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Consciousness can be seen as an object. It is knowable and perceptible. It
is not self-illuminative like the seer.

Consciousness being the seedling of the seer, its growth and luminosity
depend upon the seed, the light of the seer. Its own light is as that of the
moon, which is reflected light from the sun. The seer represents the sun,
and consciousness the moon. As a child feels strong and secure in the
presence of its parents, consciousness, the child of the seer, draws its
strength from the seer.

Consciousness, like the senses of perception, can normally see an object
but not its own form. For an average person, the eyes pose as the seer when
apprehending worldly objects. For an intellectual person, the eyes become
the seen, and the mind the seer. For an enlightened person, mind and
intelligence become objects for the consciousness. But for the wise seer,
consciousness itself becomes the object perceived.

The seer can be subject and object at the same time; consciousness cannot.
It may therefore be inferred that consciousness has no light of its own. When
the borrowed light of consciousness is drawn back to its source, the seer, or
soul, glows brilliantly.

(See 11.19—20.)
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1v.20 ekasamaye ca ubhaya anavadharanam

ekasamaye at the same time

ca and

ubhaya of both

anavadharanam cannot comprehend, cannot be held with affirmation or
assurance

Consciousness cannot comprehend both the seer and itself at the same time.

It cannot comprehend subject—object, observer—observed, or actor-witness
at the same time, whereas the seer can.

Day and night cannot exist simultaneously. Similarly, restlessness and rest-

fulness cannot co-exist in absolute juxtaposition. In' between night and day -

there is dawn. In the same way, there is space between the flow of restless-
ness, cittavrtti or cittavahini, and restfulness, prasanta vrtti or prasanta vahini.
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In between these two rivers of restlessness and restfulness, and underneath
them, flows the concealed invisible secret river, the river of the soul. This
is dawn, or the sudden arrival of enlightenment.

For a yogi, restlessness is the night and restfulness is the day. In between,

~ there is a third state which is neither day nor night but dawn. It is the

diffusion of consciousness, in which the rivers of restlessness and restfulness
unite in the seat of absolute consciousness.

When the water of a lake is unruffled, the reflection of the moon on its
surface is very clear. Similarly, when the lake of consciousness is serene,
consciousness disseminates itself. This is known as a glimpse, or a reflection,
of the soul.

The seer, being constant and unchangeable, can perceive the fluctuations
as well as the serenity of his consciousness. If consciousness itself were
self-luminous, it too could be the knower and the knowable. As it has not
the power to be both, a wise yogi disciplines it, so that he may be alive to
the light of the soul.

It is said in the Bhagavad Gita (11.69) ‘One who is self-controlled is awake
when it appears night to all other beings, and what appears to him as night
keeps others awake’. A yogic sadhaka thus realizes that when consciousness
is active, the seer is asleep and when the seer is awake, it is night to the
consciousness.

Similarly, in the Hatha Yoga Pradipika, the word ha is used to signify the

. seer as the ‘sun’, which never fades; while tha represents consciousness as

4 the ‘moon’, which eternally waxes and wanes.

(See 1.2, 33, 38, 47; 1IL.10.)
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E 1v.21 cittantaradrsye buddhibuddheh atiprasangah

smrtisankarah ca

consciousness
being knowable by another

- buddhibuddheh cognition of cognitions

atiprasangah impertinence, rudeness, abundance, too many,
superfluity
re memory
sankarah contusion, commingling
and :
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If consciousness were manifold in one’s being, each cognizing the other, the
intelligence too would be manifold, so the projections of mind would be many,
each having its own memory.

Plurality of consciousness would result in lack of understanding between
one mind and another, leading to utter confusion and madness. Patafjali
therefore concludes that consciousness is one and cannot be many.

