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INTRODUCTION TO PART 3

Texts such as Jivanmukti Viveka are very rare. We are being held by the hand by Sri
Vidyaranyaji and taken through the path step by step. Vidyaranyaji is a master in “spoon-
feeding” his readers. Swamiji (i.e. Sri Swami Advayanandaji, who delivered the lectures that
are being summarised herein) explained what he meant by saying this:

There are three types of doctors. One gives a medicine and then forgets about it.
Whether the patient takes it or not is not his problem. He regards his duty as done once he
has given the medicine. The second type of doctor gives the medicine and then keeps asking
the patient whether he has taken it. He goes a step further than the first doctor. At least he
has the interest of the patient at heart to follow up on his prescription. The third type of
doctor goes a step further than the second doctor. He gives the medicine, and then he
makes sure that the patient takes it in his presence. He does not merely take the patient’s
word for granted. He opens his mouth and makes sure that the pill is not just hidden under
the tongue without being swallowed!

In the same way, there are three kinds of Gurus. Sri Vidyaranyaiji is like the third type
of doctor. He tells his disciple, “You come with me; we shall walk this path together. | want
to make sure that you understand and do exactly what | ask you to do.”

Each part of Jivanmukti Viveka is a complete topic in itself. Part 1 deals with the
Definition and Evidence of Jivanmukti. Sri Vidyaranyaji makes sure that we understand what
the ultimate goal is. He ensures that we are left in no doubt that such an achievement is
possible and that we are ready to make the journey with him.

Then in Part 2 begins the Sadhana or the practice by which the state of Jivanmukti
can be attained. He makes us understand that Tattva Jnana, Vasana Kshaya and Mano
Nasha are all to be practised side by side. All three aspects are essential to achieving the
goal of Jivanmukti. There is a stage when Tattva Jnana is the dominant Sadhana and the
other two are secondary. That is granted. When knowledge is well-grasped, then the
attention shifts to Vasana Kshaya and Mano Nasha. These become the dominant Sadhanas
while knowledge becomes secondary to them.

Having explained this, Part 2 continues by considering only Vasana Kshaya as being
the principle Sadhana. The topic is taken through several stages of development. First, the
gross impure desires which are clearly undesirable in society and are of a Tamasic nature are
to be removed. Then the Rajasic subtle desires which are praised by society but which are
also impure because they feed the ego, are removed. These gross and subtle desires are
removed by applying the four pure virtues — Maitreyi, Karuna, Mudita and Upeksha — to
counter them. Once the impure desires are removed, then the virtues, too, have to be
abandoned by clinging on to just the Chinmatra Vasana. Finally, even the Chinmatra Vasana
itself has to be given up in order to attain Jivanmukti.

In this third part, the topic is Mano Nasha, the dissolution of the mind, and takes
the centre stage. Vasana Kshaya is one of the means to accomplish this. However, there are
direct means by which one may benefit substantially in dissolving the mind. Practices such
as Pranayama are seen as an alternative to thin out the Vasanas. Eventually, Mano Nasha
takes one to the highest flights of mind-control, which lead one to the experience of
Jivanmukti, the ultimate state of Liberation.
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VARIETIES of SANNYASA (RENUNCIATION) ‘

A 4

MANDA TEEVRA TEEVRATARA
WEAK STRONG STRONGER
v v v v
Anatma Manushya Loka Anatma Pitru Loka Anatma Deva Loka Atma Loka
v
KUTICHAKA BAHUDAKA KRAMAMUKTI JIVANMUKTI
Liberation in Brahmaloka Liberation while Living

Keeps to one place

Moves place to place

v
HAMSA PARAMAHAMSA
Indirect Means to Truth Direct Means to Truth

A 4

VIVIDISHA SANNYASI

Aims to acquire Tattwa Jnana;
Attains Videhamulkti.

Renunciation of the Seeker
Aims for Vasana Kshaya & Manonasha;

VIDVAT SANNYASI

Renunciation of the Knower

Attains Jivanmukti.
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PART 3, CHAPTER 1
THE CASE FOR MIND-CONTROL

6 Sections (Textbook Pages 181-185)

INTRODUCTION

Section 1.1: The Purpose of Mano Nasha
L3rer SHavgfare aaTsr fReuam: |
29fe i SrRIY areTer |id sl FHRa T,
T 31T TR TR R 3T |,
raTerar feer wafd |

1 | atha jivanmuktisadhanam manondsham niripayamah |

Now, therefore, the means for Jivanmukti, viz. Mano Nasha is being described.

2 | yadi api asheshha vasanakshhaye sati arthat manondshyati eva,
tatha api svatantryena manondashe samyag-abhyaste sati
vasanakshhayo rakshhito bhavati |

Although the thorough elimination of Vasanas is naturally followed by Mano Nasha itself,
even then, by the independent, proper practice of Mano Nasha on its own,
the effacement of Vasanas is protected and maintained.

1 Atha: “Therefore”, after having dealt with Tattva Jnana and Vasana Kshaya, we
come to deal with Mano Nasha, not in a serial sense, but in parallel with the other two.

2 Asesha: “without remainder, thoroughly”. The word also tells us that the Vasanas
are effaced at all levels. The Ashubha and the Shubbha Vasanas are overcome, and finally
even the Chinmatra Vasana is transcended.

If Vasana Kshaya has been able to bring one successfully to the state of Jivanmukti,
as we saw in Part 2, then what is the need for Mano Nasha to be practised separately? The
main reason is that Mano Nasha makes the Vasana Kshaya irreversible. It protects the latter.

Section 1.2: Objection: The “Six Disabilities” vs Mano Nasha

3T T I TUSHa” S ST Ta 7 T8 e 3fa area |
98 TR SIfSTE— T ool fISeT STV —UaTe STHTETq |
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3 | na cha ajihvatva shhandakatva adi abhyasena eva tad rakshha siddha iti vachyam |

Objection: Is it not stated that by the practice of “tonguelessness, impotence, etc” alone
can the attainment of the effacement of Vasanas be protected?

4 | nashhthe manasi ajihvatva-adinam arthah siddhatvena abhyasa-prayasa abhavat |

Reply: With the dissolution of the mind, the “Six Disabilities” are as good as already there;
hence, no effort is required in their practice.

3 An objection is raised at once about this protection of Vasana Kshaya. The objector
feels that it is easier for him to practise the “Six Disabilities” than to attempt the mammoth
task of taming his mind. It is more within his reach to do that. If the only purpose of Mano
Nasha is to maintain Vasana Kshaya, it is unjustified since there is an easier method —
practice of the Six Disabilities — that would achieve the same result.

4 The Vedantin puts in a rejoinder: While the mind is still in a restless state, effort
(and hence the possibility of failure) will always be required for practising the “Disabilities”.
Whereas once the mind is dissolved, then as a bonus the Six Disabilities are as good as
already in place without having to make any effort.

The objector seems to forget that the purpose of Vasana Kshaya is to attain Mano
Nasha. Vasana Kshaya is not a goal in itself, but a means to still the mind. This is brought out
in the next objection.

Section 1.3: Mano Nasha is the Purpose of Vasana Kshaya

S, HAMIRT STRITH-Jar: o 310 31fed sfd = |
6 3TE] I, TET STAfRghR |

7 3TRIOT FATRH ST 3
afSige sneg: 7 fer wafw |

5 | nanu, manonasha abhyasa-praydsah tatra api asti iti chet |

Objection: Effort is required even in the practice of Mano Nasha; (so the reason is unsound.)

6 | astu nama, tasya avashyikatvat |

Reply: Let it be so, for it is very much needed there.

7 | antarena manondsham abhyasta api ajihvatva adayah na sthira bhavanti |

For without the practice of Mano Nasha, the “six disabilities” will remain unsteady.

5 The objector seems to be afraid of the effort required to control the mind. It is
undoubtedly a daunting task and not everyone is capable of succeeding in it.

6 Nonetheless, it is more profitable to make this effort than the effort of practising
the “Six Disabilities”. What difference is there?

True, all effort is prone to failure, but the former effort of dissolving the mind has
the advantage of making a permanent change, whereas the latter effort of practising the six
disabilities can be reversible.

The Poorvapakshi wants to do that which is easier for him. But Vidyaranyaji would
like to see him doing what is of greater benefit to him. Mano Nasha is like the last nail on
the coffin of Vasana Kshaya. It is the death-knell to Samsara.

14



Section 1.4: Janaka’s Discrimination on Mano Nasha
837d: T HAH: RIS S 371E: — e
'Y IHI-3MEH-Thel TooTd 2o |
3T HHNGET H: o ofd fRuaq” sfd 1 2.u3
9 "ggoud U d-A ¥ged SUIHA A |
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8 | atah eva manasah nasha niyatvam janaka ahah - la.yo.va
"sahasra ankura-shakhatma-phala pallava-shalinah |
asya samsaravrkshhasya manah milam iti sthitam" iti /] 19.53 ]

For this reason alone, the need to dissolve the mind is spoken of by Janaka:
“With thousands of sprouts, branches, fruits and leaves, it flourishes —
the root of this tree of Samsara is the mind. This is accepted.”

9 "sankalpam eva tan-manye sankalpa upashamena tat |
shoshhayami yatha shoshhameti samsarapadapah” [/ 19.54 ]|

“I consider the mind to be only imagination, and by the cessation of that imagination,
| will dry up the mind just as the tree of Samsara whittles or withers away.”

10 "prabuddhosmi prabuddhosmi drshhthashchoro mayatmanah |
manonama iha hanmi (or nthanmi) enam manasasmi chiram hatah"iti [} 19.55 ]/
[ ‘1 shall kill now’ or ‘I shall vanquish’]

“Got him, caught him! Understood! — | have seen the thief who has stolen my Self!
He is my mind. | shall kill him now. For long has this mind been tormenting me!”

The Need for Mano Nasha

Mano Nasha is absolutely essential for Jivanmukti. Tattva Jnana confers only
Videhamukti, freedom from future births, but that is not the goal.

Swamiji put forward a hypothetical case: One may say, “Oh, | do not want
Jivanmukti. Tattva Jnana is enough for me.” Swamiji’s reply to such a person is pragmatic:
“Okay, then first get Tattva Jnana. When you do, then you can decide about Jivanmukti.
From Ajnana you are not in a position to decide on the way ahead. When Tattva Jnana
comes, the purity is so great that it will force you to get Jivanmukti. From Ajnana, it is
meaningless to say that Jivanmukti is not your cup of tea. Let Jnana come, then you will see
what is so special about the ‘tea of Jivanmukti’!”

8 Verse 53: The mind is such a tree that we do not know where to start cutting it;
there are branches everywhere. This simile is quoted in many texts. It is a typical way of
representing the world of Samsara or transmigration.

On the difficulty of cutting this tree of the mind there is a good joke. Two Swamis
were invited to a naming ceremony of a baby. One said to the other. Our projects (meaning
the projects of their Ashram) are small in comparison to this one. We are taking up 2-5 year
projects and we think they are big. Look at this family. They have taken up a 40-year project!
So brave of them. It will perhaps only end after the baby grows up, gets married and has
children of its own! How long will that take?”
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9 Verse 54: What is the mind made of? Sankalpa — desires and imaginations,
irrepressible and forceful thoughts. The joys they bring are really not there; they are illusory,
imaginary. The real joy is in the Self only. The only way to end Samsara is to dry it up by not
feeding the desires that arise in the mind.

10 Verse 55: Having enquired deep within himself to discover the source of his
misery, Janaka arises with a determination to ‘kill’ his mind which has tormented him for so
many births. He resolves, “l am not going to let this culprit survive. | will finish him off now!”

Lord Buddha made a similar determination. He said to himself, “Either this mind
ends, or this body falls — | have no other option.”

THE “PARANI METER” FOR THE BRAVE

The following story illustrates the bravery that the spiritual quest entails. There is a
meter in Indian poetry called Parani, which is used to sing the glory of very powerful beings
such as tigers, lions and elephants. Once Tattwavaraya wrote a poem using this meter to
describe his Guru. Many people criticised him for doing that. They said it was the wrong
usage of the meter. Tattwavaraya did not agree with them. He wanted to teach them who
his Guru really was and sought to demonstrate his power.

He took his critics to his Guru. They all sat in front of him. Soon everything was quiet,
they closed their eyes, their senses stopped functioning, and their mind became still. They
all sat in Samadhi for a pretty long time. When they came out of that state, they marvelled
at the Guru’s power. They said he was more awesome than the fiercest lions, the strongest
elephants and the fastest tigers. He had complete control over their minds. They then
bowed before the Guru and thanked Tattwavaraya for teaching them what real power is.

The meaning of this story is that the conquest of the mind is the ultimate conquest.
Its destuction is the “last nail on the coffin of Samsara”. It is the very death knell of the
mind. This is no ordinary quietening of the mind, but that which is done after Tattva Jnana
and also after some success in Vasana Kshaya.

Just as a tree grows out from the earth, the mind emerges out of the Self. When the
mind comes, the world follows behind it. World is only mind. The causal relationship
between thoughts, mind and Samsara has been brought out by the above words of Janaka.

Typical with Vidyaranyaji’s style, he follows up Janaka’s testimony with that of Sage
Vasishtha, followed by Gaudapadacharya. That will take us to the end of this Chapter.

Section 1.5: Sage Vasishtha’s Advice to Rama

Now, Sage Vasishtha speaks directly to Sri Rama, without quoting anyone else. His
words bring out the following points:

i) How this entire tree of Samsara is dependent on the mind;

ii) How the Vasanas play because of the mind;

iii) How one should make every effort to conquer the mind; and

iv) How everything is rooted in the mind.

In this way, the Sage gives maximum importance to the conquest of mind at all costs.
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vasishhthah api ahah - la.yo.va. 17
"asya samsaravrkshhasya sarva upadravadayinah |
upaya eka eva asti - manasah svasya nigrahah” /l17.1]]

Sage Vasishtha has also said:
“This tree of Samsara is the bestower of all troubles.
There is only one remedy available — the control of one’s own mind.”

12 "manasah abhyudayo nasho manondasho mahodayah |
jnamano nasham abhyeti manah ajnasya hi shrnkhala” [117.5]]
“When mind flourishes, (the Self) decays; when mind decays, there is great prosperity.
The mind of a knower dissolves; that of the ignorant man is fettered in chains.”
13 "tavat nishitha vetala valganti hrdi vasanah |
ekatattva drdhabhyasad yavat na vijitam manah” [[15.23]]
“On the darkest of nights (new moon), the demons of the heart’s desires are unleashed;
Concentrating on the unity of Reality — and not until then — are the desires vanquished.”
14 "prakshina-chitta-darpasya nigrhitendriyadvishhah |
padminya iva hemante kshhiyante bhoga-vasanah” [[15.22 ]|
“Merely by controlling the mind, he gets rid of pride and the enemies of the senses;
Like lotus plants that disappear in winter, the desires for enjoyments simply die away.”
15 "hastam hastena sampidyad antairdantan vichurnya cha |

anganyangaih samakramya jayedadau svakam manah”  [[15.18 ]/

“Like pressing one hand against the other; like gnashing one’s teeth together;
Like attacking one limb with another — so should one win over one’s own mind.”
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16 “etavati dharanitale subhagaste sadhuchetasah purushhah |
purushhakathasu cha ganya na jita ye chetasa svena” /[ 15.19 ]

“Over this vast world, they are truly noble-minded and pure heroes
to be counted in human history, who have not been conquered by their own mind.”

17 "hrdayabile krtakundala ulbanakalanavishho manobhujagah |
yasyopashantim-agamat chandravad uditam tam avyayam vande” [[15.20 [/

“In the cavity of his heart lies coiled up the mind-serpent, bounding in poisonous desires;
who has risen like the full moon after an eclipse — | praise Him the Imperishable One.”

18 “chittam nabhih kilasyedam maya-chakrasya sarvatah |
sthiyate chet-tad-akramya tanna kimchit-prabadhate" iti  [(23.12 ||

“The mind is truly the (still) hub of the wheel of delusion; at all other points it rotates.
With firmness, having control over the mind, nothing can trouble him.”

11 The world is viewed as a reflection of the mind in Vedanta. If we are not happy
with the reflection, the only thing we can change is the medium which reflects, not the
reflection.

12 The relative values of the mind and Self are being weighed. The verse depicts the
‘see-saw’ situation with mind and Self on opposite sides of the see-saw. The more we live
from the level of our mind (allow it to ‘flourish’), the less we give recognition to the Self. As
a corollary, as we diminish (‘decay’) our attention on the mind, so we place higher value on
the Self which is everlasting (giving ‘great prosperity’).

13 Different objects can be used to still the mind. There are the internal objects such
as Swadhishthana Chakra (the sacral circle), Vishuddha (the throat centre) or Ajna Chakra
(the point between the eyebrows).

14 The gains of mind-control are not to be underestimated. Release from sense
slavery, release from pride are huge benefits, obtained by a rare few souls in this world.

15 This is like the higher mind telling the lower mind, “Shut up and do it, don’t
This is the way to gain conquest over one’s own mind.

II’

rebe

16 It is always the conquerors who are remembered in history, not the conquered. In
this verse the honour goes to the true conquerers who have conquered their mind, not
those who have been conquered by it.

17 The Consciousness, like the full moon, shines when the eclipse of the mind ends.

18 If one remains in firm control of one’s mind, nothing can trouble him. Purity,
nobility and serenity — the highest for all these is the Self. The mind is the Self in expression.

Section 1.6: The Testimony of Gaudapadacharya
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duhkhakshhayah prabodhashcha api akshhaya shantih eva cha" iti ||
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Even Gaudapadacharyaji (the grand-Guru of Sri Shankaracharyaji) confirms this:
“Dependent on the dissolution of the mind is freedom from fear, for all Yoga practitioners.
It spells the end of misery, the dawn of enlightenment, and unceasing peace.”

19 Sarva Yoginam: “for all Yogis”. For Swamiji, it was crucial to say to whom this
benefit applies. ‘All Yogis’ refers to those who are practising Yoga, not just resting on the
theory. A Yogi is one who puts into practice all his theoretical knowledge of Yoga. Naturally,
the practice of Yoga can only be done with a thorough understanding of the theory.
However, theory can be grasped without the need to practise it. To put theory into practice
is the real difficulty.

Another way of expressing the same idea in the context of this book is this: Yogis are
those who just stop at Tattva Jnana but who also want to go further and become
Jivanmubktas. For this, besides Tattva Jnana, they also need Vasana Kshaya and Mano Nasha.
In other words, they are not just concerned with Vividisha Sannyasa but also wish to take up
Vidvat Sannyasa.

To such Yogis alone, do all the four benefits mentioned by Sri Gaudapadacharyaji
come as the crowning glory of their spiritual pursuit.

%k % %k %k %k
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PART 3, CHAPTER 2

APPROACHES TO MIND-CONTROL

23 Sections (Textbook Pages 185-195)

INTRODUCTION

HAVING SEEN THE NEED for practising mind-control even at this advanced stage of
spiritual life, we are now ready to learn about the ways of doing so. In this Chapter we take
a bird’s eye view of various means that were available in the literature of Sri Vidyaranyaji’s
time. These means do not change with the passage of time since they are based on sound
principles that take into account the psychology of the human mind.

Sri Vidyaranyaji approaches the topic very scientifically, like a doctor who has to
select a prescription according to the disease of each patient. The principles of how the
human mind works are universal, but each person’s mind is different. Hence, ideally there
should be a tailor-made solution for every human seeker. However, the means of mind-
control can be split into certain broad categories so that every individual can be catered for.

With this in mind, Sri Vidyaranyaji first splits all the available means into two
categories: i) those that work, and ii) those that don’t. It is better to eliminate all the means
that fall into the second category and to see why they do not work, so that we can quickly
get down to business and deal only with those means that do work.

Sri Vidyaranyaji then considers the stage of growth of the seeker and splits the first
category into four different levels of approach. We are expected to determine into which
level we fall, and adopt the means that is suitable to us. It is useful to know all the other
means as well, for sooner or later we will all progress from one level to the next. When that
situation arises, then we ourselves will know how to change our method to suit our growth.

One of the most common methods has already been discussed in Part 2. It is the
effacement of Vasanas. It is important for us to know this so that we connect with Part 2 as
we progress through Part 3. The overall goal of the two parts being the same, namely, to
attain Jivanmukti, it should not pose a serious problem for us to link them together.

A diagram has been inserted in this Chapter to assist us to see the broad picture.

Section 2.1:  Arjuna’s Dilemma
L "eeet & AT s gEifY e ged |
R FUE 7 aiiE gesh | S N B.3% Il - s
I g ST IPH, dg-d9d gaaT vy
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1 “chanchalam hi manah krshhna pramathi balavad drdham |
tasyaham nigraham manye vayoriva sudushhkaram" iti /| 6.34 || - bha.gi.
yat tu arjunena uktam, tad-vachanam hathhayoga vishhayam

Arjuna says: “Restless indeed is the mind, O Krishna — it is turbulent, powerful and stubborn;
To control it — well, | deem it as hard as to control the wind! (It is impossible.)”
What Arjuna has said is from the point of view of Hatha Yoga (a kind of forced Yoga).

Is it possible to control the mind? This is what Arjuna asks Sri Krishna in the Geeta:

1 The words of Arjuna echo in the minds of almost all humanity. In the experience of
the ordinary person in this world, it is literally impossible to control the mind.

The word ‘dushkaram’ means “very difficult”; by adding the prefix ‘su’, it changes to
“impossible”. Why is it considered an impossibility?

The explanation lies in the viewpoint from which this is being said. Most people think
that controlling the mind is something like how a police force controls people. The mind has
to be forced to fall in line with our wishes. This forceful control falls under the category
called Hatha Yoga, which means “conquering the mind by force”.

With such an attitude, it is true, the mind is impossible to control! The attitude has
to change.

AN EVICTION ORDER TO VASANAS

The tenants of Vasanas are given an eviction notice to leave the apartment of the
mind in which they live. They cannot survive without the mind. Unless we demolish the
apartment itself, those same tenants who may be forced out of the house today, will return
to it tomorrow and re-occupy it. The demolition of the house is equivalent to Mano Nasha,
the dissolution of the mind. Sri Vidyaranyaji says that while the Vasanas are being asked to
relocate themselves, we should start the process of demolishing their apartment.

There may be many tenants of Vasanas occupying different portions of the
apartment. Even while some of them are still living in one part, we should start breaking
down the part that is unoccupied, so that at least those tenants who have left cannot come
back. This is to say that Mano Nasha acts to support Vasana Kshaya and vice versa.

The eviction notice (Vasana Kshaya) and the demolition of the apartment (Mano
Nasha) has to go on hand in hand. The tenants will react sharply and stand their ground.
Forced removal is not something they will take to kindly. Unless we demolish the apartment
part by part as the tenants evacuate it, our effort at removing them will be in vain.

Another way to look at it is this: Think of the Vasanas as flies sitting on faecal matter.
Simply chasing the flies away will not help much. They will simply go to another part of the
excreta. We have to simultaneously remove the excreta bit by bit. Eventually we will get to
the point where there are no flies (Vasanas) and no excreta (mind) for them to sit on. That is
the ideal state. That is the sensible way to look at Vasana Kshaya and Mano Nasha as a
process which must take place together.

What about Tattva Jnana? The knowledge teaches us that flies and excreta are
unacceptable in decent living. It provides the motivation to pass the eviction order!
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Section 2.2: Valmiki: Faultless Reasoning, Not Force
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Knowing this, the Sage Valmiki has said:
“By sitting and sitting, trying and trying, again and again, to make the mind one-pointed —
No, it is not possible to conquer the mind except through faultless reasoning.”

3 "ankushena vina matto yatha dushhthamatangajah |
vijetum shakyate na eva tatha yuktya vina manah” /128127 ]]

“Just as without a hooked stick, a vicious elephant in rut cannot be controlled;
so also it is not possible to conquer the mind without the use of reasoning.”

2 The physicality of this method is emphasised by the use of poetry. Meditation is
not a physical practice. One cannot achieve success by forcing upon the mind a thing which
it does not want. Forceful techniques are bound for failure. Only flawless reasoning can
work to win over the human mind.

During the days of colonialism all over the world, political prisoners were forced in
many cruel ways to abandon their aim to fight for the freedom of people. It was all in vain.
The use of brute force to change the mind never worked. On the contrary such methods
only increased the flames of rebellion in the minds of the freedom fighters.

3 Having stated the futility of force in the above verse, how is it that a forceful
method is now praised as an example? This verse is not about using force to control the
mind; it is about using the correct technigue or means to do so.

The correct means to tame a wild elephant in rut is to use a sharp prodding stick.
Similarly, the correct instrument to bring the mind under control is sound, faultless
reasoning and nothing else.

A Point to Ponder: The “Immaculate Conception”

The birth of a one-pointed mind is possible only through immaculate reasoning.

This brings to mind the doctrine of the “Immaculate Conception” attributed to the
birth of great saints like Jesus Christ and Sri Krishna. The Divinity of Christ or of Krishna, as
interpreted from the perspective of Vedanta philosophy, would have its roots in pure
discrimination of the intellect. That glowed abundantly in the intellect of both Jesus and
Krishna. Their intellects could be described as being ‘immaculate’. That was the source or
‘birth’ of their sainthood, Avatarahood or Divinity. Where then is the need to introduce a
miraculous physical birth? A new problem arises: to explain the Immaculate Conception.
Sainthood is a miracle of the immaculate intellect; where is the need for a doctrine to
uphold a biological miracle of an immaculate birth?
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Section 2.3: Vasishtha: The Perfect Yukti or Means

¢ 13 [ g [ \ \ |
ST et daq B T2 T

5 "godt gfbazr =it Bfet Fuer wa:
et ftforaramont zar s e I
IS Ca—HTT faetiad |

6 "3 faEr-stferm: wET Tw = Il R¢.23¢ 1
TR TR AT |
T IHd: IO i foed oot Il R¢.2R% 1l

7 "Gty sy gerHad afw & |
Jae gy At aarsee: Il R¢.230 |l

8 "fawen: wH W ¥ gerwdd sae |

7 Reeafxr = s fagagia” sfa I R¢.232 1l

4 | manovilayahetiinam yuktinam samyag iranam |
vasishhthhena krtam tavat tannishhthhasya vashe manah [

For the dissolution of the mind, the means are explained well
by Sage Vasishtha himself. He who applies them, gains conquest over his mind:

5 “hathhatah yuktitah cha api dvividhah nigrahah matah |
nigraho dhikriyakshhanam hathho golaka-nigrahat |
kaddchijjayate kaschin-manastena viliyate” [/ 28.128 ||

“By Forceful or by Reasonable means — these are the two means for mind control.
By using 1. Forceful Means to conquer the seats of knowledge and organs of action,
a hold of some sort occurs sometimes, which may lead to the dissolution of the mind.”

6 "adhyatma-vidya-adhigamah sadhusamgama eva cha |
vasana-samparityagah pranaspanda-nirodhanam |
etastu yuktayah pushhthah santi chitta-jaye kila” [/ 28.129 |

“(However,) i) studying the knowledge of the Self; ii) associating with saintly persons;
iii) the total renunciation of deep-seated desires; and iv) control of the vital energy —
These (four) are the well-known 2. Reasonable Means to conquer the mind.”

7 "satishhu yuktishhu etasu, hathhanniyama yanti ye |
chetaste dipam utsrjya, vinighnanti tamah anjnaih” [/ 28.130 |

“When Reasonable Means are available, those who use Forceful Means for mind-control
can be compared to those who forego the lamp (the ‘Reasonable’ means),
and apply magic ointment (the ‘Forceful’ means) to their eyes to dispel darkness!”

8 "vimudhah karttum udyukta ye hathhat chetasah jayam |
te nibadhnanti nagendram unmattam bisatantubhih”iti [/ 28.131 [/

“Such deluded people who aim to conquer the mind by Forceful Means,
are, as it were, trying to bind a huge elephant in frenzy with a rope made of lotus petals!”

4 In the previous section, Sage Vasishtha was quoting Sage Valmiki’s words to Sri
Rama. Now he is himself instructing Sri Rama in the two means to control the mind:
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5 1. The Forceful Means: This method is a result of not understanding that we are
dealing with something — the mind — which is the most difficult thing in the world to deal
with. Applying ordinary techniques — the “forceful” ones — to obtain control over it, is simply
impossible. Arjuna had this in mind when he said, “Sorry, Krishna, this is not for me!”

Sri Krishna, of course, knew that Arjuna was only ignorant. So He began educating
him about what the real nature of the mind is. Thereafter, Arjuna became very interested
and keen to attempt what he had thus far considered to be ‘impossible’.

6 2. The Reasonable Means: This is a verse that is so important that Swamiji had
asked the class to memorise it. In a nutshell, it lists all the four main stages for different
categories of seekers to start their Sadhana from. The text as we go forward from the next
Chapter is structured along the lines set by these four stages. (See the following block)

7-8 Futility of Forceful Means — Two examples are given to illustrate this futility.

THE “REASONABLE MEANS” — A GLIMPSE AHEAD

Below is set out, in reverse order, the “Reasonable Means” as covered in this Part:

iv) Pranaspanda: This is handled by the science of Pranayama in Chapter 3. In
Patanjali Yoga’s 8-Step model, this subject is covered in step 4. Step 3 on Asana is covered at
the end of this Chapter itself because it is the common foundation for all the steps of Yoga.

iii) Vasana Parityaga: This is the same as Vasana Kshaya, and the whole of Part 2 of
this book has dealt with it already. It will only be mentioned in passing as the need arises.

ii) Sadhu Sangam: This is equivalent to seeking the company of saints for help and
guidance. In some way this is covered in all the Chapters from Chapter 3 to the end of this
Part. This is because whenever the student is in doubt, he would need to go to a Guru who
is familiar with this science to clarify his doubts.

i) Adhyatma Vidya: This is the most crucial phase in Mano Nasha. Its coverage has to
be split into sub-stages as there are distinct milestones to be reached in its practice. The
first stage called Samprajnata Samadhi is covered in Chapter 4, which covers all the eight
steps, excluding steps 3 and 4, of Patanjali Yoga that culminate in Samadhi. This is not the
ultimate stage but brings one up to what has been called Savikalpa Samadhi in other
Vedantic texts.

Then we progress through Chapter 6 which extends to Asamprajnata Samadhi, also
called Nirvikalpa Samadhi in other Vedantic texts. This is the ultimate state of Jivanmukti,
which is the culmination of Mano Nasha.

As we progress through Adhyatma Vidya, we will come across some fine tuning in
the classification which we need not mention here. This fine-tuning is dealt with in Chapters
7, 8 and 9. It is an absorbing study which is well worth knowing about. It shows how
meticulous and attentive to detail Sri Vidyaranyaji is.

Obstacles that are unique to this stage of Sadhana are dealt with in Chapter 10.

Finally, in Chapter 11 and 12 Sri Vidyaranyaji deals with Abhyasa and Vairagya, and
gives us a rare spiritual treat of practical inspiration that will pep us up to persist on this
gruelling path. The path at this point leaves one very much to himself to walk alone with
total self-reliance. It is a phase that requires deep inner resources to travel through without
losing one’s stamina.
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Section 2.4: Vidyaranyaji: The Violent Means of Control
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9 | nigraho dvividhah, hathha-nigrah krama-nigrahah cha iti |

Control (of the mind) is of two kinds: violent (forceful) and gradual (in steps).

10 | tatra chakshuh-shrotradi jnanendriyani, vak-panyadi karmendriyani cha
tat tad golaka aparodha-matrena hathhan-nigrhyante;

Violent Control: In the first method, the organs of perception, such as the eye, ear, etc;
and the organs of action, such as the tongue, hands, etc;
are blockaded at their respective seats, and are subjected to forceful control.

11 | tad drshhthantena manah api tatha nigrahishhyam  iti midhasya bhrantih bhavati |

By the application of this technique, one expects that the mind, too, will come under control.
But this has foolish delusion as its basis.

12 | na tu tat nigrahitum shakyate, tad golakasya hrdayakamalasya niroddhum ashakyatvat |

Indeed, the mind cannot be controlled in that way;
for the real seat (of the senses) is the mind which is impossible to blockade!

13 | atah kramanigraha eva yogyah |

For this reason, the gradual step-by-step control alone is recommended.

9 In this and the next section, Sri Vidyaranyaji himself assesses the viability of using
the two methods introduced so far of controlling the mind — the violent and the gradual.

10 He begins with the violent method. In this Pada, the method is outlined, without
any judgement. The idea is that if the senses are troublesome, then why not just ‘blockade’
them?

The organs of knowledge are sealed from making their troublesome perceptions.
The eyes are blindfolded, the nose is stuffed so that it does not smell, the ears are filled with
cotton wool so that they do not hear anything. This is the theory of those who resort to
violent means. Similarly, the organs of action are disabled from executing their functions.
The legs are shackled so they cannot go anywhere; the hands are cuffed so that they cannot
do anything. The tongue is gagged so that it cannot say anything, and so on.

11-12 Does this method work? No, it is mere foolishness to think that it will work.
These methods were used on prisoners to control them. Political prisoners were tortured to
force a change in their behaviour. But the methods prove to be a failure because the root of
the senses is the mind, and that cannot be suppressed in this manner. Hence, it is written
off as a foolish means.

13 The Violent Method has to be abandoned. The only sensible method left is the
Gradual Method. It takes one step by step from a wild state of mind to a tame, controlled
state. It is the only method that works in the case of mind-control.
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Section 2.5: Gradual Means of Control: i) Adhyatma-Vidya
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14 | krama-nigrahe cha adhyatma-vidya praptyadaya eva upayabh |

Gradual Control: The means to gradual control is knowledge of the Self, etc (see Pada 6)

15 | sa cha vidya drshyamithyatvam drg-vastunah svaprakashatvam cha bodhayati |

This Science of the Self enables one to recognise the falsity of all that is Seen;
it teaches about the self-evident luminous Reality of the Seer of these things.

16 | tatha cha sati etat manah svagochareshhu drshyeshhu prayojana abhavam
prayojanavati drgvastuni agocharatvam cha buddhva;
nirindhana-agnivat svayam eva upashamyati |

Thus convinced, the mind cognises all things within its perception to be without utility;
and the Reality, though it is the most usefull of all, to be beyond its grasp;
and, like fire without fuel, it dissolves on its own.

17 | tatha cha shriyate - maitrayani up.; panchadashhi 11.111

"yatha nirindhano vanhih svayonav upashamyati |

tatha vrttikshhayat chittam svayondyv upashamyati" iti [[4.1]]
yonih atma |

Thus is it said in the Shruti: (in Maitrayani Upanishad and in the Panchadashi)

“Just as fire without fuel becomes extinct and quiet in its own place,

so also, by the cessation of thoughts, the mind becomes quiet in its own source.”
‘Yoni’ - meaning “source or womb”, refers to the Self in this context.

14 The only method that works in controlling the mind is the one that takes us up
from where we are. For this reason, deep self-introspection is required before one can take
up the correct method applicable to our stage of spiritual growth. In Section 2.3, in verse
28.129 of Yoga Vasishtha, four steps were listed. At the top end of the Gradual method lies
Knowledge of the Self.

15-16 This knowledge prioritises our life according to that which is irrelevant to our
stage and that which is most important in the stage we are now. This will be different for
each seeker. For the most qualified seeker, the Self is given top priority, while all else that
pulls the mind away from the Self is given the status of Unreality.

When the Knowledge has been well-grasped, the seeker discovers two things:

i) The Unreality of the World: his mind retracts from the world since he finds
nothing that is worth chasing for in the world.

ii) The Sole Reality of the Self: his mind is unable to clutch the subtle Reality of the
Self. The mind cannot grasp the subtlety of the Self; it can only work with thoughts.
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When this dawns on the intellect of the seeker, then he strives his utmost to dissolve
his mind, for he realises that it cannot help him in both realms: In the realm of trans-
migration the mind merely adds to one’s bondage. And in the realm of the Self, the mind
has no means to comprehend it. The only option is to transcend the mind by dissolving it.

17 The simile of fire and fuel is given to illustrate what happens to the mind and why.
Fire can only burn while there is fuel to sustain it. So also, the mind can only function while
there are yet desires to keep it going. In the absence of desires, the mind retreats into its
own source (Yoni), which is the Self or Atman.

Section 2.6: ii) Sadhu-Sangam — Company of Saints
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18 | i) yah tu bodhitam api tattvam na samyag buddhyate, ii) yah cha vismarati,
tayoh ubhayoh sadhusamgama eva updyah |

i) He who, even after receiving knowledge, yet he does not grasp it perfectly;
ii) and he who, even if he grasps it, does not remember it (when it is most needed) —
for both of these types, the correct means is to seek the company of saints.

19 | sadhavah hi punah punah bodhayanti smarayanti cha |

For, indeed, the saintly ones will again and again instruct and remind one of the Truth.

18 However, not everyone can be equally steeped in the Knowledge. There are those
who may attend any number of lectures describing the knowledge of the Self, but who just
cannot grasp the essence. On the other hand, there are those who may grasp it well, but
who ‘forget it’ at the moment when they need it most — when facing the pitfalls of life.

19 For such people, the company of the holy is of considerable help. Not only will the
saintly souls go on reminding them about the Truth, but they are the only ones who will go
on repeating the Truth any number of times till we grasp it. In this they show their true
compassion for the welfare of other seekers.

Section 2.7: iii) Vasana-Parityaga — Giving Up of Desires
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20 | yah tu vidya-mada adi durvasanaya pidyamanah
na sadhtun anuvartitum utsahate,
tasya purva uktah vivekena vasand-parityaga upayah |

He who is still troubled by impure subtle Vasanas such as pride of learning, etc,
will not have the urge to associate himself with saints.
For him, to give up his Vasanas by discimination as mentioned in Part 2 is the only way.
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20 Now we come to the third step. If one is unable to receive the help even from
holy company, then it can only be due to too many desires that are pulling him away from
the Truth. Such people, even when they go to the holy ones, are prone to find faults in their
teachings. They will not grasp the Truth because their own desires are driving them to do
the opposite of what the saints instruct.

Such people need have only the subtle desires mentioned in Part 2 as Lokavasana,
Shastravasana and Dehavasana. That is sufficient to cause them not to be able to grasp the
knowledge even when explained many times.

In cases such as these, the only way is to practice the instructions given in Part 2 of
this book. Vasana Kshaya has to be practised with discrimination. The method of removing
the subtle impure desires by cultivating the four divine virtuous qualities such as Maitreyi,
etc, is to be practised. The abandoning of Chinmatra Vasana cannot be included for this
stage as it is still a long way away before they come to it.

Section 2.8: iv) Prana-Spanda — Control of the Life Force
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21 | vasananam prabalyena tyaktum ashakyatve prana-spanda nirodhanam upayah [

If he finds it very difficult to overcome his strong gross Vasanas,
then the only means is to control his vital energy or life-force (Prana).

Now we come to those seekers who have serious obstacles yet to overcome. They
still have the gross Tamasic desires running rampant in them. From where do they start?

Again, in Part 2 it was suggested that such people need to engage in Karma Yoga in
order to thin out the grossness of their desires. Alternatively, there is another practice
which is detailed in the next chapter which they will find very useful. The method is to
practice Pranayama. By this method, which also goes by the name of Prana Spanda
Nirodhanam, the Pranas can be controlled so that the mind gets quietened to some extent.

21 The quietening of the mind through Pranayama cannot be permanent; it will need
to be fixed through the earlier methods such as Satsang with saints and knowledge of the
Self. However, it will certainly assist one in removing the predominant Tamasic defects of
the mind, such as anger, lust, greed, jealousy, pride and delusion.

Section 2.9: Link Between Strong Vasanas & Vital Energy
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22 | prana-spanda vasanayoh chitta prerakatvat tayoh
nirodhe chitta-shantih upapadyate |
Since vital energy and Vasanas both cause the mind to become active,
their control will bring about tranquillity.
23 | prerakatvam cha vasishhthha ahah - la.yo.va.
"dve bije chittavrkshhasya vrttivratati-dharinah |
ekam pranaparispando, dvitiyam drdha-vasana” /] 28.38 ]

The activating nature (of these two causes) is described thus by Sage Vasishtha:
“With two seeds — so appears the mind-tree intertwined by the creeper of thoughts.
One is the vital energy or Prana; the second is strong Vasanas.”

24 "sati sarvagatd samvit-pranaspandena bodhyate |
samvedanad anantani tato duhkhani chetasah" iti /] 28.40-41 ||

“Intelligence is omnipresent; but it is made known only when activated by Prana.
The pairing of the two brings in its wake endless miseries for the mind.”

22 At this point the text considers the third and fourth stages of the Gradual method.
These concern Vasanas and control of Prana. The strong inter-relationship between these
two becomes the theme of the text for the next seven sections (from Section 9 to 15).

23 Vasanas and Prana are closely related — they are like two seeds, each of which
produces the mind-tree. The presence of one of them is sufficient to produce the tree. This
means that both need to be destroyed. That places the context of the problem.

24 Since the effect of Vasanas on the perpetuation of the mind has already been
dealt with in great detail in Part 2, here the focus is on Prana. When Prana mixes with the
inner faculty of intelligence, the result is the proliferation of mental activity projected into
the outer world. The fundamental cause of ‘endless miseries’ for man is his mind.

Section 2.10: How Prana Activates the Mind
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25 | yatha bhasmachchhannam-agnim lohakara drtibhyam dhamanti,
tatra cha drti utpannena vayunda sah agnih jvalati;

When a smouldering log is covered with ash,
the blacksmith uses a pair of bellows to blow gir into it.
By that air blown into the smouldering fire, the fire gets rekindled.

26 | tatha chitta upadanena kashhthha sthaniyena ajndnena avrta,
samvit-pranaspandena bodhyamana chittavrtti-riipena prajvalati |

Even so, through the mind-material —i.e. the layers of ‘ash’ of ignorance — the concealed
intelligence gets rekindled by Prana, and begins to glow in the form of mental thoughts.

27 | tasmat chitta-vrttinamakat samvij-jvalariapat samvedanad duhkhani utpadyante [
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As a result of these intelligent thought formations that begin to glow, miseries spring up.

28 | sa iyam pranaspandena prerita chitta utpattih [

This is how the life-force (Prana) gives rise to the mind.

25 The role of the seed of Prana is illustrated with the simile of a smouldering log of
wood, that lies in the fireplace covered with ash. One cannot see the fire; to all appearances
it looks that the fire is not there. But a blacksmith knows better. He pumps air onto the
smouldering piece of wood using his bellows. And soon the fire gets re-kindled.

26 The power of delusion stemming from ignorance is the ‘ash’. It merely conceals
the fire. Prana is the air that blows over this ash and begins to re-kindle the flames of
thoughts in the mind.

27 The result is that these thoughts take control over the person and instigate him
into action by producing desires in his mind. This is the cause of all miseries in man.

28 This explains the first cause of the mind, Prana. The second cause is Vasanas . . .

Section 2.11: How Desire Activates the Mind
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29 | anyam cha sah eva ahah - yo.va.5.91
"bhavasamvit-prakathitam anubhiitam cha raghava |
chittasya utpattim aparam, vasand-janitam shrnu” /] 28]

Sage Vasishtha also says this about the other cause (Vasanas):
“Manifested by Consciousness and experienced by it, O Raghava,
is another way by which the mind arises — born of Vasanas. Listen to it.”

30 "drdhabhyasta padarthaika-bhavanad atichanchalam |
chittam samjayate janma-jara-marana-karanam" iti /| 35]]

“From steady, repeated and continuous thinking about objects, restlessness
of the mind is produced; which in turn causes birth, old age and death.”

The role of the second seed called Vasanas is now illustrated, without any simile.

29 How do Vasanas convert the Consciousness into mind? The Vasanas act as an
agency for the mind to start manifesting. They produce thoughts of desire in the medium of
Consciousness, and these thoughts are experienced by the intellect of man. How does this
happen?

30 The Vasanas compel the mind to repeatedly produce thoughts that strengthen
them. This process is what we experience as restlessness in the mind. In the verse quoted,
Sage Vasishtha short-circuits the whole explanation by jumping from step 1 to step 10,
which is endless cycles of birth and death from which we see no escape!
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Section 2.12: Interdependency Between Prana & Vasanas
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31 | na kevalam pranavasanayoh chitta-prerakatvam;
kim tu paraspara-prerakatvam api asti | tad ahah vasishhthhah - la.yo.va 28

Not only are Prana and Vasanas the activators of the mind,
but they also serve to activate each other. This is explained by Vasishtha:

32 "vasana-vashatah pranaspandah tena cha vasana |
jayate chitta-vrkshhasya tena bijankura-kramah" iti /] 65]]

“The controller of Vasanas is the Prana, which in turn is controlled by Vasanas.
It is like the tree of the mind which sets up the ‘seed and sprout’ cycle.”

31 We have had the simile of two seeds. This is the first stage of the comparison. It
merely shows that they are two factors contributing to the same tree. But seeds are
independent of each other. This is not the case with Prana and Vasanas.

In these verses, a fresh point is being added to the discussion. We are seeing the
second stage of the comparison. There is a closer link between the two than that existing
between two seeds. Prana and Vasanas ‘activate’ each other; seeds don’t do that. We get a
picture of a close-knit family that thrives by each member supporting every other member
in the family. Although independent of each other, they thrive when they function as one
family. Vasanas and Prana are described as acting on each other and are responsible for
each other’s growth, development and existence, exactly as the members of a family unit.

32 In some things the husband decides what to do. In other matters, it is the wife
who decides. Sometimes the children have their say. This is what arises from this verse. The
‘seed and sprout’ cycle represents the third stage of the interdependency between Prana
and Vasanas.

Section 2.13: “Destroying One, Destroys Both”
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33 | atah eva anyatara nashena ubhaya nasham api dhah - la.yo.va 28.
"dve bije chitta-vrkshhasya pranaspandana-vasane [
ekasmimshcha tayoh kshhine kshhipram dve api nashyatah"iti [[ 64 [/

Therefore, the destruction of either one results in the destruction of both. This is explained:
“The two seeds of the mind-tree are the Life-force and the Vasanas.
By the destruction of either, both are destroyed simultaneously.”

Finally, we come to a fourth stage in the comparison:
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33 If one exists, the other also is sure to exist. They operate as a pair. It naturally
follows that the termination of one leads to the termination of the other also. They
promote the existence of each other, and neither can survive without the existence of the
other. This is the ultimate in the development of the inter-relationship.

It may be described with the following simile: Prana is the petrol and Vasanas are the
engine. Without either of them, the vehicle called mind cannot move; it remains as good as
dissolved. This is the point that is being brought out now. It is also the most significant in
terms of the Sadhana for the dissolution of the mind.

In Part 2 we have already seen how Vasanas can be destroyed. We will now only
consider the methods by which the Prana can be controlled, thinned out and rendered
helpless in sustaining the mind and its modifications.

Section 2.14: How to Destroy Prana & Vasanas
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34 | tayoh nasha upayam nashaphalam cha ahah - la.yo.va 28
"pranayama-drdha abhyasaih yuktya cha gurudattya [
asana-ashana yogena pranaspando nirudhyate” /1122 ]]

The way to destroy them, and the result of destroying them are now described:
“i) By the steady practice of Pranayama, ii) as advised by a qualified teacher,
iii) in the proper posture, iv) along with control of food, etc — the life-force is controlled.”

35 "asanga-vyavaharitvad bhavabhana varjanat |
sharira-nasha-darshitvad-vasana na pravartate” /[ 123 ]]

“i) By being detached in one’s daily life; ii) by abandoning worldly concerns;
iii) by being watchful of the death of the body — the Vasanas are kept in check.

36 "vasana-samparityagat chittam gachchhati achittatam |
pranaspanda-nirodhat cha, yatha ichchhasi tatha kuru" /[ 121 ]
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“By giving up desires completely, the mind becomes, as it were, ‘no-mind’.
The same applies to control of the life-force. Now do as you please.”

37 "etavat matrakam manye ripam chittasya raghava |
yad bhavanam vastunah antah vastutvena rasena cha" /| 57]]

“In my personal opinion, O Raghava, the form of the mind is this alone:
Regarding inwardly i) an (outer) object to be real; and ii) as being a source of pleasure.

U

38 "yada na bhavyate kimchid heya-upadeya-ripi yat |
sthiyate sakalam tyaktva tada chittam na jayate" /| 54/

“When one does not regard anything as being desirable or undesirable;
and remains detached to all things, then to him the mind is as though non-existent.”

39 "avasanatvat satatam yada na manute manah |
amanasta tada udeti parama upashamaprada” iti /| 55]]

(Now the fruit of desirelessness is being stated):
“Due to its desirelessness, when the mind functions as if it is not there,
then arises the state of ‘mindlessness’, which bestows supreme Peace.”

Introduction to Pranayama

34 This is a key verse that sets out the procedure to be followed prior to the practice
of the Science of Pranayama, which follows in Chapter 3. From this point to the end of this
Chapter, we are basically introducing and preparing the groundwork for Chapter 3.

The preconditions for Pranayama are:

i) The guidance of a qualified instructor, call him the Guru, the teacher, or any other
name. The science is so complex, that one has to do it under personal guidance from an
expert in the field. There is a definite danger in practising Pranayama without the
knowledge of a skilled instructor.

Swamiji warned us that many have become imbalanced due to not obeying this rule.
Prana is a fundamental force in Nature. The whole human machine functions because of
Prana. Pranayama is a science by which this Prana is controlled by one’s will. If done
recklessly, we are tampering with a force that runs the whole body, and one can expect
many other things to go wrong. We are interfering with what Nature has set up, and face
the risk of getting deranged in a serious way if we do not follow the rules.

ii) The second rule concerns Asana Yoga. Asana is the steady posture in which the
Pranayama has to be practised. As Asana is needed for all the subsequent steps in the Yoga
of Patanijali, it is placed in this Chapter as a common platform for all further practices. In
Ashtanga Yoga of Patanjali, Asana is step 3 while Pranayama is step 4. Since this is a step-by-
step method, the process has to be followed sequentially.

The discussion on Asanas follows shortly in Section 16.

iii) The third preparation is called Ashana Yoga. Ashana is “food”. The intake of food
has a significant impact on the practice of Pranayama as well as concentration, meditation
and Samadhi. Included under the discipline of food is the discipline in most other daily
habits. We shall cover this subject towards the end of this chapter.

Review of Vasana Kshaya

35 This verse is a useful summary of the Sadhana taught in Part 2 of the book. It
emphatically states the need for reducing Vasanas. Apart from the methods offered in
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Part 2, this verse adds to it the control of Prana, which is a powerful method of checking
one’s desire based on the facts presented so far in sections 9 to 13.

A significant method to control Vasanas is to remember death always. This is a way
of stressing to the mind that everything is ephemeral. The impermanency of life is a big
incentive to march forward on the spiritual path with the right attitude.

36 Sage Vasishtha recalls the central theme of these verses — the link between Prana
and Vasanas — when he states that the control of either leads to the dissolution of the mind.

37 If we have to choose between the two paths offered, this verse tips the balance
towards Vasana Kshaya rather than Pranaspanda Nirodhanam. The Sage is very clear in his
preferred path. Rather eradicate Vasanas as quickly as possible, than try the tedious method
of breath-control. He says, “Realise the unreality of this world and know that sense-pleasure
is extremely ephemeral.”

Even if the Pranas are brought under control, the eradication of desire still has to be
practised. There is no escape from it.

38 If we can achieve freedom from desire, then the Sage advises that there is a step
even beyond that. We ought to be completely equipoised amidst desirable as well as
undesirable circumstances. That detachment is more important than desirelessness.
Detachment is Vairagya and Viveka combined into one pill!

39 The citations end with the highest state being invoked — the state of mindless-
ness. This is the goal. It is even beyond the state of having a one-pointed mind. There is no
equal to ‘mindlessness’, which is just another word for the dissolved mind.

Section 2.15: No Peace Without “Mindlessness”
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40 | amanasta anudaye shanti abhavam ahah - la.yo.va 30
“chitta-yakshha-drdha-krantam na mitrani na bandhavah |
shaknuvanti paritratum guravo na cha manava" iti /] 18]

In case the mind has not been mastered, then there cannot be any peace:
“If the ‘mind-spirit’ possesses you, then no friend or relative
can come to your rescue; nor can your Guru or any other person.”

40 In concluding this sub-section which draws a parallel between Vasana Kshaya and
Pranayama, Sri Vidyaranyaji brings to our mind the common purpose of both Sadhanas.
That purpose is mastery over the mind. Whatever the means we choose, we should not
forget that the goal is to tame this restless mind. Only then can we proceed further into the
more difficult Sadhanas of concentration, meditation and Samadhi.

His final advice to us is that we should never allow the “Mind-Spirit” to take control
over us. A picture is created in our minds of the scary consequences that follow when the
mind is let loose. With the slightest freedom given to it, it is sure to lead us into the avenue
of that perpetuates our slavery to it. Then not even our Guru can come to our aid.
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ASANA YOGA

We begin an important topic that forms a general foundation for all further spiritual
practices. To have mastery over a steady sitting posture is a big advantage in Pranayama as
well as Dharana, Dhyana and Samadhi.

The interest in this science has grown tremendously all around the world, especially
since the introduction of June 21t as World Yoga Day annually, and since the formation of
the Misnistry of AYUSH (Ayurveda, Yoga, Naturopathy, Unani, Siddha, Sowa-Rigpa and
Homoeopathy) in India in 2014. Yoga Science has, of course, been very popular due to the
efforts of the disciples of the sage Swami Sivananda of Rishikesh whose disciples moved to
all parts of the world to spread the theory and practice of Yoga.

Section 2.16: The Definition, Means & Fruit of Asana
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41 | asana-ashana yogena iti yad uktam;
tatra asanasya lakshhanam upayam phalam cha
tribhih sttraih patanjalih siutrayamasa - yo. st

The practice of Asana (Posture) and of Ashana (Dieting) has been mentioned before. (# 2.14)
Of them, i) the definition, ii) the means, and iii) the fruit or result of Asana,
are described in three aphorisms by Patanjali Maharshi:

42 "sthira-sukham-asanam"” - []2.46 ][]
"prayatna-shaithilya-ananta-samapattibhyam” /12.47 ||
"tato dvandvan-abhidhdtah" iti - /] 2.48]]

i) “Posture is that which is firm and pleasant”;
ii) “By lessening the natural tendency, and meditating on ‘firmness’ ”;
iii) “Thereafter, the dualities do not obstruct.”

41 Patanjali Maharishi has written the Yoga Sutras to elucidate the science of Yoga.
In the second chapter he expands on the practice of the eight steps of Yoga. Asana is the
third of these steps. Yoga postures are performed with slow deliberate body movements.
Great emphasis is laid on settling down to a steady motionless posture for as long a time as
it is comfortable. Mastery over a posture is measured by the steadiness in which it is held
and the flexibility of the body in positioning itself in various intricate postures.

Sri Vidyaranyaji’s specific interest lies in the use of Asana in promoting the
dissolution of the mind. Hence, he is more concerned with the meditative postures, rather
than all the postures listed in Yoga manuals. However, the aphorisms cited here apply to all
postures in general.
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42 The three aphorisms deal respectively with the definition, the means and the fruit
of attaining Asana Siddhi or perfection in a particular posture. These three aphorisms are
expanded in further sections below.

“Ananta Samapatti”

In Sutra 2.47, reference is made to this term. The term arises from Hindu mythology.
Lord Vishnu, who is regarded as the Sustainer of the world, has a serpent who protects Him
by raising its thousand-headed hood over his Lord while He rests lying down on the ocean of
this worldly existence. The name of the serpent is Sesha Nag or Anant. The thousand hoods
of Anant are said to support the whole of creation. This is the origin of its mention in the
Sutra.

The Sutra uses Anant as a simile of how firm and steady one should remain in an
Asana. The means to achieve steadiness in a posture is greatly accelerated when one
meditates on the steadiness of Anant supporting the whole world. Anant stands as a symbol
of firmness and determination to withstand all hardships.

The Dualities

Sutra 2.48 states something very interesting. The fruit of achieving a posture is that it
should bestow immunity from all the dualities. Physically this means being unaffected by
heat and cold; mentally it means being equal towards pleasure and pain; emotionally it
means balance in facing praise and censure; and intellectually it means receiving either
applause or insults in an equal frame of mind.

Section 2.17: Lakshanam: Definition of “Firm and Pleasant”
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43 | padmaka-svastika-adind yadrshena dehasthdpana-ritipena

yasya purushhasya avayava vyatha anutpatti-lakshhanam, sukham;
svadeha-chalana-ratya-lakshhanam sthairyam cha;

sampadyate tasya tad eva sukham asanam |

Padmaka, Swastika, etc — positioning the body in any of these meditation postures,
he in whom no part of his body feels any pain, that is the meaning of ‘Pleasant’;
And whose body remains without any movement; that is the meaning of ‘Firmness’;
For him who attains this, that alone is defined as the best posture.

43 As mentioned earlier, Sri Vidyaranyaiji is focussing on the meditative postures for
a good reason. We also note that the ‘best posture’ takes into account one’s ability to bear
pain and remain still. It is relative to each person, not a competition between practitioners.

A second point to note is that the reference to ‘pleasant’ here does not contradict
the immunity from the dualities that is mentioned in the third Sutra. The pleasantness of a
posture is not a sensual pleasure, but a feeling of total harmony with the body.
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THE “COMFORT” THRESHHOLD IN ASANA

Pujya Swamiji stressed that Asana was a very personal development and each
practitioner would have to decide for himself the level of comfort he can accept for every
posture. Each person has to decide on which Asana is best for him. In this book, we are
dealing specifically with meditative postures, even though the manuals such as the Hatha
Yoga Pradeepika have listed many hundreds of Asanas.

In a meditative posture, the initial threshhold is about 20 to 30 minutes. At that
point, for a beginner the joints may start paining and he may want to change his position
slightly or get up from the Asana. That is considered acceptable in his case. No one should
be made to go beyond their limit in Asana.

Then Swamiji mentioned the next threshhold which is the 1 hour mark. This comes
after months of steady practice in an Asana for meditation purposes. If one passes this
threshhold, then it is not too difficult to progress onto the 2 hour threshhold. As one goes
deeper into concentration, the period can be extended even to 3 and 4 hours by those who
are very steady in their meditation.

Thus, we can appreciate why this practice cannot become a competition on who can
sit for the longest period. Such competition will itself be a disturbance to the meditator. In
general, the threshhold for launching into serious meditation would be about 20-30
minutes. Swamiji joked regarding these threshholds. He said they were like the start of a
race. The first threshhold is like saying “On your marks”; then comes “Get set”; and finally
when the 1 hour mark is reached, it is “Go!”

Section 2.18: Laukika Upayah: Observable Means
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44 | tasya cha prayatna-shaithilyam laukika upayah |

To attain such posture, gradual lessening of effort is the generally observed means.

45 | gamana, grhakrtya, tirthayatra, snana, homa, adi-vishhayo
yah prayatno manasa utsahah tasya shauthilyam kartavyam [

i) The urge to move; ii) household chores; iii) pilgrimages; iv) ritual bathing; oblations, etc —
for all these, the zeal that arises in the mind should be thinned out over time.

46 | anyatha sah utsaho balad-deham utthapya yatra kvapi prerayati |

Otherwise, such zeal would force him to get up physically and wander about aimlessly.

7

We now come to the second Sutra related to Asanas, Sutra 2.47. It tells us the ‘How
of practising Asana and making it steady. There are two approaches to this. The first is the
Laukika or common and visible means; and the second is the Alaukika or more subtle and
invisible means. Both have to be considered by every practioner, as both means are valid
and not in conflict with each other. In this section we have the Laukika means.
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44 In the Laukika means, the focus is on lessening the amount of effort one puts into
arriving at the final position and then holding it there.

45 Now, as much as this applies to the actual Asana one decides to sit in, it also can
be extended to many other activities that we engage in. For example, it applies to our to
movements, any movement, not just moving during a posture. This includes the urge to
travel out, which may be called the wandering habit. Movement has to be lessened. Moving
about aimlessly here and there is a sign of restlessness. Avoiding it is a practice that will help
in increasing one’s steadiness in a general sense.

Movements are involved in performing household chores, so that comes under
scrutiny. The idea is to become conscious in all that we do. We can do our household chores
by being aware of minimising our movement and making them more and more efficient,
thereby lessening the movements involved in them. For instance, as a Yoga practice, we can
do them without chit-chatting to others around us. There is a question posed: “If one person
takes 1 hour to do a task, how long will it take four persons to do it?” Mathematically, it
should take 15 minutes, but practically, the answer could be 4 hours — because they would
spend more time gossipping than working!

Other activities that can be limited are also mentioned by Vidyaranyaji. Going on
pilgrimages and going for ritual bathing in various sacred rivers. This is fine for relaxation
purposes, but we can easily lose our purpose in them when we make such trips so hectic
that we need another break when we return from them.

46 And then comes the biggest danger of all. One can get so addicted to such
activities, that they consume all our time eventually. That would be doing an unpardonable
injustice to ourselves. Fortunately we have Sri Vidyaranyaji to warn us before this actually
happens in our life.

Section 2.19: Alaukika Upayah: Unobservable Means
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47 | alaukika upayah cha "phanasahasrena dharanim dharayitva
sthairyena avatishhthhate yah ayam anantah sa eva aham asmi”
iti dhyanam chittasya ananta-samapattih |

The unobserved means are: “Supporting the Earth on his thousand hoods he,
the serpent Ananta, yet remains perfectly still — that very Ananta am |1” —
Making the mind meditate in this way is called “Ananta Samapattih”. (Sutra 2.47)

48 | tayd yatha ukta asana sampddakam adrshhtham nishhpadyate |

Steadiness of the posture as described above is the ‘unseen fruit’ attained (by this Upasana).

47-48 Now for the Alaukika means. This means “not common” because it is one that
is offered by a scripture. Being a scriptural means, there has to be some faith in the method
before one can apply it. This need not be a religious faith, but in this case it is based on the
religion of the people of the country in which it was written —i.e. Hinduism.
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A meditation technique known as an Upasana is offered. We keep in mind that the
idea is to develop the art of being perfectly still. Patanjali very creatively conceives a
religious symbol for something that has to remain absolutely still. What could that be? If you
had to hold a glass of water that is filled to the brim how still would your hands need to be?
Now let us expand that a bit — if you had to hold a full bucket of water filled to the brim,
how still and strong would you have to be? If you had to hold a similar bucket in each hand,
how much more still and stronger would you have to be?

There is in Hindu mythology a character named Ananta or Sesha Nag, who is a
serpent said to have a thousand hoods. He has to carry the whole universe using all his
thousand hoods. How still, strong, firm and focussed would he have to be? That is the
symbol that is invoked by Patanjali in Sutra 2.47. It is an amazing simile, come to think of it.
An Asana practitioner striving to perfect himself in his Asana, is requested to do so by
meditating on Ananta in order to cultivate that delicate quality of being absolutely still!

The analogy leaves us breathless. It would be hard for us to imagine the fertile
imagination of Patanjali, whatever religion we may belong to, that could conceive such an
incredible analogy and bring it to the service of the mastery of an Asana! The result is clear
for all to see: Thanks to Patanjali, the world has produced many Anantas of exceptional
stillness and steadiness.

Section 2.20: Phalam: The Fruit of Perfection in Posture
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49 | siddhe cha asane shitoshhna, sukha-duhkha, mana-avamana adi
dvandaih yatha ptrvam na abhihanyate |

The posture being accomplished, heat-cold, pleasure-pain, honour-dishonour, etc —
such dualities cannot trouble him as they once did.

