, boiling it in salty water or dipping it in other kinds of chemicals become necessary. Similarly, Kriyayoga is the gross method and mediation on the Purusha is the subtle method for eliminating the afflictions.

Sutra 12 

So far afflictions and the methods of eliminating them have been described. Now follows a description of how the reservoir of Karmas arises from these afflictions.

The Karma reservoir is nothing but the good and bad impressions lodged in the Chitta before they become active and give rise to experiences. Since it leads to experiences either in this life or in future lives, it is called the storehouse of Karma. Since these impressions arise out of afflictions, they are called the products of these afflictions.

This storehouse containing good and bad impressions arises from desire, anger, delusion and greed. This is how it happens. Desires leads to actions to obtain the object of desire. For example, those desirous of reaching heaven or acquiring progeny and wealth in this life itself are motivated to do sacrifices like Jyotishtoma or Putrakameshti.  Thus, through this desire they add to the storehouse of good Karmas. Greed leading to stealing other’s property adds bad Karmas to the storehouse. Anger can lead to both good and bad Karmas. As an example we can quote Dhruva and Vishwamitra for the former. The secont type is very well known in this world. There is hardly any action arising out of anger that does not cause bad Karmas.  

Their effects may be felt in this life itself or in a future life. Karmas generated through Mantra or Tapas or Samadhi or through the worship of the Divine, the Gods, Maharshis or saints, if they are intense,

May yield their fruits immediately. Similarly, Karmas arising out of harming people who are afraid of the consequences of their actions, who are suffering from various afflictions, who approach one with trust, who are great people and who practise austerities, give rise to evil consequences that may be felt immediately. Two examples from the mythological texts can be cited here – Nandishwara became a God through the worship of the Divine in the same life, and Nahusha lost his godly position in the same life by insulting sages.

But, in the case of people, who have committed heinous crimes, the consequences may not be immediately visible. It is impossible for anyone to exhaust the stock of all his evil deeds in one life itself.

Similarly, those great souls, who have got rid of all their afflictions in this life itself, will not run the risk of experiencing the results of their Karmas, since they have already become enlightened.

Sutra 13

The storehouse of Karmas from previous lives is the cause of all afflictions. These afflictions themselves are responsible for the Karmas reaching a mature stage. 

So long as these afflictions last, the Karma storehouse will continue to give its effects. But, when the afflictions are destroyed, the Karmas stop yielding their fruits. This can be described through the example of paddy. A paddy seed can sprout only when its outer covering is intact and it has the necessary qualities. It cannot sprout if its outer covering has been removed or if it is burnt. Similarly, this paddy seed known as Karma can yield its fruits only when it is still covered by its outer covering of afflictions or when it has not been burnt in the fire of Knowledge. If the afflictions have been got rid of, or in the presence of the Knowledge of Wisdom, they are no longer effective.

The word Jati here does not mean only the human birth or species. Ayuh means the lifespan. Bhoga means the experience of happiness or sorrow. The last of these three is the most important. The other two are considered minor. All the three arise out of the storehouse of Karma caused by afflictions. 

It is necessary now to consider how Karmas give rise to the next birth.  This is because every creature in each life performs actions giving rise to contradictory effects.  There is a verse that explains this and can be quoted here – ‘A human being attains birth as an inert object through defective physical actions, as a bird or animal through sinful speech and a birth as an uncultured human being through wrong mental thoughts.’ Apart from all this, the human being performs sacrifices like Jyotishtoma with a desire to attain heaven. Sometimes he commits heinous acts that condemn him to hell. The question that arises now is which among all these actions are responsible for his multiple births. This question can be considered in four parts –

1. Is one action responsible for only one birth?

2. Is one action responsible for several births? 

3. Do several actions combine together to bring about several births? 

4. Do several actions together give rise to one birth? 

The first is obviously not possible. This is because, if it were possible, then it becomes difficult to decide which one among the umpteen actions in the Karma storehouse has precedence over others. So many old Karmas are in this store and many more are being done daily. This confuses the human being so much that it drives him to despair whether he will ever exhaust all Karmas. He may even lose faith in the scriptures. 

The same arguments apply to the second case also even more severely. 

A human being cannot have several births at the same time and hence

even the third alternative is not possible. 

By logic one has to accept the fourth alternative. The actions done by a human being in any life lead to effects that are major or minor in nature. They combine together at the end of his life and become responsible for the next life. Whatever life span he enjoys and whatever experiences he undergoes in this new life are caused by the actions in his storehouse.  Since this bundle of Karmas is the cause for the birth, lifespan and experiences of the human beings it is called ‘Trivipaka’. Therefore, one has to accept that this Karma storehouse is the cause of a single life.

Doubt:  It is said in the scriptures that a killer of a Brahmana has to take several births. ‘ The killer of a Brahmana is reborn as a dog, a pig, a donkey, a camel, a cow, a goat, a sheep, a deer, a bird, a chandala and a pulkasa.’ Does this not show that one action can give rise to several births? 

Answer: This statement of a Smriti text is an exceptional case and applies only to the case of a killer of a Brahmana.

A single action done in this life itself may give rise, depending upon the circumstances, a single effect, a dual effect or a triple effect. For example, a sacrifice motivated by a desire for a son or for sensual pleasures may give rise to a single effect like enjoyment. A sacrifice done with a desire for a long life may give rise to a long life as well as enjoyment. I some special circumstances, as it happened to Nahusha or Nandishwara, a single action done in this life may have a triple effect, like a better life, a longer life and enjoyment.

It has now been established that the Karma storehouse can give rise to only one life. But, the Karmas arising our of the experience of afflictions, or of actions or of fruition of actions can last several lives. This is because this cycle of birth and death is unending and such Karmas and their consequences are also unending. Being of a multifarious nature, they occupy the Chitta. Whenever a birth takes place due to the fruition of some Karmas, these also yield their effects as a part of that life.  

The Karma storehouse can also be classified into two parts – those with a specific time of fruition ( which means that which becomes effective at the time of death) and those whose time of fruition is indefinite. The rule mentioned earlier that a Karma can lead to results only in one life can apply only to that which becomes mature in this life itself with a specific time frame. It does not apply to what may occur in future lives with an indefinite frame of time. The reason for this is as follows – the second type of Karma storehouse can have three possible results.  Firstly, it may get destroyed without giving rise to any effect. Secondly, it may combine itself with a major Karma and reach fruition. Or, thirdly, it may be blocked by another more powerful Karma.

Let us consider these separately.

Karmas can be divided into four groups – Krishna (negative), Shuklakrishna (positive-negative), Shukla (positive) and Ashuklakrishna (neither positive nor negative). These mean respectively actions leading to bad results, to a mixture of good and bad results, to good results and to neither good nor bad results. It is possible to counter a negative Karma already done but not yet fruitful with a positive Karma and neutralize it. One can quote as an example propitiatory or apologetic actions. In this connection, one should remember an advice given by elders – ‘Karmas should be considered to be of two types. The good result obtained by performing one or several positive deeds can destroy a whole host of bad results from several negative actions. Therefore, always strive to do only positive actions. The Knowers of the nature of Karma remind you all the time that this is the way to become happy in this world itself.’

There are some other actions which may combine with other actions that have already started yielding results and add to their effect without interfering in any way. For example, when paddy seeds with husk are planted in the soil they will surely sprout. At the same time, some other paddy seeds with only a partial covering of the husk and planted at the same time in the same soil may also sprout partially. This applies to Karmas also.

One should recall here a Sutra of Pancashikhacarya: ‘If one compares the good results of many positive actions in a Jyotishtoma sacrifice with the bad results of some inevitable negative actions, like hurting animals etc., the latter are only minor and gets merged in the overwhelmingly large good results. Even this small bit can be eliminated by propitiatory actions. Even if this is omitted due to inadvertence, the results will be the same. They can be tolerated. But these bad results can certainly not destroy the good results. Why? Because the good results are so dominant that the bad results cannot prevent me from going to heaven. However, the bad results may cause some discomfort there also.’

Thirdly, such Karmas lie dormant and remain in the form of seeds even if they have reached full maturity. Not all actions done in the previous lives contribute to the death that is inevitable in this life. Only certain specific Karmas are the cause. The other general Karmas are one of two types described earlier. They can also be of the third type remaining in their seed form until such time that they become fully ripe. Since it cannot be known by us when and where and for what reason such indefinite actions become mature, the nature of Karma becomes incomprehensible.

Since all these are only exceptional cases, the general rule of a Karma leading to a particular result continues to remain valid.

Sutra 14

It has so far been described how afflictions lead to results that accumulate to form the Karma storehouse. The author now discusses their consequences and why they should be avoides.

The purport of this sutra is that the birth, lifespan and experiences caused by good actions bring happiness, and those due to bad actions result in unhappiness.

In this connection, one should recollect here the following statement of Chandogyopanishad: ‘Those who have a storehouse of good Karmas soon attain a pleasant birth of a Brahmana,  Kshtriya or a Vaisya. But, those, whose storehouse is full of bad Karmas, attain a miserable life as a dog, a pig or a butcher.’

Sutra 15 

A common man, while experiencing sensory pleasures, cannot see the sorrow hidden behind it. But, for a wise Yogi, every sensory enjoyment is nothing but sorrow. 

The first kind of sorrow is that due to changes. When ordinary people are experiencing pleasure through progeny, animal wealth, money, landed property etc., they develop attachment to those objects, leading to accumulation of Karmas. Similarly, if something obstructs that sense of happiness, they develop hatred towards such objects of obstruction, leading to the Karma impressions of that hatred. When they find themselves incapable of overcoming these obstacles, they land in delusion, leading to further accumulation of Karma. Also, when others are put to trouble during the fulfillment of one’s desires, one contributes further to the storehouse of Karma because of these bodily actions. Such accumulation of Karma is the source of afflictions, leading ultimately to unhappiness. Hence, the pleasure one gets from sensory experiences is very pleasant in the beginning, like poisoned sweet food, it leads ultimately to sorrow. This is the experience of sorrow due to changes or transformations. 

This has been described beautifully by the Lord – ‘That happiness is called Rajasika, which is brought about by the contact of sense organs with sense objects. It is initially (while being experienced) like nectar. It is really like poison (because it leads to the destruction of strength, energy, beauty, intelligence, memory, money, enthusiasm etc.). Such is the Rajasika happiness. (Gita, 18.37).

It is not wise on one’s part to think that peace and happiness can be reached through the enjoyment of sensory objects by sensory organs. This is because such experiences of enjoyment increase the desire for them and do not give one a sense of fulfillment or lead to detachment. Moreover, the efficiency of the sense organs in the enjoyment of pleasures continues to increase, leading to further desires. Hence, a person who expects happiness through sensory enjoyments is like one who, in order to save himself from the bite of a scorpion, stumbles on a snake being bitten by it instead. 

One should recollect in this connection adages like ‘There is no sorrow greater than desire, there is no happiness greater than detachment’. The famous statement from the Mahabharata is also relevant here – ‘No desire can be satisfied with other desires: (on the other hand) it increases further, like the fire being offered oblations.’ (Mahabharata, Adiparva, 85. 12).

The second kind of unhappiness is that due to pricking of conscience. Unhappiness due to transformations is pleasant in the beginning, like sweets mixed with poison, leading to various kinds of sorrow in the end. This unhappiness due to guilty conscience, on the other had, does not wear any mask. It leads to sorrow throughout. Even while one is experiencing happiness for any reason, this kind of sorrow can rear up its head because of negative sentiments. Also, it can lead to unhappiness because it can lead to ill health etc. On such occasions, there will always be a regret ‘What a fool I have been! Fie on an evil person like me!’. All these are sorrows due to the conscience. 

The third kind is that due to Samskaras, impressions of past lives. Happy experiences lead to happy impressions, and, likewise, unhappy experiences lead to unhappy impressions. When these impressions or memories arise, they lead in turn to happy or unhappy experiences. This starts off another chain of consequences – experiences lead to attachment or aversion; these lead to good or bad actions, either to gain objects of happiness or to avoid objects of unhappiness; their consequences lead to further happy or unhappy experiences; these lead to further impressions, adding to the storehouse of Karmas, so on and so forth. This cycle rolls on endlessly. The unhappiness arising out of such a cycle or chain is known as Samskaraduhkha.   

It is only a Yogi who is afflicted by the unending flood of unhappiness caused by sensory pleasures, and not others. A Yogi is like the eyes of a human being. Even the thinnest thread from a spider’s web falling into the eye can cause intense irritation. The same thing falling on any other part of the body is hardly noticed. The eye is the most sensitive organ of the human system. A Yogi also is highly sensitive. Therefore, whatever brings momentary pleasure to others is only a source of sorrow for him.

On the other hand, ordinary people are always troubled by the three-limbed suffering (meaning the suffering with three parts). This could be the triad of suffering caused by the body itself (adhyatmika), by fellow creatures (adhibhautika) or by nature (adhidaivika). It could also stand for sufferings in the past, the present and the future. It could also represent the suffering due to transformations, pricking of conscience or samskaras. Unhappiness could also be due to the sufferings caused by afflictions, their impressions and their fruition into future suffering. 

In this way, watching himself and humanity submerged in the unending stream of unhappiness, the Yogi takes refuge in the proper spiritual knowledge.