As a tree has many branches, all connected to the trunk, the various wave-
lengths of thoughts are connected to a single consciousness. This conscious-
ness remains pure and divine at its source in the spiritual heart. When it
branches from the source towards the head, it is called created conscious-
ness, nirmita citta, which, being fresh, is untrained and uncultured. The
moment it comes into contact with objects, it becomes tainted, creating
moods in the thought-waves. These moods are the five fluctuations (vrtris)
and five afflictions (klesas) (see 1.6 and 11.3).

The early commentators on Pataiijali’s Yoga Sutras borrowed terms for
the various modes of consciousness from Buddhist philosophy. They are
discerning knowledge (vijiana), perceptive knowledge of joys and sorrows
(vedana), resolution (samyjiia), likeness and semblance (rizpa) and impression
(samskara). All these are monitored by nirmita cinta.

These moods should not be mistaken for a plurality of minds. The mind
remains the same, but moods create an illusion of several minds. If the
minds were really many, then each would have its own memory and intelli-
gence. This becomes preposterous. Just as a room fitted with mirrors puzzles
the onlooker, the idea of many minds causes confusion and absurdity.

The practice of yoga disciplines and cultures the consciousness of the
head, by which it perfects the art of analysis (savitarka), judges precisely
(savicara), experiences unalloyed bliss (ananda), becomes auspicious (sasmi-
13) and moves towards mature intelligence (consciousness of the heart) and
unalloyed wisdom (rtambhara prajfia).

The two facets of consciousness have been beautifully and poetically
explained in the Mundakopanisad (section 3, canto I and 2). Two birds sit
together on a fig tree. One hops restlessly from branch to branch, pecking

at different fruits which are variously sour, bitter, salty, and sweet. Not °

finding the taste it wants, it becomes more and more agitated, flying to ever
more far-flung branches. The other remains impassive, steady, silent and
blissful. Gradually the taster of fruits draws nearer to his quiet companion
and, wearying of his frantic search, also becomes calm, unconsciously losing
the desire for fruit, and experiencing non-attachment, silence, rest and bliss.

The yogi can learn from this. The tree represents the body, the two birds

are the seer and consciousness, fruits are sprouted or secondary conscious-

ness, and the different tastes of fruits are the five senses of perception which
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form the fluctuations and afflictions in the wavelengths of the mind.

. The steady bird is the eternal, pure, divine, omniscient seer. The other
is the sprouted or secondary consciousness absorbed in desire and fulfilment,
anq exhibiting different moods and modes of thought. After experiencing a
variety of pain and pleasure, the secondary consciousness changes its mood
and modes, identifies its true nature, reconsiders and returns to rest on its
source mind. This return of the consciousness from the seat of the head
towards the seat of the spiritual heart is purity of consciousness, divya citta.
This is yoga. '

(See 1.4—6, 17, 48; 11.3-4.)
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1v.22 citeh apratisaimkramayah tadakarapattau

svabuddhisamvedanam

citeh the seer

apratisamkramayah changeless, non-moving
“tad its

akara form

apattau having accomplished, identified, assumed
sza one’s own

buddhi intelligence :

samvedanam - knows, assumes, identifies

Consciousness distinguishes its own' awareness and intelligence when it reflects
and identifies its source — the changeless seer — and assumes his form,

Through the accomplishment of pure consciousness comes knowledge of
the unchangeable seer who rests on his own intelligence and nowhere else.

When consciousness no longer fluctuates, then its pure nature surfaces to
comprehend itself. As stated in the commentary on Iv.21, consciousness has
two facets, one pure, divine and immutable, the other changeable, transient
and exhibitive. It has no light of its own but acts as a medium or agent
betw.ee.n Qxe seer and the objects seen. Due to ignorance, it does not realize
that itis impersonating the seer. But the seer knows the movements of the
consciousness. ' ‘

When one facet of consciousness ceases to operate, it ends its contact with
the external world and stops collecting impressions. The other facet is drawn
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to the seer, and the two unite. Intelligence and consciousness merge in their
abode — the atman, and the soul comes face to face with itself.