We move on to the third Sutra, 2.48. What is the fruit one is expected to obtain by
cultivating perfection in an Asana? In Indian scriptures, it is traditional that every Sadhana
practised is followed by a ‘certificate’ which proves that the course has been done with
success. The scriptures do not offer false certificates as the institutions of man may do
sometimes. Today, there are millions who would boast of a TTC certificate in Asanas. How
would that certificate match the one given by the great founder of this science himself . . .

49 Patanjali’s certificate reads: “I, Mr/Mrs/Miss So-and-so, hereby do certify that |
have completed the Patanjali Master Course on Asanas, and have thereby acquired the
power of being unaffected by the pairs of opposites such as heat and cold, pleasure and
pain, honour and dishonour, etc. These opposites do not trouble me any more!”

That is surely a certificate to be proud of, a certificate of true inner accomplishment,
a certificate that cannot be bought at any store in the world, but obtained only through hard
and rigorous daily practice over many years.

The accomplishment is no exaggeration. We see this in numerous skilled practi-

tioners of Asanas. Even today, there are proficient experts who practice meditation in the
cold regions of the Himalayas without any winter wear, not even a tee-shirt.
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Section 2.21: The Place to Practice Asana
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50

tathd avidhasya cha asanasya yogyo deshah shriyate -

A suitable spot where this posture can be practised is prescribed in the Shrutis thus:

51

"vivikta deshe cha sukha-asanasthah,
shuchih samagrivashirahsharirah" iti /[4]] kai.upa.

“In a sequestered place, positioned in a pleasant posture;
clean (place, body and mind), with body, neck and head erect.”

52

"same shuchau sharkara-vahnivaluka-
vivarjite shabdajalashayadibhih |
manah anukule na tu chakshhupidane
guhanivatashrayane prayojayet” iti cha /| 2.10]|  shve.upa.

“In a place which is level, pure, and free from pebbles, gravel and the hazard of fire;
well-protected and free; where the sound and sight of flowing streams, etc
is delightful to the mind and inoffensive to the eye;
Within a cave, protected from high winds — let such a place be used (for practice).”

53

sah ayam asanayogah [

Thus has the practice of Asana Yoga been described.

50 The previous section brings us to the best frame of mind to get some idea of what
an ideal place would be for the performance of Asanas. There are two citations that give us
a good idea of what such a place would be like: The first is from the Kaivalya Upanishad and

the second from Swetaswatara Upanishad.

51 The Rishi of the Kaivalya Upanishad focuses on the Yogi’'s personal comforts:

i) The place has to be a bit secluded, so that there is no disturbance from others.
ii) The posture he chooses must be very comfortable and pleasant to him.

iii) His immediate surroundings — body, mind and place — must be clean and pure.
iv) And his spine must be perfectly erect, forming a straight vertical line.

52 The Rishi of the Swetaswatara Upanishad is more concerned with the general

ambience and safety of the environment:

i) The place chosen has to be level, free from pebbles and gravel that may hurt.
ii) There should be no danger of a forest fire occurring while meditating.

iii) The place should be safe so that there is no anxiety in the mind of the Yogi.

iv) It would be an advantage to have the rippling sound of a stream nearby.

v) A bonus would be that the place is pleasing, attractive and beautiful.

vi) An added bonus would be a cave where heavy winds will not be a disturbance.
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INSIGHTS ON ASANAS

Sri Vidyaranyaji’s approach to Asanas may not exactly match the experiences of
many modern students of Yoga. It will be a useful exercise to see the essential features of
his approach to Asanas. Swamiji outlined some very useful points that emerge from the way
Vidyaranyaji has treated the subject of Asanas.

1. We have already mentioned that the Asanas that he was most concerned with
were those that may be used for one’s meditation. This means postures such as Padmasana,
Siddhasana, and Swastikasana.

2. His approach is clearly not to raise the importance of Asanas and Pranayama but
only to show how they serve as a pathway to something higher.

3. He emphasises the ease, comfort or pleasantness of an Asana, rather than its
complexity and difficulty. In breathing exercises, for example, he does not look at the
complexity of the Pranayama being done, but rather, he emphasises the stillnes it brings to
the mind. Everything is judged by how still the mind becomes, not how complex the
procedure is.

4. The Upaya or means he selects are those which are conducive to meditation. The
Laukika or visible means are those which give up distractions to meditation. He is not in
favour of anything that would increase the restlessness of the mind. He passes the stages
where such activity as pilgrimages, sacred baths, etc are needed, and asks us to start giving
more importance to our inner development.

5. What he actually asks us to do is to give up the attitude that the outer means
alone will help, and cultivate the attitude that we should strive for virtue and simplicity
using logical, discriminative means.

6. He especially favours the Alaukika means which uses the powerful imagery of
Ananta to steady the body and the mind, so that the meditative mood is encouraged. The
benefit of this practice is not just the physical stillness it brings to the body, but the mental
stillness which it nourishes. That is the greater benefit of Alaukika means.

7. An ‘unseen’ result in practising Alaukika means tells us that it acquires great merit
for the meditator, which assists him in his concentration. By doing a havan, for instance,
great purity is engendered in one’s mind, which is conducive to one-pointedness of mind.

ASHANA YOGA

Section 2.22: Food Yoga: Eat in Moderatlon
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54 | ashanayogah tu mitaharatvam,
"ati aharam-anaharm nityam yogi vivarjayet" iti shruteh [|27 ]| amr.up

Now, in Ashana Yoga or diet-control, the golden rule is to be moderate.
“The Yogi should ever avoid too much eating or too little eating,” says the Shruti.
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After Asana Yoga, the next consideration of the verse cited in Section 14 is Ashana
Yoga or dietetic discipline that governs the practice of Asanas in general and meditation in
particular. The word Ashana means “food”.

54 A short line is quoted from the Shrutih, i.e. Upanishads, the most authorative
texts for spiritual practice, teaching that moderation is the golden rule to follow.

As is usual with Sri Vidyaranyaji, the next citation is from the Smritih, the Geeta . ..

Section 2.23: The Geeta on Moderation in Food & Sleep
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55 | bhagavata api uktam - bha.gi.
"na ati ashnatah tu yogah asti na cha eka antam anashnatah |

na cha atisvapna-shilasya jagrato na eva cha arjuna” /] 6.16 ]|

“Indeed, Yoga is not for him who eats too much; nor for him who abstains too much;
It is also not for him who sleeps too much; nor for him who keeps awake too much.”

56 "yuktahara-viharasya yukta-cheshhthasya karmasu [

yuktasvapna avabodhasya yogo bhavati duhkhaha" iti /16.17 ]

“For him who is temperate in his food and recreation; temperate in his exertion;
temperate in sleep and waking — Yoga puts an end to all sorrow.”

55-56 The verses are self-explanatory and really do not ask for anything to be added.

We move on now to the Science of Pranayama.. ..
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PART 3, CHAPTER 3

THE SCIENCE OF PRANAYAMA

31 Sections (Textbook Pages 195-206)

INTRODUCTION

\WE ARE DEALING with the means by which one is able to dissolve the mind. Four
methods were laid out in Section 2.3. These are Adhyatma Vidya, Sadhu Sangam, Vasana
Parityaga and Pranaspanda Nirodhah. Having just completed the subject of Asana Yoga and
Ashana Yoga, which form Step 3 of Patanjali’s Yoga and the basic preparation for all the
higher practices of Yoga, we now move a step forward to Pranayama. Through this science,
we attain Pranaspanda Nirodhah or control of the life-force, by which we gain sufficient
control over our mind to start reducing the Vasanas arising in it. At the least, Pranayama
helps us to eradicate the gross, Tamasic impurities, leaving the subtle, Rajasic impurities to
be removed by the method of Vasana Parityaga.

Pranayama is a major practical science in Patanjali Yoga. Its importance lies in its
power to tame the mind and enable us to pull in the reins to control it. We must keep in
mind that, according to the key verse quoted in Section 2.3, Pranayama is only the fourth
level in the “Gradual Method” outlined in Chapter 2. There is yet much more Sadhana to do
in rising to the highest level. The effacement of all the subtle Vasanas is level 3; attaching
ourselves to a Guru or instructor of the Knowledge is level 2; and grasping the knowledge of
the Self or Adhyatma Vidya (Tattva Jnana as it is called in this text) is level 1.

And this level 1 only brings us to the point of achieving a One-pointed Mind. It is not
yet the final goal of dissolution of the mind. There are still 9 chapters after Pranayama that
will bring us eventually to grasp the whole process described in two words as Mano Nashal
Sri Vidyaranyaji patiently takes us through all the stages, one by one. We are indeed
extremely grateful to him to teach us this science. We see that Mano Nasha is a process that
gradually unfurls, like the petals of a flower coming into full bloom.

Pranayama is also an intricate science, and its practitioners have developed it into a
fine art with many technical intricasies. Pujya Swamiji advised the class from the outset that
it should be done strictly under the guidance of an expert in the field. There are many rules
that need to be followed which may appear to have nothing to do with Pranayama, but
which are closely connected with it, and which decide its success or failure.

However, despite the intricasy of Pranayama, students who are ripe for Yoga by the
fact of being relatively free of gross impurities such as anger, lust, greed, delusion, jealousy
and pride, can skip this step and spend their valuable time in effacing their subtle desires
such as Lokavasana, Shastravasana and Dehavasana (desire for name and fame, desire for
learning, and desire for embellishing the body), all as discussed in Part 2.
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Section 3.1: Two Opposing Types of Pranayama
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1 | jitasanasya pranayamena manovinashah, shvetasvataih amnayate |

For one who has succeeded in Asana, it is by Pranayama that the mind is dissolved;
this is stated in these two citations from Shwetaswatara Upan.

2 | Type 1 Pranayama: For the Wise Knower — the Advanced Stage
"trirunnatam sthapya samam shariram
hrdindriyani manasa samniveshya |
brahmodupena pratareta vidvan
srotamsi sarvani bhayavahani” /] 2.8]]

“With the three (upper) parts held erect, and body held steady;

With senses, helped by the mind, made to turn towards and enter the heart;
With Brahma Vichara as the boat, the wise seeker with knowledge

crosses over the tempestuous waters of Samsara.”

3 | Type 2 Pranayama: For the Striving Yogi — The Novitiate Stage
"pranan-prapidya iha sa yukta-cheshhthah
kshhine prane nasikaya uchchhavasita |
dushhthashvayuktam iva vahamenam
vidvan-mano dhdarayeta apramattah" iti []2.9]]

“Fully controlling the troublesome Prana, the well-regulated Yogi
who has quietened his Prana, should exhale through his nostrils;
even as a charioteer restrains his vicious horses with reins,
so too, does the wise one restrain his mind with great attention.”

These are two key verses which determine the flow of thought of this entire chapter.
Swamiji paid special attention on the two types of Pranayama differentiated here.

1-3 From a superficial reading of the two verses, one would not even pick up that
they refer to two different types of Pranayama. Even more unclear is the fact that they refer
to two different types of aspirants in two distinctly different stages of evolution!

Why this riddle? Why is the intention not transparent for all to see? That can only be
answered by a Rishi like Sri Vidyaranyaji who helps us through the riddle posed by these
verses in his comments that follow.

Whatever the reason, Sri Vidyaranyaji certainly captures our attention by posing
these mystical verses at the very outset of a very important chapter. He seizes the
opportunity of gripping our intellect through the simple device of mystery.
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Section 3.2: The Advanced Category of Yogis
‘qeft Rfaer:, fame onfe smgi-Hug-Ra: aq wfea: = 3fd |
SqaT: TS TR yeremy Ay ee |
TR aar JTon HEead |

57 Ufd ‘FEedH-" (3 .¢) 3 A= Tl |

4 | yogi dvividhah, vidyamada adi asura-sampad-rahitah, tat sahitah cha iti |
There are two categories of Yogis :- i) The first is without any pride of learning (subtle

impurities) and free of any demoniacal endowments (gross impurities); and
ii) The second is with both of them.

5 | tayoh adi, asya brahmadhyanena manasi nirudhe sati,
tat nantariyakatayd prano nirudhyate |

Category 1 Yogis: Of these two, for the first category of Yogis,
by the control of the mind brought about by meditation on the Self,
the Prana, being concomitant with it, becomes controlled without any delay.

6 | tam prati 'trirunnatam’ iti mantrah pathitah [/ 2.8]] - shve.up

For such Yogis, the text “Hold the three upper parts erect” applies. (verse 2.8)

4 Sri Vidyaranyaji now takes us through these verses one by one, beginning with the
first in this section. His first step is to identify the two types of Yogis to whom these verses
apply respectively. They are:

i) The first Yogi is an advanced seeker, having already cleansed himself of not only
the gross Tamasic impure Vasanas, but also the subtle Rajasic impure Vasanas. He has
already crossed a huge hurdle in his spiritual path by completing Vasana Kshaya, and is now
almost there at the Goal.

ii) The second Yogi is a beginner on the path. He has a long way to go still. He has not
overcome any of his Vasanas yet; neither the gross nor the subtle ones. He has yet to apply
himself to overcome them and the best place to start (according to Section 2.3 in the
previous chapter) is Pranaspanda Nirodhanam.

Why are the two seekers of contrasting characteristics being placed side by side and
compared? Is it to pass a judgement over them? Is it to ridicule one and hold aloft the
other? No, the scriptures will never do that; only human beings will think in that manner.

The scriptures are like a mother, and they will administer the right medicine to every
patient who comes to her. She will not turn anyone away. She is not interested in how
evolved we are. Wherever we are on the Path, she will pick us up from there and cajole us
to the next step of the ladder. She will never embarass a seeker simply for not having
evolved sufficiently for a particular level of practice.

5 For the advanced seeker who comes to her with a clean slate having no Vasanas,
the mother points to him the Self and asks him to begin meditating on It immediately,
without delay. He does not require to go through the toil of practising Pranayama. His Prana
gets controlled ‘without delay’. All he needs to do is to control his mind by engaging himself
in serious meditation on the Self. His path is quite clear. There is no impediment in his case.

6 “Hold the three upper parts erect” — these words are to tell the seeker that he can
get on with meditation without thinking twice. There is no other Sadhana for him.
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Section 3.3: The Neophyte Category of Yogis
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7 | dvitiyasya abhyasena prane niruddhe,
tannantariyakataya mano nirudhyate [

Category 2 Yogis: For the second order, by the control of the Prana through practice,
the mind, being concomitant with it, also gets controlled without any delay.

8 | tam prati 'prananprapidya’ iti mantrah pravrttah [[2.9]] - shve.up

For such Yogis, the text “Controlling the troublesome Prana” applies. (verse 2.9)

What about the other type of seeker who has all his Vasanas yet to remove? Where
does he start in his practice?

7 For this second category of seeker, the first thing noted about him is that his Prana
is troublesome — Pranaan Prapeedya. This is because of all the dense Vasanas that encircle
his mind. He cannot be expected to sit to meditate; he will meditate on all his Vasanas! So
he is asked to practice Pranayama in the Yoga gym, not meditation in the prayer room.

He is asked to regulate his activities, i.e. practice Ashana Yoga and Asana Yoga to
prepare himself for Pranayama. After long practice he gains some mastery over his Prana.
This enables him to focus his mind on one object, probably for the first time in his life. One-
pointed mind is his interim goal.

The Shastra does not disappoint him by saying he is not fit for meditation and send

him away empty-handed. No. She picks him up from where he is, and lifts him up to the
next higher level. She is ever so motherly and kind to give him the correct advice he needs.

8 “Controlling the troublesome Prana” becomes the catch-phrase that identifies such
a Yogi. Through it, the second verse is identified to apply to the beginner in spiritual life.

THE TWO TYPES OF SEEKERS SUMMARISED

We have seen that Pranayama is prescribed for two distinctly different types of
seekers. The Pranayama suitable to each is different. The advanced type needs to do
Pranayama which will steady his mind for deep meditation. The beginner needs to do
Pranayama which will steady his Prana and thus control his mind so that he can remove all
his Vasanas. In both cases a firmness in Asana and Ashana is required. This is common
ground for both types of seekers.

From this point onwards to the end of this Chapter, we shall deal only with the
neophyte or beginner, described in Shwetaswatara Upanishad verse 2.9. This is the seeker
who has not yet resolved his gross and subtle Vasanas. They still trouble him. For him there
is a Pranayama practice designed to calm his mind and remove those unwanted Vasanas.

For such a seeker, Pranayama is a means to bring his mind under control so that he
can eradicate his gross Vasanas. Pranayama becomes a means for him to calm his mind, to
quieten it, and reduce its inclination towards desires. Only when he has achieved that, does
he become the first type of seeker, ready to focus his mind on the Self.
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THE NEOPHYTE CATEGORY IN DETAIL

Section 3.4: Restraining the Prana, Restrains the Mind
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9 | pranapidana-prakaro vakshhyate [ tena cha pidanena yuktacheshhtho bhavati |
manah cheshhtha vidya-mada adayoh nirudhyante [

Now we shall deal with the subject of ‘Controlling the troublesome Prana’. (Category 2)
By restraining the Prana, this (second) type obtains relief from the hardships of life.
The mental difficulties, such as pride of learning, etc, get restrained.

Now Vidyaranyaji goes into detail describing what the beginner, the neophyte, needs
to do to make progress.

9 Prana is responsible for all the activity in the mind, its restraint brings about a
lessening of mental activity. This is the theory for the practice of Pranayama in this stage.

How does it work?

Section 3.5: How Pranayama Burns Away Impurities
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10 | prana-nirodhena chitta-dosha nirodhe drshhthantah anyatra shriiyate -
"yatha parvata-dhatinam dahyante dhamandanmalah |
tathad indriya-krta doshha dahyante prananigrahat” iti /7] - amr.na.up

By controlling Prana, how the defects of the mind are removed is explained by an example:
“Even as from metal ore the dirt is removed by the process of smelting;
so also the impurities related to the senses are burnt out by mastery over the Prana.”

Using a very familiar simile, Vidyaranyaji explains how Pranayama removes the
impurities from the mind. The impurities refer to one’s Vasanas.

10 Any metal ore such as iron, copper or gold is smelted in a furnace to separate the
rock particles from the metal. The heat in the furnace melts the metal and separates it from
the rock. Pranayama functions in much the same way. First the air passages are cleared;
then follows the cleansing of the subtle Nadis which convey the Prana to the nerve centres
within the spine. With the purification of the Nadis, the Pranic flow is enhanced and a glow
is imparted to the physical body. The body and mind begin to shine like the liquid metal.

More important than the physical glow brought about by the enhanced flow of
Prana, is the purification of the mind by the removal of the impurities of Vasanas. The
desires are considerably reduced by Pranayama. The mind is quite contented without
feeling the urge to fulfil numerous desires. This is the spiritual benefit that Pranayama
brings to the practitioner.
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Section 3.6: The Logic of the Cleansing Process
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For this, the logic of the process is now given by Sage Vasishtha:
“Activating the Prana and activating the mind are one and the same function;
Checking the activation of Prana is what an intelligent one should strive his best to do.”

How is it that Pranayama is able to influence the mind to such a large extent?

11 The senses and the mind are connected intimately with each other. Both, the
senses and mind, function only in the presence of Prana. If Prana is withdrawn from them,
they cease functioning. For this reason, by controlling Prana the mind also gets controlled.

Further, when the Prana is controlled, the senses also come under control. The
senses are responsible for the satisfaction of the Vasanas. When they are controlled, there
is no thirst for satisfaction of desires. Desires melt away by themselves when Prana is
rendered slow and steady.

Pranayama does not directly remove desires. To remove desires one is required to
do Vichara or self-enquiry. However, Pranayama quietens the mental state, and by doing so,
it enables Vichara to take place. This Vichara then removes the desires. Thus, Pranayama
brings about the necessary conditions by which Vichara may be enabled to eliminate
desires.

Section 3.7: Anecdote: The Deities are Captured by Death
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12 | mano-vak-chakshuh-adi indriya-devatah vratam dhrtva
“svasva-vydparam nirantaram karishhyamah” iti

Anecdote: The Deities of the mind, speech, eye and other organs took a strong decision:
“We shall unceasingly perform our respective duties, without a break.”

13 | shramaripena mrtyund grastah [ sah cha mrtyuh pranam napnot |
tatah nirantaram uchchhvasa-nihshvasau kurvannapi, ayam prano na shramyati [

They were all captured by Death in the form of weariness.
But Death was not able to overtake the vital breath, Prana.
Hence, although continuing all the time to exhale and inhale,
the vital breath never gets tired!
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14 | tada vicharya devatah prana-riapam pravishan [

Then, all the Deities, after due consideration, took the form of the vital force.

At this point Sri Vidyaranyaji brings a welcome relief to a heavy subject by narrating
an anecdote:

The Deities of the mind and all the senses once made a powerful resolution: “Let us
unceasingly carry out all our duties without a break.” They did not consider what impact this
would have on their boss, the Jeeva, the one in whom they were all dwelling. The poor
Jeeva was being tossed about by all the hectic activity that the senses were engaged in day
and night.

However, none of the senses could continue in that manner for long. Soon they were
all overcome by Death in the form of fatigue. They all had to down tools out of sheer
exhaustion, and have a good sleep. Strangely, Death was not able to stop the Prana,
however much it tried to do that. Prana just carried on without a break. Even the boss
himself went to sleep, but the Prana went on supplying precious life-force to his body.

The mind and the senses observed this phenomenon regarding the Prana. They
wondered how he could go on doing his service to them all while they had rested. Some of
them even felt jealous of the Prana. So they had another meeting, and this time they made
another firm resolution. They would all disquise themselves as the Prana. Perhaps, then
Death would not recognise them, and they thought that somehow they will be able to go on
with their functions indefinitely. . .

Section 3.8: The Anecdote Explained
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15 | sah ayam arthah vajasaneyibhih amnayate || - br.up

This incident is narrated as follows by the Vajasaneyins (readers of Brihadaranyaka Upan.):

16 | "ayam vai nah shreshhthho;
yah samcharam cha asamcharam cha, na vyathate athah na rishhyati;
hanta asya eva sarve ripamasama” iti

“This, the Prana, is verily the greatest amongst us.
Whether (we are) in motion or not in motion, he never gets exhausted, nor feels any pain!
Well then, let us all take his form (i.e. disguise ourselves like him).”

17 | ta etasya eva sarve ripamabhavam tasmaddeta etenakhydyante prana iti || 1.5.21 [/
atah indriyanam prandariupatvam nama; “pranadhina-cheshhthavatvam” |
So they all assumed his (Prana’s) form; hence, the senses are termed Pranas, after him.

Therefore, ‘Indriyas in the form of Pranas’ means:
“All their functions depend on the functioning of the Prana.”
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The senses certainly had a lot of respect for the Prana. They recognised that he was
exceptional and far superior than themselves. But in spite of that, they were unable to
match him, even in their disguised forms.

Now, because they disguised themselves as Prana, they too became known as
Pranas. Some of the scriptures, too, started referring to the senses as ‘Pranas’. But it was
only in name. Never did they actually have the total dedication that Prana had to go on
functioning day and night throughout the Jeeva’s lifespan.

This anecdote is narrated here to show how superior Prana is in comparison to all
the other Deities who carry out various functions in the human body.

Section 3.9: Prana & Mind are Compared to a Thread
189 T 3TV (8 —JTRI0 FAH T 9 —
19 "grp: F AW qogA g o A gAu
3 T WAk T I lleh: FaOr 9 YA Hgen waf= |
TEHIG o T qoy U 31g: A Owd 376 3rgify 3fd |
g & Maw A weenf¥ watw" 2 1390 -gs
20 37 TOT-T: —TwedT: Fewifadar w1 741 e |

18 | tat cha antaryami-brahmane, sutratma-prastave shruyate || - br.u3.7.2

And this has been described in the Antaryami Brahmana (the chapter on ‘Inner Controller’),
under the topic of Sutratma, ‘The Self as Thread’, in the Brihadaranyaka Upanishad.

19 | "vayuh vai gautama tat stitram, vayund vai gautama sttrena
ayam cha lokah parah cha lokah sarvani cha bhutani samdrbdhani bhavanti |
tasmad vai gautama purushham pretama ahuh “vyasram-sishhata asya angani” iti |
vayuna hi gautama stutrena samdrbdhani bhavanti” iti |

“Air, indeed, O Gautama, is that thread. By air, indeed, O Gautama, as by a thread,
are this world and the other world, and all beings in them, held together.

That is why, O Gautama, they say of a person who dies, ‘His limbs have been loosened.’
For by air, indeed, O Gautama, as by a thread, are they held together.”

20 | atah prana-manah-spandayoh sahabhavitvat; prana-nigrahe mano nigrhyate [

Therefore, the functioning of both the Prana and the mind, being mutually concomitant,
when the Prana is controlled, the mind also is controlled.

18 Prana and Vayu (air) have always been associated with each other. The primary
medium through which Prana enters the body is Air. This delightful citation from the
Brihadaranyaka Upanishad elevates Air to the level of Prana. We must remember that air is
only the material medium through which the subtle Prana flows. However, in this verse, the
poet of the Upanishad speaks of Air as he would of Prana.

19 Air, which is symbolic of Prana in this verse, is thought of as a thread. Why is this?
Because, like a thread, it holds together everything that is threaded to it. The Prana does the
same. The same Prana flows like a thread through all beings, not just one.

The true greatness of Prana is brought out by this analogy with a thread. Prana is all
pervasive. It is the basic ingredient which is the very cause of life. From birth to death, the
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Prana is ever functioning in the body of the Jeeva. Prana just carries on serving its master
without any respite, and without any accolades.

20 All this glorification of Prana is just to highlight the importance it gives to the
senses and the mind. It is to tell us that by controlling Prana, we can control our Vasanas
(senses) and our mind.

Section 3.10: Co-functioning of Prana & Mind
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21 | nanu saha-spandah na yuktah,
sushhuptau cheshhtha-mane api prane manasah acheshhtha-manatvat |

Objection: This ‘co-functioning’ (of Prana and mind) has no logic to it.
In deep sleep, although the Prana remains active, the mind does not function.

22 | na, vilinatvena tadanim manasah, sattva-abhavat |

Reply: This is not correct — for at that time, the mind is in a state of dissolution;
one can describe it as having ‘no existence’.

Now we have two objections presented by Sri Vidyaranyaji. One of the uses of
placing objections in a text is to test the hypothesis just stated. It need not be seen as a
statement of an opposition, but as a test of the correctness of one’s standpoint. Here the
hypothesis being tested is the co-existence of Prana and mind.

21 The objector says, “How can it be that Prana and mind coexist? The Pranas are
very much present even when the mind is not, as in deep sleep.”

22 The Vedantin’s reply to this is: “The mind in deep sleep is merely dormant, it is
only not available, but it is there. It is as though it were non-existent.”

If Prana can survive when the senses are overtaken by Death — as per the anecdote —
then why not when the mind is overtaken by Death.

Section 3.11: “Diminished” vs “Destroyed” Breathing
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23 | nanu “kshhine prane nasikayochchhvasita” iti vyahatam [
na hi kshhinapranasya mrtasya shvasam kvachit-pashyamah [
na api shvasato jivatah prana-kshhayoh asti |

Objection: “Destroying Prana, exhale through the nostrils.” (#3.1) This is self-contradictory.
We do not see a dead man still breathing ; nor a living man who does not!

24 | ma evam [ anulbanatvasya kshhayatvena atra vivakshhitatvat |

Reply: No, not like that. By ‘Ksheene’ here is meant “diminished”, not “destroyed”.

25 | yatha khananach-chhedanadishhu vyapriyamanasya
parvatam drohitah shighram dhavato va shvasavego yavan bhavanti,
na tavan sthitasya asinasya nidritasya va vidyate;

As when one is engaged in vigorous acts like digging and chopping, etc;
or in strenuous climbing uphill or running fast, the rate of breathing becomes faster
than that observed in one who is standing, sitting or sleeping;

26 | tatha prandayama-patava upetasya, itarasmad alpah shvaso bhavati |

So also, in a person who is accomplished in the practice of Pranayama,
compared to another not so accomplished, the rate of breathing is much lesser.

27 | etad eva abhipretya shriyate [ - kshurika upa.
"bhutva tatra ayata-pranah shanaih eva samuchchhvaset” iti /| 5]]

This very idea is found in the Kshurika Upanishad:
“Having restrained (not destroyed) the Prana in the heart, one should slowly breathe out.”

23 The objection posed here takes the word ‘Ksheene’ literally to mean “destroyed”.
If the Pranas are destroyed, w+ e have a dead man, says the objector. How can he breathe?
How can a living man not breathe?

24 Clearly the objection is too literal. There has to be some other indicated meaning
for Ksheene. That is the obvious line of defense from the Vedantin. The implied meaning
would be Anulbana, “diminished”.

25-26 Now follows the detail explanation, taking the word to mean “diminished”.
The argument rests on the rate of breathing. Hard, physical work increases the rate of
breathing. The opposite happens in the case of one who practices Pranayama — the rate of
breathing is lessened. The reduction can be so great that it almost appears as if the
breathing has stopped, i.e. Ksheene. This is the explanation.

27 A similar verse is found in the Kshurika Upanishad: The comparable word used
here is Aayata, “restrained”. This is closer to “diminished”, the meaning intended.

Section 3.12: Example: Vicious Horses & the Charioteer
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28 | yatha dushhthaih ashvaih upeto ratho, margam tyaktva yatra kvapi niyate |
sah cha sarathina drdham ashvam rajjushhu akrshhya sukha-marge punah dharyate;

Just as a chariot drawn by vicious horses, leaves its set course and gets dragged anywhere,
but is brought back on track by the charioteer by holding the reins of the horses firmly;

29 | tatha indriyaih vasanadibhih itah-tatah niyamanam

chittam pranarajjau drdham dhrtayam dharyate |

So also, instead of being dragged here and there by the vicious senses and desires,
the mind, when it is held firmly by the reins of Prana, remains in perfect control.

The verse is still Shwetaswatara Upanishad, 2.9, dealing with the Neophyte category
of Pranayama, i.e the one that pertains to the Yogi who still has Vasanas bubbling up in him
without the power of restraining them. There is an example in that verse on the vicious
horses and the charioteer who controls them.

28-29 In the example, the vicious horses are the disobedient senses. The charioteer
trying to control them is Prana. The chariot is the mind.

Section 3.13: Explanation of “Prandan-Prapidya”
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The term 'pranan-prapidya’, means “having controlled the vital breath” in verse 2.9.
The means to do this is mentioned in another Shruti as:

31 "savyahrtim sapranavam gdyatrim shirasa saha |
trih pathhed, ayata-pranah pranayamah sah uchyate"”  [[ 11 [/

“When the Vyahrti, Pranava (Om), Gayatri or Shirasa, accompanying the Pranayama,
are chanted three times (during Puraka, Kumbhaka and Rechaka),
such control of the breath (assisted by chanting) is called Pranayama.”

30 The control of the breath can be done in many ways. One very creative way is
given here wherein the breathing is controlled by chanting of well-known sacred Mantras.
The chanting not only governs the timing of the Pranayama, but also gives it a spiritual
touch by emphasising the spiritual purpose of the desired control over the breath.

31 i) Vyahriti: This is a sacred incantation. In particular, it refers to chanting the
names of the seven higher worlds: Bhuh, Bhuvah, Svah, Mahah, Janah, Tapah and Satyah.
Chanting these names puts one in touch with the whole of the higher worlds, starting with
Bhuh, the planet Earth, and ending with Satyah or Brahmaloka, the highest heaven.

ii) Pranava: This is the sacred word, Om, that is chanted in all Mantras. In this verse,
Vyahriti and Pranava are preceded by the prefix ‘Sa’, which tells us that the two are to be
combined with each other. Om is to be chanted before every Vyabhriti:

“Om bhuh, om bhuvah, om svah, om mahah, om janah, om tapah, om satyah”.
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iii) Gayatri: This is the sacred Gayatri Mantra, known to every Hindu household. It
begins with the first Vyahritis. The complete Gayatri is:

“Om bhurbhuvah svah, tatsavitur varenyam,
bhargodevasya dheemahi, dheeyoyo nah prachodayaat’.

iv) Shiras: This is also another well-known Vedic chant which runs:
“Aapo jyotirasomritam, brahma bhurbhuva svarom”.

The inclusion with the Pranayama is quite simple. Instead of counting, the chanting is
done. In the beginning, the chanting can be only of Vyabhriti; with improved ability to slow
down the breath the Pranava can be included with it; with further slowing down, the Gayatri
can be added; and with considerable slowing down, the Shiras can be added.

When inhaling we can chant (mentally) one round of the above Mantras according to
our capacity; when holding the breath, we chant another round; and when exhaling, we
chant a third round.

A full cycle of Pranayama includes Rechaka, Kumbhaka and Puraka. It includes the
chanting of the Mantras once after each of these three stages. As the capacity to do
Pranayama increases, the chanting will include more of the Mantras until one is able to
chant all the Mantras during each stage.

TECHNICAL ASPECTS OF PRANAYAMA

Section 3.14: The Breakdown of Pranayama into Three Aspects
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32 "pranayamasrayah prokta rechaka-ptraka-kumbhakah” /[ 10]]
“The aspects of Pranayama are: i) Rechaka — exhaling ; ii) Pooraka — inhaling ;
and iii) Kumbhaka - withholding.”

33 "utkshhipya vayum akasham shiinyam krtva niratmakam |[
shiinya-bhdvena yunjita, rechakasya iti lakshhanam" /[12]]

“Throwing the air out and emptying out the inner space completely,
and holding it out, not letting the air in — this is the definition of Rechaka.”

34 "vaktrena utpalanalena toyam akarshhayet narah |
evam vayuh grahitavyah, pirakasya iti lakshhanam” [[13]]

“As one sucks in water through a lotus-stalk (i.e. like a straw)
even so, he pulls in air (through the nostrils) — this is the definition of Puraka.”
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35

"nah uchshhvaset nihshvaset naiva naiva gatrani chalayet |
evam tavat niyunjita, kumbhakah yah iti lakshhanam" iti /|14 ]/

“Neither breathing in or breathing out, nor with any movement of the limbs;
holding this till (the chanting is done) — this is the definition of Kumbhaka.”

32 At this point, Swamiji introduced some other terms used for these three aspects:
i) Rechaka: Apana, Uchshwasa, Prashwasa, exhalation, expiration, breathing out.

ii) Puraka: Prana, Nishwasa, inhalation, inspiration, breathing in.

iii) Kumbhaka: stoppage of breath, of two types: internal and external.

33 We note that care is taken to clarify that in Rechaka, no air is to be allowed in.

34 In Puraka, the care is that the suction of air is like intake through a straw. That

means it requires the epiglottis to be partially closed, and the air is pulled in a smooth, slow
steady flow. This will mean a slight noise which only the person himself will hear.

35 In Kumbhaka, the care to be taken is not to move the body at all. There must be

complete stillness of the body.

Section 3.15: Explanation of the Rechaka Aspect
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36

atra sharira-antargatam vayum bahir-nihsarayitum utkshhipya
shariram-akasham shunyam niratmakam vayurahitam krtva
svalpam api vayum-apraveshya shiinya bhavena eva niyamayet |

In the first aspect, from inside the body, air is forced out by the process of exhalation;
the inner space of the body is rendered free by making it devoid of air.
By maintaining the void through control alone, not even a little air is allowed to enter.

37

sah ayam rechakah bhavati |

This is what is meant by Rechaka here.

Section 3.16: Explanation of the Kumbhaka Aspect
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38 | kumbhakah dvividhah, antaro bahyah cha iti |
tad ubhayam cha vasishhthha ahah - la.yo.va 29

Kumbhaka (the third aspect) is of two kinds: internal and external.
Both of them are described as follows by Sage Vasishtha:

39 “apana astam gate prano yavat na abhyudito hrdi |
tavat sa kumbhaka avastha yogibhiya anubhtiyate” /| 211 ]/

“When the Apana has set, and till the Prana has not arisen again in the chest;
the intervening state is called (internal) Kumbhaka, as is experienced by the Yogis.”

40 "bahih astam gate prane yavat na apana udgatah [
tavat purnasama avastham bahihshhthham kumbhakam viduh" iti [[ 216 [/

“When the Prana has set, and till the Apana has not arisen again,
the intervening state of complete equality is known as external Kumbhaka.

Section 3.17: The Essential Characteristic of Pranayama
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41 | tatra uchchhvasa antara-kumbhaka-virodhi;
nishvasah bahya-kumbhaka-virodhi; gatra-chalanam ubhaya-virodhi;
tasmin sati nihshvasa uchchhvasayoh anyatarasya avashyam bhavitvat |

In the former case of internal Kumbhaka, breathing out puts an end to it;
In the case of external Kumbhaka, breathing in puts an end to it.
Bodily movement puts an end to both.
This implies that breathing in and breathing out is sure to take place in any other case.

42 | patanjalih api asana antarabhavinam pranayamam sutrayamasa - yo.sii
"tasmin sati nihshvasa uchchhvasayoh gati-vichchhedah pranayamah” iti [[ 2.49 ||

Patanjali also explains that only after Asana is perfected can Pranayama be practised:
“When (Asana) is there, then inhaling and exhaling come to a stop. That is Pranayama.”

36-40 In Sections 15 to 17 above, Sri Vidyaranyaji gives his explanation of the three
aspects of Pranayama. There is no new information in these sections.

41 Here we see a welcome new way of expressing the definition of Kumbhaka in
terms of what puts an end to it. This definition compels us to look at Kumbhaka as a very
delicate practice requiring a lot of attention and control.

42 The point is driven home that Asana has to be perfected first before Pranayama
can be practised. Asana is a step preceding Pranayama in Patanjali Yoga. It cannot be
bypassed under any circumstances.

Pujya Swamiji also taught us how to look finely into the words used. Virodhi,
meaning “puts an end to”, is an example. Samskrit students will note that the first two lines
have the masculine deergha or elongated form in the last syllable, but the third line has the
neutral hrsva or shortened form. The change emphasises the effect of moving the body.
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Section 3.18: The Technical Analysis of Pranayama
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43 | nanu kumbhake gati abhavah api,
rechaka-piirakayoh uchchhvasa-nihshvasa gati vidyete iti chet |

Objection: There is no movement in Kumbhaka — that is accepted.
But, surely, in exhaling and inhaling there has to be movement?

44 | na, abhyasena svabhava-siddhayah samaprana, gateh vichchhedat |

Reply: No. By practice, the normal or natural flow of Prana is replaced by the perfected;
in (the perfected flow), the movement is (as good as) stopped.

45 | tam eva abhyasam sutrayati - yo.si
"bahya-abhyantara stambha vrttih; desha-kala-samkhyabhih paridrshhtho;
dirghah sikshhmah" iti [/ 2.50 /]

This same practice is set forth in following Sutra:
“External, internal and stationary — these are the (three) modifications (of Prana);
Place, time and number — these are the (three) regulatory factors;
Very long (in time) and very subtle (in quality) — these are the (two) results.”

The Sutra cited here is a very crucial one in unfolding the technique of Pranayama. It
lists all the points relevant to the practice of Pranayama. Swamiji went to great lengths in
explaining this single Sutra. The details following from this Sutra are explained in the
subsequent sections.

43 The Sutra is introduced by posing an objection: “I can understand that in
Kumbhaka there will be no movement of Prana, since the flow of Prana is arrested. But what
about Prana and Apana, i.e. inhalation and exhalation? Surely, there has to be movement or
flow of Prana in them!”

44 Sri Vidyaranyaji’s reply summarises what follows in the Sutra. He says, “You are
right if you are talking of the normal, natural breath of any person. However, when one
practises Pranayama in the correct manner for a long time, then the entire nature of
breathing changes. The breathing becomes extremely elongated and subtle. It is as good as
there is no breathing at all! That is the state that is being described as Gati Vicchedah, “the
stoppage of the Prana.” It is not literally stoppage, but an enormous diminishing of the
breath. This has already been explained earlier.

45 The layout of the translation of the Sutra brings out the correct significance of the
Sutra. Breath is characterised by three factors: they are

i) its three modifications — Rechaka, Puraka and Kumbhaka;
i) its three requlatory factors — Desha, Kala and Sankhya; and
iii) its two results to be attained — increased length and subtlety.
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Section 3.19: The Explanation of the Sutra Begins
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46 | rechakah bahya vrttih [ puraka abhyantara vrttih | kumbhakah stambha vrttih |

(The three Vrittis or modifications of Pranayama are first listed once more):
Rechaka is the external flow; Puraka is the internal flow; and Kumbhaka is stoppage.

47 | tatra eka-ekah deshadibhih parikshhaniyah |

Each of these is now examined by Place, etc (i.e. the three requlatory factors).

46-47 The three-dimensional matrix of factors is going to be explained in the
following sections. Sri Vidyaranyaji lays out how he intends to present the explanation. He
knows that it is a difficult science he is dealing with, so his presentation is crucial.

Section 3.20: Rechaka With Respect to “Desha”
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48 | tadyathad - svabhava-siddhe rechake hrdayat nirgatya
nasagrasam-mukhe dvadashangula paryante shvasah samapyate;

Here is an example: In its natural state, the outflow of breath starts from the heart and
flows through the opening of the nostrils up to a distance extending 12 fingers away.

49 | abhyasena tu kramena, nabheh adharad va vayuh nirgachchhanti;
chaturvimshati angula paryante shhathtrimshad angula paryante va samaptih |

But by gradual practice, the source of outflow can be lowered to the navel, or even the base.
and the extent of the breath can be made up to 24 fingers or even 36 fingers respectively.

50 | atra rechake prayatna-atishaye sati, nabhyadi-pradesha
kshhobhena antarnishchetum shakyam;
bahishcha sikshhmam tilam dhrtva, tat chalanena nishchetavyam |[

sah iyam desha-parikshha |

If intense practice in this Rechaka is made,  then the navel or the base as the source

of the outflow can be ‘measured’ by making a slight stir in that region within (the body).
At the outer end, by holding a thin piece of cotton thread,

and observing its movement, the range of the breath can be measured.

This is the test to measure the location of the outgoing breath.

48 The Outgoing Breath: An angula is the width of a “finger”. If the four fingers of
one hand are placed beside the four fingers of the other hand, that is eight angulas. Add to
it another four fingers width and we have 12 angulas, which is about 200 mm.
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In normal breathing, we can observe that the outflowing breath starts at the heart
centre (Anahat Chakra) within the body, and terminates about 12 angulas beyond the tip of
the nostrils, i.e. a distance of 200 mm away.

49 When Pranayama is practised, then the source can be lowered, and the distance
beyond the nostrils extended. Firstly, the source is lowered up to the navel centre (Manipur
Chakra); then it is lowered to the sacral centre (Swadhishthana Chakra); and finally right
down to the base of the spine (Muladhara Chakra). These are all done in stages.

At the other end (the outer end), the extent that the breath reaches also increases.
From the normal 12 angulas, it can be increased to 24 angulas when the source is at the
Manipura Chakra; then to, say, 30 angulas when the source is Swadhishthana Chakra (not
mentioned in the text); and finally to 36 angulas when the source is at the very base of the
spinal cord at Muladhara Chakra. In this way, we see that the increase in length takes place
at the source and at the termination.

50 How are these measurements made? Is it just guesswork? No. Vidyaranyaji gives
the scientific basis of these measurements:

The internal source of the outflow may be determined by a slight stir of the spinal
cord. A sensitive and observant person can detect exactly where his breath is arising from.

And how is it measured at the other end? A thin piece of cotton can be placed in the
path of the air exhaled from the nostrils. The cotton piece will quiver, indicating that the
flow of the breath is detected. By this means, the extent of the flow can be measured.

We see that in the absence of high-tech laboratory equipment using electronic
sensors and detectors, the ancient Rishis were able to use means easily available to them to
make the same measurements. Not only did these means give the desired feedback, but
they also increased our powers of observation, and they were absolutely free!

Now we move on to consider the outflowing breath in relation to Time . . .

Section 3.21: Rechaka With Respect to “Kala”
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51 | rechakakale pranavasya avrttayah;
dasha vimshati trimshad iti adibhih kala-parikshha |

The duration of the outflowing breath is made by the chanting of the Pranava, Om.
It can be chanted 10 times, then 20 times, and then 30 times, and so on.
This is the test to measure the duration of the breath.

Instead of Om, we could use a stopwatch to do the timing of the breath. That would
be distracting. We would need to move the fingers to operate the stopwatch, and we would
need to open our eyes to see the reading. Do we not remember what was said about being
motionless while doing Pranayama?

Well the ancient Yogis had the perfect answer. They chanted Om mentally — no eyes
and finger movements are needed. They made the chanting regular so that they could rely
on the count as a measure of time. And as a bonus, the Om would help them to remember
the omniscient, omnipresent Lord of the Universe!
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Section 3.22: Rechaka With Respect to “Sankhya”
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52 | asmin-mase pratidinam dasha rechakabh, agami-mase vimshatih,
uttara-mase trimshad iti adibhih, sankhya-parikshha [
Method 1: This month one does 10 Rechakas per day; the next month one does 20;
and the following month 30, and so on; this is the test of number of the breath.
53 | yatha ukta deshakala vishishhthah pranayama,
ekasmin-dine dasha vimshati trimshad iti adibhih, sankhya-parikshha |
Method 2: Alternatively, according to the place and time described previously,
one can measure the number done per day — say, 10, 20 or 30.
This is (also) the test of number of the breath.

52 The count of number has a different purpose from the count of the time,
although the two are related to each other. Time is measured purely to tell the duration of
one portion of a cycle at a particular sitting. Number is measured to tell how we are
progressing in our practice from day to day, month to month and year to year.

The essential measurement for the two is still the same. Om can be used to
determine the duration of the breath. The number comes in when that measure is
compared to the previous day’s measure, or the previous month’s measure, or even the
previous year’s measure. Over a long period of time, there should be some progress noted.
That tells us whether we are stagnating or developing stamina in the practice.

53 The progress can be checked either by measuring the time or measuring the
place. In the case of the latter, the extent of the breath is measured as described in section
3.20. To do this, both the source and the termination needs to be recorded and compared
to previous measurements.

Section 3.23: Puraka With Respect to Place, Time & Number
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54 | purake api evam yojaniyam [

By the above methods, the Puraka or incoming breath can also be measured.

54 The Incoming Breath: The measurement is done in exactly the same way as that
of the outgoing breath just described. The only difference is that the air is flowing in the
opposite direction. The source becomes the termination, and the termination becomes the
source. The cotton thread will still behave in the same way, the sensation at the spinal
centre will also be noted in the same way. The Om will be chanted in the same way, and the
fingers used to make the measurements will, of course, be the same!

This takes care of the measurement of the incoming breath.
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Section 3.24: Kumbhaka With Respect to Place, Time & Number
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55 | yadi api kumbhake desha-vyapti-visheshho na avagamyate,
tatha api kala-samkhya vyaptih avagamyata eva |

Although in Kumbhaka the particular location and extent of place cannot be determined,
nevertheless, only the duration and number can certainly be known.

56 | yatha ghanibhiita-stula-pindah prasaryamanah,
dirghah viralataya stikshhmashcha bhavati,

tatha prano api desha kala samkhya adhikyena abhyasyamanah
dirghah durlakshhyataya sikshhmashcha sambhavati |

Example: Just as a (clearly visible) solid ball of cotton, when it is opened out,
becomes long (elongated), thin, and too fine to be visible;

Application: So also, in the case of Prana, its place, time and number, by regular practice
becomes long, imperceptible and very subtle in nature.

55 With Kumbhaka, there is no source and no termination to be measured, as the
breath is held still, either within the body or outside the body. However, the duration of this
stillness can be measured in the same way as before — by the counting of Om. It follows that
the change in number can also be known across a long stretch of time.

That completes the description of how Kumbhaka will be measured — only time and
number are applicable to it. This completes everything about measuring the three
regulatory factors of Pranayama.

56 Now, we come to measuring the results. The Deerghatah or “longness” of the
breath is best described by an analogy of a ball of cotton. While the cotton is in a ball, it can
be seen easily. But when it is unwound and stretched into a long cotton string, one can
hardly see it. It is the same with the breath — when it is stretched out in duration, one does
not notice the breathing. This ‘stretching’ applies to place, time and number.

Section 3.25: The “Fourth” Pranayama — Kevala Kumbhaka
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57 | rechaka adibhyah tribhyah, anyam prakaram stitrayati -
"bahyabhyantara-vishhayan-apekshhi chaturthah" iti /] 2.51]]

Different from the three kinds (of Pranayama) known as Rechaka, etc,
is another type (of Pranayama) which Patanjali describes in his Sutras:
“Without concern for the externals or the internals, is the fourth type.”
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57 There is a fourth type of Pranayama which is beyond all the three types that have
just been described. It is similar to the above Kumbhaka, and so it also has Kumbhaka in its
name. Yet it is beyond that Kumbhaka. It is described in the next two sections.

The special feature of this fourth Pranayama is that it has no concern for any
external or internal factors. It has no measurable parameters like the first three. It is in a
class of its own. One has to be a very qualified Yogi to be eligible to practice it. In fact, it is
not a practice; it simply happens when the other three are perfected!

Who is eligible to do this fourth Pranayama, and what is its full name? . ..

Section 3.26: The Eligibility for “Kevala Kumbhaka”
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58 | yatha shakti sarvam vayum virechi anantaram, kriyamanah bahih kumbhakah,

yatha shakti vayum apiri anantaram, kriyamanah antah kumbhakah
iti rechaka pirakau anadrtya kevalah kumbhakah abhyasyamanah
purvatraya apekshhaya, chaturtha bhavati |

As much as is possible, after exhaling all the air, what one practises is external Kumbhaka.
As much as is possible, after inhaling all the air, = what one practises is internal Kumbhaka.

And not caring for either exhaling or inhaling, what one practises is Kevala Kumbhaka.
In relation to the previous three, this becomes the Fourth Pranayama.
59 | nidra-tandradi prabala-doshhah, yuktanam rechakadi trayam;
doshha-rahitanam chaturtha, iti vivekah |

For those who suffer from strong vices such as sleep and laziness,
for them the first three types of Pranayama are prescribed.

For those who are without such defects, the Fourth Pranayama (is prescribed).
This is the differentiation (between the Fourth from the first three).

58 The translation is so clear, that it can be taken as the commentary itself on the
fourth Pranayama, named Kevala Kumbhaka. This is the perfection of the other three

Pranayamas. The other three become so natural that one can hardly notice them. That is
Kevala Kumbhaka.

59 The eligibility for this Pranayama is that one should thoroughly practise the other
three for a concerted duration until they have become perfect. The defects such as laziness
and sleep refer to Tamas. However, it is to be understood that the Rajasic defects are also
included. Only when Sattwa prevails, can Kevala Kumbhaka become one’s natural breath.

Kevala Kumbhaka Pranayama is for the seeker who is almost at the point of
dissolving his mind. It is the Pranayama that comes naturally to one who is in the Jivanmukti
state. Thus we see that Pranayama is a graded practice for a seeker in different stages.
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Section 3.27: The Two Fruits of Pranayama
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pranayama-phalam sttrayati - 2.52
"tatah, kshhiyate prakasha-avaranam” iti ||

The First Fruit: The culmination of Pranayama is given in this Sutra:
“From that (i.e. the practice of Pranayama as described above),
the lid (of ignorance) that covers the Light (of the mind) is uplifted.”

61

prakashasya sattvasya avaranam tamah nidralasyadi hetuh,  tasya kshhayah bhavati |

Covering the light of Sattwa or purity is the veil of Darkness, the cause of indolence, etc;
The destruction of this veil is required (to be done).
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kshhaye sati phala antaram stitrayati - yo.si
“dharanasu cha yogyata manasah" iti /] 2.53]]

The Second Fruit: When that veil is destroyed, the fruit that follows it is given in this Sutra:
“The mind becomes fit for the practice of Dharana”.

63 | 'adhara 2nabhi-chakra *hrdaya *bhri-madhya *brahmarandhradi
Sdesha-visheshe vikrshhya chittasya sthapanam 8dharana,
*"desha-bandhah chittasya dharana" iti sutranat [/ 3.1]]

10n the base (Muladhara Chakra); 2on the navel (Swadhishthana Chakra);
30n the heart (Anahata Chakra); %in between the eyebrows (Ajna Chakra);
or on the aperture on the crown of the head (the Sahasrara Chakra) —

%0n any of these particular places, "the drawing and fixing of the mind,

8is called as Dharana or one-pointedness of mind.
9 “Holding of the mind onto some particular place (object)” — this is the meaning of Dharana.

The fruit of Pranayama is described as coming to the practitioner in two stages:
60-61 The First Fruit: In this stage Tamas and Rajas are removed and Sattwa alone

prevails. This is described as “the uplifting of the lid of darkness over the light of Sattwa.”
When the lid of Tamas and Rajas is lifted, the light of Sattwa shines forth.

62 The Second Fruit: When the lid is lifted, then we see the second fruit. The power

of concentration is now ready to be developed — up to the one-pointed mind. This state of
one-pointedness begins with Dharana, the 6th step in Patanjali Yoga, and progresses from
there to Dhyana and Samadhi, the 7th and 8th steps of Patanjali Yoga.

Incidentally, it may be mentioned here that if one chooses to practise Vasana Kshaya

instead of Pranayama, then one arrives at Pratyahara, the 5th stage of Patanjali Yoga which
is withdrawal of the mind from the senses. This is on par with the stage of Dharana.
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63 The Chakras or psychic centres in the body are as follows, from lowest to highest:

i) Muladhara — base of the spine;

ii) Swadhishthana — sacral centre;

iii) Manipur — navel centre;

iv) Anahat — heart centre;

v) Vishuddha — throat centre;

vi) Ajna — point between the eyebrows; and

vii) Sahasrara — the crown of the head.

There is a close connection between the growth or evolution of the soul from the
lowest Chakra to the highest Chakra and the eight steps of Patanjali Yoga, from Yama to
Samadhi. From Yama to Pranayama is represented by Muladhara to Anahat Chakra;
Pratyahara and Dharana represent the Vishuddha Chakra; Dhyana represents the Ajna
Chakra; and finally Samadhi represents the Sahasrara Chakra.

The basic definition of Dharana is given as “that state when the mind is able to focus
on one object alone, to the exclusion of all other objects”. This is developed a little further in
the next section.

Section 3.28: What is Dharana?

sagpfa: = - — 3TAIE 3,
"HT: HeheUsh 4T Wi STeA gigar |
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64 | shrutih cha - amrtandada upa
"manah samkalpakam dhyatva samkshhipi atmani buddhiman |
dharayitva tathatmanam dharana parikirtita" iti //16]]

The Shrutih has also said (on the subject of Dharana) :
“i) Understanding that the mind is at the mercy of thoughts;
ii) the intelligent seeker gathers it together (to focus it) on the Self.
iii) In this way the intellect holds the mind firmly fixed.
This is called Dharana or the entry into one-pointedness of mind.”

64 The object upon which the mind focuses in Dharana could be external or internal.
Dharana is simply the focussed mind. However, the fact that it follows a step after
Pratyahara gives us a clue about the object of Dharana. Pratyahara is the withdrawal of
mind from all external objects. Hence, by implication, the object of Dharana has got to be
something internal. Usually that is held to be the Vishuddha Chakra, the throat centre.

The attention is brought to this centre, which is above the Anahat or heart centre.
The detachment from the physical and the mental planes is indicated here. The Yogi, upon
perfecting Pranayama and effacing all his Vasanas, arrives at the Vishuddha centre which
signals the stage of detachment from all external contacts. This is where the early phase of
Bahiranga Sadhana comes to an end, and the more advanced Antaranga Sadhana begins.

This transition in one’s spiritual growth is significant enough for the next phase to be
discussed in a new chapter called “One-pontedness of Mind”, which takes us through
Dhyana and on to (Samprajnata) Samadhi.
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Section 3.29: Eligibility for Dharana
SSTUMTATH SIN[OT-ah1ATd ATsednd dTHOT—hraid
AT I o gaeasar 9 9afd |

65 | pranayamena rajoguna-karyat chanchalyat, tamoguna-karyat alasyadeh cha
nivaritam manah tasyam yogyam bhavati |

By Pranayama, i) the tendency towards fickleness due to Rajas,
and ii) the tendency towards /aziness due to Tamas —
the mind gets freed from these two, and becomes eligible for Dharana.

Pada 60 has already mentioned the uncovering of the lid over the light. This was the
transcending of Tamas and Rajas. This point is here established as the formal entry into the
stage of Dharana. At this point, the Yogi awakens to pure Sattwa. All Tamasic tendencies of
laziness and heedlessness are eradicated; all Rajasic tendencies of restlessness and activity
are also removed. The Yogi glows with purity through every pore of his body.

Section 3.30: Yukti — the Means Known to the Yogis
6 QUMY TETH: Jadl F T&aadl” Bfd 1l R¢.2RR 1l - @
67 3 Ihh-3T A
RreT-—1% =re, fSrerior aftesm-ywum,
A= 2ed o Wi ;A -veivesar 9
TaH- e e |

66 | "pranayama drdhabhyasaih yuktya cha gurudattaya” iti [[122 ][] - la.yo.va 28

[This quote comes from Section 2.14]: “By the steady practice of Pranayama,
along with the application of the correct means as prescribed by a qualified teacher . . .”

67 | atratyena yukti-shabdena yogijana-prasiddham

i) shirorupa-meru chalanam, ii) jihvagrena ghanthika-bhramanam,
iii) nabhichakre hrdaye cha jyotih dhyanam;  iv) vismrti-pradaushhadha seva cha
iti evam-adikam grhyate |

The word Yukti — “the correct means”; these are well-known to the Yogis:
i) the crown of the head is made to move or rotate;
ii) the uvula (the small teat) at the rear tip of the tongue is made to turn;
iii) at the navel, one meditates on the light radiating from it; and
iv) the use of herbal potions that cause one to lose consciousness.
Any one of the above methods is implied (by the word Yuktyaa).

The discussion on Pranayama has closed with the arrival at Dharana, which is step 6
of the Yoga. However, Sri Vidyaranyaji wishes to make an earlier statement more clear as he
concludes the present chapter. In Chapter 2, Section 14, an important verse was quoted
which concerned the practice of Pranayama. That verse is being recalled now.

66 A point in that verse was left unemphasised. It was the role played by the Guru in
guiding the Yogi through the very intricate steps of Pranayama. Sri Vidyaranyaji now finds
the right moment to explain how important it is that the student of Pranayama follows with
the greatest care all the instructions given by his teacher.
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67 The critical word of that verse is Yuktyaa, “the correct means”. What are these?

The four means raised in Section 30 are examples of how knowledge from other
branches of study have been brought into play in the science of Yoga. This is what Swamiji
wished to emphasise. Yoga has pulled into its sphere key discoveries made in other fields in
order to enhance its own practices and assist in fulfilling its aims.

The four Yuktya described here are all from other branches of knowledge. But they
suit the Yogi to practise them and take him to the goal he is striving for. These techniques
can be learnt only from a qualified Guru who has practised them to perfection. In no other
way can they be known. This limitation on knowledge has to be accepted, according to Sri
Vidyaranyaji. A student cannot know everything through a text book. Textual knowledge has
to be augmented with knowledge learnt directly from a qualified preceptor.

Yoga is one such science where this rule applies in the case of every student.

FUNDAMENTAL PRINCIPLES OF SCIENCE

There are subjects that have a universal appeal. Among them are Creation, Logic or
Yoga to name only three. These are large enough to be placed in a category all their own.
However, they are interconnected with each other. Every science is interconnected. Biology
is connected with Physics and Chemistry. Mathematics is connected with every science.
Astronomy has connections to Geography, Philosophy has connections with History, and so
on.

The point relevant here is that Yoga, too, although it has been dealt with here as a
subject on its own, is interconnected with all other schools of thought in Indian philosophy.
One cannot isolate the practice of Yoga from the knowledge taught in other schools. That
interconnectedness is brought out by studying under a teacher who is a master of the whole
field of knowledge and experience. It is in this light that the Guru is brought into focus at the
very end of this chapter to bring an important point to our attention.

No school of thought has any monopoly over any aspect of knowledge. Simply
because a point has been mentioned under Yoga, does not make it irrelevant to another
field of science. There is no exclusivity of fundamental principles of knowledge. Hence, the
student has to always have a broad mind when he is learning a particular field.

Section 3.31: Conclusion: the Yogic Means for Mano Nasha

SSqGaH STeATH—faEm | -HI aET-81
ToT-fAre: oA Surr gRMT: I

68 | tadevam adhydatma-vidya sadhu-samgama vasana-kshhaya
prana-nirodhah chitta-nasha updya darshitah [/

In this way, i) Adhyatma Vidya; ii) Sadhu Sangama; iii) Vasana Kshaya; and
iv) Pranaspanda Nirodha — have been shown to be the means for dissolving the mind.

The topic introduced in Section 2.3, on verse 28.128, is now brought to a conclusion.

%k %k %k %k k

68




T ¥
Recapcill

PART 3, CHAPTER 4

EKAGRATA — ONE-POINTED MIND

24 Sections (Textbook Pages 206-217)

INTRODUCTION

CRUCIAL TO THE TOPIC of Mano Nasha is the verse 28.128 of Yoga Vasishtha cited
in Section 3 of Chapter 2 of this Part. We mentioned the four means available under the
Krama Nigraha method, which is the only group of methods that works for the dissolution
of the mind. The other of the two major methods is Hatha Nigraha, the method of using
force, which fails miserably when it comes to handling the mind. It may work on a donkey or
a dog, although even that is rather dubious.

Recalling key verses of the text is a method which Swamiji has used extensively
throughout this complex text. The four workable means are again repeated. They are:

i) Adhyatma Vidya; ii) Sadhu Sangha; iii) Vasana Parityaga; and iv) Pranaspanda
Nirodha. Items iii) and iv) were shown in Chapter 2 to be alternatives for dealing with the
mind’s defects in cases where many Vasanas still predominate.

Of these, Part 2 of Jivanmukti Viveka dealt with every aspect of item iii) Vasana
Kshaya, and therefore need not be taken up again in the present Part. Chapter 3 of this Part
has thoroughly dealt with item iv) the science of Pranayama, by which one may succeed to
gradually thin out the mind and bring it to a state capable of observing its own behaviour.
By this technique, the process of Vasana Kshaya is facilitated.

We have yet to deal with items i) and ii). As a general rule, item ii), the need to have
a qualified teacher’s company and guidance, is applicable to all the other three methods
and need not be dealt with on its own. Thus what remains is for us to take up the first
means, which is Adhyatma Vidya, the method of applying knowledge through using our
intellect. The methods already discussed require the application of our will, either to
eliminate Vasanas or to control the breath.

In Chapters 4 and 5, we take up the Yoga system of Maharshi Patanjali, who
prescribes an 8-step method called Raja Yoga that culminates in the attainment of
Samprajnata Samadhi, which is the same as attaining Tattwa Jnana. This is the state of mind
called Ekagrata or one-pointedness of mind.

Later, in Chapters 6 to 10, we shall deal with finer details of Yoga at the Nirodha
stage. This deals with the development of spiritual life from Samprajnata to Asamprajnata
Samadhi. This is a very absorbing study on the higher aspects of spiritual growth. The
specific obstacles that a Sadhaka confronts just prior to attaining complete Nirodha of mind
is discussed in Chapter 10. Finally, we have Chapters 11 and 12 which cover the practical
topics of Abhyasa and Vairagya.
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CHAPTER 4

A 4

“SAMPRAJNATA SAMADHI”

THE FIVE STATES OF THE MIND

2. MOODHA 1. KSHIPTA 3. VIKSHIPTA 4. EKAGRATA 5. NIRUDDHA

Deluded, Tamasic Scattered, Rajasic Unscattered, Sattwic One-pointed, Pure Dissolved, ‘Mindless’

} !