The Yogi also realizes that all sensory experiences ultimately end in unhappiness, by noting that even the clash among the three gunas, sattwa, rajas and tamas, can be a cause. In fact, the unhappiness arising out of the several causes mentioned above is only incidental. That which arises because of the clash of the three gunas is the real unhappiness. 

Gunas are three in number – Sattwa, rajas and tamas.  They are of thr nature of brightness, activity and inactivity respectively. The Chitta , possessing these gunas is constantly subject to thoughts that are peaceful, agitating and indolent. They clash with one another in view of their qualities of happiness, unhappiness and stupor. Each one of these gunas goes into ascendancy, suppressing the others. But all of them exist simultaneously. In view of their mutual clashes and because of their permanency, all the experiences they give rise to are only sorrowful for a  wise Yogi.

The root cause for this bundle of unhappiness is  Avidya or Wrong Perception. The remedy is Samyagdarshana or Right Perception.  

A medical science has four components: disease, cause for the disease, health and treatment. Similarly, the science of Yoga also has four components: bondage, cause for bondage, means of release and liberation. This world full of sorrows is Heya (the one to be got rid of). The cause for this or Heyahetu is the contact of Purusha with Prakriti (which causes human bondage). The release from this or Hana is the total rejection of this contact. The means or Hanopaya is Right Perception. The author describes these steps in the following Sutras.

There are some who feel that total negation of the individual soul or Purusha is liberation. Some others are of the opinion that liberation lies in the individual soul assuming a new form. Both these theories are wrong. The reason is the following. No sane person will ever wish for the total annihilation of the individual soul, like the extinguishing of the flame of a lamp. According to the second theory, liberation becomes a manufactured object, which is not acceptable. Therefore, the only acceptable interpretation is that liberation is the state where the Purusha is established in Its pristine form.

Sutra 16 

The quadruplet of Heya, Heyahetu, Hana and Hanopaya has already been described. The author now describes the first of these.

Heya is that sorrow, which has yet to be experienced. That means, it needs to be rejected. Whatever sorrow has already been experienced or is being experienced now is beyond our control. It is, therefore, clear that Heya is that sorrow that is yet to occur because of our past Karmas. 

Sutra 17

To be able to reject sorrow that is yet to occur, one should know how it arises. Only then would it be possible to find out the means for rejecting it. The author describes the cause for sorrow in this sutra.

Purusha is the Drashta or the Seer, who is of the form of Consciousness and is the seer of all. Everything else like intelligence, sensory objects etc.. constitute the Drishya or the Seen. The basic cause for sorrow is their conjunction. Purusha being unattached by Its very nature, is beyond all sorrow.

A piece of iron in the vicinity of a magnet itself behaves like a magnet. Purusha, even though by Itself pure Consciousness, is reflected in Intelligence or Buddhi that has been tainted by sensory experiences. This may be due to Avidya or ignorance, or even because of lack of wisdom or Aviveka. Due to the proximity of this Intelligence, the Purusha falls into the delusion that It Itself is experiencing these sensory perceptions. It considers Itself as the individual being with all organs and their experiences to he His own. This leads to His being swayed by happiness and unhappiness. 

Even though Buddhi or intelligence, being a product of Prakriti, has its own independent existence. But, since it functions only for the benefit of Purusha, it is subservient to It.

Is this conjunction of the Seer and Seen natural or incidental? If it considered natural, it becomes eternal and cannot be broken. This leads to the eternality of the cycle of birth and death, called Samsara. If it considered incidental, it leads to the defect of Mutual Dependence. Afflictions, Karmas and Samskaras are the modifications of the Chitta and can exist only when the Chitta exists. However, the Chitta itself exists because of the presence of afflictions, Karmas and Samskaras. 

The solution to this riddle is to consider this conjunction as purely incidental. Creation has no beginning. Hence, the defect of Mutual Dependence does not arise. The Karmas of a previous life lead to the Chitta of this life. Some more afflictions and their impressions arise in this life, which become the cause for the Chitta of the next life. This chain is thus endless.

One can recollect here the statement of Pancashikhacharya: ‘Once this conjunction is eliminated, there is a total annihilation of sorrow.’

It is easily possible to get rid of sorrow once we know its origin. This can be illustrated by an example. The sole of our feet is very soft (Bhedya). It can be easily pricked by a thorn.  The very nature of a thorn (Bhedaka) is to prick. Pain is caused by the conjunction of these two, the foot and the thorn. There are two remedies. Either avoid placing your foot on a thorn or wear footwear. One who knows this triad of Bhedya (the sole), Bhedaka (thorn) and Parihara (remedy) can easily make a successful attempt to avoid pain or unhappiness. 

The same thing applies to the elimination of sorrow in this world. Rajoguna is the afflictor and Sattwa is the afflicted. Purusha, even though of the nature of pure Consciousness, appropriates to Itself, through ignorance, the nature of Sattwa and becomes the afflicted or the sufferer. When this conjunction is got rid of, there is a total cessation of all sorrow. Those who desire this need to know all the three, the afflictor, the afflicted and the remedy. 

Sutra 18

It has been mentioned that the cause for sorrow is the conjunction of the Seer and the Seen. The author now proceeds to describe what the Seen is. 

In this sutra, Prakasha or light stands for Sattwa, Kriya or activity for Rajas and Sthithi or inertness for Tamas. These are the three Gunas.

What is the nature of these Gunas? What are their functions? What are their benefits?

Firstly, they are mixed up in one another. However they may be mixed with one another, they do not lose their essential nature. When one of the three is predominant, the others play a minor role yielding the results. This can be determined from their functioning. 

Secondly, they always yield their results.

Thirdly, they are of the nature of joininf with or separating from Purusha. This has been described beautifully by the Swetashwataropanishad: ’There is a colourful she goat cohabiting with a ram, producing many kids resembling it, or the three colours red, white and black. This she goat has already cohabited with another ram and been rejected by it.’

Fourthly, depending on one another they create the five great elements (the earth, water, fire, wind and space), the subtle elements (smell, sound , touch, form ans sapidity), organs of knowledge (eyes, ears, nose, skin and tongue), organs of action (hands, feet, speech, organs of reproduction and elimination) and the Manas. Since the effect inheres in the cause, this is referred to in the sutra as’bhutendriyatmakam’. 

Lastly, their purpose is to benefit the Purusha. This benefit is called ‘bhogapavarga’. Bhoga or enjoyment of Purusha occurs when It identifies Itself with Buddhi, appropriating to Itself the joys and sorrows of the latter. Apavarga or withdrawal is the Purusha detaching Itself from these and the world through the knowledge of wisdom. Both these happen to Purusha through the Seen i.e., the Pradhana or the Prakriti. The Seen, like a magnet, appears to impart its own nature to its Lord, Puruhsa, by its proximity. But, in reality, there is no bhoga or apavarga for Purusha, which is of the nature of an independent Consciousness. Both of them exist only in the Buddhi. But, but just as the victory or defeat of an army is attributed to the King, similarly the bhoga and apavarga of Buddhi are superposed on the Purusha. 

One can recall here the words of the Amritabindupanishad: ‘The cause for the bondage and liberation of a human being is only the mind: if it is full of desires, it leads to bondage, if clear of all thoughts to liberation.’  

Sutra 19

The author continues the theme of the ‘Seen’, made up of the three gunas,  by describing its several states and their transformations.

According to Sankhya, Pradhana or Prakriti, motivated by the proximity of Purusha, creates the Cosmic Intelligence. This is turn leads to ‘I’ness.  From the sattwika component of this ‘I’ness arise the eleven sense organs (five of knowledge, five of action and the manas). From the Tamasika component of the ‘I’ness arise the five subtle elements (sound, touch, form, taste and smell), they in turn giving rise to the five primordial elements (space, wind, fire, water and earth). A combination of all these is responsible for the creation of all objects in the world. This has been described in the Sankhyakarika in shloka 22. According to this, the sequence is as follows; Prakriti, Mahat of Cosmic Intelligence, I-ness, the sixteen evolutes (manas, five organs of knowledge, five organs of action, five primordial elements), the five gross elements from the subtle elements. 

The words, Visesa and Avisesa, in the sutra have the meaning respectively of gross and subtle. The five primordial elements, sound, touch, form, taste and smell, are subtle, since they possess qualities like peace, agitation and stupor. Similarly, asmita or I-ness is also subtle. The five gross elements born in a sequence from these, space, wind, fire, water  and earth are gross. Similarly, the five organs of knowledge, eyes, ears, nose, skin and tongue, as well as the five organs of action, speech, hands, legs, organs of reproduction and elimination, along with the eleventh, the manas, are all transformations of the five subtle elements, and are considered gross. All of them are transformations of the three gunas.

Since the five tanmatras or subtle elements and I-ness display the qualities of peace, agitation and stupor, they are considered as subtle. The source for these is Mahat, which is the first evolute of Prakriti. These subtle elements, while remaining in their source, cause all the active elements like earth etc. At the time of final dissolution, they merge into Prakriti.

In the sutra, Mahat is called ‘Lingamatram’. It is completely different in nature from the subtle and the gross elements. Since it merges in Prakriti at the end it is denoted by the word ‘Linga’. 

Pradhana, the state of Prakriti when the three gunas are in equilibrium, is permanent, not merging in anything even at the end, and is denoted by the name ‘Alinga’. 

Since all the evolutes, starting from Mahat, are transformable and meant for the benefit of Purusha, they are impermanent. But, in the absence of this activity of benefiting Purusha, Pradhana, the equilibrium state of the gunas, is eternal. This is for the following reason: Pots are made from earth. They also break and become pieces. This creation and destruction of the pot does not mean that the clay of which it is made also undergoes creation and destruction. Similarly, even though all creation is an effect of the three gunas (and Pradhana), its destruction does not affect the gunas or Pradhana in any way. Hence, they are considered permanent. 

It has to be remembered here that creation and destruction of all the evolutes from Pradhana happen systematically and not at random. 

Sutra 20

The earlier two sutras described the ‘drsya’. This sutra describes the ‘drshta’ or the Seer.

The word ‘drishimatraha’ means here the Seer of the nature of knowledge. This goes to deny the hypothesis of the logicians that Consciousness or Knowledge is an attribute of Purusha. This Purusha is called the ‘Pratisamvedi’ of Buddhi and immutable. Samvedana means the Buddhi attaining the form of the object it wants to understand. When this Buddhi is reflected in the Purusha, the latter also, like an echo, comes to know the modifications of the Buddhi. This is called ‘Pratisamveda’.

Is Purusha of the same form as Buddhi or is It of an opposite form? The first one is not possible. Buddhi, after all, is mutable. Sometimes it cognizes substances like a cow or a pot. Many other times it does not cognize them. But, Purusha, on the other hand, is the cognizer of Buddhi itself and hence immutable. In this connection, one has to recall the statement of the Upanishads: ‘Since the Seer is imperishable, there is no loss of his perception’.(Brihadaranyakopanishad, 4. 3. 23).

There is one more difference between Buddhi and Purusha. Buddhi exists for the sake of something else, for the benefit of Purusha. The latter, on the other hand, does not exist for the benefit of anything else. He is only a silent witness of the Buddhi, which is basically inert and a product of the three gunas. He only cognizes the objects reflected in the Buddhi, but does not reach identity with them.

If, in this way, Purusha is not of the form of Buddhi, should one accept that he is of exactly opposite nature?  This is also not possible. Even though he is pure and immutable, he cognizes the objects reflected in the Buddhi. Had he been of an opposite nature to Buddhi, he could not have shared in its experiences. Therefore, Pancashikhacharya says: ‘The Seer (Purusha) of the nature of the enjoyer is really immutable and is not inclined to follow the modifications of the Buddhi (because of contact with sensory objects). He appears to be interested in the entity called Buddhi and appears to follow its modifications. Similarly, Buddhi also gets attracted to the reflection of Consciousness in itself and follows Purusha. The knowledge gained due to these modifications is called ‘Jnanavritti’ or modifications in cognition.

Sutra 21  

The purport of the sutra is as follows: the activities and the transformations of the Seen, which is made up of the three gunas and which is inert, are meant for the experience and withdrawal of Purusha, but not to serve its own ends. Bhoga or experience is due to the sensory objects like sound etc., and Apavarga or withdrawal is the final liberation due to the knowledge of wisdom.

The supreme goal of Purusha is the total eradication of sorrow. Purusha experiences sorrow because of his association with Buddhi, which is mutable. If the changes in Buddhi are meant for Buddhi itself, there is no question of eradication of sorrow. But, if they are for the sake of Purusha, there is a possibility that the Purusha, having been tortured by sorrow, may gradually renounce it by obtaining the knowledge of wisdom, and consequently get rid of all sorrow. Therefore, the Seen is meant only for the benefit of Purusha.

Sutra 22

There are a few doubts that arise at this stage. If all the functions of the Seen are for the benefit of the Seer or Purusha, it follows that when Purusha has withdrawn from everything thanks to the awakening of the knowledge of wisdom, and has become actionless, will not the Sen become actionless?  It should also then stop all its functionings. In that case, will not this world of bondage vanish forever? These are the doubts which are clarified in this sutra. 