A dirty mirror obscures reflection, a clean mirror reflects objects clearly.
The illumined consciousness becomes purified and reflects objects exactly
as they are. The reflector is called bimba-pratibimba vada, or the exposition
of double reflection. There is no difference between the source object and
the reflected image. The soul reflects the soul. It is the fulfilment of yoga.
Citta is identified with the seer. This is svabuddhi samvedanam or intuitive
understanding of the inner voice.

An everyday example of our consciousness taking on the absolute quality
and form of the object we observe, is when we gaze into the dancing flames
of a fire, or at the waves of the sea, or the wind in the tree-tops. We feel
totally immersed in watching, without thought or impatience, as though we
ourselves were the unending waves or the flickering flames, or the wind-
swept trees.

rerviee: o by 123

.23 drastr drsya uparaktam cittam sarvartham

drasir the knower, the seer

driya the knowable, the seen

uparaktar coloured, reflected, tainted, afflicted
cittam consciousness

sarvartham all-pervading, cognizing, comprehending, apprehending

Consciousness, reﬂéczed by the seer as well as by the seen, appears to be all-
comprehending.

Consciousness, being in conjunction both with the seer and the seen, appears
to an average individual to be all-pervading, omniscient and real. When one
is cultured and purified, one realizes that consciousness has no existence of
its own but is dependent on the seer.

As the physical frame is the body of consciousness, so consciousness is the
body of the seer. Consciousness is the bridge between nature and soul, and
its conjunction is either illumined by the seer or tainted by the seen. The
wise yogi frees consciousness from the qualities of nature; he keeps it clean
so that it is reflected without distortion both by the seer and the seen.
When the waves of the sea subside, they lose their identities and become
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the sea. Similarly, when the waves of the seer — the senses of perception,
mind, intelligence and consciousness — subside, they lose their identities and
merge in the ocean of the seer, for the seer to blaze forth independently.
This is the sight of the soul.

For a clearer understanding of consciousness, we should read sitras
IV.22~25 as a group.

In 1v.22, Pataijali explains that consciousness is no longer a subject but
an object. It is not a knower but the known. As it is trained by sadhana
towards maturity (paripakva citta), it gains purity (Suddha citta) through
pure intelligence ($uddha buddhi).

Until now, consciousness was under the impression that it was the reflec-
tor (bimba) and all other images were its reflected reflections (pratibimba).
This siitra explains that consciousness in its immature state takes itself to
be all-powerful and all-pervading, but the truth is that the seer is actually
the reflector. Patafijali shows that the impersonating consciousness is trans-
f9rmed to the level of the seen, so that both the reflector and its reflection,
citta, are identical.

It is said in the Bhagavad Gita (v1.19) that as a lamp in a windless place
does not flicker, so the sheaths of a cultured yogi do not shake. They remain
untouched by the wind of desires for the seer to reflect his own glorious
light, atmajyoti, and to dwell in that light, purusa jiiana.

- (See 1.41; 11.18, 23; 1v.4.)
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Iv.24 tat asankhyeya vasanabhih citram aps parartham

samhatyakaritoat

tat that

asankhyeya innumerable _

vasanabhih knowledge derived from memory, impressions, desires,
trust

cinfam variegated, filled with, equlpped

apt although

parartham for the sake of another

sarhfwtya well knitted, firmly united, closely allied

karitvat ~ on account of it, because of it

Though the fabric of consciousness is interwoven with innumerable desires and
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subconscious impressions, it exists for the seer on account of its proximity to the
seer as well as to the objective world.

Though consciousness has been clouded with impressions (sarmskaras)
throughout eternity, its aim is not only to satisfy the desires of the senses
(bhoga) but also to further the emancipation (apavarga) of the soul.

Consciousness is tied by a hidden force both to the seer and to nature. It is
well equipped to reach the seer, though it has no ambition of its own except
to serve its Lord.