A 4

y

BAHIR-ANGA SADHANA

ANTAR-ANGA SADHANA
6. DHARANA - Concentration
7. DHYANA — Meditation

8. SAMADHI — Conscious Absorption
All eight Angas together = Angee
= “SAMPRAJNATA SAMADHI”

1. THE YAMAS —the Do’s
2. THE NIYAMAS -the Don’ts
3. ASANA — Steady Posture
4. PRANAYAMA - Breath Control
5. PRATYAHARA - Sense Control
See Chap 5
T

\4

v

SIDDHIS - Psychic Powers

wm CULMINATION

On NON-SELF Objects

“THE ABSOLUTE SIDDHI”

g CULMINATION oo

On SELF as the Object

v

A

See Chap 6

“ASAMPRAJNATA SAMADHI”

4
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Section 4.1: Introduction to Samadhi

1379 ¢ SU— Y HHIEN e |

1 | atha tad upaya-bhiitam samadhim vakshhyamah |

Now therefore, another means (to dissolve the mind), namely Samadhi, will be explained.

1 The auspicious start to the Chapter is denoted by the word Atha, a word that is
well known in scripture to signify a beginning that follows the thought train just past.

We have been dealing with Pranayama as a way to tame the restless mind. All that is
only so that we may launch ourselves into the deeper realms of contemplation, meditation
and absorption in God. Once the mind is tamed, we are ready to launch into spiritual
adventure in all seriousness. That adventure will take us in this chapter to the limit of the
mind — the one-pointed focus on a single object of thought. That is where we are heading.

Section 4.2: The Relevant States Applicable to Samadhi
2qsaYfi SUaw Foaer gftag—ane safe
gfasa gafe: |

2 | panchabhimi upetasya chittasya bhiimitraya-tyagena
avashishhtham bhumidvayam samadhih |

Of the five states of the mind, leaving out the first three,
the last two deal with the subject of Samadhi, complete one-pointedness of mind.

2 Vidyaranyaiji places the subject of this Chapter, Samadhi, in its context amongst the
five states of the mind. The next verse explains exactly what is meant by leaving out the first
three states, and grouping together the last two states.

Samadhi in the context of this Chapter means “one-pointedness of mind”, a big

achievement, no doubt, when we realise how restless the mind is by nature. However vital
an achievement it may be, it is only an intermediate step towards the ultimate achievement.

Section 4.3: The Five States of the Mind

3‘{9’&:?% AT —FHdl SRIT: | - agsa
" * * L e Rl
fard e fafgay tawn Nesd sfd e qaa:” sfid 0 2.2 1
3 | bhimayah cha yoga bhashhya-krta darshitah | - yo.sii.bha 1

"kshhiptam miidham vikshhiptam ekagram niruddham iti chittasya bhiimayah"iti [[ 1 ||

The (five) states are described by the commentator of the Yoga Sutras thus:
“Scattering, Darkening, Gathering, One-pointed, and total Absorption. These are the five
states of the mind.”

3 The framework for this Chapter is, needless to say, the five states of the mind.
Exploring our way through these five states, we arrive at the last two which connect us to
Samadhi. The verse quoted here is taken from the Bhashya (commentary) on the Yoga
Sutras. It is called Vyasa Bhashya as it was written by Sage Vyasa.

71



The Patanjali Yoga Sutras is the main text from which we draw the content of
Chapters 3, 4 and 5. The commentary by Vyasa has an introductory portion which is being
quoted here directly. Chinmaya International Foundation has published lectures on this
Bhashya in 2 volumes, named Samadhi Pada and Sadhana Pada. The lectures were delivered
by Dr Madhusudan Penna.

The Five States of the Mind

The states are almost in a graded sequence, except that first two ought to be
interchanged in order to get all five in a graded sequence. For this reason we are starting
with Moodham as the first state.

1. Moodham: This is the Tamasic state; deluded, stupefied, veiled.

2. Kshiptam: This is the Rajasic state; scattered and distracted.

3. Vikshiptam: Mind is occasionally distracted, occasionally meditative; gathering.
4. Ekagram: The Sattwic, one-pointed state; mind is able to hold on to one thought.
5. Niruddham: The dissolved state; there is absolute cessation of thought.

Section 4.4: The First Three States — Unsuitable for Samadhi

MECIECEICEU RS (2 )
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4 | nidra-tandradi-grastam midham, asura-sampal-lokashastra-dehavasanasu,
vartamanam chittam kshhiptam,;
kadachitka dhyana-yuktam, kshhiptad vishishhthaya, vikshhiptam |

i) Subdued by sleep, sloth, etc, such a mind is known to be in the ‘darkened’ state.

ii) Engrossed in demoniacal endowments, with desire for fame, learning and body —
such a mind is said to be in the ‘scattered’ state.

iii) Occasionally given to meditation, which distinguishes it from the scattered state,
is the mind said to be in the ‘gathering’ state.

5 | tatra kshhipta-miudhayoh samadhi-shankai eva na asti |

Of these, the scattered and darkened states are unfit for Samadhi.

6 | "vikshipte tu chetasi vikshhepa,
upasarjani-bhitah samadhih  yoga-pakshhe na vartate”
vikshepa antah gata tayaq, dahana antah gata bijavat, sah sadya eva vinashyati |

“The occasional concentration in the ‘gathered’ state,

because it is secondary to Samadhi, cannot be considered as being Yoga.”
Due to it being in the ‘occasionally scattered’ state,

like a seed that is burnt, so also is this type of concentration destroyed.

4 The qualities by which the first three states can be identified are given:
i) Moodham: is best known by the Tamasic quality of sleepiness and heedlessness.
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Tandra specifically refers to dilly-dallying, inattentiveness and inadvertence. The
Tamasic person is caught in the clutches of these qualities.

ii) Kshiptam: In this restless state, the mind is constantly engaged in its desires.
These desires can be either of the gross Tamasic type such as the demoniacal endowments
mentioned in the Geeta, or they can be of the subtle Rajasic type such as desire for name
and fame, desire for learning, and desire for selected endowments of the body. All of these
four types were discussed in Part 2 of the book under Vasana Kshaya.

iii) Vikshiptam: The mind now shows signs of ‘gathering’ its attention rather than
dissipating it all the time. The ability is being cultivated to make it cease being always in the
scattered state. That is why it is called Vi-Kshiptam. The concentration achieved is, however,
still subordinate to the restlessness, which predominates.

Swamiji explained this by comparing it to a subordinate at work in an office. As soon
as the manager leaves, he loses his self-discipline and gets into mischief. He remains in
control of himself only while the manager is still there to observe him.

5 In the first two of these states, no Samadhi is possible.

6 In the third state, only an interim concentration is achieved, but because it comes
and goes, it cannot be considered as Yoga; the union is temporary. Hence it is not a state in
which Samadhi can sustain itself.

Section 4.5: The Last Two States — Suitable for Samadhi
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7 "yah tu ekagre chetasi sambhiuitam artham pradyotayati,
kshinoti cha kleshan,
karma bandhanani shlathayati; nirodhanam abhimukhikaroti,
sah samprajnata yoga iti akhyayate” | - Yoga Bhashya

“But in the one-pointed state of mind, the concentration reveals the Truth of the object,
removes the afflictions, difficulties and suffering (due to the Truth being hidden),
loosens the bonds of action, and promotes the process of its (ultimate) dissolution.

This state is called “Samprajnata” in Yogic terminology.

8 "sarvavrtti nirodhe tu asamprajnata-samadhih” |

“When all the transformations are stopped, then it is called ‘Asamprajnata’ Samadhi.”

9 | tatra samprajnata-samadhi bhumim ekagratam sitrayati -

That One-pointed state in which Samprajnata Samadhi occurs, is described in this Sutra:

10 "shantah-uditau tulya-pratyayau chittasya ekagrata parinamah”iti [/ 3.12 ]/
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“When the Vritti that has quietened is the same as that which has arisen,
the modification of the mind called Ekagrata results.”

The reason for separating these two states from the previous three is that in these,
Samadbhi is possible. There is some definite attainment in both these two states.

Attainment of “Samprajnata Samadhi”

7 Ekagra: “one-pointedness of mind”. The Bhashya on the Yoga Sutras is being
guoted directly: One-pointedness of mind, although it is not the goal of spiritual life in itself,
is certainly a major milestone on the way to the goal. In other words, this is a major station
that we have to reach in order to continue the journey onward. It enables us to derive
several benefits, all of which are listed in this citation:

i) Comprehension of the Reality: Only a mind that is one-pointed can comprehend
Reality. Once comprehended then every further hurdle to be overcome is seen as worth the
trouble striving for. This state of comprehension is called Tattva Jnana in Parts 1 and 2 of
this book. And we recall that Tattva Jnana is one of the three pillars of spiritual life, the
other two being Vasana Kshaya and Mano Nasha.

ii) Cessation of Suffering: However, encouragement is not the only benefit derived
from this state. A major fruit of Ekagra is that it overcomes all afflictions in life. The
comprehension of Truth is so powerful that no longer do we remain in the realm that
experiences the sorrow and pains of daily life. One lives high above the normal responses of
disappointments and pain when facing difficulties and hardships.

iii) Loosens All Bondages: On achieving Ekagra, one is freed of all future Karmas. The
whole stock of one’s Karma, however long and however much it had accumulated, is
reduced to a burnt heap like seeds that cannot produce a crop. The crop of all Karmas is
wiped out. In effect, Ekagra is tantamount to Tattva Jnana, which we read of in Part 2.
Tattva Jnana, we learnt in Part 2, is no different from Videhamukti, in which all future Karma
is erased.

iv) Incentive to Proceed Further: The impetus to continue the striving comes with
the attainment of Ekagra or Tattva Jnana. It carries one till the actual goal is accomplished.
Without knowledge of the Reality, there is no impetus to forego one’s desires and strive to
attain the total dissolution of the mind.

Attainment of “Asamprajnata Samadhi”

8 Now the citation brings in the fifth state, Nirodhah. This is the final goal. We are
approaching the final from yet another face of Truth — from the face which examines the
different states of mind. We see that Jivanmukti, the final goal of Liberation, when viewed
from the angle of the mind, is also a state of mind, the state when the mind is ‘mindless’!

‘No mind’ is also considered as a state of the mind.

We are now ready to define Ekagra. The definition for it is given in Sutra 3.12:

9-10 Shanta and Udita are two significant types of Vrittis or thought forms occurring
in the mind. Shanta means “that which has quietened down”; Udita means “that which has
arisen”. In effect, Shanta refers to the past, which has quietened down, and Udita refers to
the present, in which the new thought arises. If these two are Tulya, the same, then
Ekagrata is said to be achieved. This is explained by Sri Vidyaranyaji in the next section . ..
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Section 4.6: Explanation of the Sutra on Ekagrata
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11

shantah atitah [ uditah vartamanah | pratvayah chitta-vrttih |

‘Shantah’ means the past, “that which has settled”; ‘Uditah’ means the present, arisen now.
‘Pratyaya’ means a thought form taken by the mind.

12

atitah pratyayah yam padartham grnati tam eva ched uditah grhniyat
tada ta ubhau tulyau bhavatah |
tadrshah chittasya parinama ekagrata iti uchyate |

When the object of the past thought formation is identical as that arising in the present,
then the two formations are said to be equal to each other.
Such a thought-form of the mind is called Ekagrata or One-pointedness.

11-12 This has been explained already in 9-10 above.

Section 4.7: Ekagrata Culminates in Samadhi
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13

ekagrata abhivrddhi-lakshhanam samadhim stitrayati -

When one-pointedness gets raised to perfection, it becomes Samadhi, so says the Sutra:

14 "sarvarthata ekagratayoh kshhaya udayau
chittasya samadhi-parinamah”" iti /[ 3.11]]
“When the cognition of all sorts of objects is destroyed; and that of one object replaces it,
then one attains the modification called Samadhi (the culmination of Ekagrata).”

15 | rajogunena chalyamanam chittam kramena sarvan-padarthan-grhnati |

tasya rajogunasya nirodhdya kriyamanena yoginah prayatna-visheshhena
dine dine sarvarthata kshhiyate |

The mind which is agitated by Rajas grasps one by one all sorts of things.
In order to check this Rajas, the Yogis make a special effort,
and day by day the habit of conceiving all sorts of things is checked.

16

ekagrata cha udeti; tadrshah chittasya parindmah samadhih iti uchyate |

And one-pointedness increases; such modification of the mind is called Samadhi.

The inter-relationship between the last two states is brought out in this section:

75




13 Ekagrata leads to Samadhi. Samadhi is the perfection of Ekagrata. That is how
closely the two are related. Ekagrata is like one’s childhood; Samadhi is when the child has
grown up to be an adult.

14 As a child, his mind was on many things. Yes, it was one-pointed whether he
wanted a toy, bicycle, cellphone, or a car. But later, in his maturity he wants only one thing
and that is happiness. Similarly, the spiritual aspirant fixes his mind on many things along
the way — an idol of the Lord, a pilgrimage to places connected to the Lord, the Name of the
Lord, the scriptures expounding the Lord, different philosophies explaining the Lord — until
finally he wants nothing but the Lord Himself!

When he wants the Lord and the Lord alone, he has shifted from Ekagrata to
Samadhi. He has shifted to a higher grade of devotion, a more mature grade. He has
reached the mountaintop from where the view is uniformly one; it does not change any
longer.

15 Sarva-Arthataa: This term in the Sutra is now explained. It means “the habit of
conceiving all sorts of things”. This habit does not go away all at once. It has to be lessened
or thinned out gradually. For that reason, the word Ksheeyate accompanies it, implying that
it has to be “lessened till it is destroyed”.

To achieve the lessening of this untrained habit requires a special effort, i.e. special
training. It cannot be accomplished all at once. Just as a footballer has to spend long hours
in training to perfect the art of controlling a ball, so also the aspirant requires to undergo
the necessary training to ‘narrow down’ his widespread desires to just one single object.

16 Tadrishah Parinama Samadhi: “The result of such training is Samadhi”. Here the
result of Ekagrata, when practised to perfection, is shown to be Samadhi. This is to say that
Samadhi does not come by fluke. One has to apply himself diligently to the task, then only is
his effort crowned with success.

PATANJALI YOGA: THE BAHIRANGA SADHANA

Section 4.8: The Five Preliminary or External Steps of Yoga
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17 | tasya samadheh ashhtha svangeshhu -
yama, hiyama, asana, prandayama, pratyaharah pancha bahirangani |

Of the eight steps to Samadhi (of the Ashtanga Yoga of Patanjali),
Yama, Niyama, Asana, Pranayama and Pratyahara are the five external limbs.

We now begin a systematic study of the eight limbs (Angas) of Maharshi Patanjali’s
well-known system of Yoga. Because it has eight limbs, it is called Ashtanga Yoga (Ashta is
“eight” and Anga is “limbs”). The eight limbs are split into two groups, the external limbs
(Bahiranga) and the internal limbs (Antaranga). The external limbs are taken up first. The
external could also be translated as “preliminary”. More is said later about this grouping.

i) Yama; ii) Niyama; iii) Asana; iv) Pranayama; and v) Pratyahara. The explanations
follow. We note that Asana and Pranayama have already been explained in Chapters 2-3.

76



Section 4.9: The Five Yamas or Prohibitions (Dont’s)
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18 | tatra yaman sutrayati -
"ahimsa, satya, asteya, brahmacharya, aparigrahad - yamah" iti []2.30]]
himsdadibhyo nishhiddha-dharmebhyo, yoginam yamayanti iti yamah |

Of them, the Yamas are given in this Sutra:

“Non-killing, truthfulness, non-stealing, continence and non-receiving.”
Because from prohibited activities such as killing, etc,

the Yogis are restrained, these are called the Yamas.

Typical of Sri Vidyaranyaji’'s methods, he first introduces any new idea by taking us
through an overview of the topic, and then goes into them in detail. First we have an
overview of the Yamas.

18 Yama is made up of the five qualities mentioned. The common point about all
these five qualities is that they tell us what we have to avoid doing. They are prohibitions, or
what we usually call the ‘Don’ts’.

Section 4.10: The Five Niyamas or Prescriptions (Do’s)
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19 | niyaman sttrayati - "bahyabhyantara shaucha, samtoshha, tapabh,
svadhyaya, ishvara-pranidhanani - niyamah"” iti []2.32]]

The Niyamas are described in the following Sutra:
“Internal and external purification, contentment, austerities (or mortifications),
regular study or recitation of Vedas, and worship of God — these are the Niyamas.”
20 | janmahetoh kamyadharmat nivartya;
mokshha-hetau nishhkamadharme, niyamayanti prerayanti iti niyamah [
The cause of rebirth is desire-prompted acts; these should be restrained.
The cause of liberation is the performance of desireless religious acts.
Acts which lead or prompt us towards liberation are defined as Niyamas.

19 Now we have the overview on the Niyamas. They are all mentioned. While the
Yamas guide us away from prohibited acts, the Niyamas are the positive acts that can
replace them. They are enjoinments rather than prohibitions. They are the Do’s, not the
‘Don’ts’. The Niyamas are beneficial to us.

20 The common point about them is that they need to be selfless to be of any use.
Desirelessness is the key ingredient in Niyamas. Niyamas become hopelessly bizarre if done
in order to show others how religious we are.
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Section 4.11: Comparison Between Yama & Niyama
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yama-niyamayoh anushhthhana, vai-lakshhanyam smaryate - manusambhita

Between the practices of Yama and Niyama, the Smritis describe some differences:

22 "vaman kurvita satatam, na kuryan niyaman budhah |
yaman patati akurvanah, niyaman kevalan bhajan” iti [[4.204]]
“The Yamas have to be practised constantly; but it is not so for Niyamas — so say the wise.
One falls if the Yamas are not practised, while devoting himself to Niyamas alone.”
23 "patati niyamavan yameshhu asaktah

na tu yamavan niyama alasah avasidet |
iti yama-niyamau samikshhya buddhya
yama bahuleshhu anusamdadhita buddhim" iti [/

“He falls who attends to the Niyamas while ignoring the Yamas;

but he who masters the Yamas, thrives even though he may be short in Niyamas.
Thus ascertaining the relative importance of Yama and Niyama intelligently,

one should apply himself more diligently to the practice of the Yamas.”

21-23 The block below explains the purpose of this section. The citations are from

the Manu Smiriti, an authoratative work on Hindu Dharma, which offers detailed help when
it comes to quandries in applying principles of Dharma. In this case the quandary is “What is
the relative difference, if any, between Yama and Niyama?”

When we require guidance in the matter of Dharma or righteousness, we are

invariably referred to the Smritis, rather than the Shrutis. Shrutis, being the primary
scriptures, they stick to principles of Truth, whereas the Smritis, being derived scriptures,
pay much more attention to the practical difficulties we encounter in daily life.

Section 4.12: The Fruits of Each Yama
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YAMA & NIYAMA COMPARED

Why are Yamas needed? It is because we tend to do what we are not supposed to.
There is no need for scriptures to tell us, “Tell the Truth”; but to tell us “Don’t tell lies”, the
scriptures are necessary. That illustrates that our natural tendency is to violate virtue.

On the other hand, why are Niyamas needed? They are designed to make us drop
our individuality, increase our devotion, cleanliness, respect for knowledge, forbearance,
rigour, etc. They are not meant to increase our Kamya Karmas, even if it be for attaining
heaven. Their purpose is to reduce our Karma as much as possible. Niyamas can also be
seen as a sort of atonement for past impure Karmas.

In spiritual life, maximum importance is to be given to Yama; relative to Yama,
Niyama is secondary. Yama avoids having a downfall in spiritual life, whereas Niyama avoids
accumulation of desire. Both are necessary, but Yama is more important. It is more
important not to go backward, than to stagnate.

Swamiji gave us some sound advice on this matter. We should not get carried away
by the Niyamas we are doing, thinking that we are okay if we do so. We should be more
aware of what we should not be doing. It is very easy to feel very spiritual about ourselves.
We can easily say, “l always keep my room clean and tidy; | always feel calm and relaxed, |
am ever content; | practice fasting every two weeks; | do 6 malas of Japa daily; | read the
Geeta daily; | always offer what | do to God.”

The primary rule is to avoid doing wrong at all costs. Then if the inclination is there,
to do whatever Niyama is possible. One has to be very strong in Yama. It is compulsory to
avoid harming others; but optional to do all the Niyamas. If one day, we are not able to do
the same amount of chanting as the previous day, it is not as bad as breaking any of the
Yamas and causing harm to others. This is the basic spirit that we should inculcate regarding
Yama and Niyama in our daily activities.

24 | yama-niyama phalani sitrayati -

(ahimsa pratishhthayam) "tat samnidhau vairatyagah” /[ 2.35]]
(satya pratishhthayam) "kriyaphala ashrayatvam” /] 2.36]]
(asteya pratishhthayam) "sarva-ratna upasthanam” []2.37]]
(brahmacharya pratishhthayam) "viryalabhah" /12.38 ]
(aparigrahasthaih ye) "janma-kathanta sambodhah” /12.39]]

jananadi bhaya abhavah |

The Fruits of Yama and Niyama are given in the following eleven Sutras:

1. Ahimsa is confirmed when: “In his presence, all enmity ceases.”

2. Satya is confirmed when: “the fruits come without any striving (just by utterance).”
3. Asteya is confirmed when: “all rewards come unasked.”

4. Brahmacharya is confirmed when: “one gains enormous power of accomplishment.”
5. Aparigraha is confirmed when: “one gets knowledge of his past births.”

Then there is absence of fear from rebirth.

24 The Fruits of Yama are now taken up by Sri Vidyaranyaji. They tell us clearly what
condition we should look for in ourselves to confirm whether we have reached the required
perfection in each Yama. It is not intended to look for it in others to tell how well they are
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doing! As Sadhakas it is our own growth that we are primarily concerned with. In a science
laboratory, the experimenter looks for certain signs by which he can measure the success or
failure of his experiment. In the same way, the Sadhaka is able to know how he is faring by
measuring himself against the following signs:

i) Ahimsa: In the presence of one who has perfected Ahimsa, all enmity ceases in
those around him, granting that he does not see anyone else with enmity.

Swamiji gave us a practical example of what this means. A Sadhu was asked by his
master to go to another Ashram to help them to resolve the many conflicts that were taking
place there. The Sadhu objected, saying “What do | know about management science and
dispute resolution? | am just a Sadhu. His master said, “You do not have to do anything. Just
go and sit there.” The Sadhu obeyed and went. Not having anything to do, he sat mostly in
meditation at the Ashram. Very soon some changes were noticed at the Ashram. People
stopped finding fault with each other, they stopped shouting and screaming at each other.
The atmosphere around the Ashram improved considerably. Enmity dissolved in the place.
The master soon asked for his Sadhu disciple to return to him.

ii) Satyam: It is usual that when we want certain things to happen, we are required
to do all the things necessary to make them happen. However, the one who speaks only the
truth acquires a very unique power. He merely utters a word, and the thing gets done by
someone or other, without him having to raise a finger. Circumstances just start arranging
by themselves to bring his word to fruition. It is a power that people call ‘Vak Siddhi’.

This happens when a person speaks without contorting the truth; without saying any
words which can mislead; without exaggerating or twisting the facts. We do these things in
the name of diplomacy, and give it a title such as ‘Ego Management’. We are prone to
expect others to adjust themselves to our liking, but deny others from benefitting by making
an adjustment to ourselves! The man of Satya is the very opposite of this, hence his power.

iii) Asteya: Although generally translated as “non-stealing”, this word literally means
“not taking away anything from others that is their due.” It means we do not deny them
anything that is rightfully due to them, i.e. we pay them the proper wages for what they do.
In addition we rejoice in the success of others; we do not deny them name and fame that is
due to them. We give credit where it is due.

And what is the result of having such broad-mindedness of attitude? We find that all
kinds of endowments come to us unasked. Because we have freely granted them to others,
by the law of action and reaction, soon the same thing starts happening to us by itself. As
we wished for others, so our wishes just start fulfilling themselves! It is as if all wealth
belongs to us. People will start entrusting enormous wealth at the feet of such a one. We
should always remember that it is only because he sincerely wished for the same to happen
to all others. This is the secret of such a fruit — it is a spiritual secret known to very few.

Swamiji quoted an actual example from the colonial history of India. The British rule
in India meant that millions of jewels from the temples of India were being openly looted
and sent to Britain. Some found their way into the Queen’s crown. It beautified their palaces
and raised their prestige. But India did not complain. It said, “Let the jewels be there. They
are taking good care of them; They are not charging us a cent for security!”

And what did India do in return? It started exporting its invaluable human jewels.
India’s intellectuals went to the West in large numbers and began transforming the West.
The West took away crown jewels by force, but India willingly gave them her best
intellectual jewels in return!
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iv) Brahmacharya: The gain of energy is considered a fruit of practising celibacy.
Celibacy bestows tremendous power to achieve things; not just ordinary things, but great
things very difficult to achieve by ordinary means. A rare power is accumulated in one who
practices celibacy, conserving his vital power. This accumulated power can move mountains.

Since spiritual pursuit demands the conquest of the mind itself, the greatest
conquest of all, it follows that the practice of Brahmacharya is a must in order to succeed in
it. To control one’s senses and mind is the most difficult of all endeavours. Very refined
mental energy is required to achieve even small success in it. That is the greatest achieve-
ment of Brahmacharis in this world. No doubt, they will achieve many other things, but
none as valuable as the conquest of their own mind! The root of all their other success lies
in this inner conquest.

Swamiji said that much more could be said about Brahmacharya, but for the
purposes of this text, pointing out its place in the context of Mano Nasha is sufficient.

v) Aparigraha: As with Asteya, this word, too, is normally translated simply as “non-
receiving”. But that does not do justice to the word. It literally means “not taking or
grabbing that which belongs to another.” It requires Asteya to practice it to perfection, but
is not limited to it. There is an inner ‘desirelessness’ that accompanies Aparigraha, which is
not the case in Asteya. There is no trace of any urge to misappropriate the glory or wealth of
another to oneself.

Not having things that are not required or desired is the fruit of Aparigraha. At the
highest level this means “not holding on to anything other than the Self.” There is absolutely
no interest in worldly accomplishments or worldly objects. So where will be the urge to steal
anything. In other words, Aparigraha is head and shoulders above Asteya. If one has
Aparigraha, then Asteya can be taken for granted as being present.

In fact, we can take this a step further. Aparigraha is the crest-jewel of all the Yamas.
It is such a lofty virtue that if it is there, all other Yamas will be present. If one is fully
satisfied with God alone, the very thought of committing any misdeed will never arise.

We can understand Aparigraha best by looking at its fruit. The fruit is twofold:

i) Memory of Past Lives: To one who is lost in the Self, liberated from all worldly
concerns, what does he care to know his past lives? He fully understands that all his lives are
of no value at all. He has well understood the futility of all worldly pursuits. They are all
filled with the Non-Self. They are not worth remembering. That is the only thing worth
remembering about past lives — that they are not worth remembering. If we remember that,
we have remembered all our past lives!

ii) No Fear of Future Births: This is a corollory of the first fruit. From the first fruit
arises genuine Vairagya which attaches one permanently to the Self. The disgust for
worldliness is so great in Aparigraha, that it provides all the impetus one needs to reach the
goal of spiritual life in this birth itself — that is, Jivanmukti now and here. The biggest gain of
Aparigraha is to have no desire for this body itself, ever again!

To one who has no desire for the body, where is any fear for future births? In fact,

there will be no future births, let alone having any fear for them. To be born again one has
to first die. But where is death for one who is so connected to the Eternal, the Immortal?

To one who has intense dispassion, the feeling arises, “Realising God is a certainty to
me in this very birth. It cannot be otherwise. Nothing else is worth having besides God.”
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TRICKS IN THE NAME OF APARIGRAHA

Sometimes Sadhus, as though remembering their past lives, are heard saying to each
other: “You are with me again! Remember the last time (birth) we were together, we had
the same problem. Let us try to avoid that in this birth. Let us just be careful of each other.”

They seem to know the source or cause of their problems. This would apparently be
the fruit of Aparigraha. Even if it is just played as a game, it gives a good positive approach
to one’s difficulties with people. It is a useful way of looking at inter-personal relationships.
If such ways of looking at things help to increase one’s Vairagya, if they generate a spirit of
Aparigraha or total detachment, then it is worth playing the game.

However, sometimes people claim to have this power in order to overpower others
or instill fear in them. In a case like that, one simply needs to examine how much Vairagya
the person has in order to test the truth of his claims.

Many claims such as these have resulted from misunderstanding Sutras such as this
one. Some people are prone to say odd things about other people. For example, one says to
another, “Do you know what you were 3 births ago? Well, | know, and | can tell you.” And
he starts detailing the person’s past much to the latter’s astonishment. If the listener is
weak-willed and submits to these statements about his past, he becomes a victim of the so-
called “fortune-teller’. He will then do whatever that person tells him to do.

The situation can get worse if a third person, listening to this conversation (and to
whom the conversation was probably directed in the first place), reacts and asks, “What
about me? What can you say about my past?” This is the perfect scenario by which cunning
people bring others under their control, by wearing over themselves a mantle of omni-
science about the lives of others. Curiosity and egoism are at the root of their success.

Section 4.13: The Fruits of Each Niyama
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25 "shauchat sva-anga-jugupsa paraih asamsargah”  [[ 2.40 ||

6a. External Shaucha being established: “disqust for one’s own body;
and dispassion for the body of another (arises).”

26 "sattva-shuddhi saumanasya ekagrya indriya-jaya atma-darshana
yogyatvani cha"” sambhavanti /] 2.41]]

6b. Internal Shaucha being established: “pure Sattwa, cheerfulness, one-pointed mind,
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conquest over the senses, and fitness for realising the Self (arises).”

27 "santoshhad anuttamah sukhalabhah” /] 2.42 ]|

7. Santosh being established: “the attainment of superlative happiness.”

28 "kaya-indriya siddhih ashuddhi-kshhayat tapasah” /] 2.43]]

8. Tapas being established: “power to the body and senses by removal of their impurity.”

29 "svadhyayad ishhthadevata samprayogah” /] 2.44 ]|

9. Svadhyaya being established: “realisation of the desired Deity.”

30 "samadhi-siddhih ishvara-pranidhanat” /] 2.45]]

10. Ishwara Pranidhana being established: “perfection in Samadhi.”

Swamiji now dealt with the Niyamas just as exhaustively as he did the Yamas.

25 i) a. Bahya-Shaucha: In the Shastras, Bahya does not only mean the external
world, but also the physical body, since the body is regarded as part of the manifested
world. The body can only be cleaned to a certain extent, no matter how much we try.

Regarding our environment, Shaucha is concerned more with the orderliness and
neatness of our surroundings. Neatness is a very good quality to strive for. When we take
special interest in keeping things neat and tidy, we derive much happiness from it.

There is a saying in Tamil: “Even if a poor man’s porridge is to be taken, it should be
after taking a bath. Even if the clothes are rags, take a bath before wearing them.”

Swamiji pointed out the deficiencies of certain bad habits of modern civilisation. The
habit of taking “bed-tea” is one of them. Without brushing one’s teeth and doing one’s
prayers, tea is taken in bed! This is plain bad culture.

The result of such a habit of cleanliness may sound strange in today’s culture. The
culmination of true cleanliness is that one develops a kind of dislike or feeling of disgust for
one’s own body. This has started a whole chain of very queer ideas that are needless, yet
incorrectly considered to be signs of spiritual progress: People keep their nails untrimmed,
their hair unkempt, dress shabbily, etc — all in the name of ‘obeying’ passages like these.

They completely misunderstand the intention of such verses. Aversion for the body
really means detachment from the body and not paying too much attention to it. We realise
that the body is inherently impure. It is not worth whatever attention we pay for its upkeep.
It goes without saying that there will also develop a dislike for the bodies of others, meaning
that sexual desire will cease automatically when we practise Shaucha of the body. There will
be no sensual appeal for the body of others.

There is a veil which Maya has placed over us by which we love our body and love
the body of others also. Only by Shaucha do we come to realise this illusion, not by any
other means.

26 i) b. Abhyantara-Shaucha: This is mental or inner purity. It is more important
than physical purity. This is seen in purity of our desires, followed by cheerfulness in our
mind, one-pointed concentration of the mind, conquest over the senses, and fitness for
God-realisation. All these begin to take place as a result of mental purity.

And what is the fruit of mental purity? The fruit is the ability to see our own faults
and forgive the faults of others. Swamiji said, “When we see the faults in ourselves, we will
see only good in others; conversely, when we see faults in others; we will have the
dangerous habit of thinking that all that we do is good only. This is the law of the mind.
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A good person will find one good in another and forgive him all his faults; a bad
person, in spite of a hundred good things in another, will see only his one bad quality.
Another point is this: the wiser a person becomes, the more does he see only good in the
minds of others. As a corollary, the more wicked a person is, the more does he see the faults
of others.

The third benefit of Shaucha is one-pointedness of mind. Followed by this comes the
eligibility to have Atma Darshan, the vision of the Self. Out of all the five Niyamas, it is for
Shaucha only that the fruit of vision of God is mentioned. This shows how important purity
of mind is among all the qualities cultivated by a spiritual seeker.

27 ii) Santosha: A superlative form of happiness is the fruit of contentment.
Everyone works hard for happiness. But when one is contented, one does not have to ‘work
hard’ for it; it comes of its own accord. That is the point being made here. That which we
would normally strive for with great effort, now falls to us as on a platter. The way to
happiness is through contentment.

If we always feel that we have what we need, then contentment deepens. For a
person who has put an end to his Trushna or thirst for more, his joy is so great that all the
other joys put together only come to one sixteenth of his joy. So say the scriptures.

We should avoid linking work and happiness together. There is no law that states
“More work, more happiness.” Work follows its own laws. It is good for us, it brings us good
health, it gives us a sense of fulfillment, and it brings its own rewards with it. But happiness
does not come from work. To think that we must strive for happiness is a misnomer. Yes, we
must strive in our work, but that does not result in happiness. Happiness comes only
through contentment, not through any amount of striving.

28 iii) Tapas: It is said that the reward of austerity is powers of the body. This has
to be understood carefully. There is a step in between these two that is more important,
namely the removal of impurities.

Austerity removes impurities. That is its job. That is what it is supposed to do. When
impurities are removed, for example dust on a table, then we see the full beauty of the
table. The dusting process simply removes the dust, it does not make the table beautiful.
The table always is beautiful. It is the same with impurities that block the potential of the
body. By austerity these impurities are removed, and the glow that is natural to a healthy
body reveals itself. The body is then able to excel in all its functions. That is the power which
austerity reveals in the body.

The next chapter deals with various Siddhis that come to one by practising
meditation on various objects. Here we just note the fact that these Siddhis are possible
because meditation is considered to be the greatest austerity of the mind. Since it is an
austerity, it is bound to bring to the meditator the Siddhis that are due to the particular type
of meditation done.

In Yoga, one speaks of the Ashta Siddhis of the body, such as making the body as big
as possible, or as small as possible; or making it invisible or hard as a rock; or being able to
fly any distance through the air, and so on.

The senses start giving more knowledge than they usually give. If presently we can
see only 20 meters away, then after some austerity, we will see 100 meters away with the
same clarity. With more power, we are able to see further distances. Extending this principle
leads us to understand how it is possible to see distant places and things, not through Door
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Darshan (a TV channel in India) but with our own subtle power of vision that is independent
of the physical eyeballs.

29 iv) Swadhyaya: Daily repetition of a Mantra is Swadhyaya. Every Mantra has its
own presiding deity. That deity is revealed through repetition of the Mantra. It is called
Mantra Siddhi. This is the natural fruit of Swadhyaya. Of course, the question that arises is,
“What does it mean to say that the deity is revealed?”

There are Mantras that have various powers locked in the words. For example there
is @ Mantra that has the power to remove the poisonous effect as well as pain of a scorpion
sting. When the Mantra is chanted with proper attention and intention, then that power
reveals itself to the one who repeats the chanting. He is then able to use this power to
relieve the pains in others due to scorpion stings. Swami Chidanandaji (1916-2008) of the
Divine Life Society had this power and a demonstration of it was described in detail by
Swami Vimalanandaji (1932-2019), his disciple.

In the same way, there are divine Mantras to increase one’s devotion to God and
many other purposes. These can be revealed when we chant those Mantras. This is the
benefit gained by regular, daily chanting of Vedic Mantras, such as the Purusha Suktam or
Narayana Suktam.

30v) Ishwara Pranidhana: By dedicating everything we do to the Lord, the Siddhi
that is developed is Samadhi Siddhi. What is the implication of this?

The essence of this fruit lies in offering our egoism to the Lord. That is what we are
offering through the actions. Doing our actions for the sake of God is a way of saying that
we give up all egoistic motives in those actions. The ego gets thinned out when this process
is repeated in every act. It then stands to reason that with long practice, our motive
becomes completely pure and selfless, there is no taint of the ego in any of our actions. It is
such purity that leads to success in attaining Samadhi.

We note that under Shaucha it was mentioned that mental purity brings us Atma
Darshana. The same principle applies here under Ishwara Pranidhana.

How do we offer all actions to God? Is it by remembering God before every act?
Does the mere remembrance mean that | have offered the act to Him? By enquiring in this
manner, we are forced to discover what is the essential thing required in dedicating all our
acts to the Lord. Here is the analysis of such an inquiry:

There are many acts we do in a day. We cannot offer each one separately to God.
What we can do is offer ourselves to Him. Then all our acts get offered to Him automatically.
It is like a mother who does everything for her child, because she loves her child. She does
not have to remember her child each time she does anything for it. She only needs to bear
deep love for her child, and everything gets done for the child.

Take another case of a country’s ambassador. Whatever he does is for his country’s
sake. He does not have to remember each and every act and offer it to his country. By the
very fact that he is patriotic towards his country, we know that all that he does will be for
the good of the country. His acts are thus automatically dedicated to the country.

In the same way, if we are one with the Lord, everything we do will be for Him only.
The idea is to do everything without egoism. That is the meaning of Ishwara Pranidhanam.

In the block that follows, we summarise some interesting facts about Yamas and
Niyamas, focussing especially on the motives with which they are practised.
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MOTIVES IN YAMA & NIYAMA

The Yamas are signs which tell us of the dangers ahead on the road. The Niyamas are
like signposts that tell the directions to the way ahead. Yamas tell us what to avoid; Niyamas
tell us which direction to take.

The scriptures enjoin many Vidhis or injunctions. They are the Do’s and Don’ts.
Vidhis are given mostly for acts which have desire as their basis. Niyamas are different from
Vidhis. They are prescribed for the Nishkamya or desireless path. They prescribe what to do
in order to destroy desire. That is a key difference between Vidhis and Niyamas.

A Sakama Karma can become a Nishkama Karma if it is done with Niyama in mind
rather than as a Vidhi. We may wonder how this is possible. Consider this example: The
Ekadashi Vrata can be done with desire or without desire. If it is motivated by a desire to
earn a place in heaven, then it is Sakama. But if the fasting is motivated by a desire for purity
of mind, then it is Nishkama.

Swamiji now dealt with the unusual case of a Niyama becoming Sakama if one is not
careful. All the prescribed Niyamas can be done with a selfish motive and achieve zero
spiritual results. Japa can easily become Sakama if we start priding ourselves on how many
malas we have done. Or if we chant to distinguish our voice in a group by chanting slightly
ahead, then also it can become Sakama.

We have to understand these practices in their larger context. It is the intention
prevailing in the mind that determines whether a Niyama is Sakama or Nishkama, not the
deed itself. Swamiji gave the example of Swadhyaya. As a Nishkama act, it is performed as a
daily duty, not to be omitted under any circumstances.

There is another thing we have to be careful of: It is easy to be selfless when doing a
small action. But when we are engaged in something very big, there is a grave danger of it
being or becoming selfish. Hence, we must never judge our deeds by their size or their
importance in the eyes of society, but by our own sincerity. That is the test.

What this means is that we should have a deeper understanding in this whole
matter. We must go to a layer beneath the surface — to the layer of motives. It has to be a
genuine search within ourselves. Usually, we are quick in ascribing ulterior motives to the
actions of others, but we cannot see the same motives in ourselves. There is an inherent
dishonesty here. We can know only our own motives; we cannot know another’s motives.
Yet we claim to know the motives in others, and are oblivious of our own!

For example, a simple action like smiling can be done with different motives.
Everyone knows that to smile is a good thing, but its goodness really depends on the motive
behind the smile. It is possible that one may smile solely in order to bring another person
under his control.

A clear way of knowing our motives is by studying the fruit it brings. The fruit of
Nishkama acts is always purity. The fruit of Sakama acts is always the impurity due to the
fulfillment of selfish desire. By the motive attached to an action depends the fruit of that
action. This is a secret worth keeping in mind when examining our actions, and determining
whether they are good or bad, selfless or selfish. A motive can turn any action into a good or
a bad one.
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Section 4.14: The Definition of Pratyahara
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31 | asana-pranayamau vyakhyatau |

Asana and Pranayama have already been defined.

32 | pratyaharam stutrayati - "svavishhaya asamprayoge
chittasvariipa-anukara iva indriyanam pratyaharah” [ 2.54]]

Pratyahara is defined in this Sutra:  “Disconnecting with their respective sense-objects,
the senses take up, as it were, the nature of the mind. This is Pratyahara.”

33 | shabda sparsha riipah rasa gandha vishhayah -
tebhyo nivartitah shrotradayah chitta-svaripam anukurvanta iva avatishhthhante |

Sound, touch, form, taste and smell — these are the sense objects.
Withdrawing from them, the sense-organs like hearing, etc,
remain firmly established, as if imitating the nature of the mind.

31 Asanas have been dealt with towards the end of Chapter 2, along with Ashana
Yoga. The whole of Chapter 3 dealt with the science of Pranayama.

32 The next is the 5™ step, Pratyahara. The definition of Pratyahara suggests a
change in the nature of the senses. Of course, the senses remain the senses, but there is a
definite change that takes place in them which is like a change in allegiance. They no longer
seem to have a will of their own to compel us to do their bidding. They, as though
voluntarily, relinquish their independence and become subservient to the direction they
receive from the mind. Not that the mind is any hero in this transformation; the real hero is
the intellect that succeeds in bringing the mind under its control. But the senses, being
unaware of that, place themselves in obedience to the mind.

33 There is a peculiar licence granted to the scriptures to explain the behaviour of
the senses as if they had a will of their own. That is why the word ‘iva’, “as if”, is so crucial in
grasping the spirit of the verse. The senses are never rebellious; the culprit is always the
desire-ridden mind. But their withdrawal from sense objects is so rare a phenomenon in
human beings, that some dramatisation is called for to explain the transformation. The irony
of the word Anukurvanta, “imitating”, lies in giving the credit for the change to the mind,
whereas in fact, the mind is the actual culprit! The poor senses are only doing their job as

workers, and getting the blame for being rebellious.

The phenomenon is of such absorbing interest that Sri Vidyaranyaji picks up a
beautiful verse from Amritanada Upanishad that describes the whole process from another
angle. It does not end there. In the section after the next, Sri Vidyaranyaji gives his own
explanation of the phenomenon of sense-withdrawal.

A very intriguing study, indeed, for a humanity engrossed in sense experiences from
head to foot!
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Section 4.15: Citation that Extends the Definition of Pratyahara

34 %ﬁ: I qqaﬁ _ - AT
"efe-favar T 7 = @ sifdwreTen |

N\ AW 1]
RIaq STTeA: WHIN TR |: 3944 i Iyl
34 | shrutih cha bhavati - - amr.nada.upa
"shabdadi-vishhayan pancha manah cha eva atichanchalam |
chintayed atmanah rashmin pratyaharah sah uchyate" iti [|5]]

The Shruti further elaborates on this point:
“The five senses have their respective objects, along with the very fickle mind.
Contemplate upon them as being like rays of the sun. This is said to be Pratyahara.”

The Amritanada Upanishad introduces us to a simile that we can use in our
contemplation. The simile assists us to see the relation between the senses and the mind
more clearly. The definition is extended in order that we may picture what Pratyahara is.

What do we have so far? The defining Sutra speaks of the senses as taking on the
nature of the mind. Then Sri Vidyaranyaji’s interpretation of that is to clarify that this is just
a way of expressing the change in the senses; it is not an actual change, but an imitation.

34 Now we have an input from the Shruti which essentially provides us with an
Upasana or a meditation technique by which we are guided to view the senses as being like
the rays, and the mind as being the sun from which these rays radiate. We can vividly
picture the scene in our contemplation:

The senses are normally like rays that travel outward towards the sense objects. But
in a spiritual seeker, the attempt is to take a U-turn and follow the rays in the opposite
direction, i.e. trace them from where they originate. From the point of view of the senses,
the origin of these rays is the mind. Later, we will see that from the point of view of the
mind, the origin of the rays is the Self, but that is an exercise which is yet to unfold.

For now, we are placing ourselves in the shoes of the senses and tracing our way
back to the mind. That is how the definition of Pratyahara arises — it is an attempt by the
senses to become like the mind. That is imaginatively explained as an attempt to imitate the
mind. And now the same idea is extended by explaining it is an attempt by the senses to
trace their roots to the mind.

In all this, we as students should always note the inspiration we are expected to
derive from all such variations in explanation. Keeping the central purpose of the scriptures
in mind, we are better able to unify all the explanations into one fundamental teaching —
that the senses need to be turned inward rather than remain engaged outward, and
discover their true source rather than scatter their attention in the forest of objects.

Sri Vidyaranyaji now pushes the development of the idea further:

Section 4.16: A Further Extension to the Extended Idea
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35 | shabdadayo vishhaya yeshham shrotradinam te shrotradayah pancha;
manah shhashhthhanam eteshham, anatma-ripebhyah;
shabdadibhyo nivartanam atma-rashmitvena chintanam;
pratyahdrah sah iti arthah |

Sound, etc, are the respective objects of the senses such as hearing, etc. These five senses,
with the mind as the sixth among them, are of the nature of the non-Self.

Withdrawal of the senses from their objects by regarding them as the rays of the Self,
is the actual meaning of ‘withdrawal of the senses’ or Pratyahara.

The earlier development of thought on Pratyahara was to imagine the senses tracing
their way back to the mind. Sri Vidyaranyaji is not content with that alone. He wants to
extend it even further back and prepares us to trace the rays all the way back to the Self. Let
us examine his proposal and see whether it has any validity. In essence Sri Vidyaranyaji
wishes to add Vedanta to the imagery set up by the Yoga Shastra and the Upanishad.

35 How does he go about doing this? It is by invoking a very basic Vedantic principle.
Where the Upanishads have considered the five senses on the one side and the mind on the
other, Vidyaranyaji has taken the mind also to the side of the senses, and called it the sixth
item on one side. His justification for doing this is that all six of these items are basically
Anatma, or non-Self in their nature. They are part of the Unreality.

And what does he have on the other side? The sole Reality, the Self. This is a vital
breakthrough in thought that Sri Vidyaranyaji is making. He is pushing the frontiers of
Pratyahara closer to the Self. In Truth, we see in him a breathless adherence to the Truth
that refuses to permit any intermediary resting place for our ideas. Holding a book in his
hand, he turns every page of it to the Unreal left side, till the back cover alone remains on
the right — the Self — the foundation on which the whole book rests!

To conclude on Pratyahara, we see that Vidyaranyaji raises it to the highest level.
Pratyahara is nothing short of an attempt to trace the senses not just to the mind, but to
their very source, the Self. An achievement such as withdrawal of one’s senses will not be
worth the effort for anything less than the Self as the prize!

Section 4.17: The Culmination or Fruit of Pratyahara
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36 | pratyahara-phalam sttrayati -
"tatah parama vashyatah indriyanam” iti /] 2.55]]

The result of withdrawal of the senses is stated thus in the Sutra:
“From that (Pratyahara) arises the supreme control of the senses.”

We have just seen what prize Sri Vidyaranyaji has in mind for Pratyahara. Let us now
go back to the Yoga Sutras and see what Patanjali had in mind. We keep in mind that
Patanjali was writing on the Yoga school of thought, in which there is no concept of the Self.
The highest Reality in the Yoga and Sankhya schools is Ishwara, not the non-dual Brahman.

36 One who has learnt to withdraw his senses from their objects attains the fruit of
having complete control over all his senses. In Vedanta this is called Dama. Sri Vidyaranyaiji’s
prize adds Shama to Dama, i.e. even the mind is fully controlled by the Pratyahari.
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PATANJALI YOGA: THE ANTARANGA SADHANA

Section 4.18: Stages Subsequent to Pratyahara
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37 | dharana, dhyana, samadhin sttraih tribhih sttrayati -

Contemplation, meditation and absorption are set forth in the following three Sutras:

38 "desha-bandhah chittasya dharana” [[3.1]]
“Holding the mind onto some particular object is Dharana or contemplation.”

39 "tatra pratyaya ekatanata dhyanam" /| 3.2]]
“On that particular object, an unbroken flow of thought is Dhyanam or meditation.”

40 "tad eva arthah matra nirbhasam, svartipa-shiinyam iva, samadhih"iti  [[ 3.3/

“That (Dhyana) itself matures until only the object (arthah, Dhyeya) remains;
the nature of the object is, as it were, abandoned — that is Samadhi or absorption.”

37 The three Antaranga Sadhanas are now taken up, as opposed to the Bahiranga
Sadhanas comprising the first 5 steps of Ashtanga Yoga. All three of the Sutras were cited
earlier: 3.2 and 3.3 were cited in Part 2.10.#7; and 3.1 in this Part 3.3.#27.

38 When Dharana was introduced earlier as the second fruit of Pranayama, this
Sutra was quoted. The definition for Dharana is that it is the ability to focus on one single
object. It is the start for the deeper practices of Dhyana and Samadhi. The object could be
any object, either an external object like an idol or a lamp or a picture; or an internal object
like one of the seven Chakras within the spinal cord of the body, or any other point within
the body, including the breath for those who prefer to select it.

The important point about Dharana is that the duration of the meditation is not in
the definition, nor is the object of meditation part of its definition. Only the ability to focus
is sufficient to define an exercise as Dharana.

39 Dhyana or meditation is a further development of Dharana. Duration enters the
definition. The duration need not be very long but at least it is more than just the flash in
Dharana. The duration may be intermittent, but more stable than that of Dharana. The
object in Dhyana can be the same as in Dharana.

40 Samadhi is absorption for a long time in the practice of Dhyana. It is more stable
than Dhyana. All three of the above states are progressions of the one preceding it.
Two important points about Samadhi are brought out in the definition:

i) Artha Matra Nirbhasam: In Dhyana, there is the Triputi (triplet) of Dhyata, Dhyana
and Dhyeya, i.e. the meditator, the meditation and the meditated (object of meditation). In
Samadhi all these three merge into the Dhyeya, the object of meditation.

ii) Swarupa Shoonyam: Whilst the duration is increased, the forms are all given up.
This is the culmination of meditation. Only the thought of the object remains.
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Section 4.19: The Self as the Object of Meditation
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Regions such as the base (Muladhara Chakra), etc, have been described earlier (by Patanjali);
Now the Shruti (Upanishad) describes another region upon which to meditate:

42 "manah samkalpakam dhyatva, samkshhipyatmani buddhiman |
dharayitva tathatmanam dharana parikirtita" iti /] 16 /]

“Having carefully observed how thoughts arise in the mind (as rays from the sun),
the wise aspirant withdraws his attention from all objects other than the Self.
In this manner, holding on solely to the Self, is Dharana prescribed (for the wise).”

41 In #3.27, Pada 63, under the sub-section ‘Two Fruits of Pranayama’, various
places upon which one could concentrate were given. These are the internal nerve centres
that make very suitable points for the mind to focus on. It has already been mentioned that
in the Patanjali school of Yoga, the concept of the Self is not there. Hence these various
centres are suggested as objects upon which to focus the mind.

However, in Vedanta, also called Jnana Yoga, there is an established object known as
the Self upon which one meditates. The Self is no different from Brahman, the universal
Reality. However, the term is used only with reference to an individual, not with reference
to the whole universe.

42 We have already mentioned how Sri Vidyaranyaji has introduced the Self as an
object of Dharana and Dhyana for Vedantins. That fact is now brought to our attention and
we are presented with it as an approved point to focus on during meditation.

What is the thinking behind such a proposal, which is radically different from that
taught by Patanjali? To understand this we go back to #16 where the idea of Atma-Rashmi
arose, the Rashmi being the sunrays representing the senses and the mind, and the sun
being the Self. If we can grasp this image and comprehend what it stands for, then we will
understand how the mind perceives. We will know that the mind is nothing but thoughts
which are like the rays emanating from the sun, and the sun stands for the Self. This image
provides the perfect object for meditation by the Buddhiman, the wise man. He knows that
the ‘object’ to which his mind is tied is the Self.

Section 4.20: Importance of Choosing the Self as Object
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43 | "yat sarva-vastu samkalpakam manah, tadatmanam eva samkalpayatu, na tu anyat”,
iti evam vidhah prayatna atmani samkshhepah |
“That mind which pores over various objects, let it pore over the Self alone, nothing else.”
The effort made in this manner fastens the mind to the Self.
44 | ‘pratyayasya ekatanata’ tattva ekavishhayah pravahah | sa cha dvividah -

“an unbroken flow of thought” — means the flow is solely on the subject of the Self.
This flow can be of two types:

45

i) vichchhidya vichchhidya jayamanah; ii) samtatah cha iti |
ta ubhau kramena dhyana-samadhi bhavatah |

i) taking place in a broken manner; and ii) taking place in an unbroken manner.
These two respectively are termed Dhyana and Samadhi.

43 It is the nature of the mind to go on changing the object of its attention. That is

what makes it restless. We are asked to give up the varieties of objects and to use the Self as
the sole object of meditation. This hastens the state of one-pointedness of the mind.

44 Ekatanata is the one-pointed state of the mind. When the mind is wholly

engaged only with the Self, this state soon manifests. The flow of the thought is ‘unbroken’.

45 The meditation progresses from the ‘broken’ type to the ‘unbroken’ type. The

former is called Dhyana and the latter is called Samadhi.

Section 4.21: The Progression from Dhyana to Samadhi
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46 | tad ubhayam sarvanubhavayogina darshitam - muktika upa 2.
Both these have been described by the author, Sarvanubhavayogin, as follows:
47 | 'chitta ekagryad yatah jnanam uktam samupajayate |
tat-sadhanam atah dhyanam yathavad upadishyate” [/ 49]]
“Arising out of one-pointedness of the mind, is the state of knowledge explained earlier;
now the Sadhana of meditation by which that state is attained is being described.”
48 | 'vilapya vikrtim krtsnam sambhava-vyatyaya-kramat |
parishishhtham cha sanmatram chidanandam vichintayet" iti [/ 50]]
“Dissolving the entire effects (the created universe), in the reverse order of its creation;
what remains is the sole Reality; this Consciousness Bliss absolute is to be meditated upon.
49 | "brahmakara-manovrtti pravahah ahamkrtim vina |

samprajnata-samadhih syad dhyana abhyasa prakarshhajah” iti cha [[ 53 |/

“The continuous flow of the ‘l am Brahman’ thought, unmingled by egoism,
is Samprajnata Samadhi, a superior attainment that arises out of Dhyana.”
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46 We have not yet come to the 5™ state called Nirodham. We are at a very crucial
point in studying the transition of the mind from Vikshiptam to Ekagram; i.e. from the 3™ to
the 4™ state of mind; from Dhyana to Samadhi; from meditation to one-pointedness of
mind. To grasp the difference is vital.

We take the help of the writings of Sarvanubhavayogin, a writer about whom not
much is known today. These verses also appear in the Muktika Upanishad, where the
teacher is Sri Rama and the student is Sri Hanuman.

47 Sri Rama says that in the one-pointed state, knowledge of the Self gets
confirmed. This represents Tattva Jnana, which we have already discussed in detail in the
early portion of Part 2. There it was made very clear that Tattva Jnana is a big milestone, but
it is not the ultimate goal. It is only equivalent to Videhamukti, not Jivanmukti. After Tattva
Jnana, Vidvat Sannyasa has yet to be taken up to remove Vasanas and to dissolve the mind.

With this in mind, Sri Rama speaks of meditation as leading up to one-pointedness;
of Dhyana leading up to Samadhi; of Vikshipta leading up to Ekagrata. All three pairs of
terms are synonymous and are given here to avoid needless confusion. Sri Rama is saying to
Hanuman, as it were, “Now | shall tell you the secret of meditation by which knowledge will
arise in you.”

48 Sri Rama first describes the Sadhana in terms of Apavada, the de-superimposition
process, i.e. the process in reverse order (Vyatyaya Kramat) to superimposition by which
creation arose. Creation arose from the Tanmatras, then space, air, fire, water and earth
came after. The Apavada starts with earth, then water, fire, air, space and the Tanmatras.
After Apavada is done, what remains is the Self alone. Upon this Dhyana is done.

49 In this third verse, the shift from Dhyana to Samadhi is described. The point
conveyed here is that Dhyana, upon its maturity, becomes Samadhi. The Brahmakara Vritti
is used to meditate upon. When the flow of this thought becomes Pravaha, continuous,
then the state of Samadhi is reached. The final state arrived is called Samprajnata Samadhi.
(see objection in #23.) In short, when Dhyana is perfected, that is Samadhi.

Section 4.22: The Testimony of Sri Shankaracharyaji
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50 | tam cha bhagavatpada udajahruh - upa.salo
The same is described by Sri Shankaracharyaji in three verses of Upadesha Sahasri:
51 "drshisvartupam gagana upamam param

sakrdvibhatam tu ajam-ekam-akshharam |
alepakam sarvagatam yad-advayam
tad eva cha aham satatam vimukta om" [/10.1]]

“Of the nature of Consciousness, like space — partless and supreme;
Indeed, of one homogenous shine, unborn, One and imperishable;
Without taint, all-pervading and Non-dual;
And for that very reason, | am ever-free. Om.”

52 "drshih tu shuddhah aham-avikriya atmakah
na me asti kaschid-vishhayah svabhavatah |
purah tirah cha urdhvam adhah cha sarvatah
sampurna-bhuma tu ajah atmani sthitah" [[10.2]]

“I am that Pure Consciousness, changeless by nature;
In Me there is no object at all, that is my nature;
In front, sideways, upward, below, and in all directions;
Infinite fullness, indeed, yet unborn and established in the Self.”

53 “ajah, amarah cha eva, tatha ajarah, amrtah,

svayam-prabhah, sarvagatah aham, advayah |

na karanam karyamati iva, nirmalah,

sada eka-trptah cha, tatah vimukta om" iti //10.3]]

“Unborn and deathless; for that reason, devoid of old age and immortal;
Self-effulgent, all-pervading and Non-dual am [;

| am neither a cause nor an effect, perfectly pure;
Ever content and ever full; thus am | ever-free. Om.”

50 Now we have three verses from Sri Shankaracharyaji’'s book, Upadesh Sahasri.
These reflections are typical of Sri Shankaracharyaji’s writings on the Non-dual state.

51-53 In the context of our subject, these verses are intended for the Dhyani to
meditate upon till he arrives at Savikalpa Samadhi, Vedanta’s rough equivalent of Yoga’s
Samprajnata Samadhi. Thereafter, there is still more to be done to stabilise that state and
reach Nirvikalpa Samadhi, the rough equivalent of Asamprajnata Samadhi.

When verses like these occur, it is usually in batches of 10 or so. We are prone to
start analysing them to find out how they differ from each other. But nothing like that is
required. They are just meant to flow through the mind without analysis. They emphatically
assert the Truth. Manana is already confirmed by them; they are meant only for
Nididhyasana.

It is not necessary that such verses should be recited together; even one of them is
enough to state the whole Truth. These are not ordinary thoughts, but very subtle. They
cannot be understood by the mind but only by a pure intellect. Analysing them will get us
more stuck at the thought level. They are thoughts of the same type — Sajatiya Vritti Bhava —
about the same Self. These ideas are beyond the realm of thought. Pondering over them will
weigh them down with thought!
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Section 4.23: Confusion over the Anga & the Angee
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54

nanu samprajnata-samadhih angr - sah katham dhyanan antara-bhavinah
ashhtham-angasya samadheh sthana udahriyate ?  (Ref: Section 21 v2.53 of Muktika Up)

Objection: Samprajnata Samadhi is the Angee, (the Principal combining all the 8 Angas).

How is it that, following Dhyanam (the seventh step or Anga), instead of
Samadhi, the eighth Anga, you mention in its place the Angee — Samprajnata?

We go back to two sections ago (# 4.21), when the Muktika Upanishad referred to

the eighth step of Ashtanga Yoga as Samprajnata Samadhi rather than just ‘Samadhi’. An
objection is raised over this apparently careless ‘error’.

54 Angas are parts of a whole; Angee is the whole. Samadhi, being the eighth step of

Ashtanga Yoga, is an Anga. But Samprajnata Samadhi, being the overall result produced by
all the eight steps together, is the Angee. Is this intended to be the Angee, or is it an error to
call it an Angee? That is the doubt.

Section 4.24: The Difference is only a Matter of Degree
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55 | na ayam doshhah, atyanta-bheda abhavat |
Reply: There is no error here. For they are not totally different from each other.
56 | yatha vedam adhiyanah manavakah pade pade skhalan punah punah samadadhati,

adhita vedastu savadhanah na skhalati,
adhyapakah nir-avadhanah tandram kuravan api na skhalati;

Example: Just as a new student studying Vedas falters at every step, but keeps correcting it;
and a graduate by applying care does not make any mistakes;
and a teacher even without the care does not make any mistakes;

57

tatha vishhaya ekye api, paripaka-taratam yena
dhyana-samadhi- samprajnatanam avantara-bhedah avagantavyah |

Application: So also, even though the object of meditation is the same in all cases,
yet, the sub-divisions differ only in degrees of maturity.
It is the same with Dhyana, Samadhi and Samprajnata Samadhi being different.

55 It is not an error, since the three terms are actually referring to the same process

in three different stages.

56 The three stages of the same process are like this:
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i) A New Student: The Adheeyanah Manavakah is a student just enrolled for
chanting lessons. He is bound to make mistakes no matter how much attention he pays, but
he goes on correcting them as he makes them.

ii) A Qualified Student: The Adheetah is the same person when he has graduated at
the end of the chanting course. By being attentive, he can avoid making any errors.

iii) A_Qualified Teacher: The Adhyapakah is the same person but he has now
matured into a teacher of chanting. Even without paying any attention he can chant
correctly without making mistakes. He has become a master at the art.

In the same way, the seeker can be divided into three stages:

i) Dharana: When he has just started the practice of meditation, he loses his
concentration many times, but he continues to try and overcome his lapses.

ii) Dhyana: When he has become more skilled in his meditation, he makes some
effort to concentrate and through it is able to succeed in meditating.

iii) Samprajnata Samadhi: When he has mastered the art of meditation, he becomes
a teacher of meditation. Then even with very little or no effort at all, he does not lapse in his
concentration no matter how much he is being distracted.

Swamiji gave us an example of the third category. When the film Upanishad Ganga
was being filmed, there was a part where the singer, acting as Tansen, was supposed to
make a mistake. The actor Tansen was a professional singer. No matter how much he tried,
he could not make the error when he was supposed to. Finally it was decided that he will
sing the whole song without interruption and then make a special recording with the error,
which was then dubbed onto the original song.

The Lesson: A master in his art can never make a mistake even by error!