One should remember here that even though Prakriti, the Seen, is one, the Purushas or the Seers are several.  This is what the Svetashwatara Upanishat also refers to as ‘the One Unborn’. The Sankhyakarika refers to this explicitly: ‘It gets established that the Purushas are several because birth, death and organs are different for different people, everyone is not motivated to do the same thing at the same time and together, and because there is a variety of beings due to the several permutations and combinations of the three gunas.’ (18).

Therefore, it follows that even if the Prakriti disappears for one person who has achieved Kaivalya, it still continues to function because there is an unlimited number of people who have still not reached this stage. This can be illustrated by an example: Among several people watching a movie, one perchance may close his eyes. The movie may not exist for him. But there are several others who are still watching it, for whom it continues to exist.  Hence, since the number of Purushas is uncountable and the Seen exists for all of them, undergoing all modifications, their contact seems to be beginningless. Pancashikhacharya expresses this also as: ‘since the contacts of the three gunas with Purushas is beginningless, even their products like Mahat etc. must have beginningless contact with the Purusha.’

Sutra 23

This sutra is meant to describe the nature of this contact.

Purusha is the lord, for whose sake the Buddhi exists. Therefore, the Buddhi is his property. The contact between them is the reason for their gaining their own natures. Buddhi, a part of the Seen, exists only for providing experiences to Purusha, and hence the Purusha attaining the nature of the Buddhi is nothing but these experiences. The Purusha attaining its own nature is Apavarga or withdrawal. Samyoga or contact is the reason for this. Contact is that because of which the Purusha has Bhoga and Apavarga, and it is that in whose absence these vanish. This contact can only be guessed at by its results.

This contact is not direct, but only that between the powers of the two. This is like the contact between an object and its reflection in a mirror. 

This contact ends with the realization of the diverse natures of Purusha and Pradhana, called ‘Darshana.’ Therefore, it stands to reason that ‘Adarshana’ or ignorance is the cause for the contact, and Knowledge is the cause of its removal. 

One point needs to be noted. Proper Knowledge is not the cause for liberation. In that case, liberation becomes a factor dependent on Knowledge and hence becomes temporary. When the bondage of ignorance due to wrong perception is destroyed by right perception, liberation occurs automatically and by itself. This is just like the natural flow of water when an obstruction is removed.

We will now examine in a little greater detail the nature of this wrong perception.  

Firstly, is wrong perception the commencement of the actions of the three gunas? It is certain that wrong perception is the opposite of the knowledge of the separateness of Purusha and Prakriti, and persists so long as the play of the three gunas continues. But this alone is not a full description. It is at best a partial description. A person is considered to have fever so long as his body is hot, but this alone does not reveal the full nature of the complaint.

Secondly,should one say that wrong perception is the non-rising of right perception? Even this is incomplete, like saying that fever is the absence of health.

Thirdly, is wrong perception the awareness of the objective of the three gunas of producing experience and withdrawal? (What is meant here is that wrong perception is the perception inherent in the gunas in the form of a seed.) Even this is not a satisfa tory explanation. Since it is not opposed to knowledge or wisdom, it is not eliminated by right perception. 

Fourthly, is it the wrong knowledge that merges in the Pradhana along with the Chitta at the time of final dissolution , remaining as a memory and seed for the future emergence of the Chitta? This is the true answer.

Fifthly, can one say that wrong perception is the emergence of samskaras, when the equilibrium of the three gunas is disturbed and the gunas become active in creating the evolutes of Prakriti from the previous samskaras? Pancashikhacharya has explained this by stating that Pradhana exists both states of stability and creativity: ‘When Pradhana is in a stable state and without causing any modifications, it becomes Apradhana. Even if it is in a, creative state, the products of creation become permanent and Pradhana again becomes Apradhana. Hence, for Pradhana to remain as the Primal Cause, it should display a tendency for both, and not in any other way. The same applies to all other primal causes like Brahma, Maya, and the Atom etc. From this it becomes evident that the primal cause for all modifications is Pradhana. It is only when it exhibits both stability and creativity can it claim to be called a primal cause.

Even in this case, only the nature of the primal cause has been explained, but not the nature of its conjunction with Purusha. For example, it is like saying that a pot is only a special form of clay. Even this is not a full description.

The sixth possibility is that wrong perception is only the potency of right knowledge. This means that it is only the potential form of right knowledge, its manifestation or its seed form. The scriptural statement that Pradhana acts to make its presence seen also supports this view. This is the claim of the adherents of this interpretation. But, in this case there is no withdrawal of the Seen from the Seer, since the two are the same. 

The seventh interpretation is that wrong knowledge is the nature of both Purusha and Pradhana. Before Pradhana becomes active, there is nothing that can be perceived. Even if the Purusha has the capacity to see, he cannot see anything. Here wrong knowledge is exhibited by Purusha. Even if Pradhana is observable, it cannot be observed by Purusha before its manifestation. Here, the wrong knowledge is exhibited by Pradhana. The implication then is that wrong knowledge is only the unmanifest form of Purusha. The objection raised above to the sixth interpretation becomes valid to this case also. 

The eighth opinion is that wrong perception is nothing but the recognition of sensory objects.  But, in such recognition there is no awareness of the difference between the Seer and the Seen. Any experience of happiness and similar things is possible only from the contact of these two. 

It is now obvious that only the fourth opinion is genuine and should be accepted. The rest should be rejected. 

Sutra 24

This sutra demonstrates that the fourth alternative mentioned above is the true principle.

Here, the word ‘Tasya’ means the contact of Buddhi and Purusha, or the conjunction of the Seer and the Seen. 

The contact between the Gunas and the Purushas is general. But, there is a special kind of contact also. Every Purusha is associated with his own Buddhi, which is created specially for him by his samskaras. The cause for this is wrong perception or Avidya. 

Avidya arises due to Viparyaya or wrong perception. This has been mentioned earlier also in (1.8). Seeing the Atman in the Anatman is Avidya according to (2.5). For this kind of wrong perception to arise, there must already be contact of Purusha with Buddhi. But, this sutra says that Avidya is the cause for this contact between the Seer and the Seen. Will this not lead to the defect of mutual dependence? It is to overcome this pitfall that Avidya has been defined as the result of Viparyaya. At the time of the dissolution of the previous creation, this Avidya had merged along with the Chitta, its shelter, in Pradhana. This is the memory or the Vasana of Avidya. In the next creation, Pradhana creates out of these impressions a Buddhi suitable for that Purusha and imposes that on him. This must be happening during several earlier creations also. Since creation has been beginningless, this is not surprising. Hence, just because one creation has come to an end, there is no need for the Purushas to gain liberation. So long as there is no awakening of the wisdom that the Seer and the Seen are different, Buddhi continues to return empowered by the samskaras. Only when it gets endowed with the knowledge that the Seer and Seen are separate, does it cease to return, since its duty has been accomplished and there is no further reason for bondage.

Since Avidya is the cause for the conjunction of Purusha and Buddhi, liberation should be possible as soon as the right knowledge arises eliminating Avidya. But, according to Yogasastra, this process is not sudden. Knowledge of wisdom leads to renunciation, the Chitta gradually comes under control and liberation is achieved when the Chitta has come fully under control. If this is true, it implies that even after gaining the Knowledge of wisdom the Chitta still continues to function. This knowledge then starts bringing the Chitta under its control. This is as ridiculous as to say that a eunuch, incapable of producing progeny, will claim to produce progeny after his death!

The answer to this is: Liberation is not the total destruction of the Chitta. It is the state of elimination of the modifications of the Chitta caused by the enjoyment of experiences and the arising of the Knowledge of wisdom. The entire elimination of the Chitta is possible only by the final stage of Knowledge culminating in the Dharmameghasamadhi, leading to Nirodhasamadhi. 

Sutra 25 

Having described Heya (that to be avoided) and Heyahetu (the cause of that), the author describes what is meant by the destruction of the thing to be avoided. 

When wrong perception, which is the cause for bondage, is eliminated by right perception, the conjunction of Buddhi and Purusha also gets eliminated. When the cause itself has been eliminated, its effect cannot exist. This absence of conjunction is called ‘Hana’. The uncontaminated pure aloneness reached by Purusha is called Kaivalya. This is what has been referred to by the earlier sutra (1.3). 

This aloneness is the final stage. Therefore, Purusha of the nature of the Seer will no longer develop any contact with the gunas.

Sutra 26

The author now discusses the means of eliminating this conjunction.

Uncontaminated pure Knowledge of wisdom is the means. The word ‘viplava’ means false knowledge. Even though the Knowledge of wisdom can arise by a study of scriptures and inference, it is incapable of overcoming the mundane existence or its impressions. This is because th false knowledge still persists. But, if this knowledge, generated by scriptural study and inference, can be strengthened by logic and reasoning, and if, through long and uninterrupted practice of Samadhi, the false knowledge gets destroyed like a burnt seed, only then does it become true knowledge. In this state, all afflictions and the rajo- and the tamogunas vanish, leaving sattwaguna behind in a pure state. It is then that the Knowledge of wisdom gets established in the state of full renunciation. This kind of Knowledge is the means for the elimination of the conjunction. Since false knowledge is now like a burnt seed, it cannot sprout again. This is the path towards total detachment leading to liberation. 

Sutra 27

The author now describes the glory of the Jeevanmukta, the liberated –in- life.

The levels of consciousness of such a person are seven. Of these, the first three are called ‘Karyavimukti’ and the last three are called ‘Chittavimukti’. They are as follows.

Firstly, there is the elimination of analytical thinking. ‘Whatever I need to know, I have known. There is nothing more left for me to know.’ What is to be known by the Yogi is the Heya or what has to be discarded. If he knows this, there is nothing else he need know. This is the first stage of his awareness.

Secondly, is the elimination of doubts. ‘I have renounced everything that leads to bondage. Therefore, there is nothing left for me to renounce.’ Once the Yogi is able to renounce Avidya and the consequential conjunction, there is nothing left to renounce. This is the second stage of his awareness. 

Thirdly, there is the elimination of desires. ‘Having reached Kaivalya, I have acquired everything that I wanted. There is nothing more for me to obtain.’ The Yogi is no longer attracted by anything, since he has reached the state of Kaivalya, his own real nature. This is the sate where he has acquired everything worth acquiring. This is the third stage of his awareness.

Fourthly, there is the elimination of all ambitions. ‘Whatever duties I had to fulfill I have completed with the attainment of the Knowledge of wisdom. There are no other duties left for me.’ The entire practice of the Yogi is directed to reach Kaivalya through Knowledge. With this he has reached the end of all his tasks. He has no more tasks left to accomplish. This is the fourth stage of his awareness. 

Fifthly is the elimination of all sorrows. ‘My pure Buddhi has acquired the Knowledge of wisdom and has fulfilled its purpose.’ This is the fifth stage of awareness, and the first stage in liberation from Chitta.

Sixthly is the elimination of all fears. ‘Since all my qualities like Buddhi etc., have been dissolved, and since there is no other purpose to be served by them, there is no more danger of their arising again.’ This is the sixth stage of awareness and the second stage of liberation from Chitta.

Lastly, there is the elimination of all dichotomies, leading to the experience ‘ I am beyond all the three gunas. I am Consciousness.’ This is the last stage of awareness as well as of the liberation from the Chitta. 

In this way, these stages are seven in number. 

A person who has reached the highest stage of awareness is called ‘Kushala’ or efficient. He is clever enough not to be caught by the three gunas.

Sutra 28  

It has now been established that the means for overcoming wrong knowledge is the Knowledge of wisdom. It is obvious that without practice nothing can be accomplished. The author now describes the practice of Yoga.

The various limbs of Yoga are mentioned in the next sutra. With their practice, wrong perception with the five components gets eliminated. 

With its elimination, right knowledge reveals itself. 

With the continuous practice of these limbs of Yoga, all impurities become weaker gradually. At the same time knowledge also becomes more and more visible. When the impurities are completely eliminated, knowledge also reveals itself fully. It finally ends up as the knowledge relating to the gunas and thr Purusha.

The practice of the limbs of Yoga is the cause for separation from impurities and the acquisition of proper knowledge. It is well known from scriptures that causes are nine in number: ‘Origin, existence, manifestation, modification, content, acquisition, separation, difference and support – these are the nine forms of causes.’

For example: Mind is the cause for awareness. Just like food for the human body, so also is the capacity to bring experiences and withdrawal to Purusha is the cause for the existence of the mind. Light is the cause for the manifestation of any object. Modification is the cause for objects to be cooked by fire, and for the mind to grasp other qualities. The perception of the content of fire is the cause for the perception of fire. The practice of the limbs of Yoga is the cause for the acquisition of Knowledge. Similarly, this practice is the cause for separation from wrong knowledge. The cause for differences in the objects of gold is the goldsmith (because he can make various different objects from the same gold). The cause for the support of the human body are the Mahabhutas, the five primordial elements. Or, the body is the support of the sense organs.

But, the practice of the various limbs of Yoga is due only to two causes.

Sutra 29

This sutra indicates that the limbs of Yoga are only eight, not more nor less. It also lists out these eight limbs. One should realize that even practice, detachment, faith and such other qualities are also implied in this sutra. These limbs are described in the ensuing sutras. 