Consciousness has innumerable tendencies and impressions derived from
memory, among which longing for pleasures and freedom from pleasures
stand out. They are desired impressions. From this, it becomes clear that
consciousness, being close to nature and spirit, feels that it does not exist
for its own sake but for the sake of purusa and prakre. In the same way that
a lover of God offers food, clothes and comforts as if they were essential to
God, consciousness wants to satisfy its Lord with the pleasures of the world.
Once consciousness is cultured through yogic discipline, it becomes ripe

and illumined. It realizes that the seer is not interested in objects of pleasure

and opts to serve with detachment. Now that it understands its inner value,
it realizes the triviality of nature’s pleasures and turns towards the path of
Self-Realization. Thus transformed, it begins its journey towards emanci-
pation. - :

If one’s karmas are good, they awaken curiosity and guide it towards the
path of kaivalya; they reward one’s effort with the vision of the soul. Yogic
practices speed up this process, beginning with the conquest of the body
and ending in the vision of the soul. This is salvation.

(See 1.41; 11.18—19; 22—23; Iv.18, 27.)
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Iv.25 visesadarsinah atmabhava bhavananivrtiih

visesa distinction, specific quality, peculiarity
darsinah to whom, who sees, the seer

atmabhava the ideas of the seer, the thought of the seer
bhavana feeling, reflection

nivrttih return, disappearance, emancipation
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qu one who realizes the distinction between citta and atma, the sense of separ-
ation between the two disappears.

Wheq the difference between consciousness (cizta) and the projector of the
consciousness (ci#t) is recognized, the search for Self-Realization ends.

From 1v.15§ to 1v.25, Patadjali takes the sadhaka progressively to the realiz-
ation that consciousness is not the all-knower, but simply an instrument of
the soul.

For one who is not sure of the difference between consciousness and soul
(citta and citi), an analogy is given; the blades of grass which shoot up during
the rainy season prove the existence of the hidden seeds.

In this sutra Patanjali explains that the seed of the soul (atma bija) is sown
at the right time for the knowledge of the soul (atma jiiana) to be firmly
established. As we mistake a rope for a snake at first glance, but realize
upon examination that it is a rope, consciousness at this stage realizes that
it is not all-knowing but an instrument of the soul. Avidya is vanquished
and the practitioner thoroughly understands objective as well as subjective
knowledge, without colourization. Here all moods and modes cease to flow,
and consciousness is elevated to the optimum degree to behold the exalted
state of the seer. The yogi is no longer drawn towards the temptations of
the world. His search for the self ends. He becomes a master of yoga and a
master of himself. He is yogesvara. This is the substance (svariipa) of yoga
and a distinct attribute of the seer (visesa darsinakh).

(See 1.47; 11.10, 12; I111.56.)
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Iv.26 tada vivekanmimnam kaivalya pragbharam cittam

tada then
vivekanimnam  flow of exalted intelligence in consciousness

B aivalya indivisible state of existence, emancipation
R prag towards

bharat gravitation, influence, importance
cittam consciousness

TM cqnsciousmss ts drawn strongly. towards the seer or the soul due to
gravitational force of its exalted intelligence. '

When the exalted intelligence is ablaze, consciousness is illumined; it
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becomes free and tinged with the divine (citta suddhi). Due to this divine
light, citta, with its exalted iatelligence, is drawn as if by a magnet towards
its source: the indivisible seer who is alone, free and full.

Before reaching the state of exalted intelligence, consciousness is attracted
more towards the pleasures of the world. When intelligence is free from
doubts and prejudices, it gravitates towards the absolute seer.

As a farmer builds dykes between his fields to regulate the flow of water,
exalted mtelhgence builds a dyke for the consciousness, so that it does not
move again towards the world, but turns and flows towards union with the
divine seer. This is kaivalya, an existence filled with freedom and beatitude.
Such a yogi becomes a king amongst men.