Section 4.25: The Inner & Outer Limbs of Yoga
8GOS -G AAIATIAT HOa e g |
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58 | dharanadi-trayam manovishhayatvat, samprajnata-samadheh antarangam |
yamadi panchakam tu bahirangam |

The triad Dharana, etc, owing to them all having the same mental object for meditation,
are classified as the inner limbs for attaining Samprajnata Samadhi.
(In contrast), the first five, Yama, etc, are the outer limbs (towards the same goal).

59 | tadetat siitrayati - "trayam antarangam purvebhyah" iti [13.7]]

For this there is a Sutra: “These three are more internal than the five preceding ones.”

60 | tatah kena api punyena antarange prathamam labdhe,
bahiranga labhdya na atiprayasa: kartavyah [

In conclusion, if by some religious merits, one attains the “inner limbs” at the very outset,
then attaining the “outer limbs” becomes unnecessary as they are not primary.
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58 The three steps from Dharana to Samadhi hold a mental object during the
practice. Hence, they are termed Antaranga or internal steps or “inner limbs”.

The earlier five steps all concern some outer activity and hence they are termed
Bahiranga or external steps or “outer limbs”.

59 Even to state this simple fact, there is a Sutra . This makes the Yoga Sutras appear
to be like a constitution where every line is important and cannot be omitted.

60 Finally, a very important fact about the practice of the outer and the inner limbs is
this: If the seeker, due to merits earned in his previous births, already feels a strong
inclination to meditate and to do so successfully, then there is no need to pay too much
attention on the five outer limbs. In such a case, it may well be assumed that the person had
mastered the outer limbs in some previous birth. He would have been what the Geeta calls
a ‘Yogabrashtha'.

%k % %k %k %k
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PART 3, CHAPTER 5

SIDDHIS — OCCULT POWERS

7 Sections (Textbook Pages 217-220)

INTRODUCTION

THIs CHAPTER DEALS with Siddhis or occult powers. Siddhis can arise as a result of
intense Dharana, Dhyana and Samadhi upon the object selected for focussing the mind. The
object selected determines the nature of the Siddhi that one attains.

Sri Vidyaranyaji at the very outset differentiates between two major categories of
Siddhis. On the one hand there are Siddhis obtained by choosing various external objects
such as an idol, a picture, the light of a lamp, an Om symbol, etc; or various internal objects
such as the different Chakras or psychic centres from the Muladhara at the base to the Ajna
between the eyebrows. This type brings a Siddhi which has a limitation placed on it by the
very fact that these objects are themselves limited manifestations of the Reality.

On the other hand, there is the Absolute Siddhi obtained by choosing the Reality
itself as the object of focus in the triad of Dharana-Dhyana-Samadhi. This category of Siddhi
is of a totally different order when compared to the first. The Siddhi it brings is nothing short
of Jivanmukti or Liberation itself from the cycle of births and deaths. It is the greatest of all
Siddhis, attained by the greatest of all seekers, the Vidvat Sannyasis. Compared to this the
former category of Siddhis are a mere child’s play.

For this reason, the attainment of Siddhis of the former category is frowned upon as
distractions to the central purpose of spiritual life. No one denies their existence, but their
value when compared to Jivanmukti, is far inferior and lies in the realm of transmigration.

This differentiation in Siddhis is so important, that Sri Vidyaranyaji draws our
attention to it in the very first section of this Chapter. This whole Chapter is devoted to the
first category of Siddhis, and is to be considered a ‘deviation’ from our topic of Samadhi. The
next Chapter begins dealing with the second category, in which the Siddhi is Jivanmukti,
attained through complete Niroddha or dissolution of the mind.

Maharshi Patanjali is not at fault here. He approaches the science of Yoga as a
scientist. He places all that is available in the science to his readers. It is for the Yogi to
decide on what to choose. This is the beauty of the Indian traditions which cover the whole
spectrum, and permit the seeker to choose as he wishes to.

Patanjali speaks of various super-sensory phenomena that can be attained by
intense concentration on various objects, particularly the Chakras within the human body.
Everything rests on two things: i) What one chooses as his object of concentration; and ii)
What intention one has in his mind when he practices.

Thus, in accord with Content and Intent, one attains the psychic powers of his choice.
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Section 5.1: Choice Between Occult Powers & Liberation
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1 | yadi api patanjalina bhautika-bhita-tanmatra indriya ahamkaradi
vishhayah samprajnata-savikalpa-samadhayoh, bahudha prapanchitah;

Even though Patanjali has used gross and subtle elements, senses, egoism, etc
as objects in dealing with Samprajnata and Savikalpa Samadhis,
these being available in abundance in the vast creation;

2 | tatha api teshham antardhanadi siddhi-hetutaya
mukti-hetu samadhitvat virodhitvat, na asmabhih tatra adarah kriyate |

nevertheless, since these are the cause of producing occult powers such as invisibility, etc,
and since they are opposed to Samadhi which is the cause of Liberation,
we prefer not to pay too much attention to them.

The Meaning of Liberation in Yoga

We said at the very outset that there are two strands to the Adhaymic Vidya means
to dissolve the mind, namely Yoga and Vedanta. We are presently dealing with Yoga science.

What has not been clearly said before is that in the Yoga philosophy, no mention is
made of the Self. It is essentially a path that deals with the control of the mind. The Yoga
Sutras have that as the primary objective. As far as Yoga is concerned, it is clear that the
highest goal is the achievement of the dissolution of the mind. The significance of this
achievement is simply that by this dissolution, man is liberated from the captivity to his own
mind. By being thus liberated, man is freed from all the afflictions that he suffers at the
hands of his mind. That is what Liberation means in Yoga.

This is very different from what Liberation means in Vedanta. It is true that in
Vedanta also the dissolution of the mind is a necessary condition for Liberation. But that is
not for its own sake. In Vedanta, Liberation means Jiva-Brahma Aikya, i.e. the union of the
individual soul with the Universal soul. Such a union is not even considered as a topic in
Yoga. The entire approach of Vedanta philosophy is to pay attention primarily to the Self,
and to do all in one’s power to unite the individuality with universality. The foundation of
Vedanta lies in the principle that the individual Self, Jeeva, is identical with the Universal
Self, Brahman.

This Vedantic Liberation no doubt necessitates the dissolution of the mind, but it
also requires a complete overhaul of the human nature, which is built on a mountain of
desire. In Vedanta, the effacement of Vasanas is just as important as the dissolution of the
mind. In addition there is the knowledge or Tattva Jnana which forms the basis of these two
steps just mentioned. This entire knowledge of the Self is not a subject in Yoga science!

It may surprise many students to note the vast gulf between the fundamental
philosophies of Yoga and Vedanta. They may even wonder at the viability of a marriage
between the two. Yet, it is the greatness of the Indian approach to the Truth that such a
marriage is possible and fully justified. This text itself is a demonstration of this viability.
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Samprajnata Samadhi & Savikalpa Samadhi

With that we are ready to start this section on Siddhis, as in it we encounter the
principle of Yogic Liberation, which is a sub-set of Vedantic Liberation, and not in
contradiction to Vedanta.

1 Yoga is a science of life. It can be taken up as a secular science or a spiritual
science. Maharshi Patanjali, in his wisdom approaches it broadly to suit both types of
students who come to the doors of Yoga. Hence it is not his business to select an object of
meditation for the student, but to offer the vast scope of objects that will work in the
science of concentration of the mind.

The range of objects is vast indeed; but the principle of concentration applied to
them is the same. It is crucial to grasp this before we proceed further. The objects chosen
for meditation in Yogic science do not have any boundary walls placed on them such as
those imposed by any religion or any other philosophy in life. Whatever one brings to Yoga
as his object, is welcomed by the Teacher in Patanjali, and the student is taught the science
of concentration using his own preferred object.

This represents a huge difference in the way in which philosophy is understood in
India and in the way it is understood in the West or any other part of the world. Using the
student’s preferred choice, Yoga shows the way forward up to the point of Samprajnata
Samadhi, the perfection of having a one-pointed mind focussed on that particular object.
Vedantins would bring their object, the Self, when they come to Patanjali. In such a case,
the ultimate goal simply gets a different name: it is called Savikalpa Samadhi. That is the
only difference between the two terms used in Pada 1.

2 Here arises another hugely significant step in our understanding of Siddhis:

We are well aware that Siddhis are frowned upon by Vedantins because they deal
with phenomenon which have nothing to do with the Self. They belong entirely to the realm
of the not-Self. But Patanjali has his own reason for objecting to Siddhis in his science of
Yoga. It may be different from that of the Vedantins, but it is just as valid. It is as follows:

The ultimate goal of Yoga is “Chitta Vritti Niroddha"”, the dissolution of all thought
forms in the mind. This is stated in the very first Sutra of the Yoga Sutras. Now if it is Yoga's
aim to bring the mind to a dissolved state, then how can that end be achieved if the student
is constantly having his mind set on cultivating Siddhis, many of which are purely of a
worldly nature? Patanjali has an honest objection to this whole Chapter, although as a
scientist he has to continue writing all that is relevant to it.

This again reveals a sense of detachment to the subject seen in an author under the
Indian tradition of philosophy. A writer has to have the detachment to keep his mind free
from the subject he deals with. Patanjali could have easily omitted the large number of
Sutras he has written on the subject of Siddhis, due to his own personal convictions. But he
chose to remain objective; he chose to deliver the science without placing his own ideas as
an obstruction to it; and leave it to the student to decide what he wants to take home from
the study. This is something one would not see in a world where most writers create a
philosophy in order to have their name attached to it.

There is a fundamental intellectual honesty that is ingrained in philosophical
traditions and presentations in India. This is a strength, not a weakness in philosophy.
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Section 5.2: The Sutras Related to Occult Powers
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Regarding this point, there are the following (two) Sutras:
“Siddhis are obstacles to Samadhi; further they are experienced out of Samadhi;”

4 "sthani upanimantrane sanga-smaya akaranam
punah anishhtha-prasangat” iti cha /] 3.52 ]|

and “By the overtures of the celestial beings, one should not feel allured or flattered,
since there ever awaits the danger of being pulled to evil ways again.”

Two out of the numerous Sutras dealing with occult powers in the Yoga Sutras are
now selected by Sri Vidyaranyaji to illustrate Patanjali’s personal view on Siddhis.

3 The first brings to our attention the honest truth about the defect in Siddhis. It is
not possible to experience these Siddhis when one is in a state of Samadhi. By the very
definition of a Siddhi, it can only be experienced when the Yogi has got up from his Samadhi,
i.e. in the Vyuthana state, “out of Samadhi”.

If this is so, then Siddhis are seen as a self-contradiction to the Samadhi state.
Siddhis stand self-convicted as a violation of the principle of Samadhi! For such a statement
to be made at the very outset of the treatment of the subject, surely requires great
intellectual honesty. The Teacher is almost chasing some of his students away. But let that
be, says Patanjali. He is not interested in making money out of the science he is expounding.
He is only interested in telling his students the truth, even if they pack up and walk out of his
class! Will we ever see that honesty in today’s Yoga teachers?

The Overtures of Celestials

4 Now a second reason for being careful about cultivating these Siddhis:

They are viewed by the Teacher himself as temptations along the straight and
narrow path of Yoga. The world is extremely crooked when it comes to Power. Psychic
powers are no exception to this crookedness. Students may start with pure intentions, but
when they realise what is in it for them in terms of name and fame, the first crooked strokes
are etched into their minds.

It is very difficult to then reverse the intentions that have thus become impure. That
is all uphill work. It is better to prevent that happening before it actually happens. Perhaps
that could be why the sage-Patanjali, if not the scientist-Patanjali, places this as an early
warning to his students. Once “allured and flattered”, it is as good as falling into the trap. To
come out of the trap is almost impossible. Even an elephant cannot come out of the pit into
which it is lured by its trappers. What to speak of Yogis who have not yet learnt the Siddhi of
flying in space yet!

Thus a note of caution is sounded early enough before the damage takes place.
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Section 5.3: The Example of Uddalaka & the Gods
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5 | sthaninah devah | uddalakah devaih amantritah api avajndya tan devan;
nirvikalpa-samadhim eva chakara iti upakhyayate [

By the word ‘Sthaninah’ is meant the gods (like Indra, etc).
Example: The sage Uddalaka, even though he was invited by the gods, he ighored them;
It is said that he went on to attain his sole objective — Nirvikalpa Samadhi!

Sri Vidyaranyaji comments on the last Sutra, adding an example to it.

An example like Uddalaka would be very hard to find these days, when we are prone
to succumb to ordinary temptations. What would happen to us when the gods themselves
come to offer us a deal? Do we stand any chance? Well, one of them tried it with Uddalaka,
offering him not just a place in heaven, but to be the Lord himself of Heaven.

Uddalaka’s story appears in the Yoga Vasishtha in the “Upashama Prakarana”. After
doing a great deal of Pranayama, he was able to remain in Samadhi for six months. It drew
the attention of the gods. Swamiji, of course, described this beautifully:

“All the Devatas, Siddhas and Apsaras (beauty queens) crowded around him,
wanting to whisk him away to heaven and have the opportunity to serve him there. They
came with their invitations and their chariots in readiness. ‘Come, you can be our Indra, the
chief among us,” they said. The Apsaras added their own bit, ‘We will make you happy,
please come.’

“Uddalaka did not just brush them aside. Knowing their high status, he first offered
his worship to them, gave them due hospitality and then politely and with great humility
turned down their offer. He continued with his Nirvikalpa Samadhi practice. The Siddhis
were not important to him. All he wanted was to be one with the Supreme Being.”

Section 5.4: Sri Rama’s Question to Vasishtha
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shaktayo na iha drshyanta akasha-gamanadikah” [[1]]

Through the question and answers below also, the very same thing becomes known:
Sri Rama: “Those Jivanmuktas while still in their bodies, O best among the Knowers!
How is it that we do not see in them here such powers like moving in space, etc?”

6 A young Sri Rama is learning the ABC of the real world out there. He is curious to
know why he has not come across a Jivanmukta who can demonstrate these psychic
powers. Swamiji’s reply, given in the block that follows, tells why:

102



ON INVITATIONS FROM THE CELESTIALS

Such invitations, Swamiji said, was the upper end of the temptations. Not everyone
needs a god to come down to tempt them. Many times, even ordinary people can achieve
the same result . . .

Just sing a Bhajan and see how many people will swarm all around to pay their
compliments. Give a talk and see how they all come to congratulate and make you a hero.
They will say, “Wah, what a talk! What diction!” Now that is just from ordinary individuals.
Going a step further, what happens when we get a compliment from the boss, or from some
political dignitary? Once the Prime Minister came to the Ashram and shook hands with one
of the Ashramites (this was before covid came onto the scene). The Ashramite said he felt so
thrilled that he did not want to wash his hands lest the feeling goes away!

So the example of Uddalaka is quite exceptional; he was invited by the Lord of
Heaven, to take his place! How would we have reacted to an invitation like that? Yet,
Uddalaka declined the invitation and plodded on with his Sadhana.

So Swamiji said, “Even if the gods come to offer us temptations we should say no.
Just do our Namaskar and turn down the Chamatkar, the glitter of the occasion.” We must
keep in mind that the final aim of all this is to go beyond the mind, not more into it. The
truth is that even Ishwara wants us to go beyond Him to the absolute, Nirodha level.

On a practical level, one student asked how to avoid such temptations. Swamiji’s
reply was: “Try not to hold the world with both hands. One hand should always be with God.
Because we give importance to the world, we are worried about people management, etc. If
we do not give the world that much importance, we will not be troubled by it. Our attention
to the world should be just what is required for it.

“Some detachment has to be there. Some worldly wisdom also can be there. Then
you will manage well. Too much thinking of the world only complicates matters. That is not
to say we must be foolish. To handle the world, there needs to be a great deal of purity and
some smartness also on how to deal with problems.”

Section 5.5: Sage Vasishtha’s Reply to Sri Rama
7qes:
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7 | vasishhthhah - la.yo.va 28
"andatmavid amuktah api nabho-viharanadikam [
dravya mantra-kriya kala shaktya apnoti eva raghava” [[ 2]

Sage Vasishtha: “Even one who takes himself to be not-Self, and is yet in bondage,
can acquire powers such as moving in space, etc;
By the use of some substance, magical incantations, and specific acts, at specific times,
it is possible to acquire these occult powers, O Raghava!”

8 "na atmajnasya eshha vishhaya, atmajno hi atma-matra drk |
atmanah atmani samtrptau, na avidyam anudhavati” /] 3]]

“Such things are not for the knower of the Self;
indeed, the knower of the Self has his eye only on the Self;

he is contented by himself in himself; he does not run after the fruits of ignorance.”
9 "yve kechana jagad-bhavah, tan avidyamayan viduh |
katham teshhu kila atmajnah tyakta-avidyah nimajjati" [ 5]/

“Such things that pertain to the world, whatever they be,
the knower considers them to be products of ignorance.

How can the knower of the Self go back to them again?
Having once renounced ignorance, why revel in it?”

10 | '"dravya-mantra-kriya-kala shaktayah sadhu siddhidah |
paramatma-pada-praptau, na upakurvanti kashchana" [[ 7]/

“The use of some substance, magical incantations, and specific acts at specific times
Yes, they do, indeed, have the power to bestow very easily these occult powers;
But for the attainment of the Supreme Self — sorry, they are of no use whatsoever!”

11 | 'sarva-icchha-jala samshantau atma-labha udayah hi yah |
sah katham siddhi vanchhayam magna-chittena labhyate” [ 9]/

“When the web of all desires quietens, then alone does realisation of the Self arise.
How can he, with his mind plunged in desires for occult powers, ever realise the Self?”

THE VALUE OF SIDDHIS IN LIFE

Swamiji told us a story which Sri Ramakrishna Paramahamsa was fond of. He lived in
Kalighat on the banks of the Ganga in Calcutta. One day he saw one of these Siddhas
walking step by step on the Ganges water! Everyone around Sri Ramakrishna was stunned
by the sight. The Siddha walked up to them and addressed Sri Ramakrishna, “Hmm, you look
like a great saint. Can you do what | just did?” Sri Ramakrishna asked him, “How long did it
take you to learn this?” The Siddha said, “Twenty years.” Sri Ramakrishna said, “What,
twenty years you spent to learn to walk on water!” The Siddha said, “Why, you do not value
my Tapas, it seems.” Sri Ramakrishna said, “Well, | do; | will tell you what it is worth. | can
pay a boatman 25 paise and he will take me across the water. So that is how much your
Siddhi is worth. | do not need to spend so many years just to learn that.”

Another incident happened to Pujya Gurudev (Swami Chinmayananda): Someone
asked him, “Can you walk on water?” Gurudev said, “Yes, come | will show you.” Gurudev
took him into his bathroom, filled a tub with a little water, and stepped into it a few times!
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Section 5.6: God-Realisation & Occult Powers Compared
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12 | vasishhthhah - - layo.va
"na kechana jagad-bhavah, tattvajnam ranjayantyami |
nagaram nagarikantam kugram alalana iva” /] 18.34 ]
“Nothing of the world whatsoever, attracts the knower of the Reality;
Why, a man of finesse, having a wife of finesse, feels no attraction for a village woman!”
13 "api shitaruchavarke, sutikshhne api indu-mandale |
api adhah prasarati agnau, jivanmuktah na vismayi” || 27.66]]
“Even if the rays of the sun become cold;
Even if the orb of the moon were to become hot;
Even if the flames of fire were to burn downwards —
none of these would surprise the Jivanmukta!”
14 “chidatmanah ima ittham, prasphuranti iha shaktayah [
iti asya ashcharya-jaleshhu, na abhyudeti kutithalam” []27.67]]
“In the pure Consciousness of the Self, powers are appearing or manifesting;
In the net of these astonishing things, no excitement or curiosity is aroused in him.”
15 "yastu va bhavita atma api, siddhi-jalani vanchhati |

sa siddhi sadhakaih dravyaih, tani sadhayati kramat" iti cha /] 28.6 [/

“Suppose someone has even experienced the Self;
and suppose somehow there arises the desire in him for Siddhis;
then even he can get them only through the means like substances, etc;
for they are the only means available for Siddhis, one by one.”

The nine verses of Sections 5.5 and 5.6 by Sage Vasishtha in reply to Sri Rama’s
guestion are taken as one chunk and are summarised together below in point form. Their

essence is to teach us the worldliness of Siddhis; they are really not worth striving for:

1. A person does not have to have any interest in spirituality in order to cultivate
these Siddhis. The persons who take an interest in such powers are usually those who wish
to bring other people under their control. They use the Siddhis to impress people and then

use the people to do whatever they wish.

2. We see in these verses that Siddhis are sought after by people with an inordinate
desire in them. As such they are totally incompatible with the spiritual pursuit where one is
required to eliminate all desire, and liberate himself from them. The sole purpose of this
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short Chapter is to warn aspirants to beware of running after these Siddhis. The spiritual
path is not a circus to entertain people with magic.

3. The last verse cited (Pada 15) teaches a very important point. Suppose a spiritual
aspirant has attained the highest in the spiritual field. Then, there comes a desire in him to
pursue one or two Siddhis (this is purely a supposition for the sake of illustrating a point).

Then even such a realised person cannot get them simply by the fact that he is
realised. He has to go through the proper means described in Pada 7 to obtain the Siddhis
one by one. He has to take up one of the practices described therein, and spend the
required time in practising the technique.

In other words there is no short-cut to attain these powers. The Siddhis have nothing
to do with God-realisation, and God-realisation has nothing to do with the Siddhis. Their
attainment is totally independent of the Sadhana needed to realise God.

Section 5.7: Conclusion: End of the Deviation
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16 | atmavishhayah tu samprajnata-samadhih
vasand-kshhayasya nirodha samadheh cha hetuh |
tasmad atra adarah krtah /|

With the Self as the object of focus, Samprajnata Samadhi
lead to the destruction of desire and brings about Niroddha Samadhi.
Therefore, we have paid due interest to Samadhi (but not to the Siddhis).

It was mentioned at the very outset of this Chapter that Patanjali himself dissuaded
his students from pursuing the above-mentioned psychic powers. For that reason Sri
Vidyaranyaji said that he preferred not to dwell too long on this topic as it did not concern
Liberation but took one more into Ignorance and was nothing more than a worldly pursuit.

Now at the end of the Chapter we are being reminded that this Chapter is just a
short deviation from our main subject. From the next Chapter we return to the ‘main road’,
as it were, and continue from where we left off in Chapter 4.

We had been dealing with Samprajnata Samadhi in Chapter 4, which is the Ekagrata
state of mind. Now we begin dealing with Asamprajnata Samadhi in Chapter 6, which is the
Nirodha State of mind. Asamprajnata Samadhi is called Nirodhah Samadhi in the context of
the five states of mind in which it is being presented.




/ CHAPTER 6
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“ASAMPRAJNATA SAMADHI”

THE FIVE STATES OF THE MIND
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2. MOODHA

Deluded, Tamasic

1. KSHIPTA 3. VIKSHIPTA

Scattered, Rajasic Unscattered, Sattwic

4. EKAGRA

One-pointed, Pure

5. NIRUDDHA

Dissolved, ‘Mindless’

Y

A 4

Desires to Give Up
1. Name & Fame, Woman
2. Heavenly Worlds
3. Occult Powers

“Aham Brahmasmi” VRITTI

“SAMPRAJNATA SAMADHI”
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VYUTTHANA SAMSKARAS

Y

y

NIRODHA SAMSKARAS

ABHIBHAVA
Minimised to 0%
PRATYAYA - Personal Effort

\ 4

PRADURBHAVA
Maximised to 100%
PRATYAYA - Personal Effort

“ASAMPRAIJNATA SAMADHI”

“Aham Brahmasmi” VASANA
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PART 3, CHAPTER 6

NIRODHAH — THE DISSOLVED MIND

16 Sections (Textbook Pages 220-229)

INTRODUCTION

We GO BACK TO Chapter 4 to pick up the thread of the thought flow from which
this Chapter begins. If we look at the diagram on pg 70 of the “Five States of the Mind”, we
see clearly that Chapter 4 began by dealing with the 15t and 2" states of the mind, namely,
Moodha and Kshipta. This took us through the Bahiranga Sadhana, covering steps 1 to 5 of
the 8 limbs of Patanjali’s Ashtanga Yoga.

The Chapter then continued with the Antaranga Sadhana which covers steps 6 to 8
of the Ashtanga Yoga, namely, Dharana, Dhyana and Samadhi. This discussion, in terms of
the five states of the mind, deals with the 3" and 4 states of the mind, namely Vikshipta
and Ekagrata. The full purpose of the eight steps of Patanjali Yoga ending with Samadhi
brought us to the Angee which was called Samprajnata Samadhi. This is the limit of
achievement of the Ashtanga Yoga.

Now we move ahead to the 5™ and final state of mind, namely, Nirodha. The
progress is from Samprajnata Samadhi to Asamprajnata Samadhi. We are moving from the
Ekagrata state to the Nirodha state. The shift is essentially the same as that from
Videhamukti to Jivanmukti which was discussed in the early portion of Part 2. It is a
progression in the purity of the mind. In the context of Mano Nasha, the progression dealt
with in this Chapter is to change from the one-pointed state of the mind to the dissolved
state of the mind. We are progressing from having “Aham Brahmasmi” as a thought Vritti to
having it as a Vasana, which has no thought component to it but exists only as a Samskara in
the mind. In other words, the “Aham Brahmasmi” shifts from the subtle plane of thought to
the causal plane of a Vasana, free of all thought.

As may be expected, we are concerned with a very specific, top-level part of the
evolutionary process in which the mind is ultimately dissolved (Nirodha or Niruddha), or
destroyed (Nasha) as some texts prefer to describe it. In this Chapter, we deal only with the
definition of Nirodha Samadhi. The Sadhana needed to attain it is given in the next Chapter.

Section 6.1: Nirodha Samadhi Introduced
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1 | atha panchama-bhimi-ripah nirodha samadhih nirtpyate |
tam cha nirodham sttrayati -

Now, related to the Fifth State of the Mind is Nirodha Samadhi which is being defined.
This Nirodha is described in the following Sutra:

2 "vyutthana-nirodha samskarayoh abhibhava-pradurbhavau;
nirodhakshhana chitta anvayoh nirodha-parinamah" iti /] 3.9]]

“The two tendencies, namely, i) that causing disturbance and i) that causing calm;
are, respectively, to be i) overpowered and ii) allowed to flourish.

At the moment when the calming tendency prevails over the other (the disturbing one),
the mind is in the Nirodha state of modification.

1 The Introduction has already placed the context of this Chapter as the fifth state of
the mind, i.e. Nirodha.

2 Two opposing forces constantly tussle for supremacy over the mind. They are the
disturbing tendencies and the calming tendencies. The former needs to be suppressed,
overpowered, removed, reduced gradually to zero. The latter needs to be promoted, given a
chance to develop, and paid due attention.

A tussle is at the heart of this Chapter. Hinged on this tussle is the journey from
Samprajnata to Asamprajnata Samadhi. The destination is the Nirodha state, a state of total
calmness. Disturbances have necessarily got to be overcome at every step of the journey.

The experiences of Uddalaka in the course of meditation is an ideal case to study:

Section 6.2: Uddalaka Experiences Fluctuations of the Mind
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3 | vyutthana-samskarah samadhi-virodhinah |
te cha uddalakasya samadhau udahrtah - la.yo.va 24

The Samskaras of the (three) Vyutthana states are opposed to the (two) Samadhi states.
This opposition has been explained dramatically in the Uddalaka episode:

4 "kada-aham tyakta-manane pade paramapavane |
chiram vishrantim eshhyami merushrnga iva ambudah” /] 29]]

“That state devoid of all mentation and of perfect purity — when shall |
attain this state of abiding tranquillity, like the cloud adorning the peak of Mt. Meru?”

5 "Iti chinta-paravashah balad uddalakah dvijah |
punah punah tu upavishya dhyanabhyasam chakara ha” /] 35]]

“This thought so possessed the determined will of the Brahmana Uddalaka,
that again and again he sat down and vigorously engaged himself in meditation.”

6 "vishhayaih niyamane tu chitte markatha chanchale |
na sa lebhe samadhane pratishhthham pritidayinim” /] 36/

“But with his mind dragged away by sense objects, being restless as that of a monkey,
he could not establish himself in the state of Samadhi which is full of joy.”

7 "kadachid bahya-samsparsha parityagad anantaram |
tasya agachchhat chitta-kapih antara-sparsha samchayan” [/ 37 ||

“At times when the external objects were abandoned for a while,
his monkey-mind would run towards the internal objects to enjoy them instead.”

8 "kadachid antara-sparshad bahyam vishhayam adade |
tasya uddiya manah yati kaddchit trasta-pakshhivat” /] 38]]

“And at times from the internal objects, he would jump back to the external objects;
Then suddenly he would soar to great heights, just like a frightened bird.”

9 "kadachit udita arka abham tejah pashyati vistrtam [
kadachit kevalam vyoma, kadachit nibidam tamah" /1 39]]

“Suddenly, like the rising sun, he would see a wide expanse of light;
followed immediately by a total void, or at times pitch darkness.”

3 We now take up a case study that illustrates the tussle between the Vyutthana
Samskaras and the Nirodha Samskaras. The case study is based on the actual states of mind
that Uddalaka passes through during his long period of intense meditation. In the first six
verses, Uddalaka takes us through the full spectrum of his experiences. ..

4 Comparing the mind to the cloud on Mount Meru brings out the constancy of
attaining the ever-steady state of perfection. Any other cloud is always changing, but not
the one over Mt. Meru. There it is ever at peace.

This example may be a result of the optics concerning the motion of clouds. An
object nearby is seen to move faster than distant objects. Clouds close to the earth’s surface
will appear to move faster than clouds that are very high up in the atmosphere. Mt Meru is
the tallest mountain in the world, so the cloud above it can be taken to be extremely high
up, and so it is depicted as a ‘still cloud’. This stillness is purely relative and figurative.

5 Uddalaka’s laboratory is his seat of meditation. Seated firmly in it, he records the
experiences he encounters along the way.

6-9 Let us leave the details out for now. An overview reveals the amazing ups and
downs that Uddalaka goes through on his spiritual adventure. The pull on his mind is from
all directions — external and internal. He has moments when he is plunged in darkness and
moments when he feels elevated beyond his faintest expectations.
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The descriptions are incredibly varied. The tussle from left to right, above and below,
and all around is constant. How does Uddalaka deal with the ‘circus’ that he has to go
through? His only anchor is to hold on to that which is changeless in the whole panorama of
experiences. He remains firm in his adherence to the inner Self, refusing to allow his mind to
be bandied about from one end to the other.

By keeping himself detached from the wide variety and wide extremes of the
encounters in his meditation, Uddalaka is able to see the light at the end of the tunnel . ..

Section 6.3: Uddalaka’s Experience Ends in Peace
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10 "agachchhatah yatha-kamam pratibhasan punah punah |
achchhinan-manasa shiirah khadgena iva rane riptin” [/ 109 ][]

“Appearing at its own sweet will, are images that manifest again and again;
He cuts these off with the sword of his mind, as he would enemies in a battlefield.”

11 "vikalpaughe samaleene sah apashyad hrdayambare |
tamah chhanna viveka, arkam lola-kajjala-mechakam” /[ 110/

“When the bulk of these images are severed, he experiences in the depth of his heart
a shroud of darkness concealing his discrimination, as a dark cloud covers the sun.”

12 "tadapi utsadayamasa samyag-jnana vivasvata |
tamasi uparate svante tejahpunjam dadarsha sah |
tat lulava, sthalabjanam vanam bala iva dvipah" /[ 111 ]]

“Even that dark cloud he destroys with the sunlight of perfect knowledge;
when that experience of inner darkness clears up, he sees a mass of light;
even that light he destroys, as a hibiscus forest is destroyed by a young elephant.”
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13 "tejasi uparate tasya ghtirnamanam mano muneh [
nisha abjavad agannidram tam api ashu lulava sah" [[112 ]/

“When the light is put out, the mind of the sage, being in a high state of Sattwa,
suddenly closes like a night-lotus and he goes into a state of deep sleep.”

14 "nidravyapagame tasya vyoma-samvit-samudyayau [
vyoma-samvidi nashhthayam mudham tasya abhavan-manah |
moham api eshhah manasah tam mamarja mahdashayah"  [[ 113 ]/

“Arising from that sleep, an expanse of consciousness opens up in his mind;
This awareness of space being destroyed, his mind enters a stupefied state;
Even this torpor of the mind the great sage just wipes off from his mind.”

15 "tatah tejah tamah nidra mohadi parivarjitam |
kamapi avastham asad yah visharama manah kshhanam"  [[ 114 [/

“Thereafter, light, darkness, sleep and torpor — he is completely free from these;
His mind attains an inexplicable state as he becomes completely peaceful for a moment.”

In the next six verses cited, we see a different Uddalaka. From being an uninvolved
observer of his experiences, we now see him in action. He becomes proactive and
participates in a struggle in a manner that resembles a soldier fighting in the battlefield. It is
this phase that is most crucial. Uddalaka does not lie down any longer. For every gain he has
to put forth great effort. He has to fight as a hero in the battlefield. Every verse pulsates
with action taken by a Sadhaka who is seen to struggle for all he is worth.

10-15 The Sadhaka cannot afford to sit back and just watch, as Uddalaka did in the
first six verses. He gives a blow for every blow received. How thrilled would Lord Krishna
have been had He to deal with a seeker of Uddalaka’s stature, rather than an Arjuna that
became distraught and almost threw up his hands in despair. If Uddalaka instead of Arjuna
had stood before Lord Krishna, the Geeta that would have emerged would have been a
different scripture, indeed. It could well have started and ended at the 6™ Discourse.

One conclusion emerges from these verses. It is this: that spiritual life requires
heroes, not cowards. It brings out the best in a Sadhaka to encounter these major
experiences in one’s meditation room.

Whatever has been described by Uddalaka has to be considered to be the working
out of all the Vyutthana Samskaras. When the seeker is able to steer safely through all the
disturbing experiences, then he paves the way for the Nirodha Samskara to install itself on
the throne of his mind. After the Abhibhava of the former tendencies, the Pradurbhava of
the Nirodha Samskara is an automatic process.

The Vyutthana experiences of Uddalaka varied as follows: i) it begins with many
external objects; ii) then it shifts to internal objects; iii) then it reverts to external objects at
a more intense level; iv) then like a frightened bird, it flees upward from both, as if in panic;
v) then he encounters full, blinding light in the inner space in his heart centre; vi) that
suddenly becomes the very opposite — pitch darkness; vii) then all this starts to happen by
its own will again and again, sometimes this sometimes that; viii) Uddlalaka then moves into
action and starts confronting these experiences with the intent of destroying them one by
one; ix) He uses his mind as a sword to cut off the experiences, as though he were killing an
enemy in battle; x) With each conquest, his experience deepens, both with external as well
as internal objects; xi) the experiences move from gross to subtle, and external to internal.

This is the gist of all these six verses taken together.
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VRITTIS vs. SAMSKARAS

What is the difference between a Vritti and a Samskara? Vrittis are thought forms or
formations in the mind, commonly called modifications of the mind. Vrittis are proof of the
changeability of the mind. Samskaras, on the other hand, have no thought content in them.
They are above the realm of the mind. They dwell in the causal plane, not the subtle plane
of the mind-world and thought-world.

At every moment the mind gets imbued with the modification called Nirodha Vritti.
At the level of Samprajnata Samadhi, the Nirodha Vritti is also called the Brahmakara Vritti,
the sole thought of the Self which is the defining characteristic of the One-pointed Mind.

However, there is also a Nirodha Samskara which is much deeper than the Vritti by
the same name. The Samskara is associated with Asamprajnata Samadhi. The Samskara is
defined as being completely beyond the realm of thought or mind. We learnt in Part 2 that a
Samskara has to be planted into the subconscious mind by repeated action. Gradually, the
Vritti gets entrenched into the subconscious mind. It moves to the causal level.

The Sadhana to change Nirodha Vritti to Nirodha Samskara requires the same effort
needed to create any other Samskara from an ordinary desire. One repeatedly satisfies the
desire until it becomes a part of one’s causal body. In the case of the Nirodha Vritti, the
desire is for union with the Supreme Being. It is the highest desire one can have. When
repeated many times it becomes a Samskara. From Samprajnata Samadhi to Asamprajnata
Samadhi, the journey is all about converting the Vritti to a Samskara.

Vrittis are superficial; Samskaras are very deep-rooted. The Nirodha Samskara has to
suppress the Vyutthana Samskaras in order to flourish itself. This is the essence of Sutra 3.9,
with which we began this Chapter.

In the Yoga Vasishtha we find Uddalaka going through a series of Vyutthana
Samskaras, which were all created by past habit. All these fall under Vyutthana. There is an
enormous variety of them, and each Samskara needs to be dealt with individually as it
arises. By strong awareness of them, he overpowers them and establishes the Nirodha
Samskara in its place. This is a moment to moment encounter. A key term used in this
Chapter is ‘Kshana’, meaning “moment”. As the Vyutthana Samskaras are being cut one by
one, moment by moment, the Nirodha Samskara of its own accord becomes stronger.

While the Vyutthana Samskaras are still present, people can have many subtle
experiences such as seeing lights, hearing Krishna’s flute, seeing the cosmic stars, seeing the
visions of Deities. These can be very distractive for they are very alluring. Gurudev’s advice
on this was “Drop it!”

Eventually, the mind settles down into a deep inner peace which is impossible to
describe. That is the Nirodha Samskara in its dominant, victorious state - Vishashrama!

While the Vyutthana states can all be specifically described, the final Nirodha state is
beyond description. Hence it is called Kamapi Avastha (see verse 114).

Only when all Vyutthana Samskaras are destroyed, does the Nirodha Samskara
establish itself permanently. This is the state of Nirvikalpa Samadhi, the highest spiritual
state. Thus have we climbed to Nirvikalpa Samadhi via another face of Truth — the “Tussle
between Vyutthana and Nirodha Samskaras.”
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Section 6.4: Nirodha is the Mind’s Natural State
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16 | ta ete vyutthana-samskara nirodha-hetuna
yogi-prayatnena, pratidinam pratikshhanam cha abhibhtiyante;
tad virodhinah cha nirodha-samskarah praduh bhavanti |

These disturbing tendencies (described above), by using proper means to stop them —
efforts of the Yogi, made daily and moment to moment — are easily suppressed;
and their opponents, the controlling tendencies, begin to flourish of their own accord.

17 | tatha sati nirodha ekaikasmin kshhane, chittam anugachchhanti |
sah ayam idrsha chittasya nirodha-parinama bhavati |

When this stoppage prevails at each and every moment, the mind gets restrained.
In this way, the means for the dissolution of the mind is provided for.

This section states that the only Sadhana needed to be done is to put a stop to the
disturbing tendencies. When this is done, the calming tendency installs itself in the mind.

16-17 The Nirodha Samskara is like a fragrance. Just as every petal of a flower has
the same fragrance, so too every ‘atom’ of the mind has the Nirodha fragrance. It is natural
to the mind. The Nirodha is already there as the substratum of the mind; that is its basic
nature, it does not have to be planted there as a separate process.

Section 6.5: The Sutra on “Flow of Change”
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18 | nanu, "pratikshhana-parinaminah hi bhava rte chitishakte" iti
nydyena chittasya sarvada parinama-pravahah vaktavyah [

Objection: “All things undergo transformation every moment, except Consciousness.”
By this rule, the mind will always have a ‘flow of change’. Surely this has to be agreed.

19 | badham [ tatra vyutthta-chittasya vrtti-pravahah sphuthah |
niruddha-chittasya tu katham iti ashankya uttaram sttrayati -

Reply: The objection is valid. In the active state of the mind, the flow of change is evident.
But in the still state of the mind, how this happens is answered clearly in this Sutra:

20 "tasya prashanta-vahita samskarat" iti //3.10 ]

“Its (the mind’s) flow becomes steady by habit.”
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18 A reasonable objection is now raised. The objector has learnt that the mind
always undergoes change. The only ‘Vastu’ that remains unchanged is the Self. Thus he
cannot comprehend the point about the mind being totally still, as if destroyed.

19 The reply is interesting. Although change is easily noticed when the mind is active,
it is now put forward that even when it is inactive, i.e. when it is still, the mind goes through
an ‘unobservable’ form of change moment to moment. This is explained in the next section.

20 Some texts have ‘tatra’ instead of ‘tasya’. There is a slight difference in the two.
Tasya refers directly to the flow of the Samskara in the mind, from one moment to the next.
Tatra refers us back to the point of origin, i.e. from Samprajnata Samadhi towards the point
of destination, i.e. to Asamprajnata Samadhi. It tells us between which two points the flow
is taking place. One focuses on the flow; the other on the two end-points of the flow.

Section 6.6: The “Flow of Change” Explained by Example
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21 | yatha samid-ajya ahuti-prakshhepe vahnih uttara-uttara vrddhaya prajvalati;
samid-adi kshhaye prathama-kshhane kinchit shamyati,
uttara-uttara kshhane shantih vardhate |

Example: Offering firewood and ghee into fire makes the flames burn more and more.
As the fuels get exhausted, from the first moment the fire starts becoming quiet;
then with every moment thereafter, the ‘quietening’ increases more and more.

22 | tatha viruddha-chittasya uttara-uttara adhikah prashamah pravahati |
tatra purva-purva prashama-janitah samskara eva
uttara-uttara prashamasya karanam [

Application: So also, in a restrained mind, the calmness grows more and more.
From every prior impression of calmness is born the next impression of calmness;
Thus from one calmness impression is produced an endless chain of calmness impressions.

An appropriate example is chosen to illustrate ‘unobservable’ change.

21 Example (the Drishtaanta): A fire is taken as the example. When fuel is added,
the flames are clearly seen to grow more and more. This represents the ‘observable’ phase
of change in the fire. Then the addition of fuel is discontinued. Immediately, one sees a
decline in the burning flames. Soon, the decline becomes ‘unobservable’ as black soot

covers the burning wood used as fuel. The fire continues to burn the wood. But this is not
seen.

22 Application (the Daashtaantika): The fire represents the mind and the fuel
represents desire-thoughts in the mind. With more desires, there is an ‘observable’
proliferation of thoughts in the mind. As desires cease, the thoughts also cease gradually.
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When the mind becomes calm, we are in the ‘unobservable’ phase of the mind’s stillness.
The ‘calmness fire’ is still burning but cannot be seen as changes in the meditator. The
stillness deepens. It can be thought of like this: The first moment of stillness is the cause of
the second moment of stillness. Then the second moment causes the third moment, and so
on. Each subsequent moment of stillness is deeper or ‘stiller’ than the preceding moment. In
this way, we can conceive of a ‘changing stillness’ which does not violate any rule.

Section 6.7: The Geeta on the “Flow of Stillness”
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This ‘Flow of Stillness’ is explained with great clarity by Lord Krishna in the Geeta:
24 "yada viniyatam chittam atmani eva avatishhthhate |
nihsprhah sarvakamebhyah yukta iti uchyate tada” [[18]]

“When the mind becomes progressively quieter, it rests in the Self alone.
Free from the longing for all objects of pleasure, such a mind is said to be harmonized.”

25 "yatha dipo nivatastho nengate sopama smrta |
yogino yatachittasya yunjato yogamatmanah" //19]]

“As a lamp placed in a windless place does not flicker — this is a simile used
to describe the Yogi of controlled mind, practising Yoga of the Self — Nirodha Samadhi.”

26 "yatra uparamate chittam niruddham yogasevaya |
yatra chaivatmanatmanam pashyanndtmani tushhyati” [/ 20]]

1. The mind that has attained quietude, is ready to be dissolved by the practice of Yoga;
2. When, seeing the Self by the self, one rejoices in his own Self;

27 "sukham-atyantikam yat-tad buddhi-grahya-mati-indriyam [
vetti yatra na cha eva ayam sthitah chalati tattvatah." /121]]

3. That Bliss Infinite is grasped only by the pure intellect; it is beyond the reach of senses;
4. Knowing That and being established in That, one never moves from Reality;
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28 "yam labdhva chaparam labham manyate nadhikam tatah |
yasminsthito na duhkhena gurunapi vichalyate" /|22 ]]

5. Having obtained This, he thinks there is nothing superior to it worth obtaining;
6. Wherein established, he is not moved even by the heaviest of sorrow;

29 "tam vidyad duhkha-samyoga-viyogam yoga-samjnitam [
sa nishchayena yoktavyo yogah anirvinnachetasa” /| 23]]

“Let that be known as union (Yoga) which is the state of disunion (Viyoga)
from the intense union (Samyoga) with all ‘Sorrow’ —
With determination Yoga should be practised with a mind that is steady and undespairing.”

23 These six verses from Chapter 6 of the Geeta were interpreted by Swamiji in the
context of the present subject of the still mind also being seen as ‘constantly changing in its
degree of stillness’.

24 The words “progressively quieter” is an obvious reference to change in stillness.

25 The more the light of the lamp becomes non-flickering, the more difficult it
becomes to make it flicker! The first still flame becomes the support for the second still
flame. There arises an ascendency of stillness.

In another text it is quoted as “a lamp that has been blown out”. It seems that this
example is not correct. Besides being blown out by wind, there is no lamp at all when the
fuel runs out. This also is inaccurate. These two examples would be true if the mind were
destroyed. But the mind does not get destroyed. It does not go off. The flame in a windless
place is a better example than a flame that has blown out or burned out. For it still survives
in stillness. Thus we see that the Geeta’s example is closer to the truth. The Samskara of
stillness gets stronger and stronger.

26 The “revelling” implies that the state is strengthening, as a Samskara does. This
happens as soon as the Antahkarana merges into the Self. From Samprajnata to
Asamprajnata, one drops off the Aham Brahmasmi Vritti. This means that it has changed
from a Vritti to a Samskara simply by deepening itself; it is no longer in the thought-realm. It
is now an Aham Brahmasmi Vasana, which is getting stronger and stronger.

“Revelling” is a figurative expression that conveys the idea that the mind is not dead
but deepening in stillness. Eventually it gets described as being boundlessly blissful, and
finally as being Absolute Bliss!

In this way, the Geeta perfectly mirrors the explanation given by Sri Vidyaranyaji. The
difference between a Vritti that is still thought-based, and a Samskara, which has
transcended the thought realm, is brought out.

27 If Bliss can be considered to be the direct result of a still, calm mind, then the
intensity of the bliss ranging all the way to Infinity becomes a measure of changing bliss.

28 As with Bliss above, so with change in gain (“no greater gain”) and suffering (“no
greater sorrow”). The expressions show a ‘change’ in these two intangible qualities as a way
of showing that the mind in which they arise is changing. It confirms to us that the mind
imbued with these subtle qualities is undergoing a dynamic change at a deep level.

29 The mind described here as uniting with the Self, is also seen simultaneously as
detaching itself more and more from Sorrow. Sri Krishna coins His famous definition of Yoga
in this verse — ‘Yoga is Viyoga from Samyoga with Duhkha’, i.e. “Union is the Disunion from
one’s intense union with Sorrow.” The core point here is to show a changing mind, even if
that change is not visible.
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“VIRAMA PRATYAYA ABHYASA”

Section 6.8: The Sutra on Sadhana for Nirodha Samadhi
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30 | nirodha-samadheh sadhanam stutrayati -
"virama pratyaya abhyasa ptrvakah, samskara-sheshhah, anyah". iti [[1.18 ]/

The Sadhana for attaining Nirodha Samadhi is given in this Sutra (1.18):
“Born out of the practice of the constant effort to cease all mental activity
is another (Asamprajnata) Samadhi wherein only the Samskara or tendency remains.”

31 | Now every word of the Sutra is taken up and explained:

viramabh vrtti-uparamah;

tasya pratyayah karanam vrtti-uparama-arthah purusha-prayatnah;
tasya abhyasah paunah-punyena sampadanam;

Viramah — means “cessation of transformation”;
Pratyaya — “the cause of that Viramah”; means the personal effort made to attain Viramah;
Abhyasa — “practice of that”; means doing it again and again, repeatedly;

32 | tat-purvakah tat-janyah; anantara atitasutre samprajnata-samadheh
uktatvat, tad-apekshhaya anyah asamprajnatah samadhih |

Poorvakah — “preceded by that”; means brought about by that;

In the immediately preceding Sutra (see 1.17), Samprajnata Samadhi, the One-pointed State
has been described; so in relation with that,

Anyah — “other”; means Asamprajnata Samadhi, i.e. the Superconscious State;

33 | tatra vrtti-rahitasya chitta svartpasya durlakshhyatvat
samskara-rtpena chittam shishhyate (from sheshhah) |

There (in Asamprajnata Samadhi), the mind is devoid of any thought transformations,
and therefore its nature cannot be easily described.
The mind remains in the form of a Samskara or Vasana (impression) only (Sheshah)

30 The Sadhana or means to attain Nirodha Samadhi is presented in a concise form

in the Sutra: i) Constant, repeated practice;
ii) until the Vritti dissolves, and only the Samskara remains.

31 Every word of the Sutra is expanded upon. Swamiji added two valuable hints:

1. “The road to perfection is always under construction”.
2. “The sky is the limit; but the sky has no limit.”

32 The reference made here is to the previous Sutra 1.17. This Sutra is not found in

Jivanmukti Viveka, but has been included here as a vital link to Sutra 1.18:
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Sutra 1.17:

fadeh, fo=m, s, IfEHAT-®0 ST |Um:

vitarka, vicara, ananda, asmita-riupa anugamat samprajnatah |
Meaning: “The Samadhi consisting of right knowledge (Samprajnaata) is that

which is followed by reasoning, discrimination, bliss and unqualified ego.”

It is significant that the forerunner of a ‘no-mind’ Asamprajnata Samadhi, is a
Samprajnata Samadhi which is well-defined by knowledge, reason, discrimination — all
inputs from a trained, well-disciplined mind. We also note here that Samprajnata Samadhi is

equated to Tattva Jnana by defining it in terms of right knowledge.

33 As opposed to the above, Asamprajnata Samadhi is “devoid of any thought
formations”, so much so that it is very hard to describe it. Further, through practice, the
Vritti of ‘Aham Brahmasmi’ has been converted to a Samskara which is a causal impression

lodged totally outside the mind, the subtle body complex.

Section 6.9: The Geeta on Sadhana for Nirodha Samadhi
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How the effort to dissolve the mind leads to the birth (of Asamprajnata Samadhi) —
is clearly stated in three crucial verses by the Lord in the Geeta:

35 "sankalpa prabhavan kaman tyaktva sarvanasheshhatah |
manasaiva indriya-gramam viniyamya samantatah” /|24 ]|
“Abandoning all desires born of imagination without reserve;
And even completely restraining the whole group of senses by the mind, from all sides.”
36 "shanaih shanaih uparamed buddhya dhrtigrhitaya |

atmasamstham manah krtva na kinchid api chintayet” [|25]]

“Little by little, let him attain quietude; with the intellect held in firmness.
Having established the mind in the Self, let him not think of anything.”

37

"yato yato nishcharati manah chanchalam-asthiram |
tatah tatah niyamya etad atmani eva vasham nayet” iti [126]]

“From whatever cause wanders away the restless and unsteady mind,
from that let him restrain it and bring it under the control of the Self alone.”
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34 Here we note that these three verses of the Geeta have a significant impact on
the content of Part 3. The importance of each verse is stated below:

35 Key Sadhana techniques are provided in this verse to attain Nirodha Samadhi.
Every word of this verse is explained in detail by Sri Vidyaranyaji in the Sections 10-16 of this
Chapter. For this reason, we do not require to comment on it here.

36 Then the Chapters 7, 8 and 9 present a detailed discussion on verse 6.25 in which
“Four Stages of Development” are analysed. The stages lead us systematically from sense
control all the way to Nirvikalpa Samadhi.

The words ‘Shanaih Shanaih’ meaning “slowly, slowly”, lead us to examine the four
stages of Sadhana in Jnana Yoga. They open up the broad topic of the “Four-stage Sadhana”
which forms the content of the next three Chapters, on Nirodha Samadhi, and provides an
invaluable step-by-step insight into the steps leading to the ultimate goal.

37 Verse 6.26 is discussed further in Chapter 10, as it concerns the “Four Obstacles”
that face the seeker just before he attains Nirodha Samadhi. This Chapter draws our
attention to be vigilant in the very last phase of Sadhana to attain the Nirodha State of the
mind.

Section 6.10: Explanation of “Sankalpa Prabhavan Kaman”
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38 | kamyamanah srk, chandana, vanita, putra, mitra, grha, kshhetra adayo
mokshha-shastra-kushala viveka-jana- prasiddhaih bahubhih doshhaih upeta;

The ‘Desirables’ are garlands, sandalwood-paste, woman; (fame, wealth and passion)
children, friends, houses and properties, and so on;
To those who are well-versed in the discipline of Liberation, who are discriminating —
to them these things are well-known to have many defects.

39 | api anadi avidya-vashat tan-doshhanat chhadya teshhu vishhayeshhu
samyaktvam manah kalpayati |

Yet, under the influence of beginningless ignorance, a veil is placed over all of them
by the mind, which imagines them to be perfect (seeing no defects in them).

40 | tasmat cha samkalpad idam 'me syad'’ iti evam-ripah, kamah prabhavanti |

Therefore, due to imagination of the type, “Let this be mine”, desires are born!

38 Sensual objects, especially in the context of being enjoyments, have many
defects. However, ordinary people cannot see these defects. In fact, they actually want
more and more sense objects so that they can enjoy more sense pleasures. They have no
interest in seeing ‘defects’ in them.

Who are the persons who see defects in sense objects? They are those who are self-
disciplined; who are convinced that the defects mislead one in life; who are determined to
attain spiritual liberation. The discriminating few alone can see the defects.
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39 Those who are under the influence of ignorance have a veil placed over their
minds which prevents them from seeing the defects. In fact, they revel in the objects.

40 Such people are so carried away by the pleasure from the objects, that they get
easily attached to them by creating a desire for them: “I want it; | cannot do without it.” By
thinking in this way, the desire for objects multiplies. Unless they learn from bitter
experiences, they are unable to change their angle of vision to free themselves.

Section 6.11: Citations Tracing the Source of Desire
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41 | tatha cha smaryate - manusarihita
"samkalpa-milah kamah vai, yajnah samkalpa-sambhavah” [[ 2.3 ]

The Smriti says the following on imagination:
“Desire is truly rooted in the thought that imagines it;
Why, even acts of sacrifices can be born of desire-ridden imagination (eg. for heaven).”

42 "kama janami te mulam samkalpat kila jayase |
na tvam samkalpayishhyami samulastvam vinankshhyasi” iti [|25]] - ma.bha

“O Desire! | know your source; undoubtedly you are born of imagination.
No longer shall you be the subject of my imagination; you shall be destroyed by the root.”

As desire for sense objects is a fundamental defect that obstructs the spiritual life, a
seeker has to learn to give them up. Two citations are given to help us understand the harm
that desire does to us when we are blinded by ignorance..

41 The Manu Smriti teaches that desire does not lie in the objects but in the mind of
an individual. Even a good act, for example, an act of sacrifice, can be done with selfish
motives and be rendered impure by that motive.

42 The Mahabharata also teaches the same lesson. The only way to deal with desire
is to root it out of the mind.

Section 6.12: Explanation of “Tyaktva”

BT o AvT—SNY HRIq-HdY 3T

U 29 ST &S a= |

=1

43 | tatra vivekena vishhaya-doshheshhu sakshhat-krteshhu,
shuna vante payasa iva, kamah tyajyante |

When through discrimination the evils in the objects of enjoyment are realised,
like the ‘porridge’ that is vomited by a dog,  then alone are desires (finally) given up!

43 Tyaktva: “having given up”. Desire is truly and permanently given up only when it
arises from discrimination. The intellect has to understand the “evils” (the defects) of sense
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pleasures — that they are not capable of giving permanent happiness. The feeling of disgust
for sense pleasures should be like that which arises when a dog throws out its vomit.

Section 6.13: Explanation of “Sarvan”
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44 | srk-chandan-adishhu iva brahmalokadishhu animadi-ashhthaishvaryeshhu
cha kamah tyajya iti abhipretya ‘sarvan' iti uktam [

Along with garlands, sandalpaste, etc, Brahmaloka as well as the eight occult powers
are also to be included among the things renounced. This is implied by the word ‘Sarvaan’.

That the scriptures weigh every word before using it is well demonstrated by the use
of the simple word ‘Sarvan’ meaning “all”. Why has this word been used? It is to close all
the loopholes that people try to find to retain their secret desires.

44 In this case, according to Sri Vidyaranyaiji, the word ‘all’ is meant to include even
the pleasure of going to the highest heaven, Brahmaloka. Not only that, but even the
pleasure of having occult powers and mesmerising people with them, is to be discarded.
These subtle forms of pleasure are very harmful to the seeker.

Section 6.14: Explanation of “Asheshatah”
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45 | masa-upavasa vratina tasmin mase-anne tyakte api kamah punah punah udeti;
tadvat ma bhud iti '‘asheshhatah’ iti uktam |

In the vow of fasting in a particular month, a man observes it by giving up eating for a month.
However, the desire for food arises again and again;
To avoid such difficulties from arising, the word Asheshatah, “with no exception” is used,

Here we see an even more subtle use of a word which one may casually think is
quite unnecessary in the verse. This word usage brings to light how thoughtful the scriptures
are in the use of words. Asheshatah means “without any exception” or “entirely”. The
human mind is so keen to find the slightest loophole in an instruction from the scriptures,
that it leaves no stone unturned to find an excuse to disobey a scriptural instruction.

45 Here an example is given of how cunning the human mind can be. A man takes up
fasting, supposedly in order to control his palate from eating all sorts of delicacies and
spoiling his health. So he fasts for a whole month, foregoing all pleasant foods. By some will
power he succeeds quite well. However, when the one month is over, the desire for those
pleasant foods has not left him, and he eats them with vengeance. The word Asheshatah
has been specially added here to avoid this happening. The giving up has to be “without any
exception”. It must be so thorough that this backlash of desire does not happen!
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Section 6.15: Explanation of “Manasa Iva”
RN AT -Teieh Jqfa: THee 30
e ®aRY a1 - o ygfa:
q: 30 U G AT T e |

46 | kama-tyage, manah-ptrvaka pravrttih abhave api,
chakshhuradinam ripadishhu ya svabhava-siddha pravrttih
sah api prayatna yuktena manasa eva niyantavya |

When desires are given up, although there is no intentional activity of the sense organs,
yet the normal functioning of the eye, etc. of perceiving, etc.
is to be controlled only by making a mental effort.

46 The senses are involuntary organs, while the mind is a voluntary organ. The
senses cannot help functioning in their normal way. What is before them, they will see. If
someone claps, the ear cannot help hearing it. Hence, the giving up should not stop at the
sense level only; it has to have the full cooperation of the mind as well. This is what is meant
by adding the word ‘Manasaa’ meaning “with the mind”.

This is a precaution against allowing the mind to continue revelling in the objects,
while keeping a strict control over the senses from enjoying them. This would be self-
defeating. It would be like turning on the car engine and letting it just idle without engaging
the gears with the clutch. This is not the intention of the scriptures.

Section 6.16: Explanation of “Samantatah”
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47 | devata-darshanadishhu api ananusaranadya, 'samantata’ iti uktam |

To avoid even the indulgence of desiring God-vision,
the word Samantatah — “from every direction” — has been used in the verse.

With regard to verse 6.24, we come to the final word to be explained, ‘Samantatah’
meaning “from every direction”.

47 What has direction to do with ‘desire’? When we give up, we give up the object,
not the direction it comes from. True, but here the direction is figurative. Down means gross
animalistic pleasures; around means human pleasures such as attractions to people, fame,
applause, etc. And above means heavenly pleasures such as the vision of God, etc.

%k % 3k %k %
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PART 3, CHAPTER 7
NIRODHA: THE FOUR STAGES

25 Sections (Textbook Pages 229-239)

INTRODUCTION

THE THEME OF THIS Chapter is rooted in Section 6.8 of the previous Chapter where
the Sutra 1.18 of Patanjali’s Yoga Sutras is quoted. The key words of the Sutra are “Virama
Pratyaya Abhyasa”. In his explanation of this Sutra, Sri Vidyaranyaji had cited three verses
from the Bhagavad Geeta, namely verses 6.24-26. We ended the previous Chapter by
completing the explanation of 6.24. The next three Chapters take up verse 6.25. The phrase
Shanaih, Shanaih Uparame, meaning “slowly, slowly the mind should be controlled” is the
seed for these Chapters. Thereafter, Chapter 10 completes the discussion of verse 6.26.

The idea conveyed is of a gradual progression towards the ultimate goal. Four stages
of development are identified in the Katha Upanishad to trace this progression. In Stage 1
we begin with one who is engrossed in his senses. In Stage 4 we are at the seeker who
reaches spiritual perfection, or Jivanmukti. In this Chapter we are given an overview of each
stage, including the means by which it can be attained. The next two Chapters take the
theme of “Virama Pratyaya Abhyasa” into further discussion.

Virama is a more accurate term than Mano Nasha. It refers to the guietened state of
mind, whereas the latter refers to the destroyed state. This entire Chapter is an absorbing
exposition of the best that Yoga philosophy has to offer. Although Yoga does not have
provision for the concept of the Self, yet this concept is implied in some of the Yoga Sutras
such as Sutra 1.18, which refers to Asamprajnata Samadhi. Sri Vidyaranyaji has given a
Vedantic interpretation of the Yoga Sutras and brought out the harmony between the Yoga
system and that of Vedanta.

Section 7.1: Explanation of “Shanaih Shanaih”
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1 | bhumika-jaya kramena-paramasya vivakshhitatvat 'shanaih shanaih' iti uktam |

For gaining success in attaining the highest state, Nirodha, by stages,
the words ‘Shanaih shanaih’ — “little by little” have been used.

1 The Geeta verse 6.25 is cited in the context of attaining Nirodha in degrees. It is the
sole topic of this Chapter. This Chapter is complete in itself by tracing the spiritual path from
beginning to end, across all four stages of growth.
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CHAPTER 6

“VIRAMA PRATYAYA ABHYASA”

Practice of the Effort of Cessation of Mental Activity

CHAPTER 7

THE FOUR STAGES OF EVOLUTION
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(2)

(3)
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(4)
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SENSES INTO MIND INTO INDIVIDUAL EGO INTO UNIVERSAL EGO INTO
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Section 7.2: The Four Stages in Jnana Yoga
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2 | tah cha bhumikashchatasrah kathha-vallishhu shriyante - ka.upa

There are “Four Stages” of development that are set out in the Katha Upanishad:

3 "yat chhed vang-manasi prajnah, tad-yat chhet jnana atmani |
jnanam-atmani mahati niyat chhet, tad-yat chhet shanta atmani” iti [} 1.3.13 ]/

i) The wise man should merge his speech in his mind (Manah);

ii) then his mind in his intellect (Jnana Atman);

iii) then his intellect in the Cosmic Mind (Mahat);

iv) and finally the Cosmic Mind in the tranquil Self (Shanta Atman).

20-21 At the outset four stages are identified in this progression. They may be
considered to be the Bhagavad Geeta’s route to Mano Nasha. It is closely linked to the
teaching of the Katha Upanishad:

The overview of the four stages, and explanations of each Stage are described in the
rest of this Chapter. Stages 3 and 4 are described briefly at the end of the Chapter.

STAGE 1
FROM SPEECH TO THE MIND

Section 7.3: The Organ of Speech — Two Functions
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4 | vag-vyaparo dvividhah - laukikah vaidikah cha |

The organ of speech has a twofold function: Secular and Scriptural.