Sutra 30

These are called ‘Yamas’, since they help the Yogi recoil or withdraw from the prohibited actions like violence etc. According to Manu, the Yamas are more important than the Niyamas. Anyone practicing only the latter, discarding the former, will fail to accomplish anything. In some texts, ten Yamas are mentioned. For example, according to Yogayajnavalkya (1.50), they are non-violence, truth, non-stealing, continence, compassion, simplicity, forgiveness, fortitude, regulated food habits and cleanliness. According to Yajnavalkyasmriti (3.312), they are continence, compassion, patience, meditation, truth, (akalkata), non-violence, non-stealing, sweetness and control of sense organs. We will now examine the five Yamas one by one.

Ahimsa is the quality by which one does not harm anything and desists from committing violence. It is said in the Kurmapurana (2.11.14) : ‘The great sages consider ahimsa to be that by which no hurt is caused to any creature by ac tion, by mind or by speech’. All the Yamas and the Niyamas that follow have ahimsa as their base. When all of them are practiced properly, ahimsa also becomes more refined. Therefore, Pancashikhacharya says: ‘Whenever any Brahmana performs as many observances as he can, he is delivered of his sins to that extent arising out of delusion and violence, and his practice of non-violence will become perfect’. 

Truth is that quality by which the speech and thought become identical whenever any information gathered by direct evidence or inference or scriptural authority is communicated to others. This means that the communicated words should no cause confusion or mislead the hearers. At the same time they should be able to understand the content properly. Such words should help others and not harm them. Otherwise, if it turns out to be harmful, it is only pseudo-truth, even though it may parade as truth. Truth is also many times defined as ‘do as you say and say as you do’. 

Asteya does not mean only non-stealing. It also means not accepting many from others when there is no sanction from scriptures. There should also be no desire even in the mind to accept the money. Therefore, there is no need to mention separately that stealing and robbery should not be resorted to. One should recall here the words of the Ishavasyopanishad: ‘Do not be greedy; after all to whom does wealth belong’. 

Brahmacharya is the renunciation of all lechery at all times, in all places, concerning any creature, by action or by thought or words.

Aparigraha is the non-receipt of anything, keeping in mind the evils associated with the acquisition, protection, loss and attachment to sensory objects, as well as their evil effect on others. One should not hanker for things that are in excess of what one needs for the maintenance of the body. Even in emergencies one should not hoard more money than absolutely needed. According to the words of the Ishwaragita: ‘One should make sincere attempts to acquire this quality’.

Sutra 31 

Ahimsa and other Yamas are ‘observances’ that usually apply to everyone. The same become, in the case of a Yogi ‘Great observances’. Even though ordinary people can sometimes get exemptions from these under special circumstances, there are no such exceptions for a Yogi. This can be clarifies through some examples.

Even though Ahimsa is a general rule, a warrior may have to resort to violence during a war. Even though telling the truth is the general code for all, one may have to resort to falsehood to save one’s own life or the lives of others (Santiparva, Mahabharata, 34.25). Similarly there are exceptions in the other cases also. But, in the case of a Yogi, there are never any exceptions.

The word ‘Jati’ stands here for the classes like Brahminhood etc. ‘Desa’ or place means holy places of pilgrimage. The word ‘Kala’ represents special days like the fourteenth day of the month. ‘Samaya’ means beneficial occasions. A person practicing non-violence may restrict according to Jati, Desa, Kala and Samaya, by resolving: ‘I will not commit violence against a Brahmana’, ‘I will not commit violence in a holy place’, ‘I will not commit violence on sacred days’ and ‘I will not commit violence, except for the benefit of divine beings and Brahmanas’. This implies that violence is permitted on all other occasions, except these. But, a Yogi is not entitled to anu such exceptions. He cannot restrict his observances to these exceptional cases, but should stick to them on all occasions. For him, these are ‘Mahavratas’ or ‘great observances’. 

The same applies to other yamas, like Truth etc.

Sutra 32

These are called Niyamas, because they rescue the individual from desireful actions that are responsible for the cycle of birth and death, and because they engage and encourage him in the performance of desireless actions according to Dharma. Yamas are actions of withdrawal and hence are independent of the place and time. However, since Niyamas engage the Yogi in action, they depend on time and place and cannot be classed under ‘Mahavrata’. 

Cleanliness is of two types, the external and the internal. External cleanliness, being of assistance to internal cleanliness, is very essential. Internal cleanliness is achieved by eliminating all mental impurities, like jealousy etc., through the cultivation of good qualities like friendship etc.

Santosha or contentment is being happy with whatever one gets. According to the Gita (4.22), ‘If  Yogi is content with what he comes to him unasked, if he has gone neyond the pairs of opposites, if he does not have a caviling nature, if he is equipoised in gain or loss, he will not get bound, even though he is performing actions.’ 

Tapas or austerity is being able to tolerate pairs of opposites, like hunger, thirst, cold or heat. According to the text of  Yogayajnavalkya :’Tapas is the emaciation of the body through the practice of observances like Krichhra and Chandrayana, strictly following the scriptural method’. It could also mean the three kinds of austerity described in Gita (17. 14-16). Swadhyaya or selfanalysis is the study of Mantras like the Gayatri or scriptural texts about Liberation.

Ishwarapranidhana or surrender to the Divine is surrendering the fruits of all one’s actions to the supreme Divine Teacher. This has already been dealt with earlier in sutra (1.23).

One should remember here that Tapas, Swadhyaya and Ishwarapranidhana are together called Kriyayoga, described earlier in sutra (2.1).

Sutra 33

‘Vitarka’ or evil feelings are violence, falsehood etc., which are exactly opposite to nonviolence, truth etc., mentioned earlier. When they arise in the mind, they become obstacles to the practice of Yama, like the thought ‘I may have to kill this person who is harming me’. A Yogi who is sincerely interested in the practice of Yama should then think of opposite thoughts, to neutralize the evil thoughts. For example: ‘Having suffered the tortures of the fire of human existence, I have taken refuge in Yoga that gives protection to all creatures. Having rejected violence, if I again resort to it, I will be like the dog that licks its own vomit.’

Sutra 34

The author now describes the evil feelings like violence etc., their nature, their operation, their origin and their results, along with the means of counteracting them. 

Such evil feelings, like violence etc., arise out of delusion, greed and anger. Delusion is the feeling that killing a particular animal is my duty. Greed is the desire for the skin and flesh of that animal. Thinking that it has done me some harm is anger. These lead to the motivation to commit violence. These are the causes for violence and other evil feelings.

Whatever evil consequences we reap by committing violence also occur when we get such violence done by others or by approving it when done by others. 

We can divide qualities like greed, delusion and anger into three stages – mild, medium and severe or intense. The same is the case with violence also, leading to 27 divisions. 

They bring in their wake infinite effects like unhappiness and ignorance. A violent person commences by binding the animal to be killed, and then destroys its capacity for resistance through fear. He then proceeds to inflict pain on it through sharp instruments. Finally he takes its life out. Since he destroys the strength of the animal, his own sensitivities get destroyed. Since he has inflicted pain on the animal, he will have to pay for it through hellish sufferings by being reborn in the lower form of species. Since he has killed it deliberately, he will also have to go through the same experience, in spite of his best efforts to avoid it by giving up his own life. If he has perchance done some good deeds, his life span still gets shortened. Thinking of all these possibilities, the Yogi has to develop thoughts counteracting the evil feelings.

Sutra 35 

The author describes from now on the powers gained by a practitioner of Yoga, who has overcome all evils in the observance of Yama and Niyama through counteracting thoughts and has achieved stability in their practices. These powers have the goal of enthusing the yogi to pursue his practices diligently.

If a great person has achieved steadiness in nonviolence through constant practice, his very presence is enough to make sworn enemies like a snake and a mongoose, a tiger and a cow, a cat and a rat etc., to lose their antagonism and live harmoniously. 

Sutra 36

When a yogi practices telling truth all the time, everything he says has to come true. If he tells anyone ‘Lead a virtuous life’, that person, whatever his nature may be, will start leading a virtuous life. If he tells anyone ‘Go to heaven’, that person will surely reach heaven. This is the glory of his words.

Sutra 37

Even if he has no desires, wealth in the form of precious jewels will come to him by themselves. 

Sutra 38

Since continence is the control of the vital seminal fluid, a Yogi practicing continence will gain great vigour. Whatever instructions he gives to his disciples become effective instantly.

Sutra 39

The purport of this is that, if the Yogi so desires, he will come to know his past, present and future.

Sutra 40

When the Yogi observes his own body, he sees a leaky vessel full of holes, secreting impurities all the time. He develops a sense of disgust towards his own body. How can he then be expected to develop contact with the bodies of others?

A verse from an ancient scholar can be cited here as an example. ‘If one does not develop aversion to his own smelly physical body, what other reason for renunciation can be taught to him?’.

Sutra 41

Purity of Sattwa means the purification of the Buddhi, through the elimination of all impurities like jealousy etc. The increase in the purity itself is a pleasant state of mind, which is cleanliness. In the sutra, whatever is antecedent occurs because of the stability of the precedent. 

Sutra 42

In a Yogi, contentment leads to further purity of Sattwa, and he experiences immense internal happiness. Along with this, the happiness associated with sensory happiness appears to him like poison. 

The Mahabharata says: ‘The happiness one gets through the satisfaction of desires in this world, and even the happiness experienced in the heavens, are not even one-sixteenth of that obtained by the rejection of desires’ (Shantiparva. 174.46).

Another book says: ‘Those who have drunk the nectar of contentment and have become peaceful and satiated, have experienced immense happiness. For them sensory pleasures appear like poison.’

Sutra 42

The performance of austerities, like Krcchra and others, lead to the destruction of afflictions and their sins. The physical body acquires the famous Siddhis or yogic powers, like anima (becoming smaller than an atom), Mahima (becoming as large as the universe), Garima (becoming as heavy as one desires), Laghima (becoming as light as cotton) etc. The subtle body develops the capacity to see minute things, see and hear things far away etc. 

Sutra 43

When a Yogi meditates on the Divine beings, sages or accomplished souls, using appropriate Mantras, they will grant him their vision and will assist him in his activities.

Sutra 44

A yogi, who has completely established his Chitta in the Lord, attains Samadhi. Through this, he will come to know everything he desires, whether it pertains to another country or time or earlier life.

If surrender to the Lord alone brings us Samadhi, will the other limbs of Yoga become superfluous? No, because every part of the yogic practice strengthens the surrender to the Lord.

Sutra 46 

The author has so far described the practices of Yama and Niyama, and the powers arising therefrom. He now describes the next limb of Yoga, viz., Asana.

Asana is the procedure of sitting for the practice of Yoga. The asana should be firm enough not to cause the body to shake. It should also be comfortable without causing any pain to the body. The asana should be so firm and comfortable that the practitioner of Yoga should become unaware of the body. The way of achieving this is described in the next sutra.

There are several asanas, like Padmasana, Swastikasana, Virasana, Bhadrasana etc., mentioned in Hathayoga. Of these, the first one, Paddmasana, is best suited for yogic practices. 

Sutra 47

Asana becomes steady when the several parts of the body are maintained flexible without any tightness, and when the Yogi is not distracted by his interest for other irrelevant actions during the practice. If the Chitta is established in infinite space, the consciousness of the physical body is forgotten, and there is no experience of bodily pain. Or else, if the Yogi can develop identity with Anantanaga, the mythical thousand-hooded serpent, the asana becomes steady and comfortable. This also helps in overcoming the affliction of the trembling of the body. According to Tejobindoopanishad (1.25), only that asana is the real asana that is comfortable and helps one meditate on Brahman. 

Sutra 48

The purport here is that the Yogi is not perturbed by the pairs of opposites, like cold and heat, happiness and sorrow, hunger and thirst, honour and dishonour etc.

Sutra 49

Pranayama should be practiced after asana has been perfected. It is a matter of common experience that there is a close correlation between the agitations of the mind and abnormal breathing. The basic principle behind Pranayama is that it is possible to control the mind through controlled breathing. Pranayama is nothing but the stoppage of the in breath and the out breath. Breathing in air from outside is called ‘Shwasa’, and breathing out air from within is called ‘Prashwasa’. Stopping both of them is Pranayama.

Pranayama is of three types – Rechaka, Pooraka and Kumbhaka. Breathing in external air slowly for a specified count is Pooraka. Retaining the air so breathed in is called Kumbhaka. Expelling the same air slowly for a specified count is called Rechaka. They are usually in the prpportion of 16:64:32.

The stoppage of breath can be clearly experienced during Kumbhaka. But, it is possible to make the other two also very slow by increasing the counts, so that they appear to have come to a stop. There is a fourth type of Pranayama, called Sunyaka, in which there is no inhalation or expulsion of breath. 

Sutra 50

This sutra describes the practice of Pranayama. Puraka, Kumbhaka and Rechaka are the three components of Pranayama. The purport of the sutra is that when they are practiced taking account space, time and duration, Prana becomes more durable and subtle.

Generally, Pranavayu or breathing comes out of the region of the heart. With a little practice, it can be trained to come out from the navel region. Usually, in Rechaka, the breath extends up to about 12 inches from the tip of the nose. This can be found out by stretching a piece of fine string in front of the nose to see how far away it continues to shake. With practice, this distance can be extended to almost 24 to 36 unches. This is the practice relating to space.