Here, I should like to draw the reader’s attention to Patafjali’s use of the
word ‘gravitation’, showing that in his day science was not behind modern
western scientific thought; indeed, it may have been its precursor.

(See 1.49; 11.25—26; I11.55 and 1v.29.)
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1v.27 tat cchidresu pratyayantarani samskarebhyah

tat that

cchidresu a hole, slit, pore, fissure, defect, rent, flaw, fault, opening

pratyaya going towards, belief, firm conviction, trust, reliance, -
confidence, content, notion o

antarani interval, space, intermission

sarmskarebhyah  from impression

Norwithstanding this progress, if one is careless during the interval, a fissure arises
due 10 past hidden impressions, creating division between the consciousness and
the seer.

The force of past impressions may create loopholes in the form of intellectual
pride or other varying moods or modes of thought, which breach the con-
sciousness and disturb the harmony and serenity of oneness with the pure
Self (atmabhava). :

This siitra shows a way to combat old impressions which may influence the
consciousness and fissure it.
Patafijali cautions that even for the supreme intelligence, the subconscious
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samskaras may surface in this intermediate stage and sway the consciousness.

Pataiijali advises yogis who wish to be free from worldly life to be con-
stantly vigilant in order to overcome these old habits, lest their consciousness
waver between the desire for perfection and actual perfection. The uninter-
rupted practice of yoga unconditionally vanquishes these fissures in con-
s;:lilousness, and eradicates doubts and prejudices, so that pure wisdom may
shine

(Consciousness in evolved souls is dealt wnth in 1.18, wherein the yogi is
on the threshold of sabija and nirbija samadhis.)

In the Bhagavad Gita 11.59, Lord Krsna says that inherent desire persists
as a fissure even in the most austere renunciate. Only the vision of the
Supreme resolves these latent faults forever. From that moment no worldly
desire or temptation can endanger the equanimity and virtue of the yogi.

(See 1.50; 111.55-56.)
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1v.28 hanam esam klesavat uktam

hanam abandonment, extinction, harm, deficiency, damage
esam of these

klesavat afflictions

uktam uttered, spoken, said

In the same way as the sadhaka strives to be free from afflictions, the yogi must
handle these latent impressions judiciously to extinguish them.

T'he gap between consciousness and the seer can breed disharmony and
disturbance in one’s self. As fire is dcprived of fuel, the yogi has to remove
the latent impressions from the consciousness and extinguish them, for it to
be in harmony with the seer.

Pataiijali advises the yogi to eradicate disturbances by reintroducing yogic
disciplines with faith, vigour and vitality. As the sadhaka earlier strove to
rid himself of the afflictions of avidya, asmita, raga, dvesa and abhinivesa,
the exalted yogi must, through practice, press, dry out and close the perfor-
ations in the consciousness.

1v.27 stadted that subconscious impressions surface in the form of intellec-
tual pride, which hinders progress towards the goal of union with the divine
seer. As roasted seeds do not germinate, so the fire of wisdom must burn
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out impressions and ambitions, ending their power to generate disturbing
thoughts so that the consciousness maintains its union with the seer forever.

THERsYEEw ad Rawsradhig: wmi: 191
1v.29 prasamkhyane api akusidasya sarvatha vivekakhyateh
dharmameghah samadhih

prasamkhyane  highest form of intelligence, evolution, enumeration,
reflection, deep meditation

api even

akusidasya free from desires and aversions, one who has no selfish
interest or motivation

sarvatha constant, wholly, entirely, at all times

vivekakhyateh  with awareness, discrimination and attentive intelligence

dharmameghah rain cloud of virtue, delightful fragrant virtue, rain cloud
of justice, showering of dharma

samadhih supreme spirit, union putting together

The yogi who has no interest even in this highest state of evolution, and maintains
supreme attentive, discriminative awareness, attains dharmameghah samadhi:
he contemplates the fragrance of virtue and justice.