5 | jalpadi-ripah laukikah, japadi-riupah vaidikah |

The secular is in the form of ordinary conversation;
the Vedic or scriptural is of the form of chanting or recitation.

4-5 Sri Vidyaranyaji begins the discussion of Stage 1 in his characteristic manner by
breaking down the subject into its parts and defining them.

At this early stage it is useful to note that Speech is one of the organs of action.
However, in the context of this topic, it is taken as a group that included all the ten senses.
The reason for extending the meaning in this way is because we are really interested in the
impact that the senses have on the mind; we are not so much interested in the sense of
speech per se. All ten senses are driven by or provide knowledge to their master, the Mind.
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Section 7.4: The Means to Control Laukika Speech
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6 | tatra laukikasya bahuvikshhepa-karatvad
vyutthana-kale api yogi tam parityajet |

Secular: Of them, the secular function is the cause of various distractions;
even when he has arisen from Samadhi, the Yogi should give up this secular form.

7 | atah eva smaryati - - nd.pa.upa
"maunam yogasanam yogabh, titikshhaikanta-shilata |
nihsprhatvam samatvam cha, saptaitani ekadandinah” iti /| 4.25]]

Towards this end, the Smritis have said:
“Silence, Yogic posture (stillness), meditation, fortitude, living in solitude,
desirelessness, and equanimity — these seven practices are for the Paramahamsa.”

7 The citation refers to Paramahamsa Sannyasins. We learnt about them at the very
beginning of Part 1. The point raised here is that it is only the Paramahamsas who are
directly interested in the goal of Jivanmukti. None of the other Sannyasis named in Part 1
are on this particular quest.

Secondly, the seven Sadhanas listed here are the most important practices for
seekers who strive to attain Jivanmukti. One may say that they are the “Sadhana
Saptastaya” for Sannyasis.

And thirdly, the point that is directly connected to this text is that silence is the first
in the list of these seven Sadhanas. Silence requires the control of one’s speech. That is the
context of Stage 1. The other Sadhana that is relevant here is living in solitude, which also
requires the seeker to avoid all unnecessary conversation.

Section 7.5: The Means to Control Vaidika Speech
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8 | japadikam nirodha-samddhau parityajet | sah iyam vagbhimih prathama |

Scriptural: For Nirodha Samadhi, loud chanting should be given up.
This is the first stage in the control of speech.

9 | tam bhumim prayatna-matrena katipayaih
dinaih masaih vatsaraih va drdham vijitya;
pashchad dvitiyayam manobhtiimau prayatet |

This stage should be brought under control by effort alone;
in a matter of days, months or years, it can be perfectly mastered.

10 | anyatha, bahu-bhumika-prasadavat prathama-bhimi patena
eva uparita na yoga-bhumayah sarva vinashyeyuh |

Or else, even as a whole multi-storey building collapses when the first floor falls,
so also failure to conquer the first stage, will lead to the collapse of all further stages.

11 | yadi api chakshhuradayo niroddhavyah, tatha api teshham
vag-bhumau mano-bhtimau va antarbhavo drashhtavyah |

Since the eyes, etc. are also to be controlled, they too,
under the realm of speech and mind, should be deemed as being included.

8 There is an application of the laws of psychology in this statement. If a person is
given to too much talking, then let him exhaust that tendency by loud chanting of the Lord’s
Name instead of expending it in worldly channels. However, that is not expected to be taken
as a permanent instruction. The person has to be guided to reduce even the loud chanting
by making it mental chanting, little by little, as required by the theme of this chapter.

There should come a time when the whole Sadhana is taken into the mind, and the
external organs are cut out of the equation.

Some General Rules for Stage 1 Sadhana

9 1. The entire four stages are part of a gradual process to perfection. In addition,
each stage has to be accomplished in the same gradual manner. It may take years just to
master Stage 1. This is understandable, considering the number of births it may have taken
to ‘master’ their misuse!

10 2. Unless one has perfected a stage, it is not advisable to attempt the next stage.
The example of the construction of a multi-storey building suits this rule perfectly.

11 3. It has to be understood that Stage 1 does not apply only to the organ of
speech, but to all the 10 senses. Every sense has to be withdrawn into its master, the mind.

Section 7.6: The “Merging Process” Explained
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12 | nanu, “vacham manasi niyach-chhed” iti anupapannam;
na hi indriyasya indriyantare praveshah asti |

Objection: The phrase “should merge his speech in the mind” — How is that justified?
We do not see the entry of one sense into another!

13 | ma evam [ praveshasya avivakshhitatvat |

Reply: No, it’s not like that. The meaning of ‘entering’ is not meant to be taken so literally.

14 | nana vikshhepa-karinoh vang-manasayoh madhye prathamato
vag-vydpdara-niyamanena mano-vydapara-matra-parisheshha iha vivakshhitah |

The cause of various distractions are the speech and the mind. Of these two, if the first
i.e. the speech is controlled, then it remains only for the mind to be controlled.

15 | go-mahishhah ashwah adinam iva, vang-niyame svabhavike sampanne
tatah jnanatmani mano niyach-chhet |

Just as seen in cows, buffaloes, horses, etc, when the control of speech becomes as natural,
then (one is ready) to merge the mind into the knowing self (Jnana-Atma).

12 A literal understanding of the merging process leads to this objection.

13 The direct reply is that the process is not to be taken literally as one sense
entering into another, and then all the senses being finally placed into the mind. No.

14 What is meant is the sense activity is to be reduced little by little until there
comes a time when there is no sense activity and only the mind exists. That is the meaning
of “merging” in this context.

15 The example of calm domestic animals is a good illustration of this process. We
see how these animals can be together, but they will not gossip with each other. We do not
find them in nature behaving in an unruly manner. They are naturally quiet.

Only when the above test is applied and one passes it successfully, is one eligible to
enter the next stage, in this case Stage 2, merging the mind into the intellect . . .

JNANA-ATMA, MAHAT-ATMA & SHANTA-ATMA

Section 7.7: The Three Selves Explained & Differentiated
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16 | atma trividhah [ jnana-atma, maha-atma, shanta-atma cha iti |

The Self is of three types: The knowing self, the greater self, and the Tranquil Self.

17 | “janami” atra sthita atma iti jnatrtva upadhih ahamkarah
atra jnana shabdena vivakshhitah,
karanasya manaso niyamyatvena prthag upattatvat |

In “I know”, the ‘I’ is the self that stands for the principle of knowership called the Ego.
The word Jnana here, has to be understood as the ‘knowing self’, (not the mind).
The mind, being the instrument (of knowledge) controlled by it, is thus separated from it.
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To explain Jnana Atma, Sri Vidyaranyaji first explains what is Atma.
16 The three Atmas are:

i) The commonly known ego-self, also known as our intellect. This is the ego-sense
by which we are able to associate all that makes up our body and associates with our mind.
It is the sense which tells us, “I am a man, not a woman; | am an Indian, not a European or
African; | am happy, not sad.” It is Vishesha, the specific or individual ‘I’ that refers to me.

ii) Then there is the ‘I’ which refers to all humanity, or to all creatures. It is the
Samanya or general ‘I'. It is common to all people or all creatures. It is the Universal or
greater self. It takes one out of his own shell and makes him associate himself with all other
living beings. There is no selfishness in this ‘I’. It is a group sense of the ‘I’.

iii) And thirdly, their is the true, unchanging, indestructible, eternal Self or ‘I’ that is
our real nature and never changes. In the context of this chapter, it is the Tranquil Self.

17a With the above background, the explanation of Jnana Atma begins: The ‘I’ is a
product of Chidabhasa, the reflection of Consciousness, the pseudo consciousness, not the
real consciousness. It is the I-sense, which is denoted by the technical term, Ego. This Ego
does not have any connotations attached to it such as ‘pride’ or ‘self-assertiveness’. It is a
neutral word, simply referring to one’s sense of individuality. It is not a judgemental word.

17b A clarification is given that the knowing self is different from the mind. When we
speak, we may carelessly call this knowing self the ‘mind’. However, in the present context
where the mind is being spoken as merging into the intellect, the two necessarily have to be
separated. The intellect, the knowing self, is that which controls the mind. This is why,
philosophically speaking, intellect and mind are separated and not considered to be terms
that are interchangeable.

Section 7.8: The Two “Ahamkaras” Explained & Differentiated
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18 | ahamkarah dvividhah | visheshhariupah samanyartpah cha iti |

Ahambkara or Ego-sense is twofold: i) in the specific sense, and ii) in the general sense.

19 | "ayam aham etasya putra" iti eyam vyaktam abhimanyamanah visheshha-ripah |

i) Specific: In the sentence “I am his son”, the ‘I’ refers to the individual; it is the specific ‘I'.

20 | "asmi" iti etavat matram abhimanyamanah samanya-rtpah
sah cha sarva-vyaktishhu vyaptatvat mahan iti uchyate |

ii) General: In “I am”, if only that much is said, the ‘I’ referred to is the general ‘I'.
Since this universal variety exists in every individual, it is termed Mahaan, or “great”.

21 | tabhyam ahamkarabhyam dvabhyam upahitau dvavatmanau |

Thus the two ego-senses refer to the two selves respectively (Jnana Atma and Mahat Atma).
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18 In order to understand the difference between Jnana Atma and Mahat Atma, Sri
Vidyaranyaji now explains the two types of Ego-senses that exist in every being:

19-20 The specific ego-sense refers to the individual person; whereas the general
ego-sense refers to all beings universally. We must note that in the second case, we are not
talking of one Universal Being, but of the same ego-sense existing in a universal way in all
beings. This is an important distinction, for Vedanta philosophy does speak of an Ishwara
which refers to all beings as one Universal Being. Here we are not talking of Ishwara.

21 Thus, we discover that Jnana Atma and Mahat Atma are actually connected in
some way. The first refers to the specific ego-sense and the second to the general ego-
sense. With this knowledge, we can move forward. However, before describing the merging
process of Stage 2, we have one more Self to define . . .

Section 7.9: The Tranquil Self & Each Subsequent Creation
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22 | nirupadikah shantatma |
tadetat sarvam-antarbahir-bhavena vartate |

The Tranquil Self is that self which is attributeless, (without any Upadhis).
All that follows It happens to be in an “inner-outer” relationship:

23 | 1. shanta atma sarvantah chid-eka-rasah [
tasmin ashritam jada-shaktiripam-avyaktam mulaprakrtih |

1. The Tranquil Self is the innermost of all — it is pure Knowledge Itself.
Within It there resides the Primal Cause, the Unmanifest Power of Manifestation.

24 | 2. sa cha prathamam samanya-ahamkdra-riipena
mahat-tattva-namna vyakti-bhavati |

2. The first manifestation takes the form of the universal eqoism,
which is called Mahat Tattwa, the great intellectual principle of Creation.

25 | 3. tatah bahih visheshha ahamkara-ripena,
4. tatah bahih manah-rupena,
5. tatah bahih vag-adi indriya-rupena [

3. Outer to that is the form of individual egoism, ( or Buddhi, the intellect);
4. Outer to that is the form of the mind, (Manas);
5. Outer to that is the form of the senses, such as the organ of speech, (Indriyas).
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A glimpse is given of the general theory of Creation that is quoted in Vedanta. It is
emphasised at the outset that the aim of Vedanta is not to explain Creation, but to explain
how to go beyond creation! For this reason one finds many theories of Creation put forth in
the scriptures. That does not make the scriptures inconsistent; rather it is intended to tell us
that if creation itself is false, how can there be such a thing as a true creation theory?

22-25 Having said that, the general theory speaks of creation ‘flowering’ out from
the Absolute Reality, which is one and all-pervading. Creation itself follows the theme of this
chapter — it emerges “little by little”, “stage by stage”. From the causal seed, emerges the
sublte elements; and from them a process of Pancheekarana is applied to ‘grossify’ the
elements. And from the gross elements is made everything that we see in creation.

As one moves from the causal to the gross, we are as though moving from the
innermost to the outermost. This is emphatically brought out by repeating Tatah Bahih,
“outer to that” when moving from one stage to another.

Section 7.10: Citation lllustrating the “Inner-Outer” Relationship
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26 | tadetad abhipretya, uttara-uttaram antaratvam vivinakti shrutih - ka.upa

With all this in view, the Shruti (Katha Upan.) describes the outer to inner change thus:

27 "indriyebhyah para hi artha, indriyebhyah cha param manah |
manas astu para buddhih, buddheh atma mahan parah” [ 1.3.10 [/

“Than the senses, the objects are exterior; than the senses, the mind is superior;
than the mind, the intellect is superior; than the intellect, the Mahat is superior.”

28 "mahatah param avyaktam, avyaktat purushhah parah [
purushhan na param kimchit, sa kashhthha sa para gatih" iti [/ 1.3.11]]

“Than Mahat, the Unmanifest is superior, than the Unmanifest, the Purushah is superior;
than the Purusha nothing is superior. The Purusha is the end, the highest Goal.”

26 The basic laws that govern the outer-to-inner relationship between all the five
principles is as follows:

i) Sookshma: the inner subtler than the outer;

ii) Adhara: the inner is the support of the outer;

iii) Vyapaka: the inner pervades the outer.

The Diagram on page 125 illustrates this relationship.

Creation proceeds from the subtle to the gross, from the inner to the outer. That
order is called Adhyasa, the order of superimposition.

The Sadhana to be liberated from the above process, proceeds in the reverse
direction, from the gross to the subtle, from the outer to the inner. That order is called
Apavada, the order of de-superimposition.
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27 The mind and intellect are closely related, both being part of the Antahkarana,
the “inner instrument”. We are looking at the same Antahkarana from the outer and inner
angle. The two views give different characteristics of the same instrument. Hence, one is
distinguished from the other by the following opposite natures:

i) Intellect is the quiet state of the mind; mind is the disturbed state of the intellect;
ii) For that reason, intellect is decisive; mind is indecisive;

iii) Intellect is reliable, giving good guidance; mind is unreliable, being untrustworthy;
iv) Intellect is firm, steady and still; mind is fickle, unstable and restless.

28 Mahat is also referred sometimes as Mahaan. Mahat is neuter, Mahaan is
masculine. That is the only difference. Samskrit has provision for the same word having
multiple genders. This is just for information.

There can be nothing beyond Consciousness, since It is the very support of
everything else. By definition, Consciousness cannot be broken down further. Consciousness
is the all-pervading, indestructible Truth of the universe.

STAGE 2
FROM MIND TO THE JNANA ATMA

Section 7.11: A Glimpse of What Stage 2 Entails
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29 | evam sati atra,
nana-vidha samkalpa-vikalpa sadhanam
karana-ripam mano-ahamkartari niyachchhet |

Knowing the full context of our discussion, the present step (Stage 2) is being started:
Producing an endless variety of thoughts, swinging across the full spectrum,
the mind, as the instrument of deliberation, should be merged in the individual ego.

30 | manah vyaparan-parityajya ahamkara-matram sheshhayet |

The mental activities have to be given up, and only the individual ego has to be retained.

29 The gist of the process involved in Stage 2 is given, with details to follow. This
stage is the crucial Mano Nasha stage. The nature of the mind is to proliferate the thoughts
manufactured in it. The words Sankalpa-Vikalpa indicate the full manufacturing spectrum
of the thought factory of the mind. Karana tells us that the mind is like a factory, it is an
instrument or device that creates endless thoughts.

How difficult it is to shut down this factory! Most factories we know only have one
thing in mind — expansion! Nobody is interested in shutting down their factories. They look
for more and more work, wish to create more branches, wish to expand their business that
goes beyond imagination. Who will want to shut down their own mind?

30 This is to build up the theme ahead. Rare indeed is the attempt to terminate the
mind-factory. If there is one who does want to, he soon finds it to be an ‘impossible’ task!
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THE MIND & ITS MYSTERIES

The vagaries of the mind are expressed here as ‘Sankalpa-Vikalpa’ giving a picture of
a pendulum swinging from one end to the other. That is the very nature of the mind. It
behaves that way only, unless it is guided by a force that has the power to stop the dangling
of the pendulum. That force is supplied by the enlightened intellect, Jnana Atma.

Provided that this ‘knowing self’ is fed with the right knowledge, it is the only
instrument that can accomplish the stoppage of the pendulum. The wrong knowledge can
easily lead the mind to make its pendulum swing even more strongly, rather than slow it
down to zero. Strangely, it is the mind itself that graduates to become the intellect when it
is quietened down.

This transformation of mind to intellect is contained in the word Niyacchet, “to put
into”. We take the mind and ‘put it into’ the Ahamkara — that is exactly what Stage 2 does.
The mind comes completely under the control of the intellect, the individualised controlling
self. This is the higher purpose of the intellect. In this function, the term used for intellect is
Buddhi.

The above is the central teaching of the Katha Upanishad. The Upanishad contains a
beautiful chapter on the imagery of a chariot pulled by horses, being controlled by reins
held by the charioteer who represents the intellect. The Katha Upanishad’s main teaching is
to bring the dissipated mind under the firm control of the intellect. This is called placing life
back on the right track to continue the journey of life smoothly.

The way to do this is discussed in the next section. “Let there be no thoughts that
keep wandering away indecisively. Let one retain only the ‘I’-Consciousness. This method is
perhaps tedious, but very systematic and brings genuine results, as it is very thorough.

The spiritual path is a vertical path, and a horizontal one. Going up, we have to
ensure a firm stable ground to climb up from. This forces one to make his platform firm and
steady before taking the next step. The foundation for the current step is the firm ground
prepared by the previous step. However, the journey is also a horizontal one, like a train
journey. Others travel with us and we are required to support them or be supported by
them. We have fellow seekers to take care of.

This is the mentality we need to tread the spiritual path. We must make sure that
what we are striving to achieve now must be done to 100% perfection, for our own sake as
well as those travelling with us.

It is natural that many may simply gasp and say that the control of the mind is not
possible. Arjuna went through that phase, and he represents the common man. But the Lord
answered all his doubts with perfect equanimity and firm adherence to the Truth. Without
any tricks, he demonstrated to Arjuna that mind-control is not only possible, but absolutely
essential to attain God-realisation.

A firm principle which Sri Krishna never relinquishes is that the mind has to be
trained slowly and steadily, without rushing a single step. That is the main point of this
Chapter. We bear in mind that Sri Krishna agrees with Arjuna that to control the mind is a
very difficult task. But He differs with Arjuna’s conclusion that it is impossible. To Him, by
using the proper means, even a difficult thing like the mind can be tamed.
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Section 7.12: The Daunting Task & the Right Means
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31 | na cha etad ashakyam iti vachyam, vadantam arjunam prati - bha.gi 6
"tasyaham nigraham manye vayoh iva sudushhkaram” /| 34]]

It cannot be said that this is impossible. When Arjuna complained:
“To control it (the mind), | reckon it is as hard as to control the wind!” . . .

32 | bhagavatah uttara abhidhanat -
"asamshayam mahabaho, mano durnigraham chalam |
abhyasena tu kaunteya, vairagyena cha grhyate” /| 35]]

... Bhagavan Sri Krishna gave him the following reply:
“Without doubt, O mighty-armed one, the mind is restless and hard to control;

but through practice, O son of Kunti,  and through dispassion, it can be restrained.”
33 "asamyat-atmand yogo, dushhprapa iti me matih |
vashi-atmana tu yatata, shakyah avaptum upayatah” /| 36/

“By a man who cannot control himself, | agree with you that Yoga is very hard to attain;
but by one who has controlled himself, by the right means, yes, it can be controlled!”

31-33 These verses have been cited earlier in this text, in Part 2 to illustrate how
difficult it is to control one’s Vasanas. It is perhaps even more difficult to control the mind
itself. Controlling desires are like controlling the production of thoughts in the mind.
Controlling the mind is like shutting down the whole factory in which thoughts are made.

Swamiji made it a point to draw our attention to the similarity of expressions used by
Arjuna and Sri Krishna. Both adhere firmly to their respective viewpoints. Both express their
viewpoints with conviction. This sets up the debate before us, as though the outcome is
going to be uncertain. Who is going to win this debate — Arjuna or Krishna?

There is one difference: Arjuna has no logic to back up his stance. He has only fear
and a lack of faith in his ability. Sri Krishna on the other hand, is convinced that the process
has to be given a fair trial. He does not allow Arjuna to just throw up his hands without even
trying. Besides, he guides Arjuna to adopt the proper means by whichto try . ..

Section 7.13: The First Three Means for Mind Control
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34 | i) abhyasa, ii) vairagye patanjali stitra udaharanena vyakhyasyete |

i) Practice and ii) dispassion will be explained later, quoting Patanjali’s Sutras.

35 | iii) piirva-pirva bhimi dardhya-
rahitah asamyat-atma [
tat-sahitah, vashyatma |

iii) Success in the previous stages:
a. without this success, one is an Asamyat Atma, having no self-control;
b. but with this success, one is a Vashi Atma, having self-control.”

In this Section and the next, Sri Vidyaranyaji neatly summarises the essence of Lord
Krishna’s reply to an Arjuna whose spirits were flagging at the daunting task of controlling
his mind. The Geeta verses mention four means. Three are given here and the fourth one —
the most important of them all —is given in the next section.

34 i) & ii) Abhyasa and Vairagya: “constant practice” and “dispassion”. Vidyaranyaji
plans to explain these two at a later stage. (see Chapters 11 and 12.)

35 iii) Purva Bhumi Dardhya: Sri Vidyaranyaji believes that true self-control is that
which comes to one when he has “perfected the previous stage” of development. It means
that self-control is a dynamic virtue which grows as we graduate from one stage to another:

Asamyat Atma and Vashi Atma: “one without self-control” and “one with self-
control”. Self-control is gained by succeeding in the previous stage.

i) For Stage 1, self-control means mastery over the senses.

ii) For Stage 2, self-control means mastery over the mind.

iii) For Stage 3, self-control means transcending one’s Ego-sense.

iv) For Stage 4, self-control means going beyond even the universal Ego-sense;
crossing over Maya, the cosmic power of illusion, and being established in Brahman.

Section 7.14: Persistence — the Fourth Means
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36 | upayatah praptim gaudapadacharyah sadrshhthantam ahuh - mandii.ka

How by right means it is attainable, has been spoken thus by Sri Gaudapadacharyaiji:

37 "utseka udadheh yadvat, kusha-agrena eka-binduna |
manaso nigrahah tadvad, bhaved aparikhedatah" iti /] 3.41]]
“As it is to dry up the ocean drop by drop with the tip of a blade of grass!
So, too, with control of the mind it has to be done with tremendous persistence.”
38 "bahubhih na viroddhavyam, ekena api baliyasa |
sa para abhavam apnoti, samudra iva tittibhat" [/

“The mind, outnumbered by opposition, cannot by itself handle their combined strength;
it succumbs to numerical superiority,  just as the ocean did to the tittibha birds.”
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The fourth means is the one that really matters. This is best described in the words
of Sri Gaudapadacharyaji in his classic “Karika” on the Mandukya Upanishad.

37-38 In a nutshell, Gaudapadacharya takes the fourth means as Aparikhedatah, i.e.
“enthusiasm” or “persistence”. We could see from the power of Swamiji’s expression, that
he was entering his favourite subject. One has to be fired up to attain God-realisation, then
alone can success crown his efforts to control the mind. The full meaning of enthusiasm is
elaborated as we move through the next eight sections devoted to this theme.

We embark on a remarkable journey with Swamiji, and he does full justice in
working us up for it with some exquisite oratorical passion. Swamiji takes us on a trip during
which we shall see the full depth of this fourth means to realise God.

Section 7.15: Story — The Titeebha Bird & the Ocean
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39 | atra sampradaya-vid akhyayikam dchakshhate -

In Vedantic tradition, there is a story in this context (source untraced):

40 | kasyachit kila pakshhino-andani tirasthani udadhih utsekena apajahara |

Once there was some small bird that had laid its eggs on the sea-shore.
The ocean rose up during the high tide and ‘snatched’ the eggs away.

41 | “tam cha samudram shoshhayam” iti pravrttah sa cha pakshhit
svam ukhagrena ekaikam jalabindum bahih prakshhipati sma [

“l am going to dry up that cruel Ocean” — saying this, the bird made a firm resolution:
With the tip of its beak, it started to throw out the ocean water drop by drop.

42 | tada bahubhih pakshhibhih bandhuvargaih varyamanah api anuparatah;
pratyuta tan api “sahakarinah vavre” |

At that moment, many other birds, its friends as well as birds of all varieties, arrived.
Although discouraged by them, it did not budge from its resolve.
On the contrary, it said to them, “Please join me and do something about this.”

43 | tan cha patana utpatanabhyam bahudha; klishyatah sarvan-avalokya
krpaluh naradah garudam samipe preshhayamasa |

And help her they did, running back and forth in large numbers (to empty the ocean).
Seeing the enormity of their task, and moved by their pitiable plight for doing no wrong,
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the all-compassionate Narada called for Garuda, the king of birds, to do the needful.

44 | tatah garuda-pakshhavatena shushhyan-samudrah bhitah
tani andani aniya pakshhine dadau’ |

Thereupon, Garuda, by a mere flap of its huge wings, caused the ocean to tremble.
She hastily returned to the little bird all the eggs she had snatched away!

This is a moving story that illustrates the Persistence of a tiny bird to undertake an
impossible task, and yet succeed by obtaining divine assistance. Swamiji described the
whole incident with many dramatic touches added to it that caught every pulse of the
drama that took place at the seaside:

Swamiji: 40 The little bird cared only for its dear little ones, still in the form of eggs,
snatched away by a cruel ocean.

41 It started the impossible mission — to empty the ocean with the tip of its beak.
The other birds laughed and taunted the mother’s hopeless efforts, saying, “All your efforts
will be of no avail. You will never succeed. Just accept it and move on in life. These things
happen in life; you can’t fight them; you have to accept them.”

42 The little bird was made of stern stuff. It turned to all its taunting friends. Without
rebuking them, it asked them, “Please join me and do something about this injustice. | did
nothing to the mighty ocean, yet look what it has done. For no reason it has snatched my
eggs. How can we allow it to behave so arrogantly! It does not befit the ocean at all to
behave that way.”

43 There soon developed a big revolution at the shoreline. Thousands of birds
fluttered about with beaks busy as ever, not in the usual chit-chatting, but in emptying the
ocean! Then Narada looked down from his high position in heaven. He was surprised to see
such a huge army of birds doing such a difficult task. He decided to rush down to earth and
console the birds. In an instant he was amidst them, watching with amusement at what they
were so busy doing.

The birds did not care for him. They said, “Look here, don’t come and disturb us. We
are busy. Either you help us or go away from here. Do not disturb our work!”

Lord Narada was even more touched by these words from the revolutionary army of
birds. They remained steadfast to their task. They went on picking up drop after drop,
showing Narada faces as they went back for more. Narada knew their heart well. He knew
that there was nothing dearer than a mother’s love for her little babies.

44 Narada made an urgent call to heaven and summoned Garuda for help. Garuda
presented himself instantly on earth, with his crown and splendid apparel of the King of
Birds. He stood all attention before his Lord, the sage Narada.

Narada said, “O King Garuda, do something about this. Bring down the ocean’s pride.
You are the king of the birds. It is your duty to resolve this matter and protect your subjects
from the tyranny of the ocean. It is not proper for you to sit comfortably in heaven while
your subjects are despairing over the loss of their eggs.”

Garuda understood the heart of his Lord. He knew what he was called upon to do.
He rose up and flapped his wings. Now Garuda is no small bird. His one wing spanned many
miles in the sky. With just one flap, a whole ocean could dry up, so expansive were the
wings of Garuda. Varuna, the Lord of the Ocean became terrified when he saw the mighty
Garuda rise into the sky. Shivering with fear, he promptly relented and bowed before the
huge King of Birds. He returned the eggs that his subjects the ocean waves had taken away
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from the little bird’s nest on the shore. He was extremely apologetic and said it would never
happen again, that such hardship should have to be endured by helpless little birds.

The birds took their eggs back, and as they turned to go, they gave a menacing look
at Varuna, as though saying to him, “Don’t you dare to do this to us again!”

The wonder of this whole incident is that the birds never for a moment thought that
the task they had set themselves was impossible. They were not concerned with its success
or failure; they were only concerned about getting back their eggs.

Swamiji then cited a piece that Pujya Gurudev, Swami Chinmayanandaji, was very
fond of narrating: He would say, “There are three kinds of people. The first will think about
all the difficulties of the work and will not even start it. The second will start it, but when the
difficulties come, as they must, they will stop the whole project. The third type will take up
the work with great resolve. Regardless of the difficulties that come, they will persist and
finally succeed.”

Such is the enthusiasm that a seeker of God should have when he takes up the
spiritual path. Enthusiasm and persistence are the handmaids that ensure success.

Examples from other Human Endeavours

Swamiji became very enthusiastic over the topic on “Enthusiasm”!

Swamiji: Have we not seen parents watching their baby try to walk, fall, get up and
try all over again. They feel so happy that the baby is trying. They encourage it with clapping
and laughter. The parents know where it wants to go, so when it falls too many times, they
pick it up and place it where it wants to be. We have all seen that. That is exactly what
Ishwara did for the little bird, and what He does when He sees us really trying to reach Him.
He, too, gets pleased and tries to ‘egg’ us on.

Take another example: An ant gets into your bath tub. If it remains still, you may not
even notice it and it gets washed away down the wastepipe. But if it catches your attention
by struggling desperately, then you are touched and try to save it. You then pick it up with
your hands and place it somewhere safely. So also, if we can catch God’s attention by trying
very hard, we will succeed in getting His help when we need it. The sincerity of the soul is
important. The rest is done by God for us.

We learn in this section not to measure ourselves by our own strength. By itself, that
will not enable us to reach the great Goal; it will never be sufficient. We should measure
ourselves by God’s strength combined with our enthusiasm.

Swamiji also ended the section by citing an old favourite proverb of his: “There is
nothing which God and | together cannot do today.” This spells out the attitude of a seeker.

Section 7.16: How to Make a Task More Interesting
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45 | evam akhedena mano-nirodhe paramadharme pravartamanam
yoginam ishvarah anugrahnati |

In this way, for the seeker who has unflagging zeal,
and to whom mind-control is the highest religious deed,
the Lord Ishwara Himself comes to the assistance of such a Yogi.

46 | akhedah cha madhye madhye tad anukiila-vyapara-mishranena sampadyate,
yatha odanam bhunjanah tat tat grasa antare
choshhya-lehya-adina asvadayati tadvat |

Weariless effort can from time to time be mixed with other favourable activities.
It is just like, while one is eating rice, one can mix other courses with it,
such as something to suck, or lick, etc, in order to make the food more tasty.

Concluding the topic on persistence or enthusiasm, we now have a section on how
one can go about practising this type of enthusiasm. Two practical hints are given by which
one may add more commitment and interest to his efforts at quietening the mind:

45 i) Paramdharme: “the highest religious act”. All religious activity is aimed at
attaining some degree of mental purity, some peace of mind and happiness. The control of
the mind is the highest form of such an activity. If the whole effort is imbued with a deeper
religious purpose, greater incentive is added to persist in one’s endeavours. Many good
deeds are generated solely in the knowledge that such deeds promote our highest welfare.

46 ii) Favourable Activities: Another way is by adding some other activities that are
favourable to the control of the mind. An example of this is instead of just eating plain rice,
if one has the rice along with some tasty pickle or a spicy dhall, there is greater enjoyment
derived from the eating. This principle can make mind-control something to look forward to.

Section 7.17: Sage Vasishtha — Three Categories of Seekers
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47 | idam eva abhipretya vasishhthha ahah - la.yo.va 21

With this in view, Sage Vasishtha has said:

48 “chittasya bhogaih dvau-bhagau, shastrena ekam prapirayet |
guru-shushrishhaya bhagam, avyutpannasya satkrame” [[ 36 [/

“One should devote two parts of his mind to objects of enjoyment;
one part to the study of the scriptures;

and one part to the service of his Guru.
Thus should a Beginner follow the right course of Yoga.”
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49 "kinchid vyutpatti yuktasya bhagam bhogaih praptrayet |
guru-shushrushhaya bhagau, bhagam shastra-artha chintaya” [[ 37 [/

“One who has progressed to an Intermediate Level in the path of Yoga,
then one part of his mind should be spent in objects of enjoyment;
two parts in attending to one’s Guru;
and the remaining one part in reflecting on the scriptures.”

50 "vyutpattim anuyatasya purayet chetasah anvaham [
dvau bhagau shastra-vairayaih dvau dhyana guru-pujaya”iti [[ 38 [/

“For one who is quite Advanced on the path of Yoga,
daily he should fill his mind in this way:

A part each should be devoted to the Shastras and practice of renunciation;
and a part each in meditation and the service of one’s Guru.”

Section 7.18: Expansion on the Above Citations
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51 | '‘bhoga’ shabdena atra jivanahetuh bhikshhatan-adi vyaparah,
varndshrama uchita vydparah chochyate |

‘Bhoga’ — “objects of enjoyment”, here it means acts like going for Bhikhsha for survival;
it also means such acts as required by one’s caste and stage of life.

52 | ghatika-matram muhtirtam va yatha shakti yogam-abhyasya tatah;
muhitirtam shdastra-shravanena paricharyaya va gurun-anugamya;
muhitirtam svadeham-anusrtya;

muhtrtam yoga-shastram paryalochya;

punah-muhtirtam yogam-abhyasyet |

i) For one ghatika or muhurta, as per his capacity, he does his practical Yoga exercises:
ii) He spends a muhurta with his Guru in listening to the scriptures and in serving him;
iii) He spends a muhurta in meeting the personal needs of his body;

iv) He spends a muhurta in study of the theoretical science of Yoga;

i) then he returns once again to step i) practical Yoga exercises for a muhurta.

53 | evam yoga-pradhanyena vyaparantarani drag-abhyasya
shayana-kale tad dinagatan yoga-muhtirtan ganayet |
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Thus, laying greater emphasis on Yoga, he mingles with it all the other favourable activities.
At the time of retiring, he should count all the hours he devoted to Yoga.

54 | tatah para-dyuh va para-pakshhe va para-mdase va yoga-muhtrtan vardhayet |

Then, on the next day, or fortnight, or month, he should increase the hours devoted to Yoga.

55 | tatha cha eka-ekasmin muhtrta eka-eka kshhana yoge api
samvatsara-mdtrena bhiiyan-yogakalah bhavati |

In this way, by adding even a moment to his normal time spent in Yoga,
within just a year, he will find that the time spent in Yoga will increase greatly.

53 Yoga-Pradhanyena: “giving importance to Yoga”. Yoga becomes the central focus
of his life. Everyday, his primary concern should be his meditation practice. All other things
are subsidiary to that. Meditation should be made the anchor of his life. The subsidiaries,
however, should be favourable to meditation, and not distractive.

In addition, he should do all the subsidiaries quickly, without spending too much
time on them. This is so that he maintains in his mind top priority for meditation even while
engaged in those subsidiary activities.

The above advice is also fundamental in the teaching of Sri Swami Sivananda, who
placed great emphasis on the maintenance of a daily “Spiritual Diary”. He said that the
spiritual diary was like having one’s Guru by his side at all times.

54 The increase can be made at the intervals to suit each aspirant.

55 Someone may complain about this line: “If | keep on increasing my time for
meditation, then when will | get a chance to do other things?”

This complaint is now taken up by Sri Vidyaranyaji . . .

The following table shows all the three verses of Section 7.17 by Sage Vasishtha in
tabular form:
Note: 1 Ghatika
1 Muhurta

24 minutes, say half an hour
48 minutes, say one hour

TIME SPENT (Hours)

Beginner Mediocre Advanced

PROGRAMME OF SADHANA
v.36 v.37 v.38
Bhogah — Objects of Enjoyment (Begging, etc.) 2 1 -
Shastrartha Chintaya - Study and Reflection 1 1 2
Guru-Shushrushaya — Service of the Guru 1 2
Dhyana, Gurupujaya — Meditation, Devotions - - 1,5
TOTAL HOURS IN SADHANA (per cycle) 4 4 4,5
TOTAL IN SADHANA (per day, 4 cycles/day) 16 16 18
Daily Ablutions, relaxation and sleep 8 8 6
TOTAL for the day 24 24 24
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Section 7.19: Doubt: Will Other Activities Not Suffer?
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56 | na cha evam yauga eka-sharanatve vyapara antarani lupyeran iti shankaniyam;
lupta itara krtsna vydparasya iva yoga adhikarat |
atah eva vidvat-samnyasa upekshhyate |

Exclusive attention to Yoga, at the cost of other activities — this should not be a concern.
Only one who has given up all other activities, becomes fit for Yoga.
And this is why Vidvat Sannyasa, the renunciation of the knower, is required.

57 | tasmat tad eka-nishhthhah puman-adhyetr-vanigadivat
kramena yogartidhah bhavati |

Therefore, the man who devotes himself exclusively, like the student or businessman,
gradually attains the state of ‘Yoga-Aaroodha'.

56 To the above doubt, Swamiji gave us the following guidance: We are here
speaking of an aspirant who is nearing the heights of Nirvikalpa Samadhi. To such a person,
God-realisation is all that matters.

For example, at one stage Swami Sivananda used to spend up to sixteen hours a day
in meditation! Everything else became secondary to him, including his Bhiksha. He would
pick up enough rotis from the almshouse for a few days, dry them, then eat them as he
required by softening them with Ganges water. The time he saved in this way would be
spent in meditation. It was really a very intense austerity.

Swamiji said, “In an athletic race, when a person is nearing the finishing line, he puts
in the maximum effort to cross the line. It is the same when one is nearing the line to cross
over Maya into Nirvikalpa Samadhi!” Swamiji added, “Actually Nirvikalpa Samadhi is only

attained by such people who are totally devoted to it. It is not for those who take it as a
hobby!”

57 Two analogies are introduced here — that of a student and that of a businessman
—they are taken up in the next verse in detail . . .

The “Shanaih, Shanaih” approach is now being applied, not across all the four Stages
of Development, but within Stage 2 alone. Stage 2 is such a huge part of the overall Sadhana
that it requires prolonged application of enormous effort to succeed in it. The two examples
chosen are perfectly matched with the application.

Yoga-Aaroodha: “one who has mounted the horse of Yoga”. This term is used
frequently in Chapter 6 of the Bhagavad Geeta. It denotes a very high milestone in one’s
practice. A Yoga-Aaroodha, as defined in the Geeta, is one who is ready to practice intense
meditation, as described above. He is a seeker who is in the Vikshipta state of mind, but
rapidly heading towards Ekagrata.
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Section 7.20: Example: The Student, the Businessman & Yogi

S8TOIT 3TEAT WIUTGah: UTS— 3130, UM,
3l < A 9, YI-59, I °, HAW U6 |
TIT—FICRT qY: 3MeqTTeh: Wafd |

T T A0S Fa -k, B-Fwh anfg
HAT Teafd: wifdafd: a1 wafd |

SO AT AU 3T~ R TE UF SUhH
AW $d, JouTT: d1adl hrel, Fd: T AH-IRRq ?

58 | yatha adhyeta manavakah pada-amsham, padam,
ardhah cha, mrg cha, mrg-dvayam, vargam cha, kramena pathhan [
dasha-dvadasha varshhaih adhyapakah bhavati |

Simile 1: A Student is learning to chant Vedas. First only a part of a quarter, then a quarter,
then a half, then a full rk, then two rks, then a section — thus he gradually learns to chant.
In ten to twelve years, he himself becomes a teacher of chanting!

59 | yatha cha vanijyam kurvan eka-nishhka, dvi-nishhka adi
kramena lakshhapatih kotipatih va bhavati |

Simile 2: Or, just as a Businessman makes his first rupee, then two rupees, etc,
until gradually he becomes a millionaire and then a billionaire!

60 | tatha tabhyam vanig-adhyetr-bhyam saha eva upakramya
matsaragrasta iva yunjah tavata kalena, kutah na yogam-arohet ?

Application: Even so, starting at the same time as the businessman or the student,
is a Yogi, as though in competition with them, and working over the same duration —
why should he not attain Yoga (just as the other two attain their respective desires)?

The Young Student

58 How does a young boy learn the art of chanting the Vedas? Bit by bit, as
explained in the verse, he picks up a part of a word, then half a word, then a full word, then
two words, and slowly he is able to chant the whole sentence. Then he chants several
sentences, and eventually the whole text gets memorised. All this is done by applying
himself day after day, month after month and year after year.

The Businessman

59 In the same way, how does a businessman start off? He first sells a basket of
vegetables and comes away with a rupee profit. Then he sells two baskets and makes two
rupees profit. Like that by applying himself over several years or decades, he becomes a
millionaire and then a billionaire!

The Yogi

60 It is the same with a Yogi who applies himself to silencing the mind. Why should it
be doubted that only in his case there will not be success? If the other two can succeed, why
can’t he, too? He is making a superhuman effort, even more than the student and the
businessman, to conquer his mind, the most difficult of all ventures. If he applies himself as
they did, surely he must also succeed. There should be no doubt about this.
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Section 7.21: The Culmination of Stage 2
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61 | tasmat punah punah prapyamanan samkalpa-vikalpan uddalakavat
paurushha-prayatnena parityajya ahamkartari jnanatmani mano niyachchhet |

Thus, by trying again and again like Uddalaka, the constant flow of thoughts in the mind
is given up through making a supreme personal effort of renunciation, so that
in that Jnana Atma, the knowing self, the individual ego, the mind gets merged.

62 | tam etam dvitiya bhumikam vijitya balamukadivat
nirmanastve svabhavike sati

This second stage can be taken as mastered, when as in a child or a dumb person,
‘mindlessness’ becomes natural.

61 We had begun the topic of Nirodha, the fifth state of the mind, at the beginning
of Chapter 6. At that time, the example of Uddalaka was given to illustrate the experiences
the Sadhaka goes through in the course of making the transition from Samprajnata Samadhi
to Asamprajnata Samadhi. The recalling of Uddalaka in this section on the Four Stages of
Development is to tell us that the end of Stage 2 brings us to the same point of growth
(Samprajnata Samadhi) as Uddalaka was in before he started his Sadhana to reach
Asamprajnata Samadhi.

That is, the culmination of Stage 2 is Samprajnata Samadhi, which is equivalent to
the fourth or Ekagrata state of mind. The two stages that remain, namely Stages 3 and 4,
are dealt with below before closing the Chapter. They are very high states, equivalent to the
Nirodha Samadhi described in Chapter 6, which took us going from Samprajnata to
Asamprajnata Samadhi. In this way we see that the same destination is reached by various
methods — namely, Raja Yoga of Patanjali, and now Jnana Yoga of the Upanishads.

62 The Sadhana to achieve Stage 2 began in Chapter 6, Section 6.8. It is Virama
Pratyaya Abhyasa, “the constant practice of the effort to quieten the mind”, a difficult but
not impossible means. The mastery of the mind is the achievement in Stage 2. That signpost
is now given in a very interesting manner:

We will remember that in Section 7.6, the culmination of Stage 1, the full control of
the senses, was described as the Sadhaka becoming as natural as “a cow, a buffalo or a
horse”. Now a similar comparison is made for Stage 2, the full control of the mind. It is
described as the Sadhaka becoming as natural as “a child or a dumb person.”

What is the meaning of this here? The animals mentioned under Stage 1 are also
dumb, so what is the difference? It is this: Animals do not live in their minds, only in their
senses. Their quietness means only the quietness of their senses. In contrast, a child or a
dumb person are human beings who have a mind, but it is either not developed for use, or
is of no use in speech because speech is disabled. To the dumb person, what is the use of
thinking, when he cannot express what he thinks? That is the state which best resembles
the man who has disengaged with the functions of his mind.

145



STAGE 3
FROM JNANA ATMA TO MAHAT ATMA

Section 7.22: The Essential Steps in the Third Stage
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63 | tatah visheshha ahamkara-rilpam vispashhtham jnanatmanam
aspashhthe samanya ahamkare mahat-tattve niyachchhet |

Thereafter, the individual ego, which is the clearly perceived Jnana Atma,
should be merged in the not so clearly perceived universal ego, the Mahat Atma.

64 | yatha svalpam tandram praptavato, visheshha ahamkarah svata eva samkuchati;
vinaiva tandram tatha vismarane prayatamanasya, ahamkara-sarkocho bhavati |

When one is overcome by a little tiredness, the individual ego gets reduced on its own;
But, not induced by tiredness but by an effort to ‘forget’ it, the ego can also get reduced.

65 | sa iyam loka-prasiddhaya tandraya tarkika abhimata nirvikalpaka jnanena cha
samand mahat-tattva-matra parisheshha  avastha trtiya bhumih |

Simile 1: This (state of egolessness) can be compared to the well-known state of sleep;
Simile 2: and to what the Tarkikas believe to be source of undifferentiated knowledge.
In this state only the greater ego or Mahat principle remains; it is the third Stage.

63 Stage 3 is where we prepare ourselves to dissolve our individual personality into
the Universal Ego, not the ‘communal’ ego. The latter is hardly any different from the
individual; it has all the ignorance of a community lumped together in it, and is generally
more troublesome and binding than the individual egoism. The Universal Ego or Mahat is
totally free from the body-mind-intellect notions that pervade the individual ego.

64 The Sadhana for this stage is Ahamkara Sankochah, “the thinning out of the Ego”.
The individual ego is a specific limitation felt by a person, like every other person, due to his
personal Upadhis of body, mind and intellect. The body and mind have already been dealt
with in the first two Bhumikas. So in the third Bhumika our focus is on the intellect where
the ego resides.

An example of the state of egolessness is given, namely, tiredness or langour. When
one feels tired, the individual ego naturally ‘droops’, tending to become inactive. By doing
the Sadhana for Stage 3 of consciously eliminating the influence of the individual ego in the
intellect, the same result of a ‘drooping ego’ can be obtained, without the need for
tiredness to induce the reduction.

Vismarane: “to forget the ego”. Individuality is a surface phenomenon. The meaning
of “forgetting it’ or putting an end to it, means going into oneself, into the deeper layers of
one’s personality. Now, the only way in which one can access the deeper layers is through
meditation. Implicitly, Meditation is the key method of ‘forgetting the ego’.
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Let us review the three stages discussed so far:

Stage 1: From senses to mind — tackles the gross layer, the most external layer, the
sense world;

Stage 2: From mind to intellect — tackles the subtle layer, the mental layer of
thought, internal to the above but external to the intellect;

Stage 3: From intellect to Mahat — tackles the causal layer, the subconscious layer of
desire impressions or Vasanas, internal to the intellect, but still external to the Mahat, which
is the deepest layer of the Upadhis.

Two Examples for the Stage 3 Process

65 The intellect is the hub of the ego-centre. The ego exists as an “l am so-and-so”
identity in the intellect. In Stage 3, the idea is to change this to just the “I am” identity. The
Visesha (particular or individual) associations are removed and only the Samanya (non-
specific or general) associations remain.

This transformation can be compared to two states known to us in everyday life:

i) Sleep: In the sleep state, the mind is disabled from the intellect, and cannot
influence the ‘I-sense in any manner. Intellect is thus free from all connections with the
Upadhis. The ‘I’-sense merges, as it were, into the universal ‘I’-sense. That is precisely the
movement that Stage 3 aims to accomplish. The universal ‘I’ is experienced in deep sleep.

ii) State of Knowledge: The Tarkikas speak of two kinds of knowledge: Savikalpa
Jnana and Nirvikalpa Jnana. The first is differentiated knowledge and concerns an object that
has Prakara or properties. The second is undifferentiated knowledge (referred to here) and
concerns the knowledge unassociated with any property of the object.

The Tarkikas believe that the second knowledge dawns on us first, and then follows
the first type of knowledge. This means that when we first perceive an object, we do not
perceive its properties, but purely as something that exists. The properties, etc, follow after
that. There may be only a fraction of a second between the two experiences of knowledge,
but that is sufficient for them to be differentiated. [This shows the intense study made by
the Tarkikas into the Theory of Perception.]

What is the point about this? It tells us that the universal Ego is the first to be
experienced, and then follows the individual ego. The latter covers up all knowledge of the
former. It has to be ‘unearthed’ by going deep into our being through meditation. In other
words, first comes ‘I am’; then comes ‘I am so-and-so’. The former is Nirvikalpa Jnana; the
latter is Savikalpa Jnana. This is the logical sequence, and explains the meaning of 65.

As the progress made in this Stage is purely through meditation, not much else has
been said about Stage 3, as we said about Stage 2. Sections 7.24 and 7.25 explain why the
little we have said so far about Stage 3 is sufficient. More can only be known as we practice
the meditation and make progress.

Swamiji pointed out that meditators should take special note of this point. It is a very
important instruction for them. The next steps to take are unveiled of their own accord as
meditation progresses. One cannot find the instructions in a textbook. It comes intuitively as
one practices.

The utter loss of individuality, a thinned out individual ego leading to the dissolution
of all external connections to the ‘I’-sense, is the actual description of Stage 3.

147



STAGE 4
FROM MAHAT ATMA TO SHANTA ATMA

Section 7.23: The Essential Step in the Fourth Stage

66 LT T SVITT—UTEaT Tafthardi
oA HTAI - 3EHN-FG HETH 3McAN Hearferaar
M o - - s |

7  "Hed-d fated R ofeead”

66 | asyam cha abhyasa-pathavena vashikrtayam
tametam samanya-ahamkara-ripam mahantam atmanam nirupadhi-taya
shante chid-ekarasa-svabhave niyachchhet |

When this (third stage) has been mastered by excellence in its practice,
then the general ego, called the Mahat Atma, becomes thinned out and lighter.
This leads to its merging into the Tranquil Self, which is Pure Consciousness by nature.

67 "mahat-tattvam tiraskrtya chinmatram parisheshhayet" [/

“By the negation of the great principle, Mahat Tattwa,
the Pure Consciousness alone remains.” (source untraced)

Now the final stage, Stage 4. As one may expect, this is the final ascent to the peak,
and again the instructions are absolutely minimum. The progress here is even less
describable in words. Only practice can guide one to the subsequent sub-stages of the
Sadhana to reach the top.

It is like climbing the Everest. The final ascent is done all alone. There are no
instruction manuals that can be taken up at this height! One carries the minimum luggage —
no body, no mind, no intellect, no ego, not even the universal ego. Everything has to be
dropped as one takes the final steps. One has nothing to hide behind. God wants me and
only ME in all my pristine purity, shorn of all clothes that may portray a vestige of a person.

Total absorption with the Supreme, the Shanta Atma, is the Goal; God Himself will
ensure that no additional baggage is allowed up there!

66 Asyam: “this”; refers to Stage 3 above. When the third stage has been mastered.
Swamiji added that even the thought “l am a meditator” is not allowed through the Customs
Gate up there. From ‘I am my thoughts’ in stage 1; to ‘l am so-and-so’ in Stage 2; to ‘l am’ in
Stage 3; and finally to just ‘Am’ in Stage 4 — this has been the grand journey through the
Four Stages of Development in this Chapter.

What do we have left to take back to the world and show to them, as proof of our
journey?

67 Only Pure Consciousness. Absolutely nothing else . . .

There is nothing that can be captured on a smartphone, no trace of any evidence
that may put on the media.

It is the end of the END of the Journey into the Beyond!

In a realm where there are not even any thoughts, not even an identity, where is
there any need for memories to bring back?
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AN INCOMPARABLE JOURNEY!

It has been brought to our attention very early in this Chapter ( Pada 10 of Section 5)
that if one level is not firmly attained, and one attempts the Sadhana for the next level,
there will be a slip, a fall, a failure in the attempt. As in the construction of a skyscraper, the
lower floor has to be completed before beginning the next upper floor.

In “Shanaih Shanaih Uparame”, it is meant that one goes from stage to stage
gradually. At every level, perfection has to be attained before attempting the next level.

The Yoga for a particular person is his next stage; the Sadhana unfolds as he steps
into that stage. In other words, the Sadhana for one is different from that for another,
simply because both may be at a different stage of development, and there are four broad
stages as identified in the Katha Upanishad. However, even within each stage, there could
be a number of sub-stages. The same rule applies to sub-stages as applies to the main
stages.

Thus we see that Yoga is a unique Journey — a journey from the known to the
Unknown; from the achieved to the yet Unachieved, from the revealed to the Unrevealed!

There is no other journey that can compare with it. There are no ‘maps’ available!

Section 7.24: How the Means Unfold by Itself with Practice

68 377 M0 g4 3 A fd-Ua T
qd: M0 2R ST STuE |
SOTYT JMEA WA Y& g U —Tfaye=or
R VAW A0 Feg=ed ¥ @
I Ty oref: ufawfa,
70qT FR-T3A1hd JaYH: A
ST-Yf7 SUT: T&q T Yiawd |

68 | atra api purva ukta vismrti-prayatna eva
tatah api atishayena upayatam apadyate [

The aforesaid endeavour —to FORGET alone —
gains even greater importance as a means in this, the (Fourth) Stage.

69 | yatha shastra abhyadsa pravrttasya vyutpatteh prak-pratigrantha
vyakhyana apekshhayam api vyutpannasya svata eva
uttara grantha arthah pratibhati,

It is like this: A person wants to start learning the Shastra from the beginning.
Before he can become a master at it,
he will need to go through all the explanations for each and every sentence.
When he becomes proficient himself,
the meanings of more advanced texts, come to light on their own.

70 | tatha samyag-vashikrta pirvabhtimeh yoginah
uttara-bhuimi upayah svata eva pratibhati |

149




In the same way, for the Yogi who has perfected or mastered the previous stages,
the means for the next stage becomes revealed of its own accord.

68 What is the Sadhana for Stage 4, the highest of stages in spiritual development?

There is only one thing to be practised — just forget, keep forgetting all that we have
remembered of our worldly existence. It is not needed there, so why take it with us. It will
not even be allowed There!

69 Sri Vidyaranyaiji finds an example of why there are no instructions to give for this
part of the journey. The example is very easy for him to find — it lies all around him at all
times; it is the Shastras — they lie neatly kept in front of his memory at all times!

Example: Take the study of the Shastras. A person takes it up, and dreams of the day
when he can say he has mastered them. With that thought in mind, he pores over book
after book, trying to grasp what is meant by each word, each sentence. There are pages
upon pages to wade through. It is no mean task.

But then suddenly one day, it all clicks in place in his mind. He gets the gist of all that
he has studied. He can now pick up any book, however advanced it may be, and very quickly
he is able to digest its contents. Without having to ponder deeply over them, the meanings
simply dawn upon him on their own, as it were.

70 It is the same for the Yogi in Stage 4. By great effort, he has climbed from Stage 1,
making enormous sacrifices to overcome all his desires. Then he has climbed up Stage 2,
coming to grips with his mind and succeeding in the Herculean task to control it. Then he
has climbed up Stage 3 and overcome all traces of egoism in every nook and corner of his
intellect.

And finally he comes to Stage 4, the last stage, and is required to make one
superhuman effort of reaching the summit. But a surprise awaits him: At this point, the Lord
Himself sits before him and draws his whole being to Himself, absorbing it totally into
Himself. There is nothing that he needs to do; the Lord does it all for Him with the greatest
of Compassion.

He is left to wonder — “Did | seek Him or did He seek me?”

Section 7.25: In Yoga “Practice Makes Perfect”
19 38 AT AT - T gy e
"R A A A I gad |
Frsgwa: g A F A wa Tt sl n s

71 | tad ahah yoga-bhashhyakarah - - yo.si.bha
"yogena yogo jnatavyah yogo yogat pravartate |
yah apramattah tu yogena sa yogi ramate chiram" iti []3.6]]

On this point, the Bhashyakara of the Yoga Sutras, Sri Vyasa has said:
“By the practice of Yoga should Yoga be understood;
By practising Yoga, one makes further progress in Yoga;
Indeed, by the practice of Yoga one becomes alert and vigilant;
Such a true Yogi alone will enjoy the fruit of Yoga — abiding Bliss Supreme!”
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The Chapter on the Four Stages closes with a beautiful summation from the pen of
Sage Vyasa, the author of the Bhashya on the Yoga Sutras. Swamiji did tell us that it may not
be the same Vyasa who compiled all the Vedas, wrote the Bhashya on the Brahma Sutras,
and composed the Bhagavad Geeta. It could well be some other Vyasa, of whom there are
many.

71 By study alone it is not possible to understand Yoga. Yoga can be understood only
by practising it. When one takes the trouble of practising it, he then starts making progress
in his spiritual life. In fact, more happens to him — he also becomes very vigilant and alert
and is able to pick up hints from the Divine that would pass others. By acting on those hints
which he receives during his meditation, he keeps progressing, and ultimately receives the
fruit of his Sadhana — Supreme Bliss indescribable!
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The Ganga at Rishikesh facing upstream
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PART 3, CHAPTER 8

NIRODHA — MIND’S ESSENTIAL NATURE

13 Sections (Textbook Pages 240-244)

INTRODUCTION

WE ARE STILL UNDER the fifth state of mind called Nirodha, the quietened or
dissolved state of mind. This Chapter brings the discussion on Nirodha to a surprising climax.
We will learn something about the mind which we have not expected so far.

Nirodha Samadhi or Asamprajnata Samadhi is the Yoga Shastra’s way of describing
the highest goal in life. We have already compared it on equal terms with Vedanta’s
Nirvikalpa Samadhi. But the Yoga Shastra does not speak of the Self, and Vedanta is rooted
in the concept of the Self, which in universal terms is none other than Brahman. The
guestion that puzzles us is this: Is the highest goal of the Yoga Shastra different from the
highest goal as conceived by Vedanta?

If there is no Self in Yoga Shastra, then surely there is no basis to compare Yoga with
Vedanta. However, this Chapter unifies the two systems of philosophy. Its sole purpose is to
bring out the fact that although Patanjali does not specifically mention the Self, yet he
indirectly always had it in his mind when he wrote the Yoga Sutras. He was a sage of the
highest order. He knew the knowledge of the Self all his life. The Upanishads were not
“Breaking News” to him!

So why was he hiding such an important fact from his readers? All this and much
more is revealed in this short but most absorbing Chapter, which adds new life to the
subject of Nirodha, and elevates the Science of Patanjali Yoga in a most thrilling manner.

In the process of unveiling the mystery contained discreetly in the Yoga Shastra, we
also learn a new way to perceive our Mind . . .

Section 8.1: Objection: Dissolution of Mahat in Avyakta

199, Weq—a<d 2= HR-Ted g —a
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1 | nanu, mahat-tattva shantatmanoh madhye
mahat-tattva upadanam avyaktakhyam tattvam shrutya udahrtam |
tatra kuto niyamanam na abhidhiyata iti chet |
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Objection: Positioned between the Mahat Atma and the Shanta Atma,
is the Avyaktam principle, the material cause of the Mahat — thus mentions the Shrutih.
In that (Avyakta) — why should not the Mahat be merged?

2 | na; laya-prasangad iti brumabh |

Reply: No, if that were to happen, we say that Laya or sleep will prevail!

This Chapter begins with an innocent looking inquiry into an apparent omission of a
stage in the Four-Stage model of the previous Chapter. The objector seems to think that
there is a step missing between Stages 3 and 4. That is where we begin . ..

Four sequential verses are presented out of sequence from the Katha Upanishad,
namely, verses 10, 11, 12 and 13 from Section 1.3 of the Upanishad. They relate to this
verse and this Chapter as a whole. Firstly, Section 7.2, v.13 speaks of the four stages of
development: of senses — mind — intellect — Mahat — Self.

Then in Section 7.10, we have v.10-11 which tell us of the ‘outer-to-inner’
relationship between senses — mind - intellect — Mahat — Avyakta - Self.

1 Avyakta is the item omitted from the string in the later verse, v.13. Why was it
omitted? That is the question being asked now by the Poorvapakshi.

For completeness, what role does v.12 play, since it lies between the above two?
This verse is cited two sections from now. We shall wait till then for the answer.

2 The Vedantin’s reply requires some analysis to decipher the conclusion he comes
to. The progression from folding up the senses right up to merging into Mahat is made in
both, the path to sleep as well as the path to Self-realisation. At Mahat, we come to a T-
junction. If we turn towards Avyakta, we go into deep sleep; if we turn towards Chit or
Consciousness or Self, we go towards Self-realisation. That is the difference between the
two paths. Just one wrong turn and the whole destination changes!

This is further explained in the next section . . .

Section 8.2: Reply: Mahat in Avyakta Implies Sleep

SJT U2 U Wiel feeaa: 7 oy,
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3 | yatha ghatah anupadane jale nirudhyamanah na liyate,
upadana-bhiutdayam tu mrdi liyate;
tathd mahat-tattvam dtmani na liyate, avyakte tu liyate |

Just as a pot, not being produced by water, will (submerge but) not dissolve in water;
but in its material cause, clay, it will certainly (submerge as well as) dissolve;

So also, the Mahat cannot dissolve in the Self, but in Avyakta (Prakriti) it will dissolve.
[This is because the Self is not the material cause of Mahat, whereas Avyakta is.]
4 na cha svartipa-layah purushhartha datmadarshana anupayogat [

Moreover, the dissolution of Mahat is not our aim or purpose here;
(as it takes one to sleep only) it is of no help in obtaining the vision of the Self.

Merging in Avyakta means sleep; merging in Chit means Self-realisation. Why is this?
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3 Swamiji remarked that it is hard to find a better simile than this. A pot can be
submerged in water. By submerging it is meant that it will disappear in water. But it will not
dissolve in water. By ‘not dissolving’ it is meant here that it will not get destroyed in water.
However, if the pot were broken up and placed in clay, its cause, it will disappear and it will
get completely destroyed by merging into the clay. (Please note the four verbs highlighted.)

Similarly, Mahat can be submerged or disappear in Chit, but it cannot get dissolved
or destroyed in Chit. On the other hand, in Avyakta, which is its cause, Mahat will not only
get submerged or disappear but also get dissolved and destroyed.

4 Now, destruction of Mahat is not our purpose here. Destruction of Mahat in this
case tantamounts to sleep. This is no big deal; we do it daily. Therefore, the only merging
that is of value is that of merging Mahat into Chit; that is tantamount to Self-realisation.

Section 8.3: Need for a Subtle & Sharp Intellect
gdar aes e
e - sy ey siftemm |
sorae gfifed guut @ fged yad-dgeaiq = |

5 | "drshyate tu agryaya buddhya sikshhmaya sikshhmadarshibhih " iti ka.up 1.3.12
purvavakye atmadarshanam vidhaya
sikshhmatva-siddhaye nirodhasya abhidhanat |

“But (the Self) can be seen by those subtle seers through their sharp and subtle intellect.”
This line (v.12) appears immediately before the one (v.13) propounding the vision of the Self.
To make the intellect subtle and sharp (to see the Self), Nirodha is prescribed (in v.13).

6 | layasya pratidinam sushhuptau svatah siddhatvena, prayatna-vaiyarthyadt cha |

The dissolution (of Mahat in Prakriti) takes place daily on its own in sleep,
and for this reason, effort in this regard is of no real value!

Now we come to the missing line from v.12 (of Katha Upanishad, 1.3). It provides the
bridge between the above two strings.

5 The Line tells us that the Self can be seen only by those who have a subtle and
sharp intellect. When one’s intellect has developed to this extent, then only can the Self be
‘seen’ by it. The point about this is that it is not the purpose of Nirodha (Mano Nasha) to
produce the vision of the Self. The vision is had only through a “subtle and sharp intellect”.
The question that stands is: What then does Nirodha (Asamprajnata Samadhi) achieve?

That is the question that is taken up next by the Poorvapakshi . ..