With practice, the time taken for Rechaka can be gradually increased. According to texts of Yoga, the proportion of Puraka, Kumbhaka and Rechaka should be usually 1:4:2, 1:2:2 or 1:1:1. This means that , in the beginning, these three should be practiced in the proportion of 8:32:16, gradually raising the proportion to 16:64:32. This is the practice relating to time.

The third practice is related to number of practices. In the first month, one can practice 10 Rechakas per day, increasing it to 20 in the second month and so on. 

If this practice is continued for several months, breathing can become deep and subtle. This is the same way that a ball of cotton can be spread out to become thin and fine.

The simplest kind of Pranayama involves only Puraka and Rechaka. Closing the right nostril, the breath should be taken in slowly through the left nostril for a certain count. The breath should then be thrown out through the right nostril for the same count. Similarly, the breath should be taken in through the right nostril and expelled through the left nostril. This kind of Pranayama is called Nadshuddhi or ‘purifying the breath’.

After achieving some expertise in this practice, one can add to it Kumbhaka also. One should do in the beginning breath retention outside, and then proceed to external retention. Breath retention externally occurs when the breathing is arrested after Rechaka, without any breathing in. After Puraka, if the breath is retained inside without being expelled out, it is called internal breath retention. Since there is a likelihood that this kind of internal Kumbhaka can lead to pressure on the nerves and the heart, those with heart problems or neural weakness should not practice it, unless the teacher is physically present. 

Just as some texts consider these three modes of Pranayama are one, there are others, like Devala, who consider them as independent varieties.

Kumbhaka is so called, because the breathing becomes as still as the water kept in  kumbha or earthen pot.

The practice of reciting mentally mantras like Pranava, Gayatri etc., is a later addition. It is usual to call such Pranayama with mantras as Sabharga or Sabija (with seed), and without mantras as Agarbha or Abija (without seed). 

Sutra 51 

So far the author has described three types of Pranayama. He now proceeds to describe the fourth.

Here, ‘transcending the internal and external objects’ means to go beyond Rechaka, which is constrained by place, time and counts, and which has become deep and subtle. Transcending the external objects implies to go beyond Puraka. Going beyond them leads to  Kumbhaka, the fourth type of Pranayama that is independent of the others.

There is a difference between this Kumbhaka and the one described earlier. The Kumbhaka mentioned earlier can be reached directly without going through the restrictionsof time, space and count, purely by effort. But, the Kumbhaka explained in this sutra can be reached only by going through the three types, viz. Puraka, Kumbhaka and Rechaka, taking into account time, place and counts. This is possible only through long practice. 

This sutra gives the impression that the fourth Pranayama is the Kevalakumbhaka, which is achieved by disregarding Rechaka and Puraka. But, according to Vidyaranyaswami (Jeevanmukti Viveka) and 

Sri Sadashiva Brahmendra (Yogasudhakara), this is prescribed only for those who are not troubled by afflictions like sleep, laziness etc. For the rest, subject to these afflictions, the longer method of Puraka, Kumbhaka and Rechaka is recommended.

Sutra 52

The next two sutras describe the benefits from the practice of Pranayama.

The practice of Pranayama eliminates completely the afflictions, the impurities and the tamas covering the wisdom knowledge of the Yogi. According to Panchshikhacharya, desire of the nature of hypnosis covers Sattwa and impels the human being to commit mistakes. Through the practice of Pranayama, this covering becomes gradually weaker. Knowers of scriptural texts maintain that there is no better way of destroying impurities than Pranayama, since this leads to purity and enlightenment. Even Manu, the Law-giver, has said that one should burn away all impurities through Pranayama (6.72).

Sutra 53

Detains regarding Dharana, the sixth limb of Yoga, will be described by the author in the first sutra of the next chapter.

By getting rid of the instability of the Chitta due to Rajas, and afflictions like sleep, laziness etc., due to Tamas, Pranayama cleans up the Chitta and makes it fit for concentration.

Sutra 54

The author now discusses the next limb of Yoga, Pratyahara. Just as the worker bees in a beehive follow the Queen Bee wherever she goes, going out of the hive with her, and returning with her, so also do the sense organs follow the Chitta, and establish contact with external objects. If the Chitta withdraws itself from them, so do they. Hence, when the Chitta is in a completely controlled state without cognizing any external objects, the sense organs too stop cognizing such objects and are in a controlled state. This state is called Pratyahara.

According to Vishnupurana (6.7.43): ‘A Yogi should be engaged in practicing Pratyahara and should attract the sense organs, in contact with sensory objects, and make them follow the Chitta.’ This means that the sense organs should be made to merge in the Chitta, so that they become still.

Sutra 54

It is the opinion of some that Indriyajaya or the conquest of sense organs is making them lose interest in sensory objects, like sound etc. Some others are of the opinion that it is the free enjoyment of sensory objects. Some others, again, are of the opinion that it is the state when the sense organs experience only those objects that are not prohibited and reject those that are prohibited. There is another opinion that says that it is the state when the sense organs obtain knowledge of the sense objects like sound etc., without being affected by attachment and hatred, and consequently without any experience of happiness or sorrow. But, according to the author of the sutras, it is the state where the sense organs come under control due to the control of the Chitta. This is the real conquest of sense organs. This is the benefit accruing to the Yogi through the practice of Pratyahara.

VIBHUTI PADA

Sutra 1 

The previous two chapters described the topic of Samadhi and the practice for reaching it. This chapter deals with the special powers accruing to the Yogi, called Vibhutis, in order to develop greater faith in the practitioners. These powers are obtained through ‘Samyama’. This is constituted by Dharana, Dhyana and Samadhi. These three together are called Internal Yoga, whereas the other five commencing with Yama and Niyama are together called External Yoga. 

The first in the internal practices is Dharana. After cultivating qualities like Maitri etc., observing the practices like Yama and Niyama, mastering an Asana, restraining the Prana, withdrawing the sense organs from sensory objects through Pratyahara, the Yogi should then be seated in a clean place without any distractions and concentrate his Chitta inside his body in the navel center or the lotus of the heart, or the light in the top of the head, or the tip of the nose, or the tip of the tongue, or even in external places like an image. This practice is called Dharana. 

According to Ishwaragita, the duration of Dharana should be twelve Pranayamas, that of Dhyana twelve times that and that of Samadhi twelve times that of Dhyana. 

Sutra 2

The author now talks about Dhyana or meditation that is possible through Dharana or concentration. Here, ‘Pratyaya’ means knowledge. When the Yogi is able to make the Chitta flow continuously towards the object of meditation, like a divine form with four arms, established either in the navel center or the lotus of the heart, he is in a state of Dhyana.

According to Vishnupurana (6.7.89): ……………According to Ishwaragita: ………………

Sutra 3 

Samadhi is the ripened state of meditation. In meditation, there is no awareness of the triad with the thought ‘I am meditating on this kind of object’.  In the state of Samadhi, the Chitta is aware of only the object of meditation, and hence there is no cognition of either the meditator or the process of meditation. Since the meditator has lost the awareness of the process of meditation and of himself, he is supposed to be bereft of any form. 

According to Bhagavatam (11.9.13): ‘………..’. Vishnupurana (6.7.90) also supports this view: ‘………’.

Sutra 4

When concentration, meditation and Samadhi are practiced about any single object of meditation, yogic powers are generated. It is the intention of this chapter to describe them. In order to avoid repeating these three words in all future descriptions, they are together given a technical name ‘Samyama’.

Sutra 5

With the arising of yogic powers through samyama, the awareness of Samadhi also becomes clearer. This means that the cognition of the desired object becomes stronger and stronger.

Sutra 6

After mastering a particular stage (like the gross objects) through samyama, the next stage has to be taken up. Unless the prior stage has been fully mastered, no attempt should be made on the next stage. Even if it is tried, there is no doubt that it will be a failure!

In the case of those Yogis who are able to master the later stages by 

Receiving Divine grace through surrender to Ishwara, samyama on the earlier stages is superfluous.

The strengthening of the practice at an earlier stage itself points out the next stage to be mastered.

Sutra 7

The first five components of Yoga viz., Yama, Niyama, Asana, Pranayama and Pratyahara are sequential aids to reach the state of samprajnata Samadhi, and hence are called External Yoga. On the other hand, the last three limbs, Dharana, Dhyana and Samadhi, lead directly to this stage, and hence are together called Internal Yoga.

Sutra 8

But, even these three components are internal only so far as samprajnata Samadhi is concerned, but not for the later asamprajnata of nirbija Samadhi. These latter samadhis are of a different class, since they do not have a common content. In samprajnata Samadhi, there is a constant flow of the Vritti, wheras in the asamprajnata state, there are no Vrittis at all. Therefore, for the asmprajnata stage, these three constituting samyama are only external.

Sutra 9  

Since Chitta is, by its very nature, a product of the three gunas, it is no wonder that it is always undergoing modifications. What is the kind of modification it is going through during Nirodhaparinama? This is discussed in this and the following sutra.

The impressions gathered by the Chitta by experiences in its normal state are contentless. Therefore it is not possible to control them through the control applicable to contents. They are the characteristics of Chitta itself. Similarly, all the impressions left behind by the efforts to control the Chitta also become the characteristics of the Chitta. At the time of Nirodha or control, the impressions in the Chitta at that moment overpower those arising during the normal state. Even though the Chitta is still associated with both types of impressions, the impressions of the nirodha state become more dominating. The Chitta is then considered to have undergone Nirodhaparinama.

Sutra 10

With an intensification of the practice of control, the impressions become stronger and stronger. As a result, the impressions of the normal state, responsible for the Vrittis, gradually become weaker. The Chitta then slowly becomes calmer, just like a fire that has burnt out all its fuel. This calmness then persists for a long time. 

Sutra 11

The sutras 9 and 10 have described the modifications occurring during asamprajnata Samadhi. The author now describes the changes during samprajnata Samadhi. 

It is the nature of Chitta to run behind several objects and thoughts. Even concentration is a part of the nature of Chitta. When the scattered nature of the Chitta is weakened by constant practice, concentration arises, leading to Samadhi parinama.

Sutra 12

Ekagrata parinama is considered to have occurred under the following conditions. At the time of full control, a thought is suppressed. If the same thought arises in the Chitta at the next moment also, the Chitta has undergone Ekagrata parinama. This continues till the end of the state of Samadhi.

The three modifications of the chitta, Nirodha, Samadhi and Ekagrata, have thus been described. It is said in the next sutra that these three modifications are incidentally applicable to sensory objects and sense organs also. The consequence of doing samyama on these three modifications is also going to be described shortly. Hence, it is appropriate to discuss them in detail.

Sutra 13 

The phrase ‘With this’ means with the enunciation of the three transformations of the Chitta. Bhuta here stands for the gross and subtle elements. Indriyas are the sense organs and the organs of action.

With the description of the three transformations of the Chitta viz., the Nirodha, the Samadhi and the Ekagrata transformations, three more transformations, inherent in them, get described. These are the Dharma, the Lakshana and the Avastha transformations. The Chitta is essentially made up of the five great elements and is considered to be the eleventh indriya or organ. This sutra implies that, consequently, the latter three transformations are also applicable to the elements and the sense organs.  

Chitta is known as the Dharmi or the possessor of qualities. Involution and evolution are its qualities. When the Chitta leaves the state of involution and comes under control, it is supposed to undergo Dharma transformation. If the same is viewed from the perspective of time, it is called Lakshana transformation, since the word Lakshana is indicative of time. During the Nirodha transformation, the Chitta has gone beyond the past and has not yet reached the future and is in the present state. It is thus connected simultaneously with all the three times. Hence, from the perspective of time, Nirodha transformation is inherent in the Lakshana transformation. 

Now for the Avastha transformation. When the Chitta is in the state of Nirodha, the impressions corresponding to this state are dominant, and the impressions corresponding to the involved state are weak. This is the Avastha transformation of the Chitta.

Let us apply this to the elements and the sense organs. The five great elements, like earth etc, are the Dharmis or qualities. They undergo Dharma transformation, when they appear in the form of gross objects, like a cow, a pot etc. If the same is viewed from the point of time it becomes Lakshana transformation. They were in the form of elements earlier and now appear as gross objects. They are also subject to Avastha transformation, in the sense that they are new or old, or young and aged.

In reality, three transformations are only one. This is because the qualities (like a lump of clay, pot etc.)are of the same nature as the possessor of these qualities (clay). After all, all modifications of the qualities are reflected in the possessor. From the point of time, the transformations occur only in the qualities and not in the possessor. Gold can acquire qualities and properties like bangle etc., without losing its ‘goldness’ in any way. It should be remembered that transformation is nothing but a substance losing its previous quality and acquiring a new one.

Sutra 14 

So far the transformations of the qualities have been dealt with. The author now discusses the Dharmi, the possessor of these qualities.

Dharmi is that which continues to exist unchanged even though its qualities have assumed various forms in the past, exist in various forms now, and will assume different forms in the future, like clay which can exist as powder, a lump or a pot.