When the stream of virtue pours in torrents and the consciousness is washed

clean of bias, prejudice and ambition, the light of the soul dawns. This is

dharma megha samadhi: the fruit of the practice of yoga.

If the yogi, knowing that the highest form of intelligence is also a hindrance,
remains uninterested even in this enlightened wisdom as well as in spiritual

attainments, virtuousness descends upon him like torrential rain, washing -

away his individual personality. His only ambition now is to sustain spiritual
health. He has purity and clarity. His personality has been transformed. He
becomes humane, universal and divine. He lives forevemn dharma megha
samadhi*, unsurpassed bliss.

* A cloud has two facets. It may cover the sky without bringing rain. This makes
the atmosphere gloomy and people become inactive and dull. But if the cloud bursts
into rain, the atmosphere is cleared, the sun shines, and people go out to work
joyfully.

Similarly, the yogx should not make the consciousness qmet in a tamasic way, but
in an alert, samvic way to shine forth brilliantly to live in the delightful, fragrant
rain-cloud of virtue.
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He has renounced everything, and is a viveki (one who distinguishes the
invisible soul from the visible world), a jiianin (sage), a vairagin (renunciate),
and a bhaktan (divine devotee). Now he has attained nirbija samadhi.

(See 1.16, 49~50; II1.50, §5~56.)
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1v.30 tatah klesa karma nivrttih

tatah thereafter, thence

klesa afflictions

karma action

nivritih return, disappear, abstaining from action, cessation from
worldly concerns and being engaged in the field of
emancipation, bliss and beatitude

Then comes the end of afflictions and of karma.

The effect of dharma megha samadhi is freedom, freedom from the five
afflictions and fluctuations. It is the highest form of intelligence and
evolution.

From this rain-cloud of virtue, afflictions cease of their own accord and in
their place, divine actions with no reactions flow forth like a river from the
yogi. This is freedom.

Avidya, the mother of afflictions, is eradicated, root and branch, along
with residual subliminal impressions. The sadhaka will not now deviate from
the path of divinity nor perform an act that binds, hinders or preconditions
his consciousness. He is free from the bondage of karma.

In the Bhagavad Gita (v1.5), Lord Krsna says that each individual has to
cultivate himself to become enlightened, and to learn not to degrade himself,
for the Self alone is the friend of the individual self, and the Self alone is
the enemy of the egotistical self.

As the light of a lamp fades as the oil runs out, so the lamp of the
mind is extinguished as its fuel, the actions producing joys and sorrows, is
exhausted.

As nirmana citta is extinguished of its own accord, its root motivation is
burnt out leavmg no opportunity for the production of effects. The cycle of
cause and effect is at an end, and the yogi is freed from the grip of nature.
Even in this liberated state, he will not forego his practices. He will continue
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to maintain them as a divine command, so that the freedom earned may not
be lost by neglect*.
(See 1.3—5, 47; 11.12, 20-21, 24, 52; I11.55—56; 1V.3, 4 and 25.)
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Iv.31 tada sarva avarana malapetasya jfianasya anantyat
jheyam alpam

tada then

sarva all

avarana veil, covering, concealing, surrounding, enclosing,
interrupting

mala impurities

apetasya devoid of, bereft of, deprived of, removed

jhanasya of knowledge

anantyat because of infinity

Jiieyam the knowable |

alpam small, little, trivial

Then, when the veils of impurities are removed, the highest, subjective, pure,
infinite knowledge is attained, and the knowable, the finite, appears as mivial. -

The stream of virtue eradicates all the veils of impurities. The yogi is devoid
of doubts, preconceptions and prejudices. The infinite light of the soul
illumines him continuously, and his consciousness and the seer become one.
For him, knowledge gained through the organs of cognition and through
consciousness are insignificant compared with the infinite wisdom emanating
from the soul.

This siitra describes the characteristics of