Section 8.4: Objection: Asamprajnata Samadhi has no Purpose

79, YU -HHIE Y Heed HUaed
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7 | nanu, dharand-dhyana-samadhibhih sadhyasya samprajnatasya
ekagrya-vrtti-riipena darshana-hetutve

Objection: The Sadhanas of concentration, meditation and Samadhi are for Samprajnata.
They are brought about by the one-pointed thought Vritti, means for vision of the Self.

8 | api shantatmani-avaruddhasya asamprajnata samadhim dpannasya chittasya
vrtti-rahitatvena sushhuptivat na darshana-hetutvam iti chet |

But Asamprajnata Samadhi, where the restrained mind has been submerged in the Self
is, like sleep, without any thoughts. How can it be the means for vision of the Self?

The Poorvapakshi still believes that Samprajnata Samadhi is all that is needed for the
vision of God, and that Asamprajnata Samadhi is a wasted Sadhana, serving no useful
purpose in the process leading to the vision of God.

7 His conviction is that in Samprajnata Samadhi, one has acquired the sufficient
means to have the vision of God, namely, the one-pointed mind.

8 Whereas in Asamprajnata Samadhi, the mind is not there, it is ‘destroyed’. So it
leads one to the same situation as deep sleep, where one’s mind is not available. Not only
that, but because the mind is not there, there is no instrument by which the Self can be
known during the state of Nirodha. In other words, he concludes that Nirodha is just a
wasted effort, serving no purpose.

Naturally, the Vedantin’s intellect is stirred into defence of the highest Truth.

Section 8.5: Reply: The Mind as Self & Non-Self
°7, @ e e RaRRgE- = |
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9 | na, svatah siddhasya darshanasya, nivarayitum-ashakyatvat |
atah eva shreyo-marge abhihitam -

Reply: No, not so; because the vision of God happens on its own; none can stop it.
Therefore it has been said in the Sreyo Marga:
10 "atma-anatma-akaram svabhavatah-avasthitam sada chittam |
atma-eka-akarataya tiraskrta anatma drshhthi, vidadhita" iti [/

“Either as Self or non-Self — by its very nature, the mind-stuff always remains.
As Self alone, freed from perceptions of non-Self, the mind must be made to remain.”

The Vedantin’s reply is a revelation of the nature of the mind. We would never think
that the mind possessed this dual nature. It is a statement that revolutionises one’s
conception of the mind, leading to a stunning leap in our understanding of Self-realisation.

9 Naturally the Vedantin disagrees; at stake is the defence of the whole edifice of
Vedanta. The very purpose of Vedanta rests on his reply. The Vedantin gathers together all
his experience rather than his intellectual muscles to answer the objection:

The Vedantin opens his case with a frank statement of his own experience: The Self
is self-effulgent, it reveals itself, there is nothing on earth that has the power to stop this!
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10 Where is the support for such a sweeping statement? Sri Vidyaranyaji cites from
the Shreyomarga, a text which is now untraceable.

[This could be due to the turbulent political climate of the period intervening between
Sri Vidyaranyaiji’s life and the modern era. India was ravaged by foreign powers during this
period, and they had no mercy in their aim to obliterate the rich cultural and spiritual
heritage of India. They acted with devastating precision, plundering the temples and holy
sites of learning throughout India. Many sacred texts were destroyed by marauding groups
serving their own self-interests under the foreign dictators who usurped power over India.]

We have clear guidance from this Shruti that the nature of the mind has both
elements in it — the purity of the Self, as well as the impurity of the non-Self.

Many are the implications of such a revelation. Discussion of these implications
becomes the subject for the rest of this very significant Chapter that brings the topic of
Nirodha to its crescendo through methods prescribed by the Yoga Shastra.

Section 8.6: Simile: Filling & Emptying a Jar
U g2 IUEHH: &d: fagaqul ta S,
AU AG-gI0T § Scde ¥¢ ULTq JEy-Uded wafd |
Lo 97 Selrer A aft 7 fafraniy se,
TEfte AU Ifadg afdsd T |

11 | yatha ghata utpadyamanah svatah viyatpiirna eva utpadyate,
jalatanduladi-ptiranam tu utpanne ghate pashchat, purushha-prayatnena bhavati |

Example: An earthen jar under manufacture gets naturally filled with pure space when made;
Filling water, rice or anything else into the jar is only possible after it is made,
and that, too, only after making some effort (to put it there).

12 | yatha tatra jaladau nihsarite api, na viyat nihsarayitum shakyate,
mukha-pidhane api antah viyad avatishhthhata eva |

Even as later, the water, etc can be emptied; but the space can never be emptied.
So also, even if the jar is overturned, the space inside will remain there only.

11-12 We are at the climax of the Chapter. Sri Vidyaranyaji comes up with a superb
analogy that is near perfect for the application it illustrates. [A simile can never be perfect,
that is why it is a simile. If it were perfect, it would be the application itself.]

The Simile of the Clay Jar & Space Inside It

1. When an earthen jar is manufactured, it is filled with pure space, nothing else.
2. After its manufacture, it can be filled with anything according to its usage.

3. This filling process requires some effort.

4. Thereafter, at any time after filling it, it can also be emptied, by more effort.
5. However much we try, the original space that filled it can never be emptied.

A very difficult concept is being explained. It is not an easy matter to understand the
nature of the mind, especially an aspect of it that is rarely experienced by human beings.
Yet, Sri Vidyaranyaji succeeds with the greatest of ease just by the choice of his simile.

Let us move on to the application of the simile:
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Section 8.7: Application: Filling & Emptying the Mind
B e S STeH-<d JUi U9 S |
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13 | tatha chittam utpadyamanam, datma-chaitanya piurnam eva utpadyate |

In the same way, when the mind was being ‘manufactured’,
it was filled only with the Pure Consciousness at the time of its birth.

14 | utpanne chitte pashchad-mtishha anishhikta druta tamravad;
ghata-patatha riupa-rasa sukha-duhkhadi vrtti-riipatvam
bhoga-hetu dharma-adharmadi vashad bhavati |

After its birth, the mind, even as molten copper poured into a mould takes its shape,
so also, thought transformations in the shape of jar, cloth, colour, taste, joy, sorrow, etc,
take place under the influence of the ‘moulds’ of merits and demerits, their cause.

15 | tatra riupa-rasadi anatma-akare nivarite api nirnimittah
chidakarah na nivarayitum shakyate |

Even as later, these transformations of form and taste, etc that are non-Self in nature,
even though they can be ‘emptied’ from the mind,
yet, the Pure Consciousness can never be ‘emptied’ from it! (It will ever be there)

13-15 The Application of the simile follows the same lines as described above:

1. When the human mind is ‘manufactured’, it is filled with Pure Consciousness only.
2. After birth, it can be filled with any impressions according to one’s experiences.

3. This filling of impressions requires repeated actions made with effort.

4. At any time therafter, the impressions can be cleared out by making more effort.
5. However much we try, the original Consciousness can never be removed.

Although the mind is said to be both Self and non-Self, there is a difference between
these two:

1.The first is natural to it; the second is artificially placed into it by man’s activities.
2. The first will remain there permanently; the second can be removed with effort.

3. As Vedantins, we tend to think that mind is different from Consciousness. Due to
that, we curse our mind, curse ourselves for all the defects in it, not realising that we alone
have filled those defects into it. They did not come there on their own.

4. We have the assurance that, if we start emptying out our mind and succeed in
doing that, we can recover our original state of mind of being Pure Consciousness.

Example of a Clean Sheet of Paper

The Self and the non-Self can also be illustrated by considering a blank sheet of white
paper. This represents the Self. The non-Self is like the same paper with colour pictures on
it. When the pictures are there, the white paper is not noticed. The pictures have to be
erased before the white paper can be seen. The pictures can be removed, but the white
paper will always be there. The return to the white sheet of paper is Nirodha or Samadhi.
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Section 8.8: Self-Experience in the Light of above Simile
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16 | tatah nirodha-samadhina nirvrttikena samskadra-matra sheshhataya
stikshhmena chidatma-matra abhimukhatvad
ekagrena chittena nirvighnam atma anubhuyate |

Therefore, through Nirodha Samadhi, by ‘emptying out’ all mental transformations,
and ‘retaining’ just one impression or Samskara, the mind is rendered:
i) subtle, due to it being turned towards the Pure Consciousness; and
ii) sharp, so that without any difficulty the Self is experienced.

We have come to the point where we are now in a position to redefine the
“experience of the Self”:

16 The experience involves two parallel processes:

i) The Sadhana: The practice required is Nirodha Samadhi. This requires going
through all the five steps of the Bahiranga Sadhana, and the three Antaranga steps of
Dharana, Dhyana and Samadhi.

ii) The Sadhya: The second process, which happens side by side with the first and
spontaneously, is a change that takes place in the seeker. His intellect gets more and more
subtle and razor-sharp. Subtle means it becomes more pervasive enveloping all the sheaths
before it; it also means it penetrates more and more into the internal layers of our
personality. Sharp means it becomes more and more concentrated, until it is rendered
completely one-pointed and can ‘pierce the Self’.

Section 8.9: The Fruit of Nirodha Samadhi
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With this alone in view, both Vartikakara and Sarvanubhavayogi have said:

18 "sukha-duhkhadi-riapitvam dhiyo dharmadi-hetutah |
nirhetu tu atma-sambodha riipatvam vastu-vrttitah" /] 2.53]]

“The mind assumes the form of pleasure and pain, caused by merits and demerits;
but taking the form of Self-knowledge has no external cause; it is its very nature.”

19 "prashanta-vrttikam chittam paramananda-dipakam |
asamprajnata-namdyam samadhih-yoginam priyah" iti /] 2.54]]

“When it is free from all transformations, the mind reveals the Supreme Bliss itself.
This is the state known by the Yogis as Superconsciousness, and is very dear to them.”
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When the Sadhana and the Sadhya reach a point of perfection, the reward that
ensues automatically is now being described:

In the words of Sri Ramana Maharshi in Sad-Darshanam, “The experience of the Self
is the same as being the Self.” This is the fruit of practising Nirodha Samadhi diligently and
with Aparikhedatah, “great enthusiasm” as mentioned by Sri Gaudapadacharyaiji.

17 Anena Eva: “with this alone in view” — this refers to the fact that Nirodha Samadhi
has only one thing in view, as mentioned in Section 8.8.

18 There is a world of difference in the way the two types of transformation are
produced in the mind.

i) Transformations of the non-Self: such as happiness and sorrow, pleasure and pain,
etc. These require an external cause like merits and demerits to produce them, i.e. only our
past Karma has the power of producing such non-Self transformations in the mind.

ii) Transformation of the Self: such as the “Aham Brahmasmi” Vritti. For this there is
no need of any external cause. It happens without a cause. It happens spontaneously.

So what then is the purpose of Nirodha Samadhi, if it cannot be the cause of
producing the vision of the Self?

19 Its only objective is: Prashanta Vrittikam Chittam — the quietening down of all
the thought modifications in the mind. Once that is done, the Light of the Self does the rest.
It is self-revealing. Nothing has to be done to make the Self shine. It is always shining. The
veil that prevents us from seeing the shine of the Self has only to be removed. That is what
Nirodha Samadhi does.

Here is the full step by step process:

i) The mind-intellect instrument passes through the furnace of Nirodha Samadhi;

ii) This furnace burns out the desires for the non-Self;

iii) As the desires get thinned out, the chain of thoughts in the mind also get thinned;

iv) The heat of the furnace softens the intellect so that it can be beaten up and
shaped into a sharp, one-pointed instrument capable of great concentration;

v) The burning out of desires for the non-Self, strengthens the desire for the Self; this
leads to the intellect becoming very subtle — Sattwic and pure.

vi) A purified and one-pointed intellect alone has the power to behold the Self.

Thus the task of Nirodha Samadhi is merely to blow away the ‘clouds’ of thoughts by
purifying and sharpening the intellect. Nirodha Samadhi merely removes the veil that hides
the sunshine; it does not produce the sunshine itself. The sunshine is eternally there.

Incidentally, this section is a perfect commentary on verse 6.26 of the Geeta, cited in
Chapter 6 to explain the theme Virama Pratyaya Abhyasa. Nevertheless, 6.26 also explains
very well how to overcome the “Four Obstacles” in Chapter 10.

Section 8.10: Purpose of Practising Nirodha Samadhi
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20 | atma-darshanasya svatah-siddhatve api anatma-darshana varanaya
nirodha-abhyasah | eva uktam - bha.gi

Although the vision of God is self-revealed, yet to prevent the perception of the non-Self,
the emptying out of the mind has to be practised. For that reason alone it is said:

21 "atma-samstham manah krtva, na kinchid api chintayet"iti [/ 6.25 [/

“Having the mind established in the Self, he should not think of anything.”

There were three verses of the Bhagavad Geeta cited to bring out the meaning of
Nirodha Samadhi. They were verses 6.24-26. Verse 6.24 was explained in Chapter 6; the first
line of verse 6.25 (“Shanaih Shanaih”) was explained in the entire Chapter 7; now the
second line of verse 6.25 is being quoted in the context of this Chapter. Verse 6.26 has just
been explained in the previous section. We note how closely around these verses Sri
Vidyaranyaji has weaved his core message on Nirodha of the mind.

20 Once we have attained the state of Nirodha, the Self reveals Itself to us on its
own. That does not end our responsibility. We still need to continue keeping a watch over
our mind to ensure that it does not slip back into a Rajasic or Tamasic mode due to our
inadvertence. Carelessness, or being caught off our guard, can lead to the resumption of
mental modifications. Hence, eternal vigilance is prescribed by the scriptures.

21 It seems strange that the Geeta should caution us against a recurrence of mental
activity even after total quietude has been attained. If there are no thoughts in the mind,
then how are we going to “think of anything”? Clearly, the instruction is not to be
considered with logic in mind, but with pragmatism in mind. Sense withdrawal does not
come with a written guarantee that the senses will no longer be rebellious!

From this section onward, we get into a concluding mode for the Chapter and for
Nirodha. However, some loose ends are tied in Chapter 9. Thereafter, we deal with certain
specific problem areas.

Section 8.11: Yoga Shastra: A Prescription to Treat the Mind
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22 | yoga-shastrasya chitta-chikitsaka, samadhi-matre pravrttatvat,
nirodha-samadhau dtma-darshanam tatra na sakshhad uktam |

The Yoga Shastras prescribe Samadhi only as a means to administer treatment to the mind.
In Nirodha Samadhi, the realisation of the Self is not spoken of directly.

23 | bhangyantarena tu abhyupagamyate - - yo.su
"yogah chitta-vrtti-nirodhah" iti stitrayitva | /|1.2]]

But by indirect means it has been mentioned in the Sutra as follows:
“Yoga is restraining the mind from taking various forms.”

24 "tada drashhthuh svartipa avasthanam" iti siitranat /[ 1.3]]

And following it with: “At that time (in Samadhi), the seer rests in his own natural state.”
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THE THREEFOLD CONTRIBUTION OF PATANJALI MAHARISHI

We CALL TO MIND our discussion in the introduction to this Chapter. We asked
there “Why was Patanjali hiding the important reference to the Self in his Yoga Sutras?” We
are now ready to answer that question:

There is a famous verse which tells us who Patanjali was and what was his mission in
life. Without quoting the verse, we present here its contents.

Patanjali was a Vaidya, a doctor. He saw to the treatment of three things:

i) He treated the Mind through the Yoga Sutras;
ii) He treated Speech through his Bhashya on the Pada Shastra;
iii) He treated the Body through his Ayurveda Grantha.

Thus he came to be known as a Chikitsaka, a doctor, as mentioned here in 22.

In spite of knowing these secular sciences, he was a spiritual master of great renown.
Indirectly and subtlely he also administered to the diseases of the soul of man.

As the purpose of the Yoga Sutras was to treat the mind of man, that being a secular
topic, he wished not to bring in the idea of the Self into it. Hence he kept the appeal of the
Sutras strictly to its secular theme, without directly mentioning the spiritual laws in it. He
was careful even not to use terms which may associate his book with spirituality.

We have seen an example of this in the chapter on Yogic Siddhis. Patanjali has
written many Sutras on developing ordinary worldly occult powers, purely because such
things are there in the science of developing the mind. However, he has written Sutras to
warn his students not to indulge in occult powers for they do not assist the central theme of
his Sutras — that of dissolving all the modifications of the mind.

His approach to treatment was very scientific. He recognised that it is not the
hospitals that make one better. The hospital’s function is only to remove the causes of a
disease. Once that is done, Nature restores health back to the patient. In this way he only
prescribed methods by which the mind can ‘empty’ itself of all the accumulated dirt of
thought impressions. Once that is done, then the wellness produced by bringing the mind to
its natural state comes by itself.

In the three sections that follow, Sri Vidyaranyaji cites four Yoga Sutras in which he
recognises a hint that Patanjali is talking about the Self, though he does not mention it
openly. What we are going to see in these sections is Sri Vidyaranyaji's Vedantic
interpretation of some of the Yoga Sutras. It is to Patanjali’s credit that such an
interpretation is undertaken, as it widens the scope of the Yoga Sutras to include spirituality.

To summarise the above, we note that Patanjali was determined to keep his
treatment general and accessible to all ‘patients’. He did not want to prejudice their minds
with any religious or spiritual doctrine. However, he felt no need to mention spirituality, for
he believed that once his patient is healed of his malady, he will naturally come to enjoy the
spiritual benefits of his own accord.

In conclusion, we can surely credit the Yoga Shastra for its excellent expounding of
the “Twam Pada”, the individual Self. The Yoga Shastra does not say anything about the
“Tat Pada”, the Universal Self or Brahman. That is left for the next Chapter to bring out.
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We now return to the text, where Sri Vidyaranyaji has picked four Yoga Sutras which
hint at Patanjali’s knowledge of the Self indirectly.

23 The very second Sutra speaks of the sole remedy for all mental illnesses — the
stoppage of the modifications of the mind. This is the panacea offered by Patanjali.
However, what follows has a distinctly hidden meaning . ..

24 The third Sutra tells us that when the Yogi is sitting in the Samadhi state, he is
“resting in his own natural state”. This is an example where Patanjali clearly avoids using the
term ‘Self’ as used in Vedanta for the very same natural state in which there are no
modifications of thought.

Both these Sutras do not say anything about ‘Chitta’ (mind) becoming ‘Chit’ (Pure
Consciousness) under the condition cited in Sutra 1.2. That is left for Vedanta to say.

Sri Vidyaranyaji comments further on Sutra 1.3 as follows:

Section 8.12: Apparent Identification of Seer with Change
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25 | yadi api nirvikaro drashhthad sada svaritpa eva avatishhthhate,
tatha api vrttishhu utpadyamanasu, tatra chit-chhayayam pratibimbitayam
tad avivekad asvastha iva drashhtha bhavati |

Although the seer is ever free of modifications, and always rests in his own natural state,
yet, when thought-modifications do arise (from time to time, out of Samadhi),
then he becomes identified with his own reflection of Consciousness,
and, because of lack of discrimination, he appears to have undergone change.

26 | tad api anantara sitrena uktam - - yo.siu
"vrtti sarupyam itaratra” iti [[1.4]]

Even this has been mentioned in the immediately following Sutra:
“At other times (out of Samadhi), the seer is identified with the modifications.”

25 Besides providing the Vedantic term ‘Self’ for “his own natural state”, Sri Vidya-
ranyaji goes further and gives the Vedantic term ‘Chit-chhaaya’ or ‘Reflection of Conscious-
ness’ when there is identification of the Self with the modifications of the mind. Of course,
Patanjali, in Sutra 1.4, is quite content to call it ‘Vritti Sarupyam’, steering clear of the
Vedantic terms Atman and Chit, and not recognising the existence of Jeeva, the pseudo-Self.

Vedanta further recognises that this wrong identification is due to Aviveka, or “loss
of discrimination”. This is also called Avidya or “root ignorance” in Vedanta. The Yoga
Shastra does not hold concepts such as Avidya, and so does not have a name for it.

In addition, Vedanta recognises that the wrong identification with the modifications
is only “apparent” and not “real”. The seer only appears to undergo change. Again, this is a
significant difference between the Yoga Shastra and Vedanta.
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26 This Sutra says that the seer, when he is identified with the modifications,
becomes ‘Sarupyam’. This happens at all times when he is not in Samadhi, implying that
when he is in Samadhi, he must be identified with something else, i.e. the Self.

In this way, Sri Vidyaranyaji has attempted to interpret Patanjali’s Yoga Shastra from
a Vedantic perspective, with the firm belief that Patanjali himself intended it, without
actually using the Vedantic terms. Viewed in this way, this text can be seen as a bridge
between Yoga and Vedanta in the interests of Truth, with no other agenda in mind.

Two further Sutras are cited in this final Section of the Chapter, both having the
strong “smell” of Vedanta in them! It is very hard to ignore any suggestion that these two
Sutras were ‘brewed’ in a Vedantic barrel!

Section 8.13: Yoga Sutras with Indirect Reference to Self
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27 | anyatra api sutritam - yo.su
"sattva purushhayoh, atyanta asamkirnayoh
pratyaya-avisheshhah, bhogah pararthatvat” iti /] 3.36]

In sutras even in other chapters, we have:
“The mind (Sattwa) and the individual soul (Purusha),
are normally distinct from each other (as ‘seen’ and ‘seer’).
When they are cognised as being non-different, (as in the Nirodha state)
then, due to the mind acting for another, enjoyment (Bliss) results.”

28 | 'chiteh aprati-samkramadyah, tad-akara apattau
svabuddhi-samvedanam" iti cha /| 4.22 ]|

“The mind without any modifications — when that form (of Consciousness) prevails,
then the mind cognises itself to be that pure knowledge.”

27 The mind is certainly different from the individual soul, known as Purusha in Yoga
Shastra and Jeeva in Vedanta. The mind is the seen and the Purusha is the seer. However,
when these two are cognised as being the same, which would be the case in the Nirodha
state of the mind, then the mind functions in a totally selfless manner (‘for another’), and
supreme bliss is the result.

The point of relevance here is Pratyaya, “the cognition of oneness”. This is a hint
that Patanijali is equating the pure, Sattwic mind to the Self. Only with such a knowledge can
supreme bliss be experienced in the mind. Note the similarity of experiencing this bliss in
the citation from the Muktika Upanishad in Section 8.9, v.2.54, Padas 1-2.

28 It has been pointed out in Section 8.5 that the mind ever remains either in the
form of Self (without Vrittis) or as non-Self (with Vrittis). Here we are considering the mind
in the form of Self, without modifications. Firstly, we note the word ‘Self’ is not used.
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In this state, the mind is experiencing the Self. The Self is pure knowledge, not that
knowledge is one of its qualities. If it were a quality, it would just be another modification
taken up by the mind. Not being a quality, means that the mind becomes of the form of
pure knowledge, i.e. Chitta becomes Chit. Instead of saying Self, Patanjali uses the disguised
term ‘pure knowledge’ for Chit.

One is free to choose to say that it resembles the Self, or that it becomes the Self. A
Vedantin would prefer to say that the mind becomes the Self; resembling the Self is not only
vague but also inaccurate, since the Self has no ‘other’ against which it can be resembled.

Aprati-Samkrama: This is a significant word in the present context. Samkrama
literally means ‘going’; here that going can be taken as ‘changing’. Prati means ‘what is in
front’; Prati-Samkrama means ‘changing with respect to what is in front’. Aprati-Samkrama
therefore means “the thought that does not change from the thought that just went, or the
the thought that is just coming”. In other words it is a specially coined word to mean
“unchanging thoughts”, a key description of the Self.

CONCLUSION

Thus we see that the Yoga Sutras, when read very carefully with a Vedantic lens,
makes clear reference to the Self when it refers to experiences of the ‘No-Mind’. In
Patanjali’s language, the mind without modifications is the Self.

Thus we conclude the Chapter as well as the theme of Nirodha, which has spanned
three chapters. We have seen how Patanjali gives one the experience of one’s own Self by
referring to the Nirodha state of the mind. In effect this is tantamount to “Twam-Pada
Shodha” with reference to the “Tat-Twam-Asi” Mahavakya.

The “Tat-Pada Shodha” or experience of the universal Self and the equality between
the two is not in the scope of the Yoga Shastra. For that we need to go to Vedanta itself.
That can be explained only through Brahma Vidya, which is the topic that briefly opens the
next Chapter. Only Brahma Vidya universalises the ultimate spiritual experience and speaks
of mind being the Supreme Brahman when it is absolutely pure.

Thus we have logically arrived at the ultimate unfoldment of the Truth. We have
arrived at the gateway of Vedanta, where the horizon is never-ending, and the whole
Universe is integrated into one single concept of Truth. Where Patanjali stopped at the
Vyashti or individual level, Vedanta continues into the Samashti or universal level.

Important Note: Remember, we have never said that Patanjali does not know about
Brahman; we have only said that he does not deal with Brahman in his writings.
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PART 3, CHAPTER 9
NIRODHA — TESTING ITS STRENGTH

21 Sections (Textbook Pages 244-253)

INTRODUCTION

WE START A NEW theme in this Chapter which introduces us to an important
process followed in philosophical deliberation according to the Indian tradition. When a
conclusion has been arrived at after a long and arduous effort, in our case the Virama
Pratyaya Abhyasa, then the end product — the quietened mind — has to be tested to see
how firmly it stands up when criticised or challenged. In philosophy this is called Sthuna
Nikhanana Nyaya (“Pole-shaking Logic”).

It is like this: A workman digs a deep hole, plants a long pole into it and backfills the
hole with concrete. The pole is expected to withstand a lot of beating in the course of its
function. How does the user know that it is strong enough to serve this purpose? To find
out, he waits a day or two for the concrete to harden and then shakes the pole with a
hammer to see if it budges or not.

That is what is done to a new concept in philosophy that has just gone through the
long process of being established. It is time to give the concept or pole a good shaking
against various other similar or dissimilar concepts.

We are about to apply three tests on the concept of the “Nirodha mind”:

i) Comparison With a Vedanta Equivalent: The Nirodha mind has been proven in
the case of the mind of an individual. 1t is now shown that the same idea can be extended to
universal dimensions when the knowledge of Vedanta is applied to it.

ii) Comparison of External & Internal Means: In the context of Samprajnata and
Asamprajnata Samadhis, we discover that what was considered to be internal means for the
first Samadhi, is found to be external means for the second Samadhi. This is discussed in
some detail.

iii) Comparison of Samadhi to Sleep: The Chapter concludes with a surprisingly
serious discussion on the differences between Samadhi and Sleep. Although the two are
similar in one respect, they are poles apart in many other aspects. This fact is brought out
with a touch of brilliant humour and unusual depth.

After passing our newfound concept of Mano Nasha, the “destroyed mind”, through
all these comparisons, we come out convinced that the ‘pole’ (Sthuna) we have planted is
very solidly anchored in the ‘concrete’ of Truth and is able to withstand any opposition
forces (Nikhanana) that try to disturb it! Let us now take a guided tour through the testing
laboratory of Sri Vidyaranyaji’s firm intellect; he is a master who has perfected not only the
practice of the concept but also the art of presenting his conclusions about it.
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1. PATANJALI YOGA & VEDANTA

At the end of the previous Chapter, we have already placed one foot into this section
by going through the elaborate analysis of Patanjali’s Yoga system in the light of Vedanta.
Thus it is no revelation to us that Patanjali’s ‘Nirodha mind’ is nothing other than the Self.
That first link between Yoga and Vedanta has already been established.

Section 9.1: Universal & Individual Experience of the Self
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1 | nirodha-samadhina shodhite tvampadarthe sakshhatkrte api
tasya brahmatvam gocharayitum mahavakyena;
brahma-vidyanamakam vrtti-antaram-utpadyate |

By Nirodha Samadhi, although the mind is rendered fully pure,
and one realises fully that the individual Self (‘Thou’) is nothing but Consciousness,

yet, this experience has to be taken further to universality as per the saying “Thou art That”.
By the science called “Brahma Vidya” (Knowledge of the One Self-existent Being),
another transformation of the mind needs to take place to bring this about.

2 | na cha shuddha-tattvam padartha-sakshhatkare  nirodha-samadhih eka eva upayah;
kim tu chid-jada vikekena api prthak-krte tatra sakshhatkara sambhavat |

i.e. To realise the pure individual Self referred to by the term ‘Thou’,
Nirodha Samadhi is not the only means to achieve this.

For even by applying discrimination and separating the Spirit (Chit) from matter (Jada),
it is possible to arrive at that same state of realisation (and universalise it).

1 We take the whole achievement of Yoga a step forward. Nirodha Samadhi as seen
by Patanjali is the furthest that Yoga philosophy can take us. The individual perfection is
complete; the ‘Twam’ Pada (the individual) has been fully explained to be nothing short of
Consciousness. In the next two sections, although we do not go into Vedanta in all its detail,
the point that is brought out is the extension of individual perfection into universal
perfection. The individual Self that is acknowledged by Patanjali, is now found to be the
same as the Universal principle of Truth that pervades the whole universe. This is Vedanta’s
contribution to the search for Truth. Yoga philosophy does not cater for this extention.

Another common term by which Vedanta is known is Brahma Vidya, “the knowledge
of Brahman. Atman or Self is the term that refers to the individual aspect of Reality,
whereas Brahman is the same Reality with reference to the Universe.

2 Apart from universalising the experience of the Self, Vedanta also provides an
alternate pathway, at least up to Samprajnata Samadhi. This stage has been called Tattwa
Jnana in this text. Once knowledge of the Self is firmly established in one’s intellect, the
state is equivalent to Samprajnata Samadhi. This is explained in the next comparison.
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YOGA & VEDANTA

YOGA \
SAMPRAJNATA | ASAMPRAINATA
SAMADHI SAMADHI
VEDANTA /

@ i

Section 9.2: The Two Paths to Realisation — Yoga & Jnana
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3 | atah eva vasishhthha ahah - - la.yo.va
"dvau kramau chitta-nashasya - yogo janam cha raghava |
yogastad-vrtti-rodhah hi, jnanam samyag-avekshhanam"iti [[27.72 ||

Therefore, Sage Vasishtha has said:
“There are two ways to dissolve the mind, O Raghava — one is Yoga, the other is Jnana.
Restraining the mental modifications is called Yoga; right understanding is called Jnana.”

4 "asadhyah kasyachid-yogah, kasyachij-jnana-nishchayah |
prakarau dvau tato devo, jagad parameshvarah” iti cha /] 29.60 ||

“For some, Yoga is unattainable; for others, Jnana (Knowledge) is not possible.
Thus, the two paths have been divinely ordained by the all-compassionate Lord.”

3 It is clear from this verse that Yoga and Vedanta are two alternate paths up to the
stage of Samprajnata Samadhi. The progress from Samprajnata Samadhi to Asamprajnata
Samadhi is common to both paths. This final step requires Vidvat Sannyasa, as we learnt in
Part 1 of this text.
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4 The reason for providing two alternate paths is now given. Yoga requires an
emphasis on the will, a firm determination to go through the practices of the eight steps of
Patanjali Yoga. It is a direct confrontation with one’s mind, requiring superhuman will-
power. Not everyone is endowed by nature to be able to do this. This path is called Raja
Yoga.

The alternate for those who cannot perform Yogic discipline, is to go via the intellect
and use the power of discrimination. For the first phase of growth up to Samprajnata
Samadhi, the path of discrimination is sufficient to take one through. Those who have a
strong and pure intellect are better suited to follow this path of knowledge, which is also
called as Jnana Yoga.

2. EXTERNAL & INTERNAL MEANS FOR SAMADHI

Section 9.3: Objection: The Two are the Same in Essence
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5 | nanu, vivekah api yoge paryavasyati,
darshana-velayam-atma-madtra gocharaya
ekagra-vrtteh kshhanika-samprajnata-ripatvat [

Objection: Even discrimination is the same as Yoga in the final analysis.
At the time when the (Jnani) is absorbed in seeing the Self alone,
that moment of onepointedness is of the same form as Samprajnata Samadhi.

5 An objector does not see the need to propose ‘two’ paths; in his view both Jnana
and Yoga are in essence one and the same path. Here is why: The concentration that is
required by the Jnani to understand and grasp the Self, is the same in his eyes as the
concentration of a Yogi absorbed in Samprajnata Samadhi.

In other words, the objector is saying that it is meaningless to say that there are two
paths leading to Samadhi. Surely, one-pointedness cannot be of two types. Expressing this
with an analogy, it is like this: There may be many types of food to suit different people, but
the hunger that it satisfies is the same.

Section 9.4: Reply: Difference in their Nature and in the Means
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6 | badham [ tatha api samprajnata-asamprajnatayoh
svarupatah sadhanatah cha asti eva mahad vai lakshhanyam [

Reply: You are perfectly right. Yet, between Samprajnata and Asamprajnata Samadhis,
from the point of view of both i) their nature, and ii) the means to attain them,
there is a vast difference between these two (Samadhis).

7 | vrtti-avrttibhyam sphuthah svartupa-bhedah |

i) Nature: The difference in nature is evident by the presence and absence of thoughts.

8 | sadhanam tu samprajnatasya sajatiyadvad dharanadi-trayam antarangam;
asamprajnatasya tu avrttikasya vijatiyatvad bahirangam [

ii) Means: a) In Samprajnata, the triple practices of Dharana, Dhyana and Samadhi are

homogeneous (of the same kind) to it, and therefore considered as being “Internal means”.
b) However, in Asamprajnata, as the absence of thoughts render them

heterogeneous (of different kind) to it, they are considered as being “external means”.

6a The reply which the Vedantin gives is very enlightening. He agrees with the
Poorvapakshi up to the point of Samprajnata Samadhi. Up to this point of development, we
are dealing with the vagaries of the mind. Since these are endless in variety, there is
definitely scope for an equally endless number of ways to bring about its control. For the
sake of simplicity, two have been mentioned — Raja Yoga and Jnana Yoga. These two are
broad categories, indeed, and are meant to include all the other variety of ways in them.

Thus, up to Samprajnata Samadhi, Sections 1 and 2 above are perfectly in order,
both methods bring the seeker to the same point of one-pointedness of mind, and this ties
up with what the Poorvapakshi is arguing.

6b However, there is something which the Vedantin wants to bring to the notice of
the objector. When moving from Samprajnata to Asamprajnata Samadhi, the entire nature
of the quest and the means to achieve it are different from that needed to attain one-
pointedness of mind. Here we are moving from the realm of thoughts to the ‘thought-free’
realm. The approach of the Sadhaka has necessarily got to be different.

For this section of the journey, options are not available. Options are possible only in
the realm of Duality. On the journey to Non-duality, there can be no options. The path is the
same for all seekers. Again, it is like this: There may be many paths for a mountaineer to get
to the base camp of Mount Everest. But once he gets there, the final section to the peak is
the same for every mountaineer. There are no choices for this final stretch.

Why is this so? Sri Vidyaranyaji looks carefully at two reasons:

7 The Nature of the Goal: The nature of Samprajnata Samadhi is that it is still in the
realm of thoughts, albeit the final stage. On the other hand, the nature of Asamprajnata
Samadhi is very different. It is not in the realm of thoughts at all. We are now dealing with
pure awareness, without any interference from thoughts.

8 The Means to the Goal: The means to Samprajnata Samadhi will have thoughts to
help the seeker all along the way. At Samprajnata Samadhi, there remains only the single
thought “l am Brahman”, even though the direct experience of that has not been attained.

In contrast to this, the means to Asamprajnata Samadhi has to be without any
support of thoughts. Even the “I am Brahman” thought has to be renounced. This is why
what was considered to be “internal means” for Samprajnata Samadhi, is now “external
means” for Asamprajnata Samadhi.
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Section 9.5: Externality of Means is Not an Obstacle
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9 | tatha cha sutram -
"tad api bahirangam nirbijasya" iti /] 3.8]]

Regarding this (externality of means) there is a Sutra:
“Even they (steps 6-8 of Yoga) are external to the ‘Seedless’ (Nirodha) Samadhi.”

10 | vijatiyatve api bahuvidha anaatma-vrtti nivaranena
upakaritaya bahirangatvam aviruddham |

Even though they are heterogeneous (external), by preventing many non-Self thoughts,
they are very helpful; their externality is not in any way an obstacle.

9 The Sutra 3.8 clearly confirms what has just been explained by Sri Vidyaranyaji.

10 It is possible for a seeker to think of “external” means as being less effective or
even inferior to “internal” means. This is far from the attitude that we should have towards
any Sadhana. To correct this attitude, Sri Vidyaranyaji is quick to tell us that we should not
regard the “externality” of a process of Sadhana to mean that it is an inferior practice. We
should rather be looking at how helpful the external means are, not how inferior they are.

This point in one’s spiritual quest is so vital that it is discussed in detail in the next six
sections. Only in Section 12 does Vidyaranyaji reveal what the “internal” means are for
Asamprajnata Samadhi. This is done to warn Sadhakas to be patient and attend to what they
have to in their stage of progress before taking up Sadhana for which they are yet
unprepared. Such counselling to Sadhakas is most precious advice at this the most rarefied
stage of the spiritual path. Patience is the virtue emphasised in the next few sections.

Section 9.6: The External Sadhana for Asamprajnata Samadhi
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11 | tad eva upakaritvam vishadayitum sutrayati -
"shraddha-virya-smrti-samadhi-prajnapirvaka itareshham"iti [/ 1.20 [/

In order to make that helpfulness more intelligible, there is a Sutra:
“Through faith, energy, memory, concentration and power of discrimination,
(this ‘Seedless’ Samadhi soon comes) to others (i.e. to those who are still beginners).”

12 | keshhamchid devadinam pirvastitre
janmana eva samadhim uktva, manushhyan prati etad uchyate |

In the Sutra (1.19) preceding this, certain (highly evolved) celestial beings, etc,
who from their very birth itself have the leanings to be in Samadhi, are spoken of.
This instruction (1.20), is prescribed for ‘men’ (implying those not as evolved as the celestials).

170




11 Sutra 1.20 is now invoked by Sri Vidyaranyaji to support our new topic of
discussion. It lists the benefits that are accrued when the following five “external” means
are practised. These benefits are invaluable in the shift from Samprajnata Samadhi to Asam-
prajnata Samadhi:

i) Shraddha; ii) Veerya; iii) Smriti; iv) Samadhi; and v) Prajna. The word Poorvaka
means “preceding”, and can be taken to mean that the five steps form a chain or sequence.

Itaresham: “to others”; this word needs a special explanation, which is found in the
following Pada, as well as in Section 9.9:

12 The Sutra preceding the above is 1.19, and reads as follows:

Videha Prakriti Layanaam - Meaning: (This Asamprajnata Samadhi, when
attempted but not perfected, gives rise to beings) “without bodies (i.e the gods or
celestials), whose bodies have merged in Nature.”

In Part 2 of this text it was elaborately discussed that the Tattwa Jnani attains
Videhamukti, meaning that he is guaranteed to have no more future births because all his
Karmas have been burnt and cannot produce any crop any more. This fact is utilised in the
above Sutra. It tells us that those who have acquired knowledge of the Self, form a very
special category of seekers. They are not born again with human bodies, but they live
“without bodies”, as celestial beings. And because they are so evolved, they are given
various responsibilities in the running of the Universe. They become Ministers in the
Celestial Government. Their bodies are said to have merged in Nature.

It is of these beings that the previous Sutra speaks about. They form a very rare
category of souls, very advanced and full of the Light of Consciousness. From the moment
they depart from the Earth plane, they become engaged in higher duties in the universe.
They are able to go easily into meditation as they do not have the encumbrance of a body to
disturb them.

Itaresham: “others”; now by ‘others’ is meant those who are not celestials; it means
ordinary mortals like human beings with bodies; it means souls with human tendencies still
in them; and it means souls who are practising Vidvat Sannyasa in order to reach Jivanmukti.

For such souls who are not as highly evolved as the celestials, for them, it is a great
help to practice the above five Sadhanas. By the practice of these Sadhanas, human beings
(as opposed to celestials) obtain the Upakaritvam or “helpfulness” to progress further
towards Jivanmukti, the Goal of life.

In the next 2 sections, these five “external” Sadhanas are detailed:

Section 9.7: i) Shraddha, the Foundation of Sadhana
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13 | "mama ayam yoga eva parama-purushhartha sadhanam”
iti pratyayah shraddha |

“For me, this Yoga alone is the means to attain the highest goal of life” —
having such a firm conviction is called Faith.”

14 | sa cha utkarshha shravanena upajayate |

And by hearing the “Excellence of Yoga”, such faith is born.

15 | tad utkarshhah cha smaryate - bha.gt

"tapasvibhyah adhiko yogt jnanibhyah api matah adhikah |
karmibhyah cha adhiko yogt tasmad yogi bhava arjuna” iti /] 6.46 [/
The Geeta describes such Excellence in the following way:
“The Yogi is greater than the ascetic; even greater than the men of knowledge;
he is greater than one who does actions; therefore, strive thou to be a Yogi, O Arjunal”
16 | uttamaloka-sadhanatvat krchchha-chandrayanadi tapasah

Jyotishhthomadi karmanah cha yogah adhikah |

Than the Ascetic: Yoga is the means to attain the highest world.
By austerities like Krccha, Chandrayana, etc,
and rituals like Jyotistoma, etc (one attains lower worlds) — than these Yoga is far superior.

17 | i) jnanam prati-antarangatvat ii) chitta-vishranti-hetutaya
cha jnanad api adhikah | evam janatah yoge shraddha jayate |
Than Knowledge: Since Yoga is:
i) the internal means to knowledge; ii) and the cause of tranquillity in the mind;
it is even superior to knowledge. Out of such understanding in Yoga is Faith born;

13 First, the word Shraddha is defined. It is the firm conviction that one will certainly
reach the goal if the Sadhana is done correctly.

14 Then it is told what gives birth to this great virtue of Faith — it is to hear of the
excellence of Yoga. If we keep seeing an advert again and again, then we eventually come to
desire it and then purchase it. It is the same with Faith — we should listen again and again of
the excellence of Yoga, then only does the faith arise to practice it. This is the psychology!

15 Then a verse from the Geeta is cited as an example of the excellence of Yoga. We
see from this step-by-step advert that Yoga sits on top of the stack of desirable attainments.

To an impressionable mind such as Arjuna’s, newly recruited on the spiritual path,
such a statement would make a very deep impression, indeed. At the end of the sixth
chapter, the Lord has delivered all that Arjuna needs to know to start his personal Sadhana.
That is the opportune moment Sri Krishna chooses to deliver this ‘advert’!

Merely uttering the advertisement is not enough for Sri Krishna. He actually takes
Arjuna into His showroom and shows him clearly in what way Yoga excels all else:

16 How does the Yogi excel an ascetic? The ascetic earns merit to gain higher worlds
than the Earth world. But the Yogi practising control of the mind earns spiritual merit to
reach the highest spiritual world, that of Brahmaloka, from where he strives for liberation!
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17 And how does the Yogi excel the Jnani? By Yoga one earns complete tranquillity
of mind, a peaceful mind which lies beyond all joy and sorrow. There is no comparison to
such tranquillity. In contrast, the Jnani who arrives at Tattva Jnani only gets assurance of not
being born again in a body. Tranquillity still has to be strived for from his new “bodiless
state”. Hence, Arjuna is advised that it is well worth the effort to strive for Yogic perfection.

Section 9.8: ii—v) Veerya, Smriti, Samadhi & Prajnaa
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18 | tasyam cha shraddhayam vasitayam viryam-utsahah bhavati -
sarvatha yogam sampadayishhyami iti |

From this Faith, when it gets firmly rooted as an impression, there arises an energy
that takes the form of a resolve: “Come what may, | will practice my meditation”.

19 | etadrshena utsahena, tada tada anushhthheyani yoga-angani smaryante |

By the rise of such determination, the sequence of steps to practice Yoga is remembered.

20 | taya cha smrtya samyag-anushhthhita samadheh

When, with such memory, Samadhi is practised in the correct order (Dharana, Dhyana, etc),

21 | adhyatma-prasade sati, rtambhara prajna udeti |

calmness and purity of mind is gained, the ‘discrimination filled with Truth’ arises.

In this Section the remaining four Sadhanas are detailed:

They actually come one after the other. One follows the heels of the other. As each
Sadhana is done, it drops off and the next one takes its place, like coaches in a train passing
the railway platform, one by one.

18 Veerya: When Faith takes root in a seeker, a tremendous energy accumulates in
his heart which takes the form of will-power to persist no matter what the hardships are.

19 Smrriti: The determination produced by Veerya ensures that the seeker follows
the path step by step, remembering exactly what is to be done as he progresses.

20 Samadbhi: In this way he goes from Yama to Niyama, then to Asana, etc, until he
finally arrives at Samadhi, the 8t step. When he reaches there, he sees that from step 1 to
8, the whole sequence had led him to Samprajnata Samadhi, the one-pointed state of mind.

21 Prajna: On completion of this portion of the Yoga Path, there is a reward which
comes to him automatically. That reward is Prajna or discrimination. It is a knowledge that
pulls him through the rest of the journey to Asamprajnata Samadhi. It is described here as
‘Rtambhara Prajna’, meaning “discrimination filled with Truth”. This comes to a Sadhaka
who has purified his intellect of all drossness. It is like a blessing that he receives from his
own intellect. More on this last Sadhana is dealt with in the next 3 sections . . .
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Section 9.9: The Knowledge Preceding Asamprajnata Samadhi
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22 | tat-prajnapurvakah tat-prajnakaranaka asamprajnata-samadhih
itareshham devadibhyah avachinanam manushhyanam siddhyati |

‘

Prajna-purvaka’ — “preceding discrimination”, the cause of Asamprajnata Samadhi.
‘ltaresham’ — “others” means human beings, unlike celestial beings who are higher.

23 | tam cha prajnam sutrayati -  "rtambhara tatra prajna”iti  [[ 1.48 /]

There is a Sutra on this discrimination (we can also call it knowledge):
“In that (clarified intellect), is Knowledge filled with the discrimination of Truth”.

24 | rtam satyam vastuydathatmyam bibharti prakdshayati iti rtambhara |

Rtam — “Truth”, the real nature of a thing in itself.
Rtambhara — “filled with Truth” means conveying or discriminating a thing’s true nature.

25 | tatra tasmin samadhi utkarshha-janye adhyatma-prasade sati iti arthah |

Tatra — “there” means ‘in that clear intellect which is produced by “Excellence in Samadhi”.

The explanation of Sutra 1.20 continues. The five Sadhanas have been explained in
detail in Section 9.7 and 9.8. Now the other two terms of the Sutra are examined:

22 Prajna-Poorvakah: “the preceding discrimination”. The chain from Shraddha to
Prajna form a sequence. Each preceding step has to be complete before the next follows it.

However, when the fifth Sadhana, Prajna, is done it precedes nothing short of the
onset of Asamprajnata Samadhi. It heralds the highest achievement of man. Hence, more is
spoken about this step than the previous four. In this and the next two sections Prajna is
elaborately explained because of its prime significance leading up to Asamprajnata Samadhi.

Itaresham is given its due place here in the explanation of Sri Vidyaranyaji, even
though we have already explained it under Pada 12 above.

23 Now we cite a set of four consecutive Sutras, all of which play a part in leading us
systematically forward to Asamprajnata Samadhi. The Sutras are 1.48-51.

The first of them is a statement leading us into the topic of Rtambhara Prajna
“knowledge filled with discrimination of Truth”.

24-25 The key terms of the Sutra are explained. The Sutra is a statement of the end
product of the long line of Sadhana that precedes it, from Shraddha to Samadhi. When all
these are perfected, the fruit is “Rtambhara Prajna”. This fruit is not the final goal. It is the
stage we have called Samprajnata Samadhi. This means that we are still in the “external or
indirect means” by which Asamprajnata Samadhi is reached. The knowledge of Brahman
gets well established or consolidated in this state but is not the actual direct experience.

We have not yet come to the “internal or direct means” of attaining Asamprajnata
Samadhi. For that we need to be a little more patient!
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Section 9.10: A Focus on “Rtambhara Prajna”
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26 | rtambhara tu upapattim sutrayati -
"shruta-anumana prajnabhyam anya-vishhaya;, avisheshha-arthatvat"iti || 1.49 |/

The reason why such (an intellect) is called “Truth-manifesting” is given in the next Sutra:
“Knowledge gained from scripture and inference is about common objects only,
it is thus tantamount to indirect knowledge of the thing.”

27 | i) sukshhma- ii) vyavahita- iii) viprakrshhtha-vastushhu
ayogi pratyakshham na pravartate |

That which is i) very minute; ii) hidden behind something; iii) at a distant place —
Non-Yogis cannot perceive such things.

28 | agama anumanabhyam tani vastuni ayogibhih jnayante |

Through scripture and inference alone can such things be known by non-Yogis.

29 | te cha shastra-anumana-janye prajne vastu-samanyam eva gocharayatah |

Knowledge obtained through scripture and inference, relates only to the generality of it.

30 | idam tu yogi-pratyakshham vastu-visheshha gocharatvad rtambharam |

But the scope of a Yogi’s direct perception of the Truth is particular or specific,
and hence it is called “Truth manifesting” (Rtambhara).

26 We come now to the second of the four consecutive Sutras that deal with the
topic of “Rtambhara Prajna”. In this Sutra, the nature of indirect knowledge of the Self is
being explained. Even Rtambhara Prajna, as high up as it is in the quest for Samprajnata
Samadhi, is still “external” to the quest for Asamprajnata Samadhi. This is being made clear.

Any knowledge that is obtained by the sixfold Pramanas — the six means of obtaining
knowledge which starts with Pratyaksha and ends with Shabda — is deemed to be perceptual
knowledge. It is what we would call “theoretical knowledge”, not directly experienced
knowledge.

i) Scriptural Means: Knowing the Self directly is not possible with these six means.
However, they can help us to know about the Self. In fact, the scriptures (Shabda Pramana)
are the only recognised indirect means of obtaining knowledge of the Self. The other five
means cannot have access to the knowledge of the Self — except one of them . ..

ii) Inference: If the intellect is sufficiently pure and sharp, then it is possible to infer
the existence of the Self by logical analysis. This is called discrimination, by which the Real is
differentiated from the Unreal. This is the alternate method of obtaining knowledge of the
Self, if scriptures are not available.

The above is explained in greater depth:
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27-28 When reference is made to “non-Yogis” in this section, it refers to the
common man as well as the Yogi who has not reached perfection. Such people cannot know
the three categories that are listed here, namely, objects that are i) minute, ii) hidden, and
iii) distant. To non-Yogis, the only way of knowing about such objects is one or more of the
six means of knowledge. No other means is known to them. The mention of scripture and
inference is because they alone can help to obtain knowledge of the Self.

29 Such knowledge that is obtained by the Pramanas can, at best, only be indirect
knowledge. That does not mean that it is useless; it only means that they are pointers to
what one can experience directly. In that sense they are very useful.

30 Now the main point that Sri Vidyaranyaji wishes to convey is brought out. If one is
a perfected Yogi, the above does not apply. The Yogi has access to the direct means of
knowledge which are not accessible to non-Yogis. That is the main point here.

Yogis who have succeeded in controlling the mind and come to the stage of
“Rtambhara Prajna” are a rare few among mankind. They do exist but are a rare species, not
an extinct species! There will always be on earth the few souls who rise high above the
generality of mankind and are capable of knowledge of a different level altogether.

What is the difference? Yogis are capable of having intuitive perception of the Self,
something beyond all physical perception, which includes mentally deduced perception or
conception. The point to note is that knowledge of the Self that we read about in the
scriptures, however inspiring and true it may be, is totally different from the direct
experience of the Self through a clear and sharp intellect.

Section 9.11: The Helpfulness of External Means
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31 | tasya cha yogi-pratyakshhasya asamprajnata-samadhau
bahiranga tu siddhi artham upakaritvam sutrayati -

The perception of this (Rtambhara Prajna) by the Yogi striving for Asamprajnata Samadhi,
is also an external means to it. Its helpfulness is explained in a Sutra thus:

32 | ‘taj-jah samskadrah anya-samskara pratibandhi" iti /] 1.50 /]

“The impression born from this state is antagonistic to every other impression.”

In this section we are given the ultimate praise of the Rtambhara Prajna, yet in the
same breath we are told that it, too, is still an “external means” to Asamprajnata Samadhi.

31 As close as it is to the Truth, yet it is not close enough! It is still in the realm of
thought. Again we are reminded that this is no reason to denounce it as ‘inferior’. We are
reminded to consider it with due respect and see how helpful it can be to a seeker striving
towards perfection. This is what it can do for us . . .

32 The third of the four consecutive Sutras is now called into account. It is Sutra
1.50. It tells us how useful the fifth Sadhana of Sutra 1.20 really is. It can help us to ward off
all other thoughts and impressions that are detrimental to the spiritual goal!

The Sutra points out two ways by which we can recognise that it still “external”:
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i) Vrittitva: “Its nature of being a thought impression”
ii) Upakaritva: “Its helpfulness in warding off all other thought impressions”

These are the two clues which rule out that the Rtambhara Prajna is homogeneous
or “internal” to Asamprajnata Samadhi. They clearly establish Prajna as being an “external
means” or Bahiranga Sadhana for the desired ultimate Samadhi state.

That, at last, prepares us to receive the “internal means” to Asamprajnata Samadhi:

Section 9.12: The Internal Means to Asamprajnata Samadhi
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33 | asamprajnata-samadheh bahiranga sadhanam uktva
tan-nirodha prayatnasya antaranga sadhana |

After having explained the external means to Asamprajnata Samadhi,
the effort to restrain that (Rtambhara Prajna) is shown to be the internal means.

34 | tam sutrayati - "tasya api nirodhe sarva-nirodhan nirbijah-samadhih" iti /[ 1.51]]

This is done through the following Sutra:
“By the restraint of even this (Rtambhara Prajna), all being now restrained,

rn

there comes the ‘Seedless Samadhi’.

33 The announcement is formally made. The suspence is ended. The secret is laid
bare. What is the internal means to attain Asamprajnata Samadhi?

34 There is a Sutra that does the job of making the long-awaited announcement.
Even in Vedanta, Sri Vidyaranyaji reserves some sense of the dramatic to keep our interest
alive, if not also to prepare us mentally to receive something that is most extraordinary in
the world of spiritual Sadhanal!

Acharyaji compared this suspence to the ripening of a fruit on the tree. It goes
through various stages in the ripening process. At each stage the colour of the fruit skin
changes, announcing what stage it is in. Finally, the ripened fruit, whatever its colour,
adopts the only way to tell us it is ready — it falls naturally to the ground!

Well, what is the news we have been waiting for?

The Antaranga Sadhana — “Internal Means”

“By the restraint of even the Rtambhara Prajna” — this is the core technique. Let us
see carefully what the implication of this is:

We recall that to arrive at the stage of Rtambhara Prajna, every other Sadhana
before it had to be perfected, dropped and the next one taken up. This went on from
Shraddha, to Veerya, to Smriti, to Samadhi and finally to Rtambhara Prajna. At each stage,
the fruit changed ‘colour’, as it were. Every other thought was restrained until we were left
with only the last thought, a positive thought called the Rtambhara Prajna. Elsewhere this is
normally called the Brahmakara Vritti, which is also made more clear as “l am Brahman”.
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Now, what are we asked to do? Drop that, too! What will we be left with?
Everything — in its thought-free form, its ‘seedless’ form.

The mind is in the Nirodha state — that means all thought modifications are
destroyed completely, never to sprout out again.

The mind is Nirvikalpa, which means very much the same thing as above, except that
there is an emphasis on it being free from all delusions, all imaginations, all wrong
conceptions, having no trace of any thoughts.

The mind is Turiya, in its “Fourth” state when compared to the waking, dream and
deep sleep states that it normally knows.

It is completely Sattwic — there is not a trace of Rajas and Tamas left anymore;
It is in its pure state, which is the state of Pure Consciousness;

It is a clean slate on which nothing has yet been written;

It is like a freshly made pot in which nothing has yet been filled;

It is like a newly-built computer in which no software has yet been loaded;

It is like a newborn babe through whose mind no experience has yet passed;
It is like the ocean on whose surface no wave or ripple has yet formed;

It is like a notebook on which no words have yet been noted;

And so on, one could conjure up an endless string of examples. Perhaps, in the
context of the verse “Shanaih Shanaih Uparame” in terms of Sadhana the best would be:

“It is like a tongue from which no word has yet been uttered;

It is like a mind from which no thought has yet been ‘thoughted’;

IIIII

It is like an intellect which has yet to have the thought of “I” pass through it;
It is like the shell of an ego that has cracked and released itself to the infinity beyond;

And like a river that has meandered its way into the ocean and lost all its identity.

3. SAMADHI COMPARED TO DEEP SLEEP

Section 9.13: Asamprajnata Samadhi Compared to Sleep
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35 | sah ayam samadhih sushhupti-samanah, i) sakshhi-chaitanyena anubhavitum shakyah |
ii) na cha asau sarvadhi-vrtti-rahityat;

Similarity: Samadhi resembles deep sleep since i) both can be experienced by witness-
consciousness; and ii) in both there is absence of all thoughts;

36 | sushhuptih eva iti shankaniyam,
manah-svaripasya sat-asat-tvabham visheshhat |

Dissimilarity: However, for that reason, Samadhi should not be mistaken for deep sleep.
The existence and non-existence of the mind in its natural state tells them apart.
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We come to the third and last comparison of this Chapter, where we draw a
comparison between Samadhi and sleep. Many may see this as being a superfluous inquiry
in the context of this text. But to the analytical eye of Sri Vidyaranyaji, no stone is left
unturned in his process of scientific analysis. That is his trademark. From the point of
learning something valuable, what follows will certainly not dissappoint even the most
serious student of Vedanta.

On the contrary, some may find this section to be a welcome relief from the serious
subject matter of this text. Sri Vidyaranyaji studs this section with a subtle sense of humour
that certainly proves that Vedanta need not be a dry subject, but has plenty of room for fun
and laughter as well!

| hope you enjoy going through the presentation below, and come out from it fully
refreshed and ready for more . .. | mean more Samadhi, and better sleep!

Section 9.14: Sleep & Samadhi are Poles Apart
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37 | tad uktam gaudapadacharyaih - - mandiikya karika
Gaudapadacharyaji explains how the two are different in his Mandukya Karika:
38 | ‘"nigrhitasya manaso, nirvikalpasya dhimatah |
pracharah sa tu vijneyah, sushhupte anyo na tatsamah" /] 3.34]]
“The controlled mind, is in the Nirvikalpa state for the wise man.
But known by its behaviour, in deep sleep it is of some other kind!”
39 "liyate hi sushhupte, tannigrhitam na liyate [
tad eva nirbhayam brahma, jnanalokam samantatah” iti /] 3.35]]
“In deep sleep the mind dissolves;  but the controlled mind is not dissolved.
That alone is the Fearless Brahman; its light of omniscience is all-pervading.”

Sri Gaudapadacharyaiji is well known for the 200-verse Karika he has written on the
twelve verses of the Mandukya Upanishad. The Mandukya Upanishad discusses a
guadrangle of four states a human being passes through: the waking, dream, deep sleep
and superconscious state of Samadhi. One feature of his Karika is that he goes to great
extent to show that the waking and dream states can be considered to be the same from a
philosophical point of view.

There are other unique characteristics, too, of his Karika. He has redefined the
dream and sleep states from a Vedantic perspective. These definitions will be given in the
next section. For now we simply examine these two standard definitions:

38 To start with, a clear definition is given of both Samadhi and sleep: The first is a
controlled state, meaning a conscious state, a state in which only the wise can enter and
come out more enlightened. The wise man’s entire behaviour changes when he undergoes
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even a small session of meditation. How much more it would change if it goes into Samadhi
for long periods at a time!

Sleep, on the other hand, is something distinctly of a different brand when
compared to Samadhi; it is like comparing chalk to cheese.

39 In an earlier chapter on Nirodha, under the topic “Shanaih Shanaih Uparame”,
we did speak of what happens when the greater Ahamkara, Mahat, dissolves into Prakriti.
When that happens, we go into sleep. It is like a clay pot breaking up and disappearing into
a heap of clay. Prakriti, being the cause of the mind, can easily absorb the mind into herself.
But the mind cannot be dissolved in the Self, because the Self is not its cause. This explains
the first line.

What happens when the mind is in Samadhi? It returns to its original nature. The
mind in Samadhi is emptied of all its contents, and what is left behind in it is its original
‘emptiness’. This emptiness is the Self, the very nature of a still, quiet mind. Thus in Samadhi
the mind comes out enlightened due to manifesting its natural state of being identical with
the Self.

INTRODUCTION TO SOME KARIKA TERMS

Before reading the next 3 verses, some terms used by Gaudapadacharyaji in his
Karika need to be defined:

1. Vishwa, Taijasa and Prajna are the gross, subtle and causal planes of conscious-
ness respectively. Beyond these is the ‘Fourth’ state, Turiya, the enlightened state.

2. Agrahana is non-apprehension of Reality, where we do not see our real nature.
This is noted in waking, dream and deep sleep.

3. Anyatha Grahana is mis-apprehension of Reality, due to Agrahana. We see
something other than Reality in its place. This happens in waking and dream, but is absent in
deep sleep.

4. To Gaudapadacharyaji, there are two ignorant states: dream and sleep. Dream
includes waking and is Anyatha Grahana; and Sleep is Agrahana. Both these are states of
error, and can be corrected by Turiya, which alone he regards as the true waking state!

Section 9.15: The Two Errors in the Three States
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40 | punah uktam cha gaudapadacharyaih - - mandikya karika
Sri Gaudapadacharyaji further explains:
41 "dvaitasya agrahanam tulyam, ubhayoh prajna turyayoh |
bija-nidrayutah prajnah, sa cha turye na vidyate" [[1.13]]
“Non-cognition of Duality is common to both Prajna and Turiya;
while Prajna has sleep as its cause; sleep has no part to play in Turiya.”
42 “svapna-nidrayutau adyau prdjnah tu asvapna-nidraya [
na nidram naiva cha svapnam turye pashyanti nishchitah” [[1.14]]
“The first two (waking and dream states) are associated with both ‘Dream’ & ‘Sleep’;
(i.e. Anyatha Grahanam and Agrahanam)
But Prajna is associated only with ‘Sleep’ and not with ‘Dream’;
Neither ‘Sleep’ nor ‘Dream’ do knowers of Brahman see in Turiya.”
43 "anyatha grhnatah svapno nidra tattvamajanatah |
viparyase tayoh kshhine turiyam padamashnute” iti cha [[ 1.15 |
“Dream is cognition of something else; Sleep is non-cognition of the Truth;
When these two errors are destroyed; then the Turiya state is realised.”
40 These verses are from the Mandukya Karika by Sri Gaudapadacharyaiji:
41-43 The above three verses are best presented in the tabular form shown below:
SWAPNA SUSHUPTI
Pada .
No (Waking & Dream) (Deep Sleep)
AVASTHA CHATURTHI Mis-apprehension Non-apprehension
THE FOUR STATES “Anyatha Grahanam” “Agrahanam”
43a Cognition Non-cognition
- of something else of the Self
1. VISHWA — WAKING 42a, v v
2. TAIJASA — DREAM 42a, v v
3. PRAJNA — DEEPSLEEP | 41,42a x v
4. TURIYA - THE “FOURTH” | 41,42b x x
43b

Section 9.16: Key Words of Cited Verses Explained
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44 | adyau vishva-taijasau [

Adyau — “the first two” refers to the waking and dream states.

45 | advaitasya vastunah anyatha-grahanam nama dvaita-riipena pratibhasah |
sa cha vishva-taijasayoh vartamanah svapna iti uchyate |

Anyatha Grahanam — “mis-apprehension” means appearance of the Non-dual Reality in the
form of the Duality. This is present in both waking and dream states, and is called Dream.