Dharma or quality is the potential of the clay to assume the forms of pots etc., even though this potential is still dormant. These qualities of clay can be guessed by seeing its later manifestations as powder, lump or pot. Even though all of them exist in the Dharmi, only those manifest that find a suitable cause. In the absence of this cause there is a likelihood of the manifestation of all these qualities at the same time, which is not seen!

The existence of this Dharmi, permeating all the qualities, is not acceptable to Buddhists of the school of Kshanikavada. The nonexistence of the Dharmi is against logic and experience. In the absence of an unchanging experiencer of all these changing qualities, there will be no memory of the past experiences. It is obvious that what Devadatta has seen cannot be remembered by Yajnadatta!

Therefore, one has to accept the unchanging Dharmi behind all the Dharmas or qualities.

Sutra 15

If the Dharmi is one, should not the transformations also be one? What  is the reason for the existence of many transformations? The author provides the answer in this sutra.

A single Dharmi called clay can manifest itself sequentially as powder – lump, lump-pot, pot-shard, shard-dust, which are all different from another. Hence, all these qualities are only different forms of clay, the result of different transformations. The sequence of Dharma parinama is the emergence of the pot from the lump. Lakshana parinama is the pot emerging from its nonexistent state in the past to its existent state in the present. Avastha parinama is the pot becoming old from its fresh state. 

These sequences can be noticed only when the difference between the Dharmi and its Dharma are observed. Each step in the sequence acts as the Dharmi for the next step, like the pot being the Dharmi for the shard. 

But, in the transcendental sense, all Dharmas and the Dharmi are one and the same. If this is realized, all sequences disappear. 

Chitta has two Dharmas or qualities – the seen and the unseen. The seen are evidences with substance. The unseen are those qualities that are not substantial, but are abstract. They are the following seven – nirodha or control, dharma or quality, samskara or impression, parinama or change, jeevana or life, cheshta or activity and shakti or power. 

The nirodha referred to here is the control of Chitta in samprajnavastha. This can be known through scriptures or by inference. Dharma means good and evil deeds. This can be inferred though happiness and misery. Samskara can be understood through memory. Since the chitta is of the nature of the three gunas and is always changing, the parinama undergone by the Chitta can be inferred. Shakti means the subtle aspect of actions. It can be surmised that this also is a quality of the Chitta through external actions.

Sutra 16

From here till the end of the chapter, the author has described the various powers or Vibhutis acquired by the yogi by doing Samyama on various entities.

If samyama is done on the threefold transformations of Dharma, Lakshana and Avastha, the yogi acquires the power of witnessing past and future entities. A pure Chitta can, by its very nature, illuminate all objects. If the rajas and tamas of the Chitta get reduced, making the Chitta purer, it can reveal all objects even without any proof. 

Sutra 17

Sankara can be explained through an example. As soon as we hear the word ‘Go’, we think of a cow. Strictly speaking, this word consists of a combination two alphabets, g and o, originating from the voice box and falling on the ears. Its meaning, cow, is outside the organ of speech of the speaker, consisting of distinguishing marks like horns etc., and cognizable by the organs of sight and touch. But, the knowledge of the cow that arises in the Chitta is only a thought arising in the Chitta. Even though all these three are separate from one another, they appear as one in common usage. This is called ‘sankara’. The word is just a symbol created by us in common usage.

Since the yogi is able to separate the word, its meaning and content, and practice samyama on that, he is able to understand the meaning of all sounds made by animals and birds.

Sutra 18 

The next power is now described.

The impressions in the chitta are of two types.  The first type are those that bring back memories and create afflictions through the past impressions.  The impressions based on knowledge cause memories. Those due to Avidya and other afflictions cause such afflictions. The second type are those that cause birth in a genus, decide the lifespan and ex

The impressions in the chitta are of two types.  The first type are those that bring back memories and create afflictions through the past impressions.  The impressions based on knowledge cause memories. Those due to Avidya and other afflictions cause such afflictions. The second type are those that cause birth in a genus, decide the lifespan and experiences. They are the reason for the maturing of impressions and are of the nature of good or bad conduct.

When the yogi does samyama on these, he is able to visualize them. Since the impressions are dependent on space, time and causation, it is obvious that the yogi gains knowledge of his previous births.

With this visualization of his previous life, the yogi develops a sense of renunciations.

Sutra 19

When a yogi does samyama on the expressions on the face of another with its possible connection to the vrittis of the chitta, he is able to get a general idea of the chitta of the other. For instance, he can find out if it is full of desires or controlled.

Sutra 20

Even though the yogi is able to get a general idea of the other’s chitta, he is not able to identify the special reasons for its nature. This is because these reasons cannot be the topic for samyama. For instance, if we do samyama on the face of one which has become red, we may know that his chitta is full of anger. But we cannot identify the cause for that anger. 

But, if a yogi desires to know the reason and concentrates his chitta on that, he can find out that also.

Sutra 21

There are three things needed for us to perceive any object. The first is the eye capable of seeing. The second is the object that should be recognizable. The third is the light falling on the object. Even if one of these three is missing, perception is not possible. For instance, if the eyes are blind, or if the object is non-perceivable (like air), or if it is dark, perception is not possible. 

If a yogi is able to do samyama on the capacity of the eyes in his body to perceive and is able to control it, he can withdraw it and see that others do not perceive him. This is the power of disappearance. This power can be extended to other modes of cognition also, like sound, touch, taste and smell.

In some texts, there is an intermediate sutra between the 20th and the 21st: ‘With this, the disappearance of the other modes like sound etc., has also been explained.’

Sutra 22 

The samskaras responsible for the current birth (see 2.13) are of two types – sopakarama and nirupakrama. These words mean respectively those karmas that mature quickly and those that mature slowly. When a wet cloth is crumpled into a mass, it takes a long time to dry up. Similarly sopakrama means that which yields its results fast. That which yields results slowly is nirupakrama.

If  yogi does samyama on the thought whether his karmas are sopakrama or nirupakrama, he comes to know about the end of his life. The word ‘paranta’ means the final dissolution of the world. Compared to that, ‘aparanta’ means the death of an individual. In this way, the yogi is able to determine the time, the place and the method of his departure. 

The yogi can also determine this through omens. These omens are called ‘arishtas’, since like ari (enemy), they torment the individual. These are of three kinds – adhyatmika (relating to the body), adhibhautika (relating fellow creatures) or adhidaivika (relating to acts of God). An example for the first is the absence of sound from the interior of the body when the ears are closed. It could also be that when one closes one’s eyes, one is unable to see the bright light that is usually see. An example for the second is seeing departed souls or the Lord of Death. The third one is the seeing of heaven or gods, or seeing everything upside down. 

Even though such omens are seen by ordinary people also, they are always doubted. In the case of Yogis, they give rise to specific knowledge.

Sutra 23

Four qualities (friendship, compassion, happiness and indifference) have been described earlier in sutra 1.33. If samyama is done on the first three, one develops extraordinary strength in them. For instance, one doing samyama on friendship can become the friend of all creatures just by his will. Similarly, through compassion he eradicates sorrow completely.

Samyama is not possible on the fourth quality since it is a quality of non-involvement. There is no power also associated with it.

Sutra 24

The meaning of this sutra is that when a yogi does samyama on powerful creatures like an elephant, Garuda, Hanuman or lion, he gains the strength of the respective animal. 

Sutra 25

In an earlier sutra, 1.36, the author has described the realization of the light in the heart centre, by placing the chitta in that. When such a chitta is concentrated on any object, it can be realized easily. This is like illuminating desirable objects with a searchlight.

A subtle object is one that is as small as an atom. The word ‘vyavahita’ means separating. For instance, any object on the other side of a wall is ‘vyavahita’ for us. The word ‘viprakrishta’ means being far away. Even though these three kinds of objects are not visible to an ordinary chitta, they become clearly visible to a yogi. 

Sutra 26

When the yogi does samyama on the solar orb, which supports thousands of solar rays extending from the Sushumna to the solar orb, he gains knowledge of the seven higher worlds upto Satyaloka, as well as the seven nether worlds, like Atala, Sutala etc.

Sutra 27

Sutra 28

The knowledge gained here is about the transit of stars and planets through the several constellations.

Sutra 29

So far the author has described the external powers. He now describes the spiritual powers.

When the yogi does samyama on the Manipurachakra or the navel centre from which emanate all the Nadis throughout the body, he comes to know about the three characteristics of the body viz., Vata, Pitta and Kapha, as well as the seven constituents, skin, blood, flesh, nerve, bone, marrow and sexual energy.

Sutra 30

When the Pranavayu or breath rubs against the throat cavity that is below the tongue, one feels hunger and thirst. When the yogi does samyama on this cavity, he can overcome hunger and thirst.

Sutra 31

The Kurmanadi is in the chest, below the throat cavity, and has the shape of a tortoise.

Sutra 32

Murdha means the orifice at the top of the head, called Brahmarandhra. The bright light that appears in a pure chitta originates from this . When the yogi does samyama on it, he gains knowledge about the Siddhas or realized souls, who are moving about in the space between the heavens and the earth, and are invisible to ordinary mortals.

Sutra 33

The dawn appears in the sky before the sun rises. Things can be already seen clearly in the light of the dawn. Similarly, just before the rise of the knowledge of wisdom in a yogi, he develops intuition or Pratibha. This is the knowledge that arises in the chitta, even without any ostensible reason. If this arises, the yogi can gain any kind of knowledge, by mere will, and without the medium of any other samyama. 

Sutra 34

When the yogi does samyama on the heart center, which is the seat of all experiences, he gais the knowledge of his own Chitta and that of others.

Sutra 35

 Intelligence, which is inert, and Purusha, which is of the nature of consciousness, have opposite qualities. When a human being superimposes intelligence modifies by happiness, sorrow and delusion upon the reflection of Purusha on it, Purusha undergoes an experience. The inert intelligence is meant to serve the purpose of Purusha. The latter, on the other hand, exists for its own sake, and not for the benefit of anything else. When a yogi does samyama on such a Purusha, he gains knowledge of Purusha. Then, the Purusha realizes itself, since there is no other medium through which he can be realized. This is also mentioned in the Brihadaranyakopanishad (2.4.14): ‘How can one know the Knower?’

Sutra 36

This sutra describes the several powers that accrue to the yogi through the practice of samyama on the Purusha principle, just before the vision of Purusha itself. 

The words like, Pratibha Sravana etc., are technical terms from Tantra texts.  The purport of this is that the Yogi develops this Pratibha or intuition which endows him with the knowledge in his 

Chitta to know things that are subtle, hidden, distant, in the past or future. With this the Yogi is able to hear divine sounds, to feel the touch of divine objects, to see divine things, to taste divine essences and to smell divine fragrances. 

Sutra 37

This sutra cautions the Yogi from falling into the error that with the acquisition of the intuitive power he has achieved everything. He may even be sidetracked into forgetting his real aim, viz., to do samyama on Purusha.

All these powers should be considered to be distractions or obstacles in Samadhi, since they induce in him a false sense of happiness and wonder, and destroy his state of Samadhi. But, they should be considered to be real powers in his normal state. Even then, one desirous of liberations must disregard them, since they are of no help to him in reaching liberation. Therefore has it been declared by the ancient wise people – ‘ It is a fact that money, mantras, actions, time etc., bestow power. (But) they are of no help whatsoever in reaching the abode of the Divine. How can that Self-realisation, which can be achieved only in the absence of all kinds of desires and greed, be available to one who is immersed in the enjoyment of these powers?’

Sri Ramakrishna also cautions those desirous of liberation about these yogic powers. 

Sutra 38

So far the author has described the powers connected with knowledge. He now describes tha powers dealing with the external actions of the Yogi. 

Even though Purusha and Chitta are by nature omnipresent, they are confined to be body by the bundle of impressions of good and bad deeds.  

This bondage with the body becomes progressively weaker through the practice of Samadhi. With this the bonds tying the Chitta to the body also become loose. Along with this, if the Yogi can do samyama on the nerve channels through which the Chitta moves, he comes to know the characteristics of the movement of the Chitta. With these two bits of knowledge, the Yogi can make his Chitta move at his will into other dead or living bodies. Just as the worker bees follow the queen bee wherever she moves, the sense organs also follow the movements of the Chitta. 

Sutra 39

All sense organs derive their power for action from Prana. Functionally, Prana is divided into five – Prana, Apana, Vyana, Udana and Samana. Prana is the air that moves between the heart and the upper part of the head till nose and mouth. It is responsible for respiration. Apana moves between the navel and the feet, and is responsible for the removal of the body wastes. Samana is located around the navel region, and conveys the essence of food to all parts of the body. The air pervading the whole body is called Vyana. Udana is the air active between the throat region and the crown of the head, and assists in the conveying of the life force out of the body. 

By conquering the Udana Vayu through Samyama, the Yogi reaches the state of extreme lightness, and can freely move about in regions covered by water masses, mire, thorns etc, without coming into contact with them. He also becomes capable of abandoning his body at his will. Or, he may leave the body through the Brahmarandhra or the apertire in the crown of the head, and through the path of the gods reach the world of Brahma. 

Sutra 40

The Samana Vayu pervades the navel region, covering the fire there. By its conquest, the Yogi can remove the covering and let the gastric fire glow, himself acquirinf a glowing lustrous body in the process. 

Sutra 41

It has mentionrd earlier (3.36) that by the conquest of one’s own self the Yogi acquires divine hearing etc. The author now says that the same power can be acquired individually for each sense organ by doing samyama on the connection between each sense organ and its support. 

The organ of hearing is a product of the Ahamkara with Sattwaguna. The element space arises out of the subtle element Sound, which also is a product of the same Ahamkara. Hence, these two are connected to each other through their common origin, Ahamkara. By doing samyama on this connection, the Yogi acquired divine hearing. He is then able to hear subtle, hidden or distant sounds. 

In the same way, it should be understood that samyama on the connections between tongue and water, nose and earth, skin and air, eyes and fire, renders these sense organs also divine. 

Sutra 42

Space is also one among the five primordial elements. It gives an opportunity for the body to exist, and also pervades outside it. A yogi doint samyama on this relationship or on extremely light substances like cotton etc., becomes also extremely light and acquires the power of aerial movement.

Sutra 43 

The Chitta, which thinks itself attached to the body and flows out, is called Kalpita or Videha. When it discards this attachment to the body it moves freely everywhere, and is called Akalpita. Since it no longer needs the body for functioning, it is also called Mahavideha. Through samyama on this this, the Buddhi of the yogi sheds the qualities of Rajas and Tamas, which otherwise cover it, and and are the abode of all afflictions. 

Sutra 44

Earth, a combination of the five subtle elements, sound, touch, form sapidity and smell, has a gross form that appears to our eyes. Its nature is the space occupies and solidity. Its subtle quality is smell. It is related to the three gunas, which are its cause and are called its Anvaya. The capacity to provide the knowledge of enjoyment and withdrawal to the Purusha, which inheres in the three gunas, is called Arthavattwa. By doing samyama on these things, the yogi gains power over the earth element. 

The same thing applies to the other elements also. Water has the four qualities of sound, touch, form and sapidity. It has the form of cold etc. Fire possesses the three qualities of sound, touch and form. It has the nature of heat etc. Air has the qualities of sound and touch, and has the nature of free movement. Space is the quality of sound, and has the nature of extending everywhere. 

Sutra 45

The author now describes the powers of the yogi, because of which the elements follow his wishes. These are eight in number. 1. Anima – the capacity to become as small as an atom. 2. Mahima – the capacity to become very large. 3. Laghima – the capacity to become as light as cotton etc. 4. Garima – the capacity to become very heavy. 5. Prapti – the capacity to touch distant objects like the moon etc., without moving from one’s place. 6. Prakamya – not facing any obstacles while satisfying one’s wishes (eg., penetrating the earth as one penetrates water). 7. Ishitrttwa - mastery over the body and the subtle organs, as well as over the origin, sustenacne and destruction of any object made of the five elements. 8. Vashittwa – control over objects (eg, to move around the five elements like earth etc. as well as their products like cow, pot etc. at one’s will). 

In his commentary, Vyasa does not cite the power Garima, but describes at the end a different power. This is called Satyasankalpa. This means anything the yogi thinks of happens to his benefit. 

Kayasampath is described in the next sutra.

The phrase, Taddharmanabhigatattwa, means that the yogi is not obstructed by the five elements because of their properties like hardness, motion, heat etc. 

Sutra 46

Beauty is that which is pleasing to the eyes. Grace is the overall beauty of the body. Strength is the power in the body. Hardness is the possession of limbs that are as dense, hard and firm as diamond (for example, one can see a diamond-like hard body in Hanuman). 

Sutra 47

Grahana is the tendency of the sense organs to go towards sensory objects. Swarupa is the brightness of the sense organs, since it produces the knowledge of objects. Asmita is the fundamental principle Ahamkara from which the sense organs have arisen. The meanings of the rest of the words can be found in Sutra 44. By doing Samyama on these, the Yogi gains mastry over the sense organs. 

Sutra 48

Vikaranabhave is the capacity of the sense organs to receive information about space and time, without the need for a physical body.

Pradhanajaya is the mastery over the modifications of nature. 

These three powers are also called ‘Madhypratiks’ in yogic texts. 

Sutra 49

The author now describes the secondary benefits of the Knowledge of Wisdom. 

With the attenuation of the impurities of Rajas and Tamas in the chitta by samyama on the self leading to renunciation of the highest type, viz., Vasikara, the Yogi acquires knowledge of the non-difference between Sattwa and Purusha, also known as the Knowledge of Wisdom. When the Yogi gets established in this, he gqins mastery over the modifications of the three gunas of the form of the cause-effect relationship. At the same time he gains knowledge about their past, present and future. 

In yogic parlance, this is called ‘Vishoka’. 

Sutra 50

The Yogi should develop nonattachment even towards this power, ‘Vishoka’, of the nature of the Knowledge of Wisdom. It is then that Avidya, the seed of all the impurities like attachment and aversion gets destroyed. Asamprajnata or Nirbija Samadhi ensues, leading the Yogi to Kaivalya (the state of being established in one’s own nature). 

This power is also called ‘Samskarasesha’. 

Sutra 51 

Yogis are classified into four groups: Prathamakalpika, Madhubhumika, Prajnajyoti and Atikaranta Bhavaniya. The first kind of yogi is one who has just entered the field of Yoga with great faith and has not yet had any kind of experience. The second kind is one who has practiced samyama on the elements and sensory organs, with the desire to master them, and has acquired Rtambhara Prajna. The one who has completely mastered the elements and sense organs, and is on his way to gain Vivekakhyati, is the third kind. The fourth kind of Yogi, the greatest of them all, is one who has attained the Knowledge of Purusha and has reached the stage of Jivanmukti through total renunciation. 

Among these, it is the second kind, called Madhub humika, who are invited to the heavens by divine beings oike Indra and others for enjoying the felicities there. But the Yogi should not get attracted by such invitations, nor should he become arrogant, thinking ‘How great a Yogi should I be that even gods like Indra have invited me!’. If he does get tempted he will have to fall back to the pit of this world. 

The first kind of Yogi is not fit for such invitations, because he has just then entered the field of Yoga. For the third kind, all such temptations appear trivial, since he has already mastered the elements and sensory organs. So far as the Jivanmulta is concerned, no kind of temptation can ever come anywhere near him. Therefore, it should be understood that such invitations are extended only to Yogis of the second kind. 

Sutra 52

When any physical substance is progressively divided into smaller pieces, there remains something that cannot be further subdivided. This is called Paramanu or atom. Similarly, the smallest indivisible unit of time is called Kshana. A collection of such Kshanas gives rise progressively to Muhurta, day and night, Paksha (fortnight0, Masa (month), Varsha (year) etc. 

A continuous succession of these Kshanas is called Krama or sequence. By doing samyama on the sequence of the previous and the succeeding Kshana, the Yogi is able to distinguish subtke differences in the sequence, and through that the realization of all entities upto Purusha and their differences. 

Sutra 53

There are three ways of distinguishing among all objects of this world: Genus, Quality and Place. If there are two animals in the same place, with the same qualities like the horn and paws, it is easy to distinguish between them by genus, as ‘this is a cow’ or ‘this is an ox’.  If the place and the genus are the same, they can be distinguished by thei quality viz., ‘this is a white cow’ or ‘this is a black cow’.  When there are two identical fruits side by side, they can be distinguyished from each other by place viz., this is the fruit on the right’ or ‘this is the fruit on the left’. 

If someone wants to test the knowledge of a Yogi, he can distract the attention of the Yogi when he is watching the fruits. When the Yogi is looking elsewhere, the two fruits can be interchanged. If the Yogi is asked now to distinguish between the fruits, he can make use of his knowledge of wisdom gained through samyama, and definitely say .this fruit, which is now in the right, was earlier in the left’. He obtains this power by doing samyama on the successive moments of time.

Sutra 54

In this sutra, the author gives the complete characteristic of the knowledge of wisdom. It is ‘Taraka’ or ‘the rescuer’, because it helps one to cross the ocean of existence.  Since there is nothing in the world which cannot be an object for this knowledge, it is called ‘Sarvavishaya’ or ‘all-inclusive’.  Since it helps in understanding everything in this world, it is called ‘Sarvathavishaya’ or ‘all-inclusive in every way’.  It is also ‘Akrama’ or ‘immediate’, since it arises instantly, and not gradually.

In a sense, this is the complete knowledge. All other kinds of knowledge, arising out of Samprajnata Samadhi or similar things, is just a small part of it. 

Sutra 55

Sattwa or the internal organ is considered to have become ‘pure’, when it has completely got rid of impurities like Rajas and Tamas, and has burnt away all afflictions through the knowledge that Purusha is quite different from it. At that stage, even the Purusha is notionally considered to be ‘pure’, because it is bereft of all imagined experiences and shines in its own glory. When there is this sameness in purity between the two, it is called the stage of ‘Kaivalya’. There is then a real experience of the Purusha of its own pure pristine state. This is Liberation.

There is no rule that, to reach this state of Kaivalya, one should have acquired all powers up to the Knowledge of Wisdom. The realization of the identity of purity between Sattwa and Purusha can occur even otherwise.

KAIVALYAPADA

Sutra 1

The first Pada has dealt with the nature of Samadhi, the second with the practice and the third with the powers obtained through this practice. Many other topics have also been discussed in passing. It remains to discuss that state of Kaivalya, to obtain which the entire Science of Yoga has been dedicated. This Pada is now begun to to precisely that. 

The author now mentions in the first sutra that the powers discussed in the last Pada are reached through five means. 

If one obtains a birth as a divine being because of one’s good deeds in the past, powers like Anima etc. are obtained as a part of birth itself. This is the power through birth. It is said that through the consumption of some special substances, called Rasayana, it is possible to reach the state of eternal youth and immortality. This is the power because of medicines. It is also possible to acquire powers like Anima etc. through the Japa of certain divine Mantras. This is the power due to Mantra. Certain types of severe austerities, like punishing one’s own body, will lead to specific powers, as in the case of Vishwamitra. This is the power because of austerities. Powers acquired through Samadhi have already been described. 

Sutra 2

It is said in mythological texts that Nadishwara reached a divine state while remaining in the human body through austerities performed as part of the worship of the Divine. This sutra describes how this is possible. Prakriti, of the nature of the three Gunas, existing in the old body has to shrink or expand in order to enter a new body, depending on the latter’s size. This is possible only through the in-filling of Prakriti or Pradhana. This also happens according to the capacity of the results of good or bad deeds in the past to cause the change. 

Sutra 3

What is that which motivates the creation of new bodies by the all pervsding Prakriti? Is it righteousness or non-righteousness? No, because they are the effects of Prakriti. It is known that the effect cannot be the motivtor for causes. Then what is the role of righteousness and other qualities? Their only job is to remove the obstacles obstructing the functioning of Prakriti. When righteousness overwhelms non-righteousness, or vice versa, Prakriti is rid of all obstacles and becomes active by itself. Since the good deeds of Nadishwara removed his bad deeds, Prakriti was enabled to provide him with a divine body. Since the bad deeds of Nahusha overcame his good deeds, Prakriti gave him the body of a serpent. 

The author gives the example of a farmer for this. When the farmer breaks open the earthen embankment between two fields, the water in one field automatically starts flowing into the other.  The same applies here also. 

Sutra 4

It is seen that a Yogi can create several bodies at the same time, in order to exhaust the accumulated actions over several births, which are now ripe and which are obstacles to Kaivalya. The question tnaturally arises here – are the minds in these diverse bodies different or only one? This sutra provides an answer. These minds created by the Yogi in different bodies are different from one another. But, all of them arise because of the will of the Yogi, which activates the Ego or Asmita of the Yogi. 

Sutra 5

It has been mentioned in the previous sutra that these created minds are several and different from one another. In that case, all these different minds may not be of the same opinion, and even the memories of the actions done previously may differ. They are thus totally different from the Yogi, and may upset the intention of the yogi to reach Kaivalya early by exhausting the Karmas fast! The author is now providing an answer to thos objection.  Even though the various minds may be different from one another, all of them serve the purpose of the original mind, which is only one. This is the mind of the yogi himself. This is something like our creating several different bodies and experiencing different kinds of sorrow or happiness in the dreams. 

Sutra 6

Since it is possible to reach perfection through five different means, like birth etc., the question arises whether all of them are equally fit to reach perfection or only one. The author provides an answer here. Of all these means, only meditation or Samadhi is fit to lead to perfection. This is because the mind of the yogi in that state is rid of all afflictions and is emptied of all karmas. There is still some karma left in the case of the other means. 

Sutra 7

The mind of a yogi is a special one and the storehouse of his karma is alsi special. Karma leads to three kinds of birth: shukla or white because of actions done with desires, Krishna or black due to evil actions and ashukla akrishna or neither. According to Vishwarupacharya (Naishkarmyasiddhi, 1.41), ‘a human being attains godhood through good actions, reaches hell through evil actions and a human birth through mixed actions’. 

Since the actions of a yogi are not forbidden or evil they are not Krishna. Since he surrenders the results of his actions to the Divine Being, they are not shukla. Hence they can only be ashukla akrishna or neither. Since the only effect of such actions is liberation, such actions of the yogi are not binding on him.

Sutra 8

The author describes here in passing about the emergence of tendencies according to the Karmas. When good actions fructify, leading to birth in a divine body, only the corresponding tendencies arise, not those related to human or subhuman births. The latter tendencies are then in a state of limbo. The same applies to other kinds of birth also.