46 | tattvasya ajnanam nidra |
sa cha visha-taijasa-prdjneshhu vartate |

Nidra — “sleep” refers to non-apprehension of the Reality,
and is present in waking, dream and deep sleep states.

47 | tayoh svapna-nidrayoh

svaripa-bhiitayoh viparyaso mithyajnanam |[

tasmin vidyaya kshhine sati,

turiyam padam-advaitam vastu; ashnute anubhavati iti arthah |

Tayoh — “these two” means dream and sleep;

The essence of Viparyasah — “erroneous knowledge” is the reversal of knowledge;
Ksheene — “destroyed” means by the knowledge of Reality;

Turiyam Padam — “the Fourth state” means the Non-dual Reality;

Ashnute — “attained” means experienced or realised. This is the meaning.

The following table shows the differences between Sushupti (3™) and Turiya (4t).

SUSHUPTI: (NIDRA) TURIYA: (NIRODHA, NIRBEEJA, NIRVIKALPA)
(Deep Sleep) (The Superconscious State of Samadhi)
The mind is emptied, merges into The mind merely becomes empty and its
1. e )
Prakriti, and becomes dormant. natural state is seen.
2. | Chitta = Prakriti Chitta = Chit or Consciousness
3. | Ajnana is present Ajnana is destroyed
4. | Mind is not available, but still is there | Mind is dissolved, annihilated

The tables take the place of the commentary for the above two sections. The special
point to note is that Gaudapadacharyaji re-defines Dream to be Anyatha Grahanam, a state
when Duality is perceived. And Sleep is re-defined as Agrahanam, a state when ignorance is
still present.

Section 9.17: Objection: Afflictions — Rid Off by Sleep?
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48 | nanu, astu evam asamprajndta-samaddhi sushhuptyoh mahan-bhedah;

Objection: Let there be the vast chasm between Asamprajnata Samadhi and deep sleep.

49 | tatra tattva didrkshhoh, darshana sadhanatvena samadhi-apekshhayam api
drshhtha-tattvasya jivanmuktaye na asti tad apekshha |

In this discussion, we are concerned with the seeker of knowledge of the Truth,
i) for the vision of the Truth, Nirodha Samadhi may be necessary;
ii) but for liberation (to a knower of Truth), there is no need for it.

50 | raga-dveshhadi klesha-bandhasya sushhupti api nivrtteh |

In fact, the bondage of affliction in the form of likes and dislikes,
can also be got rid of by deep sleep!  (So what is the need for Nirvikalpa Samadhi?)

The objector raises a point that indicates that he has an aversion for the gruelling
Sadhana needed in order to attain Asamprajnata Samadhi; he prefers instead to settle for
the ease and comfort of sleep to remove all his afflictions!

Sri Vidyaranyaji does not ignore him. He gives the apparently frivolous argument,
more attention than it deserves, and thereby throws out the objection as being
“unscientific”. By this approach, he avoids running down the objector, and merely asks him
to “think over it again.” His reply is undoubtedly most unexpectedly deep . ..

Section 9.18: Analysis of Sleep: The Four Options
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51 | mad evam [ kim pratidinam svatah kaddchitki sushhuptih-bandha nivartika ?
kim va abhyasena nirantara vartinah ?

Reply: Itis not like that. (Let us look at these four options) :
i) Is it the daily sleep that comes on its own occasionally that will remove bondage?
ii) Or, is it a permanent type of sleep, obtained by some practice?

52 | adyau api kim sushhupti-kalinasya klesha-bandhasya nivrttih ?
kim va kalantara vartinah ?

Ifitis i), iii) then does it remove the bondage at the time of sleep?
iv) Or, does it remove the bondage of some other time?

The trivial problem presented gets a rousing reaction from Sri Vidyaranyaji. He raises
four options that arise from a logical approach to find the answers.

Firstly, there are two options for the type of sleep:
1. Kadaachitki — |s the sleep over some time only, such as the nightly sleep?

2. Nirantara Vartini — or is it sleep that is ever present, made somehow permanent
by some sort of practice or other?

If it is the first case, then another two possibilities need to be considered:
3. Kaaleenasya — are the afflictions destroyed those that arise at the time of sleep?
4. Kaalaantara Vartini — or are they afflictions that arise at some other time?
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A diagram is the best way to present these four options:

~

-

A

2

Kadaatchitki

Nirantara Vartini

The daily sleep
which comes on its
own

A Permanent sleep
brought about by
some practice

A 4

A 4

Kaleenasya

Kalantara Vartini

Clears Afflictions
which arise at the
time of sleep.

Clears Afflictions
which arise at some
other time.

<4

Section 9.19: None of the Four Options Work
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53 | na adyah, aprasakteh |
na hi mudhanam api sushhuptau klesha-bandhah, anyathayasah prasajyeta |

Option 1: This has been split into two further options, viz. 3 and 4, as shown above.

Option 3: No, it not a valid option; it cannot apply to normal deep sleep:

i) Not even ignorant people experience afflictions in deep sleep, (how much less the wise).
ii) If afflictions were experienced in sleep, then people would wake up feeling tired!

54 | na dvitiyah, asambhavat |
na hi anyakalinaya sushhuptya kalantara vartinah, kleshasya kshhayah sambhavati |
anyatha mudhanam api jagarana-svapnayoh, kleshasya kshhayah prasajyeta |

Option 4: The second option under Option 1 is impossible:
i) By the sleep of a certain period, how can the afflictions of another period be removed?
ii) If this were so, then even afflictions of the ignorant in waking and dream would be erased!

55 | na api sushhupau nairantaryam abhyasitum shakyam,
tasyah karmakshhaya-nimittatvat |

Option 2: No, it is not possible even for continuity of sleep to be practised.
For, the root cause of sleep is one’s good Karma; (when it is exhausted) the sleep breaks.

56 | tasmat tattva-vido api klesha-kshhayadya asti eva
asamprajnata-samadhi apekshha |

Therefore, even for the knower of God, in order to destroy his afflictions the only way

is that one needs to practice Asamprajnata Samadhi.

(There is absolutely no link between Samadhi and deep sleep. Kleshas are removed by removing
their cause — wrong action. There is no shortcut. Sleep is only a temporary relief from afflictions.)

Option 1: This option is split into Option 3 and option 4.

Option 3: Why is the first option dismissed? Well, no one, whether enlightened or
ignorant, has afflictions in his sleep in the first place. So there is nothing to be done to
remove them! Aprasakta means a spurious proposition. Even ordinary people who suffer
from so many afflictions during the waking state, even they do not experience afflictions in
sleep, how much less the enlightened ones!

And suppose afflictions did arise in sleep. In such a case, people would get up feeling
exhausted, not rested. A nap would leave them more tired than before! Option 1 is not on.

Option 4: Under this option is the case where the afflictions cured in sleep occur in
some other period. How can this be possible? It means that Sushupti has to take the
responsibility of putting right afflictions that were caused in some other period. Why should
it become Sleep’s responsibility to sort out something over which it has no control? It is
absurd to expect the night shift workers to sort out problems which occurred during the day
shift!

Not only that, but another absurdity also occurs. The ignorant ones would commit
more wrongs than ever, for they would simply palm off the responsibility to Sleep to
remove all the effects of their wrongdoings. Sleep would then be so overworked that it
would become the most detestable state that the body would like to be in! People would
commit all sorts of sins, and then be freed from them just by having a good sleep!

Option 2: Is it possible to make sleep into a permanent state so that there would be
no afflictions at all to worry about? That would appear to be a very ideal way to stay out of
afflictions once and for all, no matter how many of them are waiting in the queue.
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The answer from Sri Vidyaranyaji is again, No. The reason is quite simple: If 5 or 6
hours of sleep are not sufficient to get rid of even a bit of afflictions, then how is it going to
help to lengthen sleep to 20 hours, or 100 hours, or even 1000 hours? Sorry, the
Poorvapakshi has to find another way to bail him out of all his self-inflicted afflictions!

The only way is that he has to learn how to practice Asamprajnata Samadhi, even if
he has to start at the very beginning with getting rid of all his demoniacal qualities, and
going step by step forward from there. The slogan for him can be very poetic:

“Shanaih, Shanaih! There is no other way.”

The lesson from this delightful dialogue between Sri Vidyaranyaji and the objector is
that there is no shortcut out of our troubles. There is only one route and that is by
discriminating on how to live properly to avoid all afflictions.

The permanent deep sleep that will most certainly work in removing all afflictions is
called “Asamprajnata Samadhi”!

SLEEP LINKED TO ONE’S PRARABDHA

Sleep is dependent on one’s Prarabdha Karma. It is not possible to go to sleep unless
one has the good Karma for it. If he does not, he will be restless in bed the whole night.
Also, at the other end of sleep and for the same reason, it is not possible to prevent coming
out of sleep, however much we would love to remain asleep forever! Sleep is something
that cannot be delayed nor extended without further afflictions being caused.

Thus we see that it is far from being a tool to remove afflictions. That is a myth we
should forget about. Sleep is meant only to give physical rest to a body that has been
overworked. If we have not earned sleep through hard work, physical or mental, then we
will not deserve sleep. This is what is meant when it is said that good Karma brings sleep.
That is the hidden spiritual message from this section.

Swamiji also reminded us that there is a difference between saying “Sushupti
removes Kleshas” and “In Sushupti there are no Kleshas.” Swamiji advised us to remember
that. In Sushupti there is a temporary relief from afflictions, not permanent relief. There is a
Prarabdha which initiates deep sleep, and a Prarabdha which terminates deep sleep at the
proper time. Nothing else controls the duration of one’s sleep.

Thus we see that sleep is karmakshhaya-nimittatvat. The efficient cause of sleep
is Karma. Cessation of activities brings about sleep. It is induced by hard work. In the waking
state we may try to delay sleep to some extent, but we cannot do that for too long. In the
dream state, we have no means to control the onset of sleep. It just happens naturally.

Sleep is thus a natural bodily phenomenon, a blessing bestowed upon us by Mother
Nature, to rejuvenate us and prepare us for further activity. It is certainly unnatural to try
and practise it, and most unfair to try to use it to remove our afflictions!

In the end, the whole spiritual take from this “Sleep Anecdote” is that even after
Jnana (Samprajnata Samadhi), there is more Sadhana to do. Vidwat Sannyasa awaits us in
order to remove all our afflictions once and for all.

Another lesson we learn is that between deep sleep and afflictions, there is no
connection whatsoever. Thank God — it allows us to rest in peace!
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CONCLUSION OF THE TOPIC

Section 9.20: Conclusion of “Shanaih, Shanaih Uparame”
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57 | tasya cha samadheh gava-ashvadishhu iva vang-nirodhah prathama bhiimih |

The first stage of superconscious state of Samadhi, is control of speech as found in cows, etc.

58 | bala-mudhadishhu iva nirmanastvam dvitiya |

The second stage is mindlessness, as found in children and simpletons.

59 | tandrayam iva ahamkara-rahityam trtiya |

The third stage is absence of individual eqoism, as experienced in lassitude or tiredness.

60 | sushuptau iva mahat-tattva-rahityam chaturthi |

The fourth stage is the absence of the Mahat — the universal ego — as found in sleep.

61 | tadetad bhimi-chatushhthayam abhipretya "shanaih shanaih uparamet" iti uktam |

With these fourfold stages in view, it is said, “Slowly, slowly one should attain quietude.”

This ends the topic begun in Chapter 6.8 with Sutra 1.18, and the topic on Virama
Pratyaya Abhyasa — “the practice of the constant effort to quieten the mind.”

Swamiji made it a point to tell us that we were very fortunate to have Sri
Vidyaranyaji explain the route to Nirodha Samadhi with crystal clarity, accompanied by very
appropriate citations to back up whatever he says.

Section 9.21: Qualities for Success in Nirodha Samadhi
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62 | atra cha uparame dhrti-grhita buddhih sadhanam [
In this attainment of tranquillity, a firm and patient discrimination is the means.
63 | mahad-ahamkara mano-vag-adinam svata eva tivra-vegena bahih pravahatam
kiillamkashhaya nadya iva nirodhe dhairyarm mahad-apekshhitam |
The universal ego, the individual ego, the mind and the senses like speech, etc —
all these of their own accord and with tremendous speed are flowing outward.
They can be compared with the torrents in a river that tear away at its banks.
Indeed, the control of all of them requires tremendous patience.
64 | buddhih vivekah [ purva bhumirjita va na veti parikshhya,
‘Buddhih’ — “the intellect” here means discrimination.
Success in the previous stage has first to be examined whether it is gained or not.
65 | i) jitdyam uttara-bhumi upakramah;
ii) ajitayam tu sa iva punah abhyasa
niyeti tada tada vivichyat (vivinchyat iti va pathah) |
i) If it is gained, then the next stage should be attempted;
i) If it is not gained, then the same stage should be practised again.
Thus one should very carefully take note of one’s progress along the course.
66 | "atmasamstham-" iti adind sardhah-shlokena (bha.gi 6.25)

chaturtha bhiimi abhyasah api smrtah |

“The mind well established in the Self” — thus in the latter half of the Geeta verse 6.25,
is described the practice concerning the fourth stage (culminating in Nirodha Samadhi.)

62 In conclusion to the subject of Nirodha Samadhi, the total dissolution of the mind,
Sri Vidyaranyaji re-emphasises the need for having a firm and patient determination to

tread this path to the end.

63 This positive quality is required to over come the negative obstacles that are

described in such strong terms as seen in this Pada.

64-65 The process of checking again and again on the progress made and going
further only if the previous stages have been mastered cannot be over-emphasised. As far
as our Sadhana goes, that is the key to success in accomplishing Jivanmukti. This path is not

to be taken lightly, but by sincere and dedicated Sadhakas fully committed to it.

%k %k %k %k Xk
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PART 3, CHAPTER 10
REMOVAL OF THE FOUR OBSTACLES

17 Sections (Textbook Pages 253-260)

INTRODUCTION

AS ONE STEPS INTO the ‘waiting room’ of Nirodha Samadhi, there are still obstacles
that await the meditator until the awaited meeting actually takes place. At no point is this
meeting to be taken for granted. This Chapter deals with the Four Obstacles that face all
spiritual aspirants as they enter the very last phase of their Sadhana.

The four obstacles are examined in the light of the Mandukya Upanishad. Those who
have studied this Upanishad, know that it divides all human experiences into four Padas or
guadrants. The quadrants are: the waking state, the dream state, the deep sleep state and
the Turiya, “Fourth” or “Superconscious” state. The first three states are correlated to the
three planes of existence, namely, the gross, the subtle and the causal. The fourth state
represents the state that transcends these three.

In each of these states, there is a specific obstacle which troubles the aspirant during
his meditation at the time when he is almost near the end of his spiritual journey. The
obstacles and the states in which they appear are presented in the following table:

NO | NAME OF STATE OBSTACLE ENCOUNTERED
Bl Sthula - Gross | Laya — tendency to sleep Tamas - lethargy
YAl Sukshma - Subtle | Vikshepa - tendency to be distracted | Rajas - restlessness
Il Karana - Causal | Kashaya - deep hidden tendencies | Sattwa — blankness
'S Turiya - Fourth | Rasaswada — tendency to enjoy bliss | Vyutthana - out of Samadhi

We have to note that these obstacles appear as a penultimate test to the aspirant’s
perseverance to succeed in this quest for illumination. We are not speaking of an ordinary
obstacle in day-to-day experiences, but extremely subtle delusions where the seeker is likely
to mistake his spiritual experiences for something else due to the force of habit of his mind.
Hence, these obstacles are in the form of tendencies which the mind is accustomed to in
each of the three Gunas that prevail in Nature. As each Guna is being crossed, its respective
tendency comes to trouble the seeker.

It is these habitual tendencies produced by each Guna that come to trouble the
aspirant during the course of his meditation in the Samadhi state, not in his normal state out
of Samadhi (except the 4t obstacle.) T hey are to be regarded as very specific obstacles.
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Section 10.1: An Overview of the Four Obstacles
EIELICE 210 | - g e 3

2 "urRe Fgtarsiere s |
quUde % <9 T AT qgeqer %R

3T HEATH AR |
31T HAATHE S A9 § 02af %31l
¢ "o et faferd IR
e A e T 9 s %%

1 | gaudapadacharya ahuh - - mandikya karika
Sri Gaudapadacharyaji states the following in his Mandukya Karika:
2 "upayena nigrhniyad, vikshhiptam kamabhogayoh |
suprasannam laye chaiva, yatha kamo layastatha” /| 3.42 ]

“By proper means, one brings his mind under subjection
from the distractions of desires and enjoyments;

So also the mind which is deeply enjoying the pleasure of sleep.
For being inactive is just as harmful as being active.”

3 "duhkham sarvam anusmrtya, kama-bhogan nivartayet |
ajam sarvam anusmytya, jatam naiva tu pashyati” /] 3.43 ]

“Recalling again and again that they only beget misery,
turn back the mind from the enjoyment of desires.
Recalling again and again that all is the Unborn Self within,
see not the created objects as things that have been ‘born’.”

4 "laye sambodhayet chittam, vikshhiptam shamayet punah |
sakashhayam vijaniyat, samapraptam na chalayet" iti /] 3.44 ]|

“If the mind tends to become sleepy, arouse it (for this is Laya);
if it gets distracted, make it tranquil (for this is Vikshepa);

when it tends to get attached, understand why that happens (for this is Kashaya);
And when it enjoys supreme peace, do not disturb it again (for this is Rasaswada).”

1 The “Mandukya Karika” is a highly respected treatise on the Mandukya Upanishad.
The Upanishad is the scriptural authority on the Non-dual Reality, while the Karika supports
that Reality with a brilliant logical structure. The partnership between scripture and logic is
brought to a crescendo when the two are combined. The scripture is in the happy company
of logic, and logic can find no better master than the scripture to show off all its latent
powers of analysis.

An important point may be brought out which is quite unique to the Indian spiritual
tradition. Whilst in the middle eastern Semitic religions, scripture is based on the record of
lives of outstanding spiritual luminaries called prophets, in the Indian tradition, this is not
the case. The authors of scriptural texts, as illuminated as they were, place themselves in
the background and give prominence to the teaching and the philosophy which is of
universal application. The Truth is more important than the revealer of the Truth.

Thus we find that Indian scriptures are distinctly different from those of the Middle
East. Rather than being centred on a personality, they centre on the Truth of the Universe.
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At the Doorstep of lllumination

With that introduction to the key text on which this Chapter is based, we add a little
on the Karika of Gaudapadacharyaji. The Karika has four parts to it. The five verses quoted in
this section and the next are from the third part entitled Advaita Prakarana, the topic of
which is to present the case for the Non-dual Reality which alone forms the support
structure of all Creation.

As this Truth gets revealed, it is also discovered that It is within the capacity of man
to know this Truth consciously through spiritual discipline and practices. In the state of
meditation at the highest level, a spiritual seeker comes to a stage when he is almost at the
doorstep of illumination. This is the stage which is the focus of the cited verses. It is worth
noting that we are speaking of a very rarified portion of the spiritual quest. Just when the
illumination is about to dawn in the horizon, there come upon the meditator a series of four
obstacles which he has to pass through as the ultimate test of his sincerity in his search.

It is these obstacles that are spoken of through these first three verses, and the
means by which they are overcome are dealt with in the two verses of the next section.

The Four Obstacles in Overview

2 Laya: “Sleep”. The gross plane of existence is permeated by the quality of Tamas
or dense darkness, also known as inertness. This quality is best reflected in sleep, wherein
we find Tamas in its densest form. When the meditator enters the realm of total quietness,
it is so reminiscent of sleep, that the awareness of the meditator entertains a doubt as to
whether he is asleep or still conscious. Sleep is the obstacle he has to face when this doubt
arises in the midst of his meditation.

Vikshiptam: “Distraction”. The subtle plane of existence is permeated by the quality
of Rajas or the state of activity. This quality is characterised by restlessness or distraction of
the mind. When the meditator encounters a touch of Rajas in his meditation, it comes to
him in the form distracting thoughts, invariably of enjoyments of objects experienced in the
past. In this condition he encounters the obstacle described as Vikshepa in the form of
distractions in the form of temptations of pleasurable objects.

Both these states, one being inactivity and the other being activity, are harmful to his
spiritual pursuit.

3 It is briefly told in this verse how to overcome distraction by recalling the misery
that is brought by sense enjoyments, and by recalling to mind the purity of the Unborn
Reality. In the Karika, Reality is described throughout as having the characteristic feature of
being Unborn. This emphasises that it is Eternal in nature. It cannot be born nor can it die.

4 All four obstacles are mentioned in this beautiful verse, one in each Pada. The third
Pada touches upon the third obstacle, Kashaya, which is the tendency to get attached. It is a
latent tendency called Samskara which is unseen or unmanifest to the mind. Its presence
can only be known when it surfaces on the conscious mind as a tendency or desire. It is
what we have called Vasana in this text.

Finally the fourth obstacle is barely touched upon by mentioning the Bliss that one
enjoys in the superconscious state of Self-realisation. The tendency here is to relish this Bliss
long after it has been experienced, by recalling it from memory and revelling in it. This
revelling is here mentioned as a cause of “disturbance” to the Non-dual state of perfection.
It is termed Rasaswada a little later, meaning “the tasting of Bliss”.

191



Section 10.2: How to Overcome the Four Obstacles
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5 "na asvadayet sukham tatra, nihsangah prajnaya bhavet |
nishchalam nishcharat chittam  eki kuryat prayatnatah” [/ 3.45 ]/

“Do not relish the happiness that comes from that (Samadhi state);
detach yourself from it by the practice of discrimination.

After attaining steadiness, let not the mind become extroverted;
(if it does), draw it in towards one point by making a strong effort.”

6 "yada na liyate chittam, na cha vikshhipyate punah [
aninganam anabhdsam, nishhpannam brahma tat tada"iti [| 3.46 ||

“When, at last, the mind does not become sleepy; (no Laya)
nor does it ever become distracted by desires again; (no Vikshepa)
When it remains without any movement, and without thoughts (no Kashaya)
and does not rejoice in any thoughts (no Rasaswada) , then it becomes Brahman.”

We now come to the two key verses which form the nucleus of the discussion for the
rest of this Chapter. These verses capture the essential Sadhana to be done by the seeker
who encounters these four obstacles in his practice of steady-minded meditation.

5 A lot more will be said about the fourth obstacle than the other three. This is
mainly because of the philosophical understanding that is required to understand what is
being asked of the seeker in giving up “the Bliss of Samadhi”. It seems hard to believe that
such an instruction should be given. For one who has laboured so intensely to attain this
Bliss in his Samadhi, why should he be asked to give up the fruit of his many years of
struggle? This will be explained in due course as the text proceeds.

However, in Padas 3 and 4 of the verse we find an excellent means offered by which
all the four obstacles may be warded off from the mind. The method is to make a concerted
effort to keep the attention fixed on the Absolute Reality at all stages. By that one herculean
effort, all the obstacles can be averted successfully.

6 In this verse 3.46, as with verse 3.44, all four obstacles are mentioned. The point is
that when all four obstacles, pertaining to all the four quadrants of human experience, are
successfully removed, then the state of Nirodha Samadhi stands unobstructed. After much
effort, one finally comes to the state of being effortlessly merged in Brahman Himself! That
is the great goal set by the Rishis of India for spiritual perfection.

Section 10.3: The Four Mental States & their Obstacles
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7 | laya, vikshhepa, kashhaya, sama-praptayah - chatasrah chittasya avasthah |

Inactivity, activity, deep attachment or impressions, and attainment of oneness —
these are the four mental states.
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7 Sri Vidyaranyaji now takes up the subject and throws more light on each obstacle:

The stage is set for a systematic explanation of the four obstacles occurring at each
of the four mental states, along with the means by which each obstacle may be overcome.

“KNOCK THE MIND BEFORE IT KNOCKS YOU”

Swamiji uttered these words, which pinpoint the essential message of this whole
Chapter. The idea is to engage in responding at once the moment an obstacle surfaces in
the mind. A delay could be very costly.

If we can knock the mind at the earliest possible moment, it will save a lot of effort
later. Any delay will cause the obstacles to become more difficult to knock down. At the
100%" occurrence of the thought it becomes nearly impossible, for by then it has gathered an
incredible momentum and become a big Vasana in itself.

Take the example of a water reservoir. If there is a small break in the dam wall it is
not too difficult to fix it. If the leak is allowed to erode a little more soil, the effort to repair
the damage will be that much more. If we allow the overflow to remain unchecked for days,
the next heavy rain will cause a complete disaster and the whole dam will have to be rebuilt
from scratch. Therefore, it is said, “Hit the mind before it hits you.”

Swamiji gave us valuable hints on how to start the process of healing. “One way is to
memorise 5 to 6 slokas of some good scriptural text like the Geeta. When next the mind is
troubled, one should recite these verses, rapidly if necessary. If the slokas have a meaning
that links them well to the problem you are facing, it is all the more effective. This kind of
chanting can plug any leaks caused by irregular Sadhana.

“In an emergency, the above method helps considerably. At such times, reasoning
with the mind rarely helps. You have to use some forceful methods by which the mind gets
disabled. You have to go to war with the mind! There are verses from the Bhaja Govindam
which serve a very good purpose in an emergency. When chanted at times of impending
danger, they can immediately ward off the moment of temptation.

“Once we succeed at a lower level with such a method, we get the strength to use it
at a higher level. You can then be ready to use the “Brahma Astra” which is to remember
the “Unborn Atman” and refuse to see the material aspects of any object. Then one is able
to see only the good in any object. In fact one does not see the object at all, but sees only
the divine Consciousness in it.

“By using these so-called ‘emergency’ remedies, the mind can hit back at the
invading obstacles in good time. It can paralyse them in the nick of time.”

Section 10.4: 1. Laya — the Tendency to Sleep
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8 | tatra nirudhyamanam chittam vishhayebhyo vyakrtam
sat-purva-abhyasa vashad yadi layaya sushhuptaye abhimukham bhavet;

Among these four, while the mind is being controlled by turning it away from objects,
if, due to the influence of previous habit (of sleeping during quietude),
the prevailing quietude overpowers one into Sleep (in meditation), . . .

9 | tadanim utthapana-prayatnena
laya-karana nivaranena va tat chitam samyak-prabodhayet |

then, i) If due to Habit: Drive away the sleepiness by making an effort (to remain awake);
or, ii) If due to a Cause: Remove the cause of the sleep, to keep the mind well awake.

We first begin with Laya, the obstacle most likely to disturb our meditation. We see
how best it can be handled before it sets in and ruins our meditation. We remind ourselves
that the longer we delay our fight back, the more difficult it becomes to fight them later.

8 Firstly, the point is here noted that an obstacle — any one of the four — only arises
at this late stage of Sadhana due to the influence of past habit. The quiet mind reminds itself
of another experience called ‘Sleep’ when the mind was just as quiet. In such a situation, the
same old tendency drives the mind towards sleep instead of continuing with the meditation.
The meditator finds himself overpowered into sleep, simply by force habit.

9 However, the ever scientific mind of Vidyaranyaji is aware that previous habit may
not be the only cause. There could be another reason which produces this tendency to
sleep. That cause should not be ruled out. It needs to be fairly examined and eliminated.
Some possible causes which may induce sleep while one is meditating are now examined:

Section 10.5: Some External Causes that Induce Sleep
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10 | laya-hetavo, nidra asheshha, ajirna, bahvashana, shramah.

Some of the causes that are likely to induce sleep are:
i) insufficient sleep; i) indigestion; iii) overeating; iv)and over-exertion.

11 | atah eva ahuh - - saubhagya.lakshhmi.up
This (and more) is well expressed in the Saubhagya Lakshmi Upanishad as follows:
12 | 1. "samapyaya nidram, sujirna alpa-bhoji, shrama tyagr;
2. abadhe vivikte pradeshe [
3. sada-asita  nistrshhna eva-aprayatnah
4. athava pranarodhi nija-abhydsa-margat” iti [/ [12.2]]
1. “Cause i): After completing the normal hours in sleep (Samapyaya),

Cause ii): Eat easily digestible or agreeable food (Sujeerna),
Cause iii): Eat it in the proper quantity (Alpa),
Cause iv): Give up over-exertion (Shrama).
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Additional Instructions are given:

2. Atthe usual mealtime, (eat) in a solitary place (i.e. without disturbance);
3. remaining always seated (while eating), free of desires, also free of all anxiety);

[Up to this point, the instructions are for one who is capable of following them.
For one who is not capable, the instruction is:]

4. Thealternativeis: Control the vital breath in a way one is used to doing.
[This is done until one’s desires reduce; then he becomes capable to follow the above routine.
It is well worth noting how thoroughly every type of seeker is catered for!]

10 Four other causes are now mentioned by Sri Vidyaranyaji. The first of them is that
one may not have had his usual accustomed hours of sleep, in which case the remainder of
sleep tries to enter through the state of meditation. Or, it could be that the meditator has
not been attentive enough to eat the correct guality of food that suits his nature. in such a
case, indigestion arises and causes him to sleep. Or, he has not had the correct guantity of
food, in which case either overeating or starving may be the cause of the sleep. Or, it could
well be that the meditator has been over-exerting himself in some work and the tiredness
may induce him to sleep during meditation.

The point to note is that one has to be very level-headed and practical to pick up the
true reason for his sleepiness during meditation. The same reasoning has to be applied to
the other three obstacles as well. They, too, need not necessarily be due to past habit alone;
other possibilities should also be looked at.

11-12 The Shruti is cited as usual to support what Vidyaranyaji has just said:

The four causes suggested above are repeated in this citation. In addition, the
citation gives us more insight into the discipline expected to be observed while eating.

i) One should be regular and have his meal at more or less the same time daily.

ii) He should select an environment that is conducive to him for eating, where he is
unlikely to be disturbed. For this reason an aspirant will not choose a restaurant to eat.

iii) He should eat while seated throughout his meal. This rule ensures that he does
not disturb his body with any activity while taking his meal. He should apply his mind solely
to his eating, without distracting himself.

iv) He should not entertain other desires in his mind while eating. This includes
having no desire for any food other than what has been served to him; nor should he be
thinking of other desires while eating his food.

v) He should eat only when he is completely relaxed and free from all anxiety. If he is
troubled by any matter, he should rather postpone his eating until he has recovered from
the cause of the anxiety.

vi) if all attempts to follow these rules still fail to produce the right ambience for
eating, then he should resort to doing a session of Pranayama by which his mind may be
brought under his control, and the proper condition for eating is restored.

What we need to take from verses such as these is that spiritual aspirants are
expected to be very disciplined in all that they do, especially while eating. We only need to
compare it to the ‘social eating’ that we are so accustomed to seeing in the modern lifestyle,
where none of the above rules are observed. What is most surprising is that we speak of
wanting to know how to meditate, while breaking all the above rules!
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Section 10.6: 2. Vikshepa — the Tendency to be Distracted
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13 | layad-utthapitam chittam,
dainan-dina prabodha-abhyadsa-vashad yadi, kama-bhogayoh vikshhipyeta; tada

After the mind has been aroused from inactivity (sleep),
if, due to day-to-day life and habit, it gets distracted by desires (into activity); then

14 | vivekijana prasiddha 1. bhogya-vastu-gata sarva-duhkha anusmaranena;

It is well known among men of discrimination or scriptures that two options are available:
Option 1: Remembering the sorrow contained in all objects of enjoyment;

15 | shastra-prasiddha, 2. janmadi-rahita advitiya-brahma-tattva anusmarana
16 | purvakena bhogya-vastu darshanena cha [ punah punah vikshhepat chittam shamayet |

Option 2: Remembering the Birthless, Non-dual Reality that is present
in the perception of the very same objects of enjoyment —
(Remembering these two) again and again, the mind is quietened from all distractions.

We now take up the next obstacle out of the four — namely, Vikshepa or distraction.

13 If it is not sleepiness that is the problem, it could well be a tendency to be over-
active. If this is the habitual nature of a seeker when he is not meditating, then the same
tendency is bound to arise during meditation under favourable conditions. The meditator
could just as easily submit to this tendency and get up from his meditation to fulfil the habit!
There is no surprise in this.

There are two things which he has to remember when this happens:

14 i) If he is a man of discrimination, he should remember that all objects of
enjoyment are riddled with pain. This is called Pratipaksha Bhavana, holding the opposite
view to that which is troubling one. Here an attraction is overcome by introducing the
thought of repulsion for the same thing or attraction towards an opposite thing.

15-16 ii) Once the above step is taken, then the following may be added to it. He
should remember what he has learnt in the scriptures about the Supreme Non-dual Reality.
The Self is all-pervading and exists as the very essence of the very objects that are presently
drawing his attention away from that Reality! Secondly, that there is no trace of change in
the Reality. He needs to make a crucial shift in his intellect to recall the spiritual qualities of
the object and ignore its material qualities. This cannot be done in one go, hence the
instruction is to try this ‘again and again’.

By practising these two methods, his mind can be weaned away from the
temptations that present themselves in his meditation.

In general, once we have fixed the mind on the Self (Atmasamstham), we should not
permit anything to disturb our attention.
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Section 10.7: 3. Kashaya — Deeply Embedded Tendencies
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17 | kashhayah tivrah chitta-doshhah |

Deep attachment is the (third) obstacle of the mind and is extremely powerful.

18 | tivra-raga-doshhadi vasanaya grastam chittam kadachit
samahitam iva laya-vikshhepa-rahitam
duhkha-ekagram avatishhthhate |
Intense Vasanas of love and hate can sometimes hold the mind captive.
They remain in equilibrium, as it were. They can be without activity or with activity.
Either way, one is painfully ‘trapped’ in a fixation with some sorrowful thought.
19 | tadrsham tat-chhittam vijaniyat, samabhita-chittad vivekena avagachchhet |

A mind that has been ‘frozen’ in such a state has to be understood.
It is known by differentiating it from the mind which is in Samahita or equipoised state.

20 | “asamahitam etad” iti avagamya
laya-vikshhepavat kashhayasya pratikaram kuryat |

“This is not Samadhi,” having come to this conclusion,
as with sleep and distraction, one should counteract the deep attachment.

17 The third obstacle is Kashaya. Being neither inactivity nor activity, but an
unmanifest tendency that may surface at any time, taking us unawares, it is an
unpredictable obstacle.

18 What is the nature of Kashaya? How does it obstruct our progress? Swamiji
explained this in some detail. Desires come to us as thoughts, but Vasanas are lurking
desires which have not yet manifested as thoughts which makes them hard to detect.

One cannot know that one has love or hate until someone comes into our life whom
we love or hate. It is the same with Vasanas; we cannot tell what they are until something in
our life triggers them into action. Until that happens they lie hidden in our subconscious
mind, waiting to ‘ambush’ us. They remain as though in equilibrium and harmless.

When we have quietened our mind in meditation to the point that there are no
thoughts manifesting, we could easily believe that we are in the Nirodha state. But then
suddenly there arises a lurking thought out of nowhere, taking us by complete surprise. This
is Kashaya being activated by some trigger.

19 How does one come to grips with such an unpredictable situation? It is like a
robber who faces us suddenly, demanding all that we possess. We have not planned for his
visit, and as he is a robber, he will not anounce his visit. If we have any trace of attachment
still, we are gripped with fear by the presence of the robber. Even so, if we have the
slightest lack of faith in Reality, we are overcome by the Vasana when it suddenly manifests.
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20 The only option we have in such a case is to have our wits about us and recognise
the robber for who he is. Similarly, the meditator has to have the firm awareness of the
Reality and remain fearless when the Vasana manifests. This is what is meant by “This is not
Samadhi”. It is an instant response of faith in the face of a thought that opposes or
challenges that faith. This is the only way to deal with Kashaya, the uninvited guest.

Once we recognise the surprise visitor, we have to deal with him in the same way as
we deal with the inactivity of sleep or the activity of distraction. Then there is no difference.

UNDERSTANDING “KASHAYA”, THE SURPRISE GUEST

Kashaya literally means “dirt”. Kashaya is a stain in the mind. Behind every desire is
a Vasana or an impression which surfaces from the unconsciousness and seeks fulfillment
through the mind. As thought, it would be Vikshepa, but as invisible impressions, it is
Kashaya. The thought at the gross level comes out as action. But Kashaya is undetected and
unexpressed thought and action at the level of Karana Sharira or the causal body.

In meditation, what happens is that these hidden Vasanas try to stop one’s progress.
To do that, their manifestation is not required; just their presence in the subconscious mind
is sufficient. It holds the mind, does not let it link up with the Self. Swamiji gave us an
ordinary example to illustrate how Kashaya works:

Suppose there is a rat which is happily running about. Suppose a cat catches this rat.
The rat suddenly becomes very quiet. But is it really quiet or is it in Kashaya? It is only quiet
because of being in a state of fear. Similarly, the mind is like the rat which is caught by a cat
called Vasana. The Vasana has captured the mind but has not yet announced who it is and
what its intentions are. For this reason, no actions — Vikshepa — are yet forthcoming.

Now the rat-mind in the mouth of the cat-Vasana, is very quiet, but has not gone to
sleep! Its situation is very strange: It is neither in Vikshepa (actionless), nor in Laya
(sleepless). In Kashaya, the mind is like the rat that has been caught by the cat — it “freezes”
into stillness. The effect is quite obvious; the Vasana does not allow the mind to go into
meditation, yet compels it to keep quiet, tortured, as it were, by the Vasana.

Thus we have the following: Kashaya is caused by Vasana; the Vasana is very subtle
and does not express itself as thought. Like a cat that has caught hold of a rat, the Vasana
has caught hold of the mind. When such a Kashaya comes, all one can do is become aware
of what it is and understand it. Study how it blocks the mind; or rather, how it ‘locks’ the
mind. If you do not recognise it as a Vasana, you will have to wait till it stirs you into activity
... and then it is too late. Alternatively, it may remain so stealthy that you will slip into sleep
and have no idea of what happened — until you wake up!

On the other hand, if you observe with alertness what is happening, and understand
that this is the work of Kashaya, an unknown Vasana, then your searchlight will be too
strong for it to bear and it will soon disappear. You wait patiently, as a driver waits patiently
on the side of the road for the fog to clear, switching off his engine. As soon as the fog
clears, the driver switches on and resumes his journey.

This is the intelligent way of successfully encountering Kashaya when it shows up as
an unannounced guest at the doors of meditation.
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Section 10.8: 4. Rasaswada — Experience of Blissful Realisation
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21 | 'sama’shabdena brahma abhidhiyate | iti smrteh - - bhagi
"samam sarveshhu bhiiteshhu tishhthhantam parameshvaram” [[ 13.28 ||

‘Sama’ — “sameness”, here it stands for Brahman, the Supreme Self. The Geeta says:
“‘Sameness’ pervading in all beings is the Supreme Lord.”

22 | laya-vikshhepa-kashhayeshhu parihrteshhu,
parisheshhat chittena samam brahma prapyate |

When Laya, Vikshepa and Kashaya have been brought to an end,
the remaining state is attained by the mind, namely ‘Sameness’ which is Brahman.

23 | tat cha sama-praptam chittam, laya-kashhaya-bhrantya na chalayet |

And that mind which has attained ‘Sameness’
should not be disturbed, imagining it to be Laya or Kashaya.
(For it is not an obstacle to Samadhi; but is Samadhi itself!)

24 | sukshhmaya buddhya laya-kashhaya-prapti vivichya
tasyam samapraptau atiprayatnena chiram sthapayet |

With a sharp and subtle intellect to help distinguish it from Laya and Kashaya,
one should establish the state of ‘Sameness’ with intense and protracted effort.

25 | sthapite tasmin brahma-svartupa-bhtitah paramanandah samyag avih bhavati |

When the mind is thus established in the form of Brahman,
the supreme Bliss of Brahman arises in its full splendour.

Finally we come to the most-difficult-to-understand obstacle of all called Rasaswada.
This is a rare obstacle because it can come only to one who has reached the ultimate goal of
Nirodha Samadhi and has thus tasted the supreme Bliss of the Self. Of course, that is rare!
He is so intoxicated by the experience that he cannot resist recalling it again and again in his
mind, ruminating over the rare experience of enjoying ‘divine pleasure’.

21 Where does Sri Vidyaranyaji begin the long explanation of Rasaswada? Back in
Section 1, the first hint of this obstacle occurs in the mention of Sama-Praptam in verse 44
of the Karika. The word ‘Samd’ needs to be explained. It was translated there as
“sameness”. Here that sameness is declared to mean nothing short of Brahman Himself.

22 Is there an explanation for this translation? This Pada does not help answer that
guestion but keeps us guessing. All we know is that the ‘sameness’ referred to is something
attained after the first three obstacles have been conquered. What could that possibly be? If
the first three obstacles have been conquered, then surely we transcended the three Gunas.
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23 This Pada also side-steps the explanation to equate ‘sameness’ to Brahman. Why
the painful suspence towards the reader? All that is new here is to ask us not to equate
‘sameness’ to Laya and Kashaya. Those two reflected apparently quiet states of mind, but it
turned out that they were not. So is ‘sameness’ also a ‘hood-winker’ like them, or is it the
genuine article — the Nirodha mind? Vidyaranyaji’s only hint is, “Do not disturb it!”

24 Vidyaranyaji brings us agonisingly close to solving the riddle but falls short of
uttering it openly in words. He encourages us to accept it as the genuine experience. That is
a second clue. But why he is keeping us in such suspence is hard to say. He further tells us
that we need a subtle and sharp intellect to distinguish this ‘sameness’ from Laya and
Kashaya. That is clue number three. Did he not say earlier that such an intellect alone could
behold the Self? That makes it the fourth and last clue to the riddle?

25 At last the suspence is broken! The riddle is solved and the answer is declared
openly. Yes, the sharp and subtle intellect is indeed nothing other than the very form of
Brahman. Why did it have to take so long to say that? That is the language that a subtle
truth needs to be couched in for it to make an impact on our dull minds. We need to be
worked up to receive the answer, otherwise it will not sink into our mind!

Bliss Absolute in the meditator is now no surprise. This is where Vidyaranyaji was
wanting to tell us. It is this Bliss alone that is really the subject of the fourth obstacle . . .

Section 10.9: Citations on the Bliss in Smriti and Shruti
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26 | tatha cha udahrtam - - bhagi
"sukham atyantikam yat-tad, buddhi-grahyam-atindriyam" iti [[ 6.21 [/

This (state of Bliss) is described in the Smriti (Geeta) as follows:
“That Infinite Bliss which has no end,
is grasped by the intellect, but is beyond the grasp of the senses.”

27 | shrutih cha bhavati - - maitrayani upa.
"samadhi-nirdhtita-malasya chetaso

niveshatasya atmani yat-sukham bhavet |
na shakyate varnayitum gird tada

svayam tad antahkaranena grhyate" iti [|4.9]]

It is also described in the Shruti (Maitrayani Upanishad) as follows:
“The mind that has been washed of all its stains (Tamas and Rajas) by Samadhi,
and which has entered the Self, is in a state of pure Bliss.
That bliss cannot be then extolled in words;
it can only be grasped by the Antahkarana, the inner instrument itself.”

200



Bliss has at last entered the equation of the last obstacle. But what about the
injunction on Rasaswada, which wants us to stop us from enjoying it?

Before continuing to explain this, Vidyaranyaji reflects on two citations, one from
the Smriti and one from the Shruti, both of which confirm the answer to the riddle.

26 The Geeta citation confirms that the Bliss experienced on attaining Brahman is
indeed grasped by the intellect. It cannot be grasped by the senses. Clearly, that must be
because the senses are not “subtle or sharp enough” as the Buddhi can be.

27 The Upanishad citation confirms the same fact that the Bliss is grasped by the
inner instrument of man, namely the intellect-mind complex. However it adds further that
such a mind and intellect has to be stainless for it to be able to grasp this Bliss. In fact, it
goes further to say that the stainless mind is itself of the form of Pure Bliss. The Bliss is not
independent of the pure mind; it is the pure mind!

Now we can move ahead, “Shanaih, Shanaih” with an explanation of why this Bliss
needs to be renounced. After all, that is the main point we are waiting to hear . ..

Section 10.10: Bliss in “Nirvikalpa Format” & “Savikalpa Format”
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28 | nanu; samadhi avibhiitasya brahma-anandasya
buddhigrahyatvam shruti-smrtibhyam abhihitam;

Objection: In Nirodha Samadhi, there is an Infinite Bliss that manifests.
It is cognised by the intellect, and is expressly mentioned in both the Shruti and Smriti.

29 | acharyaih tu - "na asvadayet sukham tatra" iti /| 3.45]] - mand.up
buddhigrayatvam pratishhidhyata iti chet |

Yet Gaudapadacharyaji by saying, “One should not relish the Bliss arising therein,”
forbids the perceiving of the same by the intellect. Is this not contradictory?

30 | na ayam doshhah [ tatra nirodha-sukham buddhigrahyam na pratishhidyate;
kim tu samadhi-virodhinah vyutthanaripasya paramarshasya eva pratishhedhat |

Reply: No, there is no contradiction here. In the verse (3.45) you are citing,
the Bliss that is grasped by the intellect in Nirodha Samadhi is not prohibited.
However, opposed to Nirodha Samadhi is the memory of that Bliss out of Samadhi.
That alone is prohibited.

Our anxiety to know the explanation is couched in an Objection. Is it going to be
another round of suspence from Sri Vidyaranyaji? Indeed, he is a Master at his trade!

28 The Objection: It is the same as ours as readers: Why should the Bliss of Samadhi
be avoided? The objector accepts the Bliss experienced in Samadhi. He accepts that it is
experienced by the pure intellect. He also accepts the citations that prove these facts.
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29 In spite of all these, why does Sri Gaudapadacharyaji advise that it should not be
encouraged, that it should be avoided? To the objector, this advice does not go down well.

30 The Reply: Sri Vidyaranyaji is in no mood to start another round of suspence. He
openly declares what is allowed and what is disallowed. There is no secrecy about his reply.

The prohibition is not for the direct perception of the Bliss which is experienced in
the state of Nirvikalpa Samadhi, in ‘Nirvikalpa format’, as it were. The objection is only for
experiencing the same bliss when one comes out of Samadhi into the Savikalpa state and
recalls it in ‘Savikalpa format’. The latter is clearly not the state in which it was experienced,
but in which it was recalled in order to ‘enjoy’ it as though it were an object of enjoyment.

The first is the original experience; the second is a photocopy of it. This photocopy is
what Sri Gaudapadaji dissuades us from revelling in. He is not stopping the original Bliss.

Section 10.11: Two Examples to Explain What is Prohibited
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31 | yatha nidagha-divaseshhu madhyanhe, jahnavi-hrda nimagnena
shaitalya-sukham tada vaktum-ashakyam  pashchad unmagnena abhidhiyate;

Example 1: As on a hot summer’s day at midday, one who is immersed in a pool in the Ganga,
enjoys its coolness but cannot express it; but after coming out of the river, describes it.

32 | yatha va sushhuptau avidya-vrttibhih atisikshhmabhih
anubhtiyamanam api svartipa-sukham tadanim;

Example 2: Just as in sleep, due to the extremely subtle thought-impressions of ignorance,
although one experiences the joy in its original “thought-less” form at the time of sleep;

33 | savikalpakena antahkarana-vrtti jnanena,  grahitum ashakyam;
prabodha-kale tu smrtya vispashhtham paramrshyate [

Yet, owing to the “with thought” mode by which the intellect receives knowledge,
it is unable to grasp (the “thought-less” mode of the experience of sleep).

But at the time of arising from sleep, through memory (of the “thought-less” impressions),
it is clearly brought within the purview of the intellect.

34 | tatha samadhau vrtti-rahitena, samskdra-matra sheshhataya sikshhmena va
chittena sukha-anubhavah shruti-smrtyoh vivikshhitah |

The Application: In Samadhi, too, the mind is devoid of any thought-forms,
and only their very subtle impressions (Samskaras) remain (to record the experience).
The experience of happiness by the (functional or active) mind (Chitta)
is what is prohibited (to be ‘not tasted’) by the Shruti and the Smiriti citations.
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Sri Vidyaranyaji now presents two examples to make his explanation clearer.

31 Example 1 — Dip in Ganga: This is an experience that is common to every seeker
in the Himalayas. The writer himself has experienced this many times while living in
Rishikesh. In the unbearable heat of April and May, a dip in the cool waters of the Ganga
comes as a relief. One immerses himself with great joy into the water. Of course, he cannot
express his joy, until he raises his head out of the water. Then he expresses his great joy
while he was immersed fully in the water, feeling completely relieved of the hot weather.

32-33 Example 2 — Deep Sleep: This example is more subtle. It compares the
experience of sleep with that of Samadhi, drawing a parallel with the similarities between
the two and ignoring the dissimilarities. Sleep is enjoyed in a state when our faculty of
speech is not with us; nor is the mind available to experience it. It is experienced in a
“thought-less” mode. When we wake up from sleep, our faculty of speech is then returned
and we are able verbalise the experience of sleep in the “thought-full” mode. How we
describe sleep is nowhere near the actual experience of sleep. The description is only an
artificial description of sleep, not the real thing.

34 Application — Bliss in Samadhi: It is exactly the same with the experience of the
Bliss in Samadhi. The Bliss is experienced in the Samadhi state, when the faculties of the
mind and normal thought-based intellect are not available. Yet when we come out of
Samadhi, we are able to recall the experience in a different state of mind from the one
which experienced it. The two experiences are like the original and the photocopy. The
comparison with sleep is perfect.

SLEEP IS BELIEVED, BLISS IS DISBELIEVED

Here is another interesting contrast between the above comparison between Sleep
and Samadhi. Usually no one would disbelieve a person for saying, “I had a good sleep, |
enjoyed it!” There is no big deal in saying that, because the experience is so common.
Everybody has experienced it at some time or other, and when they have it, they of course
enjoy it. No one disbelieves them.

However, the case of Samadhi and its Bliss is different. People will rarely give credit
to a person who says, “I was in Bliss during meditation”. This is because such an experience
is so rare. Not only is it rare for people to meditate, but among those who do meditate, it is
rare to find one who actually experiences the Bliss. This is because the Bliss only comes to
one who is very pure and highly self-disciplined. Therefore, invariably one who has
experienced it is hardly ever believed.

Instead, people would more commonly say, “He has gone mad”, or “He is just
pretending”, or even “He must be hallucinating!” This is not only because the experience is
so rare, but it is also an experience that is unknown to almost all of humanity, and believed
only by a rare few souls who understand such experiences. The rarity of the experience and
the rarity of those eligible to experience it, combine to form the general notion that it is just
fantasy to talk about such a Bliss.

Perhaps this may be the social reason why those who experience this Bliss are well
advised to keep quiet about it, and not speak of relishing it, arousing needless criticism!
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Section 10.12: The Prohibition of Gaudapada Explained
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35 | ‘'mahad idam samadhi-sukham anu-abhtivam'iti etadrshah [[3.45|] - mand.up
“I have experienced this great Bliss in Samadhi” — to make such a statement —
36 | vyutthitasya savikalpakah, paramarshah atra asvadanam;

tad eva dacharyaih pratishhidhyate |

One who has got up from Samadhi and is in the ‘Savikalpa mode’ of thinking,
the (above) recollection of his experience of Bliss (had in the ‘Nirvikalpa mode’)
is what is forbidden by Gaudapadacharyaji (in his Mandukya Karika).

37 | tam eva sva-abhiprayam prakathayitum, “nihsanga prajnaya bhavet” iti uktam |

That very thought of this is made clear in the next Pada of the verse:
“By discrimination he should become detached (from this experience).”

Why would recalling the Bliss not be encouraged? Is it only because it entertains? Far
from it. The overall goal of Yoga is “Chitta Vritti Nirodha”, the restraining of all thought
modifications in the mind. Towards this end, any dabbling in thought would be considered
an impediment to achieving the highest goal of Yoga. The recollection of Bliss in the mind is
another form of thought modification, and strictly speaking it is a violation of the means
towards Nirodha Samadhi. Purely on those grounds, it cannot be encouraged. That is the
emphasis in this Section.

35-37 To revel in a recollection is an indulgence of the mind in the realm of thoughts.
It is this tendency that lies in the danger zone of pulling one away from the essential state of
Nirodha Samadhi. That is what Sri Vidyaranyaji wishes to convey to us. If we are serious
about the spiritual quest, we will take heed of his advice and stop the ‘indulgence’.

After all, why take delight in only a photocopy? Why not plunge ourselves in the
original, the actual state of Samadhi that produces pure Bliss?

Imagine a traveller spending hours revelling in maps of the places he wants to visit.
Instead of using that time to go and visit the places directly while on his tour, he spends all
his time in his hotel to pore over maps of the places he wishes to go to! That is what
revelling in this bliss out of the state of Samadhi is like. Instead of spending valuable time in
Samadhi and experiencing the Bliss directly, one takes to spending the same valuable time
on speaking about and recollecting that bliss when he is not in Samadhi.

The above is the technical reason why recollection of Bliss is to be avoided.

Section 10.13: The Two Meanings of “Prajna”
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38 | prakrshhtham savikalpakam jnanam prajna; taya saha sangam parityajet |

First Meaning: Prajna is the ability to clearly ‘discriminate’ the ‘Savikalpa mode’ of thinking
(from the ‘Nirvikalpa mode’ free of all thinking).
Knowing this difference, one should give up attachment (to the recollection of Bliss).

39 | yad va purva ukta dhrti-grhita buddhih prajna;
tad-atmakena sadhanena sukha-asvadana, tad-varnanadi-ripam asaktim varjayet |

Second Meaning: Prajna is, as earlier said, ‘discrimination’ supported by perseverance.
By Sadhana done with such an intellect, one correctly understands the ‘tasting of Bliss’;
Moreover, the very attempt to verbalise the experience is understood to be attachment.

(By such a systematic introspective process, both tasting and attachment) are avoided.

A closer look is taken of the word Prajna in Pada 2. It can have two meanings, and at
this stage, both have been explained already. This Section merely places both together in
order to compare the two and draw a lesson from the comparison. The context is how one
can develop detachment from the urge to recollect the Bliss in a state in which it cannot be
experienced directly. There are two ways to become detached:

Prajna, which means “the discriminating faculty of the intellect,” can be interpreted
in two ways:

38 i) Prajna = the intellect that understands clearly the difference between the
Savikalpa mode and the Nirvikalpa mode of the intellect, and goes directly to the goal.

39 i) Prajna = the intellect that perseveres with patience and is willing to go step by
step without any hurry to the goal.

Both methods are suitable, depending on the temperament of the seeker. A seeker
with a fairly well developed intellect may prefer to go the direct route to resolve the
problem of attachment to Bliss. However, another seeker (most of us fall into this category)
not so well endowed, may prefer the method of ‘Shanaih Shanaih” and take his own time.

Section 10.14: A Comparative Perspective on “Tasting the Bliss”
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40 | samadhau brahmanande nimagnam chittam  yadi kaddchit sukha-asvadanaya va
shita-vata-mashakadi upadravena, va nishcharet tada nishcharata chittam
punah punah nishchalam yatha bhavati tatha parabrahmana sahaiki kuryat |

The mind that is immersed in the Bliss of Brahman in Nirodha Samadhi,
If at some other time it should get fixed on “tasting the Bliss” enjoyed in Samadhi;
or by lesser disturbances such as cold, wind or even just a mosquito sting —
if it becomes unsteady by these, then that mind which is thus disturbed,
should again and again be set at rest by uniting it with the Supreme Brahman.

41 | tatra cha nirodha-prayatna eva sadhanam |

To this end, the only means is the exercise of restraint.

We now move to Pada 3 of verse 3.45.
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40 Sri Vidyaranyaji, with a subtle sense of humour, here suggests that the desire to
taste the Bliss of Samadhi when out of Samadhi, is not really very different from being
disturbed by simple common things! In this way he places the problem into perspective.
Usually much is made of an experience of Bliss by aspirants. They go around speaking of it to
all and sundry, whatever their intention may be to do that. But it is only a tickling nervous
sensation, exactly like any other ordinary experience like feeling cold or being disturbed by
the wind, or bitten by a mosquito!

By thus comparing the recollection of Bliss to ordinary experiences, Sri Vidyaranyaji
aims to scale down the importance of this experience, so that we may more easily detach
ourselves from it. The psychology is to help us pay less attention to such experiences and
stick to the genuine experience. There is great wisdom for him to compare a big experience
like Bliss in Samadhi to a mosquito bite for the sake of instilling detachment in our mind.

Well, perhaps we can at least first try to get a taste of the Bliss in Samadhi before
being in a position to assess Sri Vidyaranyaji’s advice to detach ourselves from it!

41 There is no short-cut to Samadhi. We simply have to restrain the mind of all
thoughts. That is the crux of what Sri Vidyaranyaiji is driving us towards.

Section 10.15: The Conditions for the Superconscious State
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42 | eki-bhava eva “yada na livate chittam” iti anena spashhthi-kriyate [/ 3.46 [ - Mand.up

‘Eki-Bhava’ — “unification”; this alone is clearly meant by the phrase,
“When the mind does not lapse into inactivity.”

43 | 'aninganam anabhasam’ (ma.upa 3.46) iti
abhyam padabhyam kashaya sukha-asvadau dvau cha pratishhidhyete |

'Aninganam Anabhasam’ — “Remains unshakeable; does not give rise to appearances” —
by these two words, Kashaya (deep attachment) and Sukhaswada (tasting bliss),
are meant. Both these are forbidden.

We shift now to the second verse, 3.46, Padas 1 and 3. The citing of Pada 1 is meant
to include Pada 2 as well. 1 and 2 cover Laya and Vikshepa, while 3 covers Kashaya and
Rasaswada. Thus all the four obstacles are covered in this verse.

42-43 All four obstacles need to be overcome before one can permanently remain in
the state of Superconscious Samadhi called Nirodha Samadhi. In this verse, this is the state
that is referred to as ‘Ekee Bhavd’, the state of unification or Oneness with Brahman.

Two new terms need some explaining here: Aninganam and Anabhasam. How is it
that they refer to Kashaya and Rasaswada respectively?

Aningam: “unshakeable”, without movement. This is the blankness that we
experience when are faced with Kashaya, the presence of deep attachment from within.

In Kashaya, the mind is getting ambushed, as it were, into the Vasana that is
surfacing. The Vasana does not allow the mind to remain still. It forces the mind to respond
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to it. The mind has to give way to the prompting of the Vasana; it cannot remain still or
neutral. When this movement is resisted by a strong will, then it means that the Kashaya
obstacle has been overcome. This is one of the conditions for attaining the Supreme State.

Anabhasam: “without any manifestions”, i.e. without any mental modifications. In
Rasaswada, there is the mental modification of recollection of a previous experience, like
the recollection of sleep when we are awake.

In Rasaswada, there is a projection of thought. There is a Vritti that arises which
forces the mind to recollect the Bliss that was experienced in Samadhi. There is a return to
the Savikalpa state of the mind. Only when this return is stopped completely, can the
Nirvikalpa state be established permanently.

When the mind is without these two — movement and modifications — then it means
it is free from Kashaya and Rasaswada. Freed from all four obstacles, the mind gets firmly
established in Ekee Bhava, the state of Oneness with Brahman.

Section 10.16: Summary: the Ultimate Attainment of Brahman
U fIgT—he gE- e s ey

sfaeseT waIft srafeerd wafd |
“TAg U@ AT TS -Toely Tad - - ®IT

47 " [N hY o
gl Uodd[dB~d Il HAHT Ha |

gfgy 7 foued qmg: T e Il R.3.20 1

® "Jl IeTEfT TR TR |
AT Wafd A & et IR.3.22 1

44 | laya-vikshhepa-kashhaya sukha-asvadebhyah, vinirmuktam chittam
avichchhedena brahmani avasthitam bhavati |

Sleep, distraction, deep attachment and tasting of Bliss—  the mind freed from these,
remains settled in Brahman without any interruption (or without any difficulty).

45 | etad eva abhipretya kathha-vallishhu pathhyate - - ka.upa

With this in view, the Katha Upanishad goes on to say:

46 "yada pancha avatishhthhante jnanani manasa saha |
buddhih cha na vicheshhthate tam ahuh paramam gatim" [/ 2.3.10 ||

“When the five senses are still i.e. the organs of knowledge along with the mind;
and even the intellect does not stir, that is known as the Supreme State.”

47 "tam yogam iti manyante sthiram indriya dharanam |[
apramattah tada bhavati yogo hi prabhava- apyayau” [2.3.11 [/

“This is meant by the term Yoga — nothing but firm control of the senses.
Thereafter one cannot have a fall; Yoga can be retrogressive as well as progressive.”

44 Finally, Sri Vidyaranyaji explains Pada 4 of verse 3.46, describing the sublime state
of attaining Brahman. This completes the explanation of verses 3.45-46 of the Mandukya
Karika, which formed the core verses for discussion in this entire Chapter.
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45 Two verses from the Katha Upanishad are cited which further confirm the
conditions needed in order to be established in this Supreme State of God-realisation: What
is the view of the Katha Upanishad? It concurs that the mind has to undergo total cessation
before Nirodha Samadhi can be experienced.

46 All the senses of knowledge that bring in data to the mind have to be silenced.
Poetically, it is also said that even the intellect should not ‘stir’! When that happens one
reaches the Supreme State — Paramam Gatim.

47 What is meant by Yoga? It is nothing but the firm control over the senses. And
why should one be vigilant till the very end? It is because even as one is about to enter the
doorstep of Yoga, the four obstacles can snatch us away from entering! Anything could
happen in Yoga at that crucial stage . . .

Apramattah: “one who reaches a stage from which there can be no downfall.”

Apyaya: “dissolution of mind”. One could enter the Hall of Yoga and be free forever,
by having the complete dissolution or Nirodha of the mind. Or, . ..

Prabhava: “increased activity” (of the senses). One could be hijacked at the very
doorstep itself and pulled back into the vortex of sense activity.

Section 10.17: Yoga - It’s Neglect or It’s Attention
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48 | upekshhitah yoga indriya-vrttinam prabhavam karoti |
anushhthhitah tu tasam laya hetuh |

If Yoga is neglected, then it gives rise to the usual sense activities;
but if it is given its due attention, it can be the cause of its (the mind’s) dissolution.

48 It is a make or break stage in Yoga. One could slide back into a proliferation of
Vrittis, or one could enter into complete dissolution of Vrittis and be liberated. Thus at this
critical period in one’s spiritual quest, inadvertence in Yoga can lead one to a reversal of all
that was gained and do great harm; or adherence to Yoga can lead one to liberation from all
sorrow and rebirth once and for all. It all depends on how alert we are at the threshhold of
Yoga, how sensitive and focussed we are at the moment of dissolution of the mind.
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PART 3, CHAPTER 11

THE PLACE OF ABHYASA

17 Sections (Textbook Pages 260-268)

INTRODUCTION

WE ENTER THE LAST major topic of Part 3. Earlier, in Section 7.13, four means
were mentioned for the dissolution of the mind — i) Abhyasa, ii) Vairagya, iii) Purvabhumi
Dardhya and iv) Aparikhedatah. Of these the third (“successful completion of previous
stage”) and fourth (“persistent effort”) were discussed in that chapter itself but Sri
Vidyaranyaji said he will discuss the first two later. Now that time has come.

The Chapter begins with a discussion on the impossibility of eradicating all thought
Vrittis in the mind because there are an infinite number of them. The solution for this
problem is said to be Abhyasa and Vairagya. After an initial discussion on how both
practices can work best in tandem, Abhyasa is taken up in detail in the remainder of this
Chapter, while Chapter 12 deals entirely with Vairagya and brings the discussion on this
absorbing science of Mano Nasha to a close.