Sutra 9

It has been mentioned before that if the current birth is of a divine nature, only those tendencies pertaining to a previous divine birth will be active, not those from intervening human or subhuman births, which arise due to the fructification of othe kinds of karma. The author justifies that in this sutra.

Two divine births might be separated from each other by thousands of other types of birth. These births could have taken place on this earth or in heaven or in hell. There might even be a time lapse of thousands of years. Hence, the two divine births might be far distant from each other because of the intervening species, place or time. But, the tendencies displayed in each of these two births must be considered to be continuous. The reason is like this: only those tendencies pertaining to the previous divine life are manifested in the current divine life. Those pertaining to the intervening births like cat etc., at different times and in different places, are not manifested. They remain in a seed form and become manifest in a future life, such as that of a cat etc. 

Sutra 9

It has been mentioned earlier that during the current divine life only those samskaras will arise that pertain to an earlier divine life, not those of any intervening lives, be they human or subhuman. The reason for this is given in this sutra.

There might have been several births of different kinds between two divine lives. These lives might have been spent in heavenor hell or on this earth. There might even be an interval of thousands of years. Therefore, even though these two divine births might have been separated by genus, place or time, they should still be considered to be successive births. This is so because; in the Chitta of the current divine life, only those samskaras will manifest themselves that correspond to the impressions of the previous divine life, not those acquired during the intermediate lives, like those of a cat etc. These remain in a seed form, manifesting themselves during a later birth of a cat etc. 

What could be the reason for this? It is because the samskaras in our memory are of a uniform nature. Action leads to the experience of happiness or sorrow: this experience leads to impressions: these lead in turn to memory, which leads to further experiences of happiness or sorrow and further reactions to the new actions. This chain goes on continuously. Hence, there is a one-to-one correspondence between samskara and memory, leading to a cause and effect relationship. Therefore, it stands to reason that the memories arising in a Chitta during a divine life must have come from a similar previous life, and not from a dissimilar life. 

Sutra 10

The author now replies to the view of materialists that that there are no previous lives, nor their impressions.  It is a common desire of humankind that ‘I do not want to go out of existence: I want to exist’. The fear of death or unhappiness is seen to exist even in a new born child. Hence, one must accept the existence of previous lives and their memories. Since the desire, not to die but to exist always, has been ever existent, there is no beginning to these memories of impressions.

Sutra 11

This leads to a problem – if these impressions are beginningless, how can they be destroyed to reach liberation? The author now suggests a way of doing it.

The cause for all impressions is experience. The cause for the experiences is likes and dislikes. They arise out of wrong perception. The result of all this is this body and the memories. Their abode is the mind. The support is the contact between the sense organs and objects. Impressions can persist only in the presence of these four. If they vanish, even the impressions vanish. Therefore, a yogi interested in destroying all impressions and memories should strive to destroy these four.

The purport of this is that if wrong perceptions, this physical body and Chitta, leading to memory and impressions, are dissolved through yogic practices, all memories and impressions also get dissolved. 

Sutra 12

The author is here trying to justify Satkaryavada. The Chitta is changing every moment. Vrittis keep on arising one after another. But, the impressions of actions and the Vrittis in the Chitta are not simultaneous. Hence, it is difficult to establish a cause-effect relationship between two things that are not simultaneous. How can one then justify the statement that so many impressions reside in the Chitta at the same time, and that their destruction is possible? Moreover, it is known that real objects never perish and that unreal objects have no existence. Where is the question of the destruction of impressions, which are unreal anyway? This is the prima facie argument. 

The explanation is as follows: a real object possessing qualities may never perish, but its qualities may change with time. All the future qualities are already hidden in the object. Therefore, they have to be considered to possess a form. This is because no non-existent object can come into existence. For example, a rabbit can never grow a horn. But, a pot can exist in a subtle form in mud. Therefore, it can manifest itself through the agency of a potter. 

Since all future qualities or tendencies are inherent in the object in a subtle form, and since this happens because of passage of time, there is no objection to assuming that the Chitta is always one. Similarly, there is no objection to accept a cause-effect relationship between impressions and their results.

When a quality arising later assumes a shpe, it becomes a present quality. When it is oversome by a future quality, it becomes a past quality. But, it still exists in the object in a subtle form. 

Sutra 13

The current quality is manifest, the past and the future qualities are subtle, and all of them are governed by the three gunas, since the three gunas, Sattwa, rajas and tamas govern the creation.

Sutra 14

How can several gunas lead to the same result? This is possible. For example, oil, wick and flame together give rise to a result known as light. Similarly, when the gunas combine among themselves as objects and qualities, they can lead to unique results, like hearing etc.

Sutra 15

In this sutra, the author condemns the Vijnanavada of Buddhists, according to which there is no material substance at all, since everything is a product of the imagination of the mind.

But, this theory is not proper. This is so because a single substance is seen at the same time by several observers, inducing in each one of them different reactions like happiness, unhappiness, indifference etc. This would not have been possible if the substance had been a product of the mind. Hence, it is obvious that mind is different from material substances.

Sutra 16

It can be accepted that the awareness of a substance is different from the substance itself.  However, according to the Vijnanavadi, it is still the product of a Chitta. This is being answered by the author here.

A mind, that has earlier seen a pot, may now be providing information about another object now, which may be contrary to or different from that seen earlier. Does this make the pot seen earlier nonexistent? Never: since it may be under observation by some other mind now. The first observer can again turn his attention to the pot and see it again. Therefore, it stands to reason that no object is dependent on the mind seeing it. 

Sutra 17

A doubt is possible here. The Chitta is the product of universal ego or Ahamkara, which is all-pervasive. Hence, the Chitta too must be all-pervasive. This doubt is being answered here. 

Even though the Chitta is all pervasive, it can create awareness only in that body to which it is connected. This awareness is possible only when the chitta is connected to the object. It is the common experience that when the mind is coloured by an object awareness arises, and not otherwise. Hence, the Chitta must be coloured by the object to cognise it. It follows as a corollary that the nature of Chitta is to undergo changes. 

Sutra 18 

There arises a doubt here. When the Purusha is cognizing an object through the Chitta, he cannot cognise another object at the same time. Does it imply that he also undergoes modifications? This sutra tries to establish that Purusha is changeless. Purusha is always cognizing the modifications of the Chitta. He could have been considered to undergo modifications like the Chitta if he could do this sometimes only and not at other times (sutra 17). Since this is not so, and since he always has the Chitta as his object of cognition, he is changeless. 

Sutra 19

There may be an objection here. Let us assume that, like fire, Chitta is able to illuminate itself and other substances. In that case, where is the necessity of Purusha? This sutra provides an answer to that objection. 

Whatever is an object for a subject cannot be self-illuminating. For example, a pot. Chitta is an object for Purusha. The proof for this is the fact that we use in daily practice such sentences, as ‘My mind is calm’. 

The example of fire is not appropriate here. Fire illumines other objects, but cannot illumine its own cause. 

Sutra 20

Chitta is not capable of cognizing external objects and itself at the same time. After all, the doer of an action and the action cannot be identical. Therefore, one must accept the existence of something, like Purusha,  that can cognise the Chitta and be different from it. 

Sutra 21

There is an objection raised here by the Buddhists. Why do we need a Purusha to cognise the Chitta? Cannot the Chitta be cognized by another Chitta? This sutra answers the objection. 

If we accept this argument, it will mean that any Chitta can be cognized by a second chitta, the second by the third and so on, leading to infinite regress. There will be no end to the causal chain. Even if we accept multiple chittas, will there not result a mixup among their individual memories? Therefore, one has to accept the existence of a Purusha.

Sutra 22

It has been said that the Chitta is cognized by the Chitishakti or Purusha. Since the Chitta can undergo modifications, it can envelop any object and assume its shape. But, how can Purusha, which is immutable, understand the Chitta that is always changing? This doubt is clarified here. When Buddhi or Intelligence assumes the form of the object being perceived, Purusha gets reflected in it and cognizes both the object and the Buddhi.  

Sutra 23

Since the Chitta takes the form of the object, it is considered to to be coloured by it. At the same time, it reflects the Purusha also. Hence, it is supposed to be coloured by it also.

Sutra 24

Chitta appears to be the support for all experiences of happiness and sorrow. It appears to be the enjoyer, but actually it is not. It is only the experienced. It is meant only for experience of another, the Purusha, which is entirely different from it. How is this so? Something that has been contaminated by contact with the body and the sense organs, that has been split into components and has got mingled in other substances, can only be meant for the use of another, like a house, a bed etc. It is also mentioned in Sankhya Karika (17) ‘since the assembly of objects is meant only for the use of another’.

Sutra 25

From this Sutra onwards, the author commences the description of Kaivalya. It commences with the description of the qualifications of one fit for it. 

The characteristic of any ordinary person is to consider the chitta and the Atman to be the same, because of ignorance. On the other hand, a person with a pure mind, who is a fit subject for Yoga, knows that Chitta and the Atman are totally different. Hence, he has no dilemma whatsoever as to ‘Who am I’?, ‘What is my nature?’, ‘How did I come into this world?’, ‘What will happen to me in future?, etc. He has no further doubts about the Atman. Having realized that he can realize his own real nature, he strives to achieve that. 

Sutra 26

The meaning of this Sutra is that the Chitta of the Yogi, which had been turned towards the external world so long, renounces all external objects, gets established in wisdom, and moves towards Kaivalya. 

Sutra 27

But, the Yogi striving for Kaivalya, is also trying to maintain his body through actions like begging for alms etc. in the empirical life, thus acquiring other kinds of knowledge also. How is this possible? This is because of the remnants of the impressions of past lives. 

Sutra 28

Just as the afflictions get burnt away by the Knowledge of Wisdom, these impressions of the past lives are also burnt away, and become incapable of sprouting again, leading to another birth.

Sutra 29

A Yogi should not get attached even to this Knowledge of Wisdom. He should also not crave for anything higher, it at all there is anything like that. Such a supremely detached person obtains Dharmamegha Samadhi. The meaning of this word is as follows-‘Since it showers on the Yogi the special Dharma, which has as its result Kaivalya (like the clouds showering rain), it is called Dharmamegha Samadhi.’ 

Sutra 30

With the acquisition of the Dharmamegha Samadhi, the ignorance, all the afflictions up to Abhinivesha, and all the three types actions like Shukla, Krishna and Krishna-Shukla are destroyed completely. The Yogi becomes a Jivanmukta (liberated even while being alive). According to Bhagavaan Akshapada, ‘there is no rebirth for one who is rid of all desires’.

Sutra 31

Impurities are are nothing but the actions and afflictions arising out of the three gunas, Sattwa, Rajas and Tamas. Since they envelop the Chitta, obstructing knowledge, they are called the Coverings. The knowledge possessed by a Yogi is due to Dharmamegha Samadhi has overcome these coverings and impurities. It has now shaken off all bondages and possesses infinite power.  For such knowledge, anything that is left to be known is insignificant, like the light of a firefly in space. This means that such knowledge is capable of knowing anything effortlessly. 

Sutra 32

The job of the three gunas is to generate attachment and withdrawal in Purusha. Their job is done as soon as withdrawal occurs. Therefore, in the case of the liberated person, they get transformed into the constituents of Prakriti, commencing with Mahat. They are no longer capable of generating any experiences like happiness and sorrow. 

Sutra 33 

It has been mentioned in the previous Sutra that there occurs the cessation of the process of change of the gunas. In this sutra the author defines what this process means. The word ‘Pratiyogi’ is a standard expression from the science of ‘Nyaya’ or Logic. When we say that something does not exist, the opposite of that is called ‘Pratiyogi’. 

For instance, the Pratiyogi of a pot that does not exist is the pot itself. 

A lump of clay gets transformed into a brick, and finally changes into a powder. This process of change becomes evident as soon as the final change has occurred. 

‘Kshana’ represents the smallest unit of time. Every Kshana is immediately followed by the next Kshana. Therefore, Kshanas cannot exist simultaneously. But, the destruction and nonexistence of Kshanas can occur together. The process is inherently present in the destruction and nonexistence of Kshanas, which is the Pratiyogi of a Kshana. It becomes evident as soon as the final change has occurred. 

One should recollect here that there are two kinds of Reality for every substance- Kutastha Reality and Parinami Reality. It is ‘Reality’ when the essence remains even when changes are occurring. But, this is really the second type of Reality. Gunas possess this kind of Reality. Purusha, on the other hand, is changeless, and hence, is the Reality of the first kind, voz., Kutastha Reality. 

Sutra 34

The book ends with a description of the nature of Kaivalya. 

The task of the three gunas lies in providing the experience of attachment and withdrawal to Purusha. With the acquisition of Vivekakhyati or the Knowledge of Wisdom, there is withdrawal. There is nothing left for the gunas to accomplish (at least for that Yogi). Hence, the three gunas merge in Pradhana in the reverse order. The liberated individual has no more any rebirth. This is Kaivalya. 

In other words, Chitta, a product of Pradhana, merges in its own cause. Purusha,who till then, had identity of form with Vrittis, now gets established in Its own nature, the Eternal Consciousness. This is Kaivalya.
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