Section 11.1: Vrittis — Thought Modifications in the Mind

131d: U IR W&ET—oAeI0 gAafd - ag
" Re-gf-fe s 2R

al .
2T — ST - e 3737 3fd

3 . o c . o
Rl Ollililglj-l\ oddl HAdld —

"I Ueeaey: feeter stfeerer:” gfd 2.4 1l

1 | atah eva yogasya svaripa-lakshhanam stutrayati - - yo.su
"yogah chitta-vrtti-nirodhah" iti /] 1.2]]

Now therefore, the essence of Yoga is defined in this Sutra:
“Yoga is the restraining of the mind from various thought-forms.”

2 | vrttinam-anantyan-nirodhah ashakya iti;

Objection: Vrittis could be infinite in number; their total destruction is impossible.

3 | shankam varayitum iyatam sutrayati -
"vrttayah pancha tayyah klishhtha aklishhthah" iti /| 1.5]]

Reply: To allay this doubt, the limit of Vrittis has been stated in another Sutra:
“There are five kinds of Vrittis; some are painful, others are not painful.”
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FIVE TYPES OF VRITTIS IN THE MIND

1 1

AKLISHTAH VRITTIS KLISHTAH VRITTIS

Non-Painful Thoughts Painful Thoughts

\ 4

PRAMANAS VIPARYAYA VIKALPA
Proper Means Improper Means Delusion/Imagination

v ¢ \ 4
NIDRA SMRITI
Sleep Memory

ABHYASA «CANALS” VAIRAGYA
Concerted Practice Dispassion

REMOVAL OF FLOW OF VRITTIS
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1 The last Chapter ended by drawing a clear line between neglect of Yoga and paying
full attention to Yoga. The choice is ours, and once it is made, there should be no turning
back to the old ways. In this spirit, the text now returns to the very first Sutra on the topic of
Yoga to draw our attention to the work at hand.

2 The obvious objection arises that the Vrittis are clearly an infinite number. There is
a huge pile that has accumulated in the mind over many births. How is it possible to
eradicate so many Vrittis in one lifetime?

3 Like a typical patient teacher, Sri Vidyaranyaji takes up the challenge posed to him
by pulling out his microscope and looking closely at the problem laid before him. Indeed, we
are reminded of the saying, “In bringing down a mountain, the digging has to start with the
first spadeful. That is the order of magnitude that is to be undertaken in a task such as
“Chittah Vrittih Nirodhah.”

Section 11.2: All Five Vrittis Need to be Restrained
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4 | raga-dveshhadi kleshha-riipa asuravrttayah klishhthah |
ragadi-rahita daiva-vrttayo aklishhthah |

Likes and dislikes, etc are demoniacal thought-forms;
Since they produce suffering, they are called Painful Vrittis.

Thoughts that are free of likes and dislikes, etc are divine thought-forms;
and hence they are called Non-Painful Vrittis.

5 | yadi api panchasu eva klishhthanam aklishhthandam cha antarbhavah,
tatha api klishhtha eva niroddhavya iti mandabuddhim varayitum
tabhih saha-aklishhtha api udahrtah [

Although in these five kinds of Vrittis, the painful and the non-painful ones are included,
even so, to avoid the mistaken notion that only the painful ones are to be restrained,
the non-painful ones are mentioned along with them. (i.e. all five have to be restrained.)

4 The dissection begins. First the pile of Vrittis is split into two, the painful half and
the non-painful half. Chapter 16 of the Bhagavad Geeta is recalled. There it was clearly
shown that the demoniacal thoughts bring pain, while the divine thoughts bring happiness.
In particular, the demoniacal thoughts are always hinged on the pivot of likes and dislikes.
Once we allow this criterion to govern our lives, we invite a host of demoniacal qualities
which increase the number of Vrittis in our mind. The whole game of life begins with making
this choice — of living in the world of likes and dislikes or remaining free from them both.

5 The point immediately made is that whether Vrittis are painful or not, they all have
to be restrained. Once Vrittis are invited into the mind, then their dissolution involves
removing them all, both painful and non-painful. The reason is that all of them are “chains”
that place the mind in bondage.
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The Tamasic Vrittis are iron chains; the Rajasic Vrittis are silver chains; and the
Sattwic Vrittis are golden chains! Since they are all chains, all of them have to be curbed or
restrained.

Section 11.3: Definitions of the Five Types of Vrittis
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6 | nam-adheya-lakshhanabhyam ta vrttih vishadayitum sutra-shhathkam ahah - yo.sii

By their names and natures are defined all these Vrittis in six Sutras as follows:

7 "pramana-viparyaya-vikalpa nidra smrtayah” [[1.6]]
“i) Right means, ii) improper means, iii) wild imagination, iv) sleep and v) memory.”
8 "pratyakshha anumana agamah pramanani” [[1.7]]

“Direct sense perception, inference and scriptural authority are the Pramanas, the right
means.” [This is as per the Yoga School of thought; in Vedanta there are six right means in all. They
include all the above three.]

9 "viparyayah mithyajnanam atadripa pratishhthham” /[ 1.8]]
“Viparyaya is erroneous cognition, which is based on improper means.”
10 "shabd-ajnana anupati vastushiinyah vikalpah" [[1.9]]
“Vikalpa is the idea that follows from words heard, even when that makes no sense.”
11 "abhadva-pratyaya alambana vrttih nidra” /] 1.10]]
“Nidra is that thought based on the cognition of absence.”
12 "anubhiita-vishhaya asampramoshhah smrtih" iti /] 1.11]]

“Smrritih is retention of the thought of an object one has experienced earlier.”

7 The Diagram on page 210 summarises the contents of these Sutras sufficiently. In
addition to the Sutras, the diagram also shows which Vrittis can be painful, which non-
painful and which can be both painful or non-painful.

8-10 The first three types of Vrittis form the majority of new Vrittis in our mind. The
mind is always in search of knowledge in order to assist it in making choices and decisions.
This search compels one to resort to certain means to obtain the knowledge.

For example to know what an elephant looks like, we need to use our eyes, and to
know what its trumpet sounds like we need our ears. In this way, there are certain
Pramanas by which all knowledge can be obtained. However, if we try using the wrong
instrument for a particular knowledge we will obtain incorrect information. Then it can
cause us all sorts of problems if we begin to use this incorrect information to take decisions.
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Although it may sound weird, we do this without thinking all the time. It is amazing
how much of incorrect information we gather into our minds, and then use it as if it were
true! To add to our difficulty, today we need not go in search for this kind of information too
far; we have it in the palm of our hand on our own smartphones!

11-12 These two Vrittis — Nidra and Smriti — are special cases and are therefore the
only ones that Sri Vidyaranyaji takes up in his explanation of the above Sutras . ..

Section 11.4: The Nidra and Smriti Vrittis Explained
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13 | vastu-abhavah pratiyate, yasmin tamasi avarake sati, tat-tamah abhava-pratyayah |

Nidra: The cognition of a thing that is absent is also regarded as a positive cognition;
When there is veiling by Tamas, that Tamas can be thought of as a solid “object”.

14 | tamo-gunam vishhayi-kurvati vrttih nidra iti uchyate |

Enveloping an object with the darkness of Tamas is the Vritti that is given the name Nidra.

15 | anubhita-vishhayasya asampramoshhah tad anubhava-janyam anusamdhanam |

Smriti: When that which was experienced in the past is retained without any loss,
the experience born of that past recollection is called “memory”or Smritih.

13-14 Knowledge in an ordinary sense always requires a subject, the act of knowing,
and an object. In Nidra or sleep, the darkness of Tamas has to be thought of as the “object”
of knowledge. In darkness we do not see anything. In sleep, this darkness is produced by
Tamas overpowering our mind. Tamas places a veil over all that is in our mind. We are
completely ignorant of anything that happens while we are in sleep.

This makes Nidra a special case of a Vritti in which the knowledge we get is
“nothing”. This is why Nidra is also called a Vritti. Its removal does not mean that we will not
be able to sleep thereafter; its removal during meditation means that we do not face the
danger of falling into sleep while meditating!

15 In the case of Smriti or memory, it is also a special case in the sense that it is
something we have encountered in our past, and the recollection of that returns to us.
When it returns without loss of detail, we have a sharp and clear memory of the incident.
Sometimes, due to the lapse of time, the recollection may not be too clear, and the memory
can be a bit unreliable. Unreliable memories can bring unnecessary pain. Good memories of
a painful past can also bring the same pains back very vividly. One almost relives that pain.

1. ABHYASA AND VAIRAGYA IN TANDEM

In this short sub-section we get an interesting technique to assist us in seeing how
Vairagya and Abhyasa can operate in tandem as a team.
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Section 11.5: The Dissolution of the Five Vrittis
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16 | pancha-vidha-vrtti nirodha-sadhanam sutrayati | - yo.siu
The means to master (dissolve) the above five types of Vrittis is given in this Sutra:
17 "abhyasa vairagyabhyam tan-nirodhah" iti [[1.12]]
“They can be controlled by Abhyasa and Vairagya (practice and dispassion).”

16-17 Here we learn a very valuable lesson from Sri Vidyaranyaji. No matter how
many Vrittis we bear as a burden in our mind, the way to get of them is simply to practise
two things: Vairagya and Abhyasa. How each player in this team plays its role is given in a
beautiful simile in the next section.

Section 11.6: ‘Dam’ and ‘Canals’ Represent Vairagya and Abhyasa
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18 | yatha tivravegah upetam nadi-pravaham setu-bandhanena nivarya
kulyapranayanena kshhetra-abhimukham tiryak-pravaha antaram utpadyate |

Simile: Just as the rapidly flowing current of a river can be arrested by building a dam;
and by building a series of canals, the water can be made to flow calmly into the fields;

19 | tatha vairagyena chitta-nadya vishhaya-pravaham nivarya
samadhi-abhydasena prashantah pravahah sampadyate |

Application: So also, by building the “dam of dispassion” across the mind-river,
its fast flowing currents of thoughts can be arrested;
and by practising Samadhi, the same current can be made to flow calmly in meditation.

Swamiji emphasised to us many times how appropriate this simile is to our daily
problem of bringing some control over the mind. He said that for a spiritual aspirant, this
section contained a treasure of practical advice.

18 Before the dam is built:

i) the current is very rapid and causes much erosion to the banks of the river;
ii) the vertical water flow down the valley is more significant;
iii) nothing of any value is achieved by this torrential flow of water.

After the dam is built:

i) the water builds up in a large lake behind the dam and the rapid flow is arrested;

ii) the horizontal flow of water along canals with low gradients, is more significant;

iii) the water is led carefully into agricultural fields just below the dam to grow crops
there. It is not wasted. Alternately, it can be used to generate hydroelectric power. The
water in the lake can also provide for leisurely pastimes.
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19 The river of flowing water is compared to a mind with flowing thoughts:
Before building the “dam of dispassion” :
i) The thought current is very rapid and is scattered over a vast field of objects;

ii) the thoughts run wildly, their downward flow is more significant;
iii) the scattered thoughts do not have any power in them to create useful things.

After building dispassion and digging meditation canals in the mind:

i) the thoughts are now collected together and the mental energy is conserved.

ii) The flow of thoughts is now horizontal, calm and serene;

iii) the thoughts are channelled constructively in meditation; the mental energy
conserved can be used constructively. A calm mind is more creative.

Vairagya Without Abhyasa

Swamiji made a crucial point at this stage. He said we have to have Vairagya first to
stop the rapid flow of the thoughts. That has to be followed up with Abhyasa, where the
flow is made safe and constructive by building new grooves in the mind to make the
thoughts flow towards the Self. If we don’t follow up with Abhyasa, then we will become
great Vairagis, but remain there. People will admire us for our Vairagya and that will only
fatten the ego more and more. All the dammed up energy will now feed the ego; we have to
be very careful of that. The two practices must go together in harmony.

Vairagya alone, when unaccompanied by Abhyasa, is suppression of thoughts;
Abhyasa sublimates those thoughts which are held in suppression by Vairagya. This is the
aim: to sublimate the mind soulwards, not suppress it sensewards. A suppressed mind is like
a dam with no outlet canals. When it gets full, the thoughts simply burst over the dam and
cause uncontrollable damage downstream. Suppression is not the purpose of Vairagya. The
purpose is to lead the conserved thought-power safely towards the Self.

2. ABHYASA — CONCERTED PRACTICE

Section 11.7: The Sutra that Defines Abhyasa
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20 | mantra-japa devata-dhyana adinam kriya-riupatvena
avrtti-lakshhanah abhyasah sambhavyate |
sarva-vyaparah uparama-ripasya samadheh
sadhakah ko nama abhyasa?

Objection: In actions like Japa and meditation on the Lord’s form, etc, there is some activity
that is prescribed doing which defines a practice that can be repeated.
But in a practice such as Samadhi which specifically asks for cessation of all activities,
by what means can one perform its practice?
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21 | iti shankam varayitum sttrayati - - yo.su
"tatra sthitau yatnah abhyasah” iti [[1.13]]

Reply: In order to answer doubts like these, there is a Sutra which says:
“The effort required to keep the Vrittis continuously restrained, is called Abhyasa.”

20 The Objection: The commonly held idea about Abhyasa is that it is some practice
of an action by repeating which one obtains the goal one desires. Examples of such practices
are chanting of a Mantra. One can go on with a specific act — chanting — and eventually the
promise is that one will be rewarded with the vision of the Deity. Another example is that of
using an idol to set up a mental image of it and then use it to meditate upon. That also
involves some form of mental action.

The problem lies in practising the Asamprajnata Samadhi, where it is specifically
instructed that there should be no thoughts in the mind. How can one ‘put into practice’
such a practice when he is barred from having thoughts in his mind?

21 The Sutra that answers this question tells us exactly what is meant by Abhyasa. It
is not an action; it is an effort, a mental effort to exert one’s will over one’s mind and stop
thoughts from arising in it. By this strong mental effort, the Vrittis are restrained, i.e. they
are prevented from multiplying or being formed in the mind.

There are specific ways in which such a restraint can be exercised over the mind
without doing any harm to the functioning of the mind. In other words, it is not done
forcefully, but gently without any compulsion.

Section 11.8: Explanation of the Sutra
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22 | sthitih naishchalyam | yatnah manasa utsahah |

Sthitih: — “the steady state”; here it means unchangeability or perfect restraint;
Yatnah: — “continuous effort”; here it means strength of will or firm resolution.

23 | "svata eva bahishh-pravaha-shilam chittam sarvatha nirodhayishhyami”
iti evam vidha utsaha avartyamanah, abhyasa iti uchyate |

“My mind, accustomed as it is to going out on its own, | will restrain by every means.”
Repeated exercise of the will in this manner is called Abhyasa.

22 The state one is driving oneself towards is a state of Restraint, a state where
there is no change taking place in the mind. This is clearly not an activity like bathing and
chanting, but rather an application of will. The effort required to do this is a mental exertion
of the will, not a muscular effort. This effort needs “mental muscles”!

23 Through a self-affirmation, Sri Vidyaranyaji provides an example of how this is
done in practice. Every time the mind decides that it wants to go outside and do something,
one restrains it by, i) not allowing it to do that; and ii) by giving it something else to do
which will be a perfect antidote to that impulse.
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Section 11.9: The Sutra that Describes Abhyasa in Detail
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24

ayam abhydsa idanim pravrtah, svayam-adrdhah san;
anadi-pravrtta vyutthana-vasanah - katham abhibhaved |

Objection: This practice has just begun and is not yet strong enough.
For it to overcome the extroverted habits cultivated from time immemorial -
how is that ever going to be accomplished?

25

iti ashankam apavaditum stutrayati -
"sa tu dirghakala, nairantarya, satkadra, asevitah drdhabhumih"iti [/ 1.14 ||

Reply: In order to remove doubts like this, there is a Sutra which says:
“But i) through prolonged efforts, ii) done without a break, iii) with great devotion;
and iv) all these accompanied by great dedication, one can get firmly grounded.”

24 The objection is certainly a valid concern: Agreed, the bad habits gathered in the

mind have accumulated there over an unknown and extremely long period. Agreed, they
have had plenty of time to become very strong. Agreed, the reverse process has only just
begun and has not had time enough to become strong nor gathered sufficient momentum
to oust its well-established ‘neighbours’ in the same territory. However, Patanjali has a way:

25 Patanjali himself has written a Sutra specially desiged to detail exactly what needs

to be done. Indian sages have set a high standard for Abhyasa, the essence of “spiritual
practice”. There are three main components in Abhyasa, and a fourth overall ingredient:

i) Deerghakala: “over a protracted period”
ii) Nairantarya: “without a break”; and
iii) Satkara: “with great devotion”

iv) Aasevitah: all the above three must be done “with utter dedication”.

Section 11.10: 1. “Deergha Kala” — Prolonged Period
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26 | lokad hi mudhasya vachanam udaharanti - "vidyamanah chatvara eva vedah,
tan adhyetum gatasya manavakasya;
pancha-divasa atitabh, adya api asau na agatah!" iti |

Among common people, we hear of fools who say, “There are only four Vedas.
To study them my little boy has gone (to the Gurukula).
Although five days have already past, the fellow has still not returned!”

27 | tadrsha eva ayam yogi tada syad yada
divasaih va masaih va yoga-siddhim vanchhet |

The very same can be said of the Yogi who,
after spending a few days or a few months, expects to attain mastery in Yoga!

28 | tasmat “samvatsaraih janmabhih va” dirghakalam yoga asevitavyah [

Therefore, “after many years, or even many births”,
(is the full meaning of), ‘dedicated protracted period to practise Yoga.’

29 | tatha cha smaryate - "aneka-janma samsiddhah tatah yati param gatim" iti bha.gi [[ 6.46 [/

The same thing has been said in the Smritih (Bhagavad Geeta):
“Becoming perfect through many births, only then does one reach the Supreme Goa

III

26 Simile: To illustrate the first component, Deerghakala, Sri Vidyaranyaji comes up
with a near perfect simile. In those days, children were sent to a Gurukula for a period of at
least twelve years to study the scriptures daily and also to apply themselves to other secular
sciences. A father sent his son to such a place. He then thought to himself, “My son has
gone to study. There are only four Vedas, so it should take four days at most. Today is the
fifth day and he has not yet come back! | wonder what could have held him up?”

27 Application to Yoga: Yoga is another long-term project like sending one’s son to
school in a Gurukula. If the Yogi also expects quick returns from his practice within a matter
of days, how different is he from the above foolish father!

28-29 For this reason, many reliable and reputable authors of Vedantic texts often
add that the practice of Yoga may require not just a whole lifetime, but even several
consecutive lives of practice! This is no exaggeration, but a commitment to Yoga. The Geeta
confirms that such a commitment is, indeed, necessary.

Section 11.11: 2. “Nairantarya” — Without a Break
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30 | chiram asevyamanah api yadi vichchhidya vichchhidya sevyeta,

Although Yoga may be practised over a long period and with great enthusiasm,
yet, if this is done with many interruptions in the practice,

31 | tarhi utpadyamananam yoga-samskaranam sam-anantar abhavibhih
vichchhedakaribhih vyutthana-kalinaih samskaraih abhibhave sati |
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then the build-up of the momentum of the Yoga impressions gets discontinued
by the disrupting impressions that arise while one is out of the state of Yoga.

32 | khandana-karah ukta nydya apatet -
"agre dhavan pashchat lupyamanah; vismarana-shila shrutavat kim alambeta" iti |
tasmat nirantaram asevitavyah |

This situation is well described in Nyaya style in the treatise, Khandana-Khanda Khadya:
“As he hastily memorises one verse, he just as quickly forgets the previous verse —
What can a man of such forgetful nature learn if he keeps losing what he gains?”
Therefore, it is said that Yoga should be done with dedication ‘without interruptions’.

30 A protracted period of practice alone is not sufficient. Yoga has to be practised
with Nairantarya, “continuity”. There should be very few exceptional interruptions, if any.
Why is this a necessary requirement?

31 As one practices Yoga, a momentum is built up which carries the student forward
with accelerated pace. His practice daily receives a boost simply because of this momentum
and no other reason. Every student feels this self-propelling force behind his studies.

If there is an interruption, then the gain in momentum is broken. It is like a driver
who is pressing his accelerator to climb a steep hill, and then suddenly he sees an obstacle
in the way and has to apply his brakes. His speed drops. He may even need to come to a
complete standstill. The momentum is lost. To continue, he has to start the acceleration all
over again, with the added disadvantage of having to accelerate uphill!

Such is the difficulty faced by a student who permits just one occasion for
interruption of Yoga. If there are many such interruptions, the situation can become as
amusing as the example chosen here by Sri Vidyaranyaji — he always seems to find the
perfect analogy to describe any given situation.

Simile: The Forgetful Student

32 In a treatise called Khandana-Khanda Khadya, the author gives a superb example
of a student who is engaged in memorising the verses of a scripture. On the first day, he
memorises the first verse. On the second day, he memorises the second verse, but at the
same time he forgets the first verse. Then on the third day, he memorises the third verse,
and forgets the second verse memorised the previous day. In this manner, if he keeps losing
what he gained earlier, what progress can he be expected to make by such forgetfulness in
his study?

Similarly, in meditation practice, one gains a little momentum. That is lost by any
interruption. The momentum gained on one day is lost on the next day, and so on.

Section 11.12: 3. “Satkara” — With One’s Heart
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33 | satkara adarah | anddarena sevyamane vashhthhah ukta nyaya apatet - layo.va

Satkara: “with one’s heart” here it means ‘with one’s full attention’.
An act without attention, is explained logically by Vasishtha as follows:

34 "akartr-kurvad api etat-chetah chet-kshhina-vasanam |
duram gatamana jantuh katha-samshravane yatha" iti /] 5.7.13]]

“A person, even though doing a thing, is not doing it if his mind is not there;
like an absent-minded man who listens to a talk, but cannot grasp anything!”

35 | anadarah laya-vikshhepa-kashhaya-sukha-asvadanam apriharah
tasmad adarena sevitavyah [

‘Without full attention’ implies still having the Four Obstacles (see Chap 10), namely,
inactivity, distraction, deep attachment and tasting of (Saguna) happiness.
Therefore, it is said that Yoga should be done with attention and utter dedication.

33 Satkara literally means “wholeheartedly”; the meaning that Sri Vidyaranyaji
prefers to give it in the context of Samadhi is ‘with one’s full attention’, i.e. with due care
and attention to detail. If Love is there, surely full attention should also be there.

34 Again an example is cited to help us understand what care and attention mean. A
person could be sitting in a hall listening to a lecture. But, if his mind is on something that
troubled him at home, then he will not grasp a single sentence of the lecture, because his
mind is not there. As the saying goes, the words will enter one ear, and come out through
the other! They will not enter the mind.

35 The spiritual explanation is now given. In Samadhi we are expected to be fully
attentive to the Self. If we are not, then we are bound to experience the four obstacles
which we have come across in Chapter 10. What are they?

If we are overcome by Tamas, we will lose attention and be overcome by sleep.
If we are overcome by Rajas, we will get distracted and fall prey to our senses.
If we harbour unknown Vasanas, they will suddenly overcome us by surprise.

And finally when the fruit of Bliss does come in Samadhi, we will be tempted to
enjoy it out of Samadhi, in a mode in which it is not meant to be enjoyed.

All these obstacles are bound to overcome us if we are not attentive enough in our
meditation on the Self. We will be easily deflected from our central purpose. Our ‘Sthuna’
will be easily subjected to ‘Nikhanana’. (see Chapter 9)

Some Tips & Humour from Swamiji

Swamiji advised us that the best way to remain attentive is to start one’s meditation
session with the feeling, “This is the most important thing | am doing in my life. All else will
come and go, but meditation alone will help me to go forward.”

Swamiji gave us more inspiration to put our heart into all we do. He said, “When a
person does not have his heart in what he does, then what he does has no life in it. Even
drinking — one enjoys it only if his heart is there!”

Then he gave us a humorous story to illustrate his point: “A lady complained to her
husband, ‘What is this? Everyday at this time, you open it. What joy you get from it | can’t
understand. Why don’t you stop this bad habit?” The man then said, ‘Okay, you just try a
little and see how you feel.” The wife took a sip and immediately spat it out in disgust. Then
the man said, ‘You see? And you always thought that | enjoyed it!"”

220



Section 11.13: “Dridha Bhoomi” — Firmly Grounded in Samadhi
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36 | dirghakaladi-traividhyena sevitasya samddheh drdhabhiimitvam nama
vishhaya sukha-vasanaya duhkha-vasanaya va chalayitum ashakyatvam |

Through the consistent threefold practice of long period, without break and with devotion,
one finally succeeds in being firmly grounded in Samadhi.
Then, with experiences of either pleasure or pain, it is impossible to distract him.

37 | tat cha bhagavata darshitam - bha.gi
"yvam labdhva cha aparam labham manyate nadhikam tatah |
yasmin sthito na duhkhena gurunapi vichalyate" iti []6.22]]

The same has been described in the Geeta by the Lord as:
“On gaining which, one thinks there is no greater gain;
wherein established, one is not moved by even the heaviest of sorrow.”

Finally, we come to the fruit that is attained through all this tremendous effort and

dedication. It is called Dridha Bhoomi here, meaning “being firmly grounded” in the Self.

36 How does this come about? The three steps mentioned in the Sutra — namely,
protracted period, continuity and total devotion — all being performed with utter dedication,
lead to firm abidance in the Self. Once abidance is firmly grounded or rooted, it is impossible

for anyone or anything to break that abidance.

37 The Geeta verse that is cited confirms what has just been said, under both
opposite circumstances. The first is in the experience of great joy; the second in the

experience of great sorrow. These two are taken up separately in the next two sections. . .

Section 11.14: Sage Kacha: “No Greater Gain”
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38 | 'apara-labhasya-anadhikyam'kachavrttantena vasishhthha udajaharah - la.yo.va

An example of “no greater gain than this” is given by Vasishtha in the Episode of Kacha:

39 "kachah kadachid-utthaya samadheh pritamanasah |
ekante samuvdcha idam evam gadgadaya gira" [/ 18.37]]

“Once Kacha had arisen from Samadhi in a pleasant frame of mind.
He was in solitude, and spoke of his experience in a stammering manner:”

40 "'kim karomi, kva gachchhami, kim grhnami, tyajami kim ? |
datmand puritam vishvam mahakalpambuna yatha” /] 18.38 ]

“‘What shall | do? Where shall | go? What shall | take? What shall | leave behind?
This whole universe is filled by me; it is like the time of the Great Dissolution!

41 "'sabahyabhi-antare dehe hi adha-urdhvam cha dikshhu cha |
ita-atma tatha iha-atma, na asti anatmam ayam kvachit” [139]]

““Inside and outside of this body; below and above it and on all sides am I;
Here am |, there am |, everywhere am I; there is nothing anywhere that is not me.”

42 "'na tad asti na yatra aham, na tad asti na yan-mathi |
kim anyad abhivanchhami sarvam, samvinmayam tatam” [/ 40]]

“‘There is nothing in which | am not; and nothing which is not in me;
What is there left for me to desire, for everything is pervaded by my Consciousness!”

43 "'sphara-brahma amala-ambhodheh phenah sarve kulachalah |
chid-aditya-mahatejah mrga-trshhna jagat-shriyah' " iti  [[ 35/

““In the immaculate pure Ocean of Brahman, these mountain ranges are mere foam.
The sun of Consciousness is the Light that produces this mirage of manifestations!” ”

38 The “Extreme Joy” referred to in this citation is the spiritual Bliss experienced in
Nirvikalpa Samadhi. For this reason, we see it dressed in an unearthly description. Is there
any joy superior to it?

39 “I have just come out of Samadhi and am experiencing a most pleasant frame of
mind. | am alone, yet | have an urge to express what | have just experienced. It is so
inexpressible that | cannot help but stammer as | recollect the experience.

40 “Now that | am not meditating, | am in a dilemma. What am | supposed to do?
Where can | go? If | do go anywhere, what will | need to take, what do | leave behind? |
experience myself as this whole Universe. It is as if it is the time of the Great Dissolution of
the Universe, when | have dissolved into the universal Ocean!

41 “How do | express my experience? | am both inside and outside my body, | am
below and above it, and | am in all directions from it. | am here, there and everywhere, and
there is nothing that | am not.

42 “| am in everything | see, and everything is in me! What am | to desire when such
is who | am? | pervade everything; everything is pervaded by my Consciousness.

43 “In the pure Ocean of Brahman | see before me, the foam represents the
mountain ranges; the manifestations of the objects of this world are mere products within a
mirage that is itself produced by the light of the sun of Consciousness!”
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Section 11.15: Shikhidhwaja: “Unmoved by Greatest Sorrow”
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44

'guru-duhkhena api vichalyatvam' shikhidhvajasya

vatsara-traya samadhi vrttantena udajahara - - layo.va

An example of “no greater sorrow” is given in the Story of Shikhidhwaja;

In his episode of the ‘Three-year Samadhi’, we find the following description:
[Sage Vasishtha is addressing these words to the young Prince, Sri Rama.]

45 "nirvikalpa-samadhi-stham tatra apashyan mahi-patim |
rajanam tavad etasmat bodhayami parat-padat” [[122 ]
“In the state of Superconscious Samadhi, there (in the forest)
she, the Queen Chudala (pronounced Choodaalaa) saw her husband (Shikhidhwaja).
‘From that superconscious state in which the king is immersed (for three years),’
she thought, ‘Let me wake him up from this Highest of the high states.””
46 "iti samchintya chudala simhanadam chakadra sa |
bhiiyo-bhilyah prabhoh-agre vanechara-bhaya-pradam” [[123 ]
“Having made such a resolution, Queen Chudala roared like a lion at the top of her voice.
In front of her Lord, she repeated the roar — filling all the forest-dwellers with terror.”
47 "na chachadla tada rama yada nadena tena sah |
bhiiyo-bhiiyah krtenadpi tada sa tam vyachalayat” [[124 ]/
“Even then, He (the king) did not move a bit, O Rama! When by her roaring
again and again she still failed to wake him, she tried pushing him.”
48 "chalitah patitah api eshha tada no bubudhe budhah" iti /] 125/

“Even when he was thus pushed and felled to the ground, the wise one did not awaken!”

44 Now we move on to the experience of “unmoved by greatest sorrow”. The “Great

Sorrow” refers to the Duality experienced in this world of name and form. When the Reality
is not seen, the Unreality is experienced as extreme sorrow by a seeker of Truth. That very
seeker, when he once beholds the Truth that he seeks, becomes unmoved by the “greatest
of sorrows”. Such is the experience cited here of King Sikhidhwaja, who received his spiritual
instructions from his wife, Queen Chudala.

45 Sikhidhwaja had just spent three years in Samadhi, following the instruction given

to him by his wife. The Queen was amazed to see this as she did not expect her husband
would have succeeded so well. Even though she marvelled at what she saw, she felt it her
duty to recall him from his ecstatic state of Samadhi.
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46 So the Queen, in keeping with her resolve to waken her husband from his three-
year long Samadhi, came close to his ear and roared like a lion at the top of her voice. There
was no response. She repeated the roar standing directly in front of him. Again there was no
response from him. However, all the forest-dwellers heard the roar and began trembling.

47 The King remained unperturbed by all this roaring. He did not budge from his
seat. The Queen began to get worried, thinking that her husband would not return again to
this world of Duality. She resorted to an unusual device: she gave him a push that she
thought would certainly wake him up from his Samadhi.

48 But even the push did not awaken him from his high state. She now pushed him a
little harder. That literally felled him to the ground. But even that did not make him stir from
his firm abidance in the Self in which he seemed to be entranced.

That is where the episode ends. What does it teach us? The experience of the Self
can be so absorbing, that nothing whatsoever is capable of disturbing one from it. It can be
the most terrifying of all experiences, it can be the most physically humiliating, aimed to
bring him great sorrow, but even such experiences become insignificant when compared to
the steady absorption in the Self.

The Case of Ramana Maharshi

Swamiji now quoted a more recent case history — the experience of Sri Ramana
Maharshi. We read of his account in Veerupaksha Cave in deep meditation. Once, some
mischievous boys had gathered outside the cave while Maharshi was meditating. Their aim
was to disturb him — just for the fun of it! No matter how much the boys tried, the Maharshi
remained undisturbed throughout the episode.

Then one of the Maharshi’s devotees named Sheshadri came and saw him in
complete absorption. He understood what the saint was experiencing. Looking carefully, he
saw that ants and termites were emerging from below the saint’s body. They were
‘flourishing’ underneath. Sheshadri slowly lifted the Maharshi’s body up. To his surprise he
found pieces of the Maharshi’s skin attached to the ground. The buttocks had no skin on it.
Sheshadri then did the needful to ensure that the saint returns to his normal state.

Section 11.16: Bhakta Prahlad: “Firm Endurance”
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49 | prahlada vrttantena api etad eva uddjahara - - layo.va

We move on to the Episode of Prahlada. Even there we see the very same thing:

50 "iti samchintayan eva prahladah paraviraha |
nirvikalpa-parananda-samadhim samupayayau” [ 22.92 ]

“Prahlada, whilst contemplating his victory over the greatest among the demon kings,
slipped into the supremely blissful state of Superconscious Samadhi.”

51 "nirvikalpa-samadhi-sthah chitra arpita ivababhau |
pancha varshha-sahasrani pinangah atishhthhad ekadrk” [/ 22.93 ||

“In that state of Nirvikalpa Samadhi, he remained motionless as if he were a painting.
For 5,000 years he remained in an upright position and with a fixed gaze.”

52 "mahatman samprabudhyasva iti evam vishhnuh udaharat |
panchajanyam pradadhmau cha dhvanayan kakubham ganam” [[ 22.106 ||

“‘0 ye great soul, awaken now!’ thus spoke Lord Vishnu to him.
He then blew His divine conch, the Panchajanyam, reverberating all the quarters!”

53 "mahata tena shabdena vaishhnava-pranajanmana |
babhiiva samprabuddhatma danaveshah shanaih shanaih” iti [[ 22.107 |/

“By that tremendous sound, born of the vital breath of the Lord Himself,
the King of the Demons (the young prince and Bhakta, Prahlada) slowly awoke!”

49 Sri Vidyaranyaji now goes an extra mile to narrate to us yet another beautiful
episode from the Yoga Vasishtha. It is also repeated in many of the later Puranas written in
the Pauranic period, and has become well-known among the devotees in India.

50 Prahlada was the son of the demon king named Hiranyakashipu. His father
became disgusted with his son for turning out to be a devotee of Lord Hari, his firm
opponent in the rulership of the world. Bhakta Prahlad took a natural liking for the worship
of Hari and taught it to all the other demon children.

The day came when Hiranyakashipu challenged Prahlad to show him the Lord.
Bhakta Prahlad said that He was present everywhere. His father asked him if Hari was
present in the pillar that stood beside him. Prahlad said yes, He certainly was present there.
Then Hiranyakashipu in great anger kicked the pillar. It snapped in two and out came
Narasimha Avatara of the form of half-man and half-lion. He took up the body of the King of
Demons, placed it on his thighs and, exactly at dusk, neither during the day or the night, He
ripped open the King’s body with His bare claws.

This is the event that is referred to in this verse. Following his victory, Prahlad
himself went into a divine trance, which is the topic of this citation.

51 It is said in the Puranas that Prahlad remained in this state for an unbroken period
of 5,000 years. His body did not budge over all those years. He remained young and fit,
upright and fixed in concentration.

52-53 Eventually, Lord Vishnu, out of compassion for the boy, blew His conch, the
Panchajanya, and brought him out of meditation. It was a deafening sound, born of the vital
breath of the Lord Himself. Prahlad slowly came out of his long Samadhi, and was rewarded
by Lord Vishnu to dwell permanently henceforth in a star dedicated to him. It was the North
Star which even today gives directions to those who are lost in the darkness of ‘night’.

Prahlad’s life is undoubtedly a great inspiration to millions of devotees in the world.
By his life of purity and devotion to the Lord, he was blessed with the highest vision!
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Section 11.17: Conclusion — Many More Stories to Tell!
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54 | evam vitahavyadinam api samadhih udaharaniyah |

In the same way, the Samadhi states of Veetahavya and many others may be cited.

54 The Chapter comes to an end by citing other examples such as we have seen in
the life of Kacha, Sikhidhwaja and Chudala, and Bhakta Prahlad. In the same vein, there are
stories such as that of Veetahavya. This saint had gone into a cave to meditate for a long
period. There were animals dwelling in the cave whom he had befriended, and who would
bring him suitable food to live on.

In addition there were other creatures, too, in the cave such as reptiles, bats,
scorpions, etc. None of them disturbed him from his meditation.

All such anecdotes, of which the Yoga Vasishtha abounds, are to be taken in the
same spirit — as inspiration to us to press on with determination in our quest for the Truth.
In this way, the Chapter brings out the power of dedicated Abhyasa in transforming one’s
mind from being one full of Vrittis to one that is devoid of all Vrittis.

%k %k %k k Xk
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CLASSIFICATION OF VAIRAGYA

APARAM VAIRAGYA
The Lower Dispassion

A 4

YATAMANA
Endeavour

A 4

VYATIREKA
Analysis

A 4

EKENDRIYA
One-Sense

A 4

VASHEEKARA
Complete Mastery

PARAM VAIRAGYA

The Higher Dispassion

MRIDU

g
Weak

_ MADHYAM MRIDU-TEEVRA

Moderate Weak Intense
Uddalaka, etc

ESSN TEEVRA MADHYA-TEEVRA

Intense Moderate Intense
ADHIMATRA-TEEVRA
Extremely Intense

Janaka, Prahlada, etc

>
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PART 3, CHAPTER 12

THE PLACE OF VAIRAGYA

14 Sections (Textbook Pages 268-275)

INTRODUCTION

VAIRAGYA IS THE ‘dam’ that supplies the conserves the mental energy that is then
distributed safely and constructively via the ‘canals’ of Abhyasa.

As we enter this final Chapter of Part 3, we realise that to the very end, Vidyaranyaji
keeps us spellbound by rivetting our attention to some amazing insights into Dispassion. The
topic is dealt with absorbing originality, and is richly inspiring to seekers who are still
uncertain of their level of detachment from the world.

Section 12.1: The Lower and Higher Classification of Vairagya
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1 | vairagyam dvividham, aparam param cha iti |

Vairagya (Dispassion) is of two types: they are the lower (‘not higher’ literally) and the higher.

2 | yatamanah, vyatirekah, ekendriyah, vashikarah
bhedaih aparam chaturvidham [

i) Endeavour, ii) Analysis, iii) One-sense and iv) Mastery;
These are the four sub-types or stages of development in the lower variety of dispassion:

1 In his typical style, Sri Vidyaranyaji at the outset sets up the framework for the
discussion of this Chapter. There is a lower level for seekers who are striving for Vividisha
Sannyasa to attain knowledge of the Self. Once the knowledge is attained, there is then a
higher level for seekers striving for Vidvat Sannyasa to attain the highest goal, Jivanmukti.

2 That said, the focus is on the lower Vairagya to begin with. This is split into four
categories or sub-levels. Each level represents a stage in one’s journey towards the goal of
Samprajnata Samadhi. The details of these four stages of Dispassion will follow, but for now
we are prepared for a scientific presentation of the topic of Dispassion.

Dispassion has already been compared to a dam that controls the flow of water in a
river. Indeed, controlling the flow of thought in the mind is just as challenging to an ardent
spiritual seeker, as controlling the flow of water is to a skilled civil engineer.
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1. APARAM VAIRAGYA — THE LOWER DISPASSION

Section 12.2: The Sutra Defining the Four Lower Types
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3 | tatra adyam trayam arthat sutrayan, sakshhat chaturtham sttrayati -
Of these (lower types), the first three are implied in the Sutra that defines the fourth type:

4 "drshhtha anushravika vishhaya vitrshhnasya,
vashikara-samjna vairagyam" iti /[ 1.15]]

“When the thirst for objects either seen or heard is given up,
know that such Vairagya opens the way for the fourth stage, complete mastery of mind.”

3 Patanjali does something very unusual at this point, but which can be seen as a
stroke of brilliance to an analyst. He crafts out one Sutra to serve the purpose of describing
all four stages of Aparam Vairagya.

4 The Sutra encompasses all four stages in the following manner: The thirst for
objects ‘seen’ refers symbolically to objects in the world in which we live. The thirst for
objects ‘heard’ refers symbolically to objects in the heavenly worlds which we do not see
but hear of from the scriptures. These two objects are the usual objects that are desired by
most people. The first stage of Endeavour covers dispassion gained for the worldly objects,
and the second stage of Analysis covers the dispassion gained for heavenly objects.

How is the third stage covered? When both the above are renounced, then one has
entered the third stage, where the craving for these ‘outer’ objects remains only in the
mind. They do not trouble the ten senses any longer, but trouble only one sense —the mind.

The Fourth stage of Vairagya, Vasheekara, is now defined as the stage where even
the mind is mastered and has become one-pointed. We have simply arrived at One-
pointedness through the portal of Dispassion. Earlier, through the portal of the Mind, we
described the fourth of the five states of the mind as Ekagrata. The two states are the same.

This brings us to a comparison between the 5 mental states given in Chapter 4 and
the five dispassion states given here. The parallel is remarkable and shows that the state of
one’s mind in spiritual terms is identical to the state of one’s dispassion.

MENTAL STATES DISPASSION STATES

1 | Moodha - Deluded 1 | Yatamanatvam — Endeavour

2 | Kshipta — Distracted Aparam 2 | Vyatirekatvam — Analysis

3 | Vikshipta — Gathered Vairagya 3 | Eka-Indriyatvam — One Sense

4 | Ekagrata — One-pointed 4 | Vasheekaara — Complete Mastery
5 | Nirodha - Dissolved Param Vairagya | Samvegam — Supreme Dispassion
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Section 12.3: Stages Differentiated by Degree of Discrimination
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5 | srak, chandana, vanita, putra, mitra, dhana adayoh drshhthah |
vedoktah svargadaya anushravikah |

Garlands, sandalwood, women; sons and friends; properties and riches, etc are the ‘Seen’.
What is promised by the Vedas, namely heavens and the like, are the ‘Heard'.

6 | tatra ubhayatra satyam api trshhnayam
viveka-taratamyena yatamanadi vairagya-trayam bhavati |

In these two types of objects, even though the thirst for them is common,
the degree of discrimination varies in each of the three stages of Vairagya.

The four stages of Aparam Vairagya may be differentiated from each other by the
degree of discrimination that is present in each stage. From stages 1 to 4, the level of
discrimination increases.

5 This Pada differentiates between stages 1 and 2. When one is able to detach from
worldly objects, that represents the first degree of discrimination. It should not be looked
down upon and compared to Param Vairagyam. That is not the intent here. The idea is to
know for ourselves where we stand in the development of our Vairagya.

When one develops detachment even from heavenly pleasures, then that represents
the second degree of detachment. It is a step above the first degree, even though it is still in
the realm of Maya or delusion.

6 This Pada tells us that the thirst remains in all the first three stages. In the third
stage, thirst remains only in the mind. When it is eliminated, the mind becomes one-
pointed. This represents the fourth degree of discrimination. However, even this is not the
highest degree of discrimination. The highest is found in Para Vairagya, which is discussed
later in this Chapter.

Section 12.4: 1. Yatamanatvam — the Endeavour Stage
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7 | “asmin-jagati kim-saram kim-asaram iti guru-shastrabhyam jnasyami” iti
udyogah yatamanatvam /1]

“In this world, what is worth it and what is not, | shall learn from my Guru and scripture” —
Such an attempt is called Endeavour, the first stage.

Now Sri Vidyaranyaji takes us up the barometer measuring the degree of discrimi-
nation as we have just seen in the previous section. Here the first degree is covered.

7 The spiritual seeker makes the Yatamanatvam, the endeavour to learn from his
Guru and from the scriptures what is worthwhile in this world and what is not.
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Section 12.5: 2. Vyatirekah — the Analysis Stage
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8 | svachitte piirvam vidyamananam doshhanam madhye-
abhyasyamanena vivekena etavantah pakva etavantah avashishhtha
iti vivechanam vyatirekah [2]

In one’s own mind, all one’s defects are analysed and examined
by the exercise of discrimination, to see which have ripened and which are yet to ripen.
Such assessment is called Analysis, the second stage.

8 Now follows a stage above that of dispassion for worldly objects. One realises that
for the sake of heavenly pleasures, many actions have to be performed which are identical
to those performed to gain worldly objects. There purpose, too, is the same — the
enjoyment of pleasure, even though now it is heavenly pleasure.

This requires Vyatireka, an analysis of a higher order than the above discrimination.
It requires one to understand that all pleasure-seeking, be it on earth or be it in heaven, is
detrimental to the spiritual quest. To pass this stage should be regarded as a huge growth in
spiritual awareness. It is a very significant landmark in one’s spiritual evolution. This is the
second degree of discrimination.

One no longer desires to accumulate good Karma for heavenly pleasures. One now
aims to transcend the bondage to both both good and evil actions. Virtue and vice are both
seen as bondages. Clearly, this is a deeper analysis than that required for the first degree of
discrimination.

Section 12.6: 3. Eka-Indriyatvam — the One Sense Stage
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9 | drshhtha anushravika vishhaya-pravrtteh duhkhatmatva-bodhena,
tam pravrttim parityajya manasah cha autsukya-matrena vitrshhna
avasthanam eka-indriyatvam /3]

Enjoyment of things ‘seen’ and ‘heard’ is tempered by knowledge that they bring misery.
Their enjoyment is renounced, and interest for them remains only in the mind.
Such a state is called the One Sense stage.

Next comes the third degree of discrimination which is higher even than the above
two, and therefore correspondingly rarer to witness in society than them.

A knowledge awakens in one’s mind regarding the very cause of sorrow. One realises
that the root cause of sorrow is the thirst for pleasurable objects and thus develops a
disgust for all enjoyments, in particular the ‘thirst’ for pleasure that still lingers in the mind
after the second degree of discrimination. Although the longing may still be there, the
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knowledge, and with it the awareness and discrimination, has grown. One realises that
indulgence in mental pleasure is also extremely harmful. The Trishna that remains after the
first two stages is now tackled directly and removed from the mind.

Manasa Autsukya Matrena: “interest for objects lies only in the mind, not the

senses.” This is meant to say that the seeker is closing in on the desires in the mind. They
are, as it were, in a fort where they can be dealt with and defeated.

The mind now comes solely under the control of, one influence, not two

contradictory influences. There is no ‘push and pull’ within the mind, no tug-of-war among
the mental arrays of thought. This is Eka-Indriya, a stage of great progress as it indicates a
power of discrimination that has become fully blown. The result is that one arrives only a
single step away from the fourth and highest level, called Vasheekara.

Section 12.7: 4. Vashikarah - the Stage of Complete Mastery

10 fgqeTed” TRt | % |

10

vitrshhnatvam vashikarah [4]

The stage of Complete Mastery is total non-attachment (as earlier described).

The culmination of the third degree of discrimination is itself the fourth degree of

discrimination. The non-attachment is brought to its climax, and the mind arrives at the
much coveted stage of one-pointedness, called Vasheekara or mastery of the mind.

2. PARAM VAIRAGYA

Section 12.8: Key Difference Between Aparam & Param Vairagya
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11 | tad idam aparam-vairdgyam ashhthanga-yoga pravartakatvena
samprajndtasya antarangam, asamprajnatasya tu bahirangam |
The above ‘Lower Vairagya’ , being the promoter of the eight limbs of Yoga,
comprises the internal means for Samprajnata Samadhi,
whereas it comprises the external means for Asamprajnata Samadhi.
12 | tatra antarangam param vairagyam sutrayati - yo.su

"tat param i) purushha-khyateh, ii) guna-vaitrshhnyam" iti /[ 1.16 /]

For the latter, the internal means is the ‘Higher Vairagya’, as described in this Sutra:
“That (Higher Vairagya), arises from i) the knowledge of the Supreme Purusha; and
ii) the renunciation of the entire realm of the Gunas (which stand for Prakriti).

We return to a consideration of what are the internal and external means for

attaining Samprajnata and Asamprajnata Samadhi. Earlier, when we studied the different

232



steps of Ashtanga Yoga, we began viewing different Sadhanas as being either internal means
or external means for a particular result. By this approach we were able to tell how
connected was a perticular Sadhana to a particular result.

11 In the present context, we are examining the degree of Vairagya as the means.
The lower Vairagya, being connected to Samprajnata Samadhi, becomes the internal means
for it, but it is an external means for Asamprajnata Samadhi. The higher Vairagya, being
directly connected to Asamprajnata Samadhi, becomes the internal means for it.

12 The above classification of the lower and higher Vairagya is secondary, not
primary. At a more fundamental level, the real difference that separates the lower from the
higher Vairagya lies in a consideration of the content of these Vairagyas. The higher Vairagya
has two essential components which the lower does not have:

i) Tattva Jnana: “knowledge of the Supreme Reality”, also known as Purusha Khyati
in the Yoga Shastras or as Brahma Jnana in the Vedanta Shastra. This is not yet attained in
the lower Vairagya.

ii) Prakriti Tyaga: “complete detachment from the Unreality”, which is represented
by the world of the three Gunas, also known as Pradhana, or Prakriti. (Note the variety in
the terms used). This degree of detachment is also absent in the lower Vairagya.

Section 12.9: The State of Param Vairagya
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13 | samprajnata-samadhi-pathavena i) gunatraya-atmakat pradhanad viraktasya
ii) purushhasya khyatih sakshhatkara utpadyate |

With the maturing of Samprajnata Samadhi there arise two things:
i) perfect detachment from the three Gunas that comprise Pradhana, non-Reality; and
ii) the direct realisation of the Purusha (the Self).

14 | tasmat cha sakshhatkarad asheshha-gunatraya vyavahadre
yad vaitrshhnyam tat param vairagyam |

And thus, from that direct realisation, the entire transactional realm of the three Gunas
gets totally severed (from the Yogi’s mind). That is the state of Highest Dispassion.

The Yoga Sutra 1.16, which speak of the primary difference between the lower and
the higher Vairagya, is now being explained in detail by Vidyaranyaji.

13 The two factors, Tattwa Jnana and Prakriti Tyaga, are brought in to explain the
difference between the lower and the higher Vairagya. Essentially, Param Vairagya is
accompanied by knowledge of the Self as well as a knowledge of the three Gunas as the
foundation of this manifested world. This twin-pronged knowledge leads to detachment
from the world and attachment to the Lord (the Self).

14 Direct realisation of the Self is a simultaneous event that takes place as soon as
there is severance from the entanglement of the three Gunas of Prakriti. Attachment to the
former leads to detachment from the latter, and vice versa.
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Section 12.10: Attaining Samadhi in Varying Degrees of Intensity
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15

tasya taratamyena samadheh shighratva taratamyam sttrayati -
"tivra-samveganam dasannah" samadhi labhah iti [[1.20]]

However, this Samadhi is attained by varying degrees. Its rapidity is described in this Sutra:
“For the extremely detached Yogi, success is very rapid.” This is for attaining Samadhi.

16

samvegah vairagyam [ tad-bhedat yoginah trividhah -
mrdu-samvegah, madhya-samvegabh, tivra-samvegah cha iti |

Samvega: “extreme intensity ”; here it means an intense dispassion for the world.
According to the differences in degree of intensity, Yogis are of three classes:
i) weak detachment; ii) moderate detachment; and iii) intense detachment.

17

asannah alpena eva kalena samadhih labhyata iti arthah |

Aasannah: “speedy”; here it means attaining Samadhi in a very short time.

15 Sri Vidyaranyaji now introduces the idea of ‘varying degrees of rapidity’ in the
attainment of Asamprajnata Samadhi. This is the same as the duration it takes to move from
attaining Vividisha Sannyasa to attaining Jivanmukti. The time gap between these two varies

because of the varying degree of intensity in one’s dispassion. Sutra 1.20 describes this:

16-17 The Sutra effectively classifies one’s Vairagya into three categories: the weak,
the moderate and the intense. By this means the differences in rapidity of attaining Samadhi
are explained. The more intense is one’s dispassion, the quicker is his attainment of

Asamprajnata Samadhi.

Section 12.11: Examples of Varying Intensities Among Yogis
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18 | tivra-samvegeshhu eva samadhi-taratamyam sitrayati - yo.st
"mrdu-madhya-adhi matratvat tatah api visheshhah" iti [[1.21]]

The following Sutra describes even varying degrees of Samadhi within the intense category:
“As do the means vary from mild to medium to intense, so does the success differ.”

19 | mrdu-tivrah, madhya-tivrah, adhimatra-tivrah iti |
teshhu api uttara-uttarasya tu araya siddhih-drshhthavya [

Explanation: Mildly intense, moderately intense and extremely intense. [This clarifies intensity]
Among these, it is understood that the latter attains perfection quicker than the former.

20 | uttama-uttama janaka-prahlada adayoh adhimatra-tivrah;
muhurta-matra vicharena drdha-samadhi labhat |

Example of “Best of the Best”: Janaka, Prahlad, etc belonged to the ‘extremely intense’ class;
by reflection for a moment only, they gained firmness in Samadhi.

21 | adhama-adhama uddalaka adayoh mrdu-samvegah;
chiraprayasena tat labhat |

Example of “Worst of the Worst”: Uddalaka and others belonged to the ‘weak intense’ class;
after prolonged endeavour only, they gained (firmness in Samadhi).

22 | evam anyah api yathd yogam unneyah |

Other Categories: In this way, other Yogis also can be similarly classified.

18 This ‘varying degree of rapidity’ is illustrated with actual examples of saints who
realised God in a very short time, and saints who took longer to realise God after obtaining
knowledge of the Self. The Sutra that describes this variance is cited and explained.

19 Before giving the examples, Vidyaranyaji is very careful in first isolating the Teevra
Vairagya, the most intense degree. He takes only the Teevra category and splits that into
finer categories of weak, modertate and extremely intense. Why does he do this?

Knowing that we are looking at a rare bracket of seekers there could be two reasons:

i) that we do not become critical of those who take a little longer to reach the goal.
ii) that we do not start splitting hairs over how much Vairagya a saint has.

The idea is to play down our tendency to differentiate between saints merely for
taking varying times to reach the goal at different speeds. Sri Vidyaranyaji seems to be
hinting to us, “Where do you fit in this scheme? Are you anywhere near this Vairagya
category? And how are you going to know who is realised and when? And what if they take
a little longer? Are you in competition with them? At least they are getting there, when
billions of others are not even looking in that direction!”

20 In this way, the true spirit of the hair-splitting classification is brought out to
teach us not to misuse this information to judge others, but only to know where we stand.

21 Admittedly, the text is not very clear about who the “worst of the worst” is. We
have taken it to be the “worst among the best”. But it could well be read as follows: The
Param Vairagis were first split into weak, moderate and intense categories, call them C, B
and A respectively. Then the A category alone was split into a further three, call them AA,
AB and AC. Janaka and Prahlad were taken into the AA class, i.e. the “best of the best”. Up
to here, there is no difficulty.

Now we imagine the B category to be split the same way, as BA, BB and BC. And
finally the C category likewise, as CA, CB and CC. Under such a classification, the “worst of
the worst” could well refer to the CC category, not the AC category.

So much for hair-splitting Vairagya!
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Section 12.12: The Concluding Summary of Statements

Baeay Al -dae geyHr
YA —Fwre | |
U FeTqH 313 S-oT 134 |
2T T areTed e |9fe
Stragfs: gufdfgar wafd |
BT 9 FAHRA fdgqfe: @ T g Staqfe:

e wrgfam, wEAawsr afautan |

23

tad evam adhimatra-tivrasya drdhabhimau asamprajnata-samadhau labdhe sati

punah vyutthatum ashaktam sat manah nashyati |

Thus, the Yogi, i) with extremely intense detachment;
ii) who is firmly grounded in Asamprajnata or superconscious Samadhi, and
iii) who is unable to return to the transactional state again,
his mind, being pure Sattwa, becomes ‘extinct’.

24

mano-nashena cha vasanakshhaye rakshhite sati
jivanmuktih supratishhthhita bhavati |

By the extinction of the mind, Mano Nasha,
the state of desirelessness, Vasana Kshaya, is maintained,
and the state of Liberation, Jivanmukti, becomes well established.

25

na cha manondshena videhamuktih eva na tu jivanmuktih;
iti shankaniyam, prashnottarabhyam tat nirnayat |

It cannot be claimed that by Mano Nasha, Videhamukti and not Jivanmukti is attained.
Any doubt in this regard is answered in the ensuing question and answers dialogue
which refutes that theory:

These statements provide the perfect summation of:
23 i) This Chapter on Vairagya;
24 ii) This Part 3 which deals with the place of Mano Nasha in the text; and

25 iii) The whole text so far, wherein we have been dealing with the development

from Videhamukti onward to Jivanmukti; from Vividisha to Vidvat Sannyasa.

Yet to come are still important Parts on the Purpose of Jivanmukti in Part 4 and an

inquiry into Vidvat Sannyasa in more detail in Part 5.

We conclude with the dialogue that has been mentioned in 25, between Sri Rama

and Sage Vasishtha, and which covers a citation of 12 verses from Yoga Vasishtha:

Section 12.13: Dialogue Between Sri Rama & Sage Vasishtha
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26 | shriramah - - layo.va
"vivekabhya udayat chitta- svartipe antarhite mune [
maitryadayo gunah kutra jayante yoginam vada" [[15]]
Sri Rama asks:
“O Sage, with the dawn of discrimination, and the annihilation of the mind-form of the Yogi,
the mind’s qualities such as Friendship, etc — where do they reside? Please teach me.”
27 | vasishhthhah -
"dvividhah chitta-nashah asti,  svartipah-asvartipah eva cha |
jivanmuktau svartipah syad, arupah adehamuktigah” /[ 16]]
Sage Vasishtha replies:
“Dissolution of the mind is of two types: i) with form; and ii) without form — only these.
In Jivanmukti it remains with form;  in Videhamukti the form ceases completely.”
28 "prakrtam guna-sambhara mama iti bahu manyate |
sukha-duhkhadi avashhthabhya vidyamanam mano viduh” //18]]
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“‘The multitude of qualities of Nature are mine’ — so believe the common men; (hence)
‘Possessed with pleasure and pain is the nature of mind’ — so generalise the learned.”

29 “chetasah kathita satta mayad raghukula udvaha |
asya nasham idanim tvam shrnu prashna-vidam vara” [/ 20]]
“The existence of the mind has been explained by me, O descendent of the Raghus;
Now of its do thou hear, O best among the enquirers!”
30 "sukha-duhkha-dasha dhiram samyat na proddharanti yam |
nihshvasa iva shailendram tasya chittam mrtam viduh"” /] 21]]
“In pleasure or in pain it is ever the same, unshaken by them both,
like the Himalayas by breath. So, too, the mind of the wise remains ‘dead’.”
31 "apat-karpanyam utsaho mado mandyam mahotsavah |
yam nayanti na vairtipyam tasya nashhtham mano viduh"  [[ 22 ]/
“In adversity, in pity and in joy; in pride, disease or great celebrations —
none of these register any change in the wise whose mind is destroyed.”
32 “chittam asha-nidhanam hi yada nashyati raghava |
maitryadibhih-gunaih yuktam tada sattvam udeti alam” /] 23]/
“The mind is indeed a storehouse of hope; when it is dissolved, O Raghava,
qualities like Friendship, etc, then arise spontaneously in such a Sattwic mind.
33 "bhilyo-janma-vinirmuktam jivanmuktasya tan-manabh [
saripo-asau mano-nasho jivanmuktasya vidyate" || 24-25 |/
“Freed from taking birth again, that mind of the Jivanmukta (needed for his Prarabdha)
though dissolved retains its form, and goes on existing in him (while he yet lives).”
34 "artipah tu mano-nasha yo mayokto raghu udvaha [
videhamuktau eva asau vidyate nishhkalatmakah" /] 26]]
“The dissolution of the mind’s form  which | described at the outset,
is for the case of Videhamukti wherein there remains no trace of the mind.
35 "i) samagra, ii) agryaguna, iii) adharam,
api sattvam praliyate |
videhamuktau amale pade parama-pavane” /|27 ]]

“i) The best; ii) the best of good qualities; and iii) the intellect which supports them;
even though it is pure Sattwa, finally dissolves

in that flawless Videhamukti, that most supreme and holy (bodiless) state.
36 "samshanta-duhkham, ajada-atmakam ekartipa

ananda mantharam apeta-rajas-tamah yat |

akasha-kosha tanavo atanavo mahantah

tasmin-pade galita-chittalava vasanti” /|32 ]]

“Wherein all sorrows have quietened; Pure Consciousness free from any inertia;
having one form (without any differences);

Full of joy and pure Bliss; devoid of all Rajas and Tamas;
With space as its body; not having any body — this great soul;
in such a (bodiless) state, he dwells without the least vestige of mind;
37 "fivanmukta na muhyanti sukha-duhkha-rasa sthitau |
prakrtena arthakarena kinchit kurvanti va na va" /] 13.26 ]|

“Jivanmuktas are never deluded,  be they in joy or in pain;
acting involuntarily or with thought; engaged purposefully or otherwise.”

26 The essence of Sri Rama’s question is to ascertain how a Jivanmukta can continue
transacting with the world without a mind. He sees the compassion and friendliness
pervading the great realised sages; his question is “How can these qualities exist in one who
has no mind? Where else can they have their residence other than in the mind?”
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27 The reply clarifies that the dissolved mind is of two types:

i) In the Jivanmukta who is still living, it exists with form, just to carry out his daily
transactions in the world. It is present in him but as a burnt seed;

ii) In the Videhamukta who is now freed from his body once and for all, the mind is
no longer needer by him. So it exists without form. His mind has merged completely with
the Total Mind.

28 Since people are used to associating qualities with thoughts in the mind, the
saints grant that the Jivanmukta also retains the form of the dissolved mind, because he
does express very lofty qualities while he yet lives. But his mind is not like that of a common
person. His mind is not capable of thinking in terms of pleasure and pain. His mind has gone
past that stage of experience. It now shines with the radiance of pure knowledge.

29-33 Sage Vasishtha takes great pains to explain in these verses that the
Jivanmukta, although still having the mind ‘in its form’, yet has an altogether different
mental make-up from the ordinary man. His mind, even while he is in his body, is merged
with the Total Mind.

34-36 In these verses, the Sage explains the second state of the dissolved mind, the
one where the form completely disappears. This happens when the Jivanmukta leaves his
physical body. Thereafter, there is no trace of his mind. It was only there to finish his
Prarabdha Karma. Once that is done, there is no need for his mind to exist any longer. This is
why it loses its form altogether, for ever.

37 Finally, an excellent description is offered of the liberated state of the Jivanmukta.

Firstly, there is no delusion in his mind any longer. This means that he is not under
the sway of Maya or Prakriti. Whatever he may be engaged in doing, be it involuntarily or
voluntarily, whether the act has a purpose or is without purpose, whether it brings him any
joy or pain — all these are done in a state of utter detachment. Hence, they do not affect his
mental balance. He is unaffected by the results they bring. He does not incur any fresh
Karma as a result of his deeds.

Section 12.14: The End of Part 3
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38 | tasmat sartipo manonasho jivanmukti-sadhanam iti sthitam [/

Therefore, that the dissolution of the mind with form is the means to Jivanmukti,
has been established.

39 | iti shrimad-vidyaranya-pranite jivanmukti-viveke
manondsha-niriipanam nama trtiyam prakaranam /]3]

Thus ends the Part 3 of 5, named “Dissolution of the Mind”, of the text entitled
Jivanmukti Viveka, by the writer, Sri Vidyaranyaji.

%k 3k %k k %k
THE END OF PART 3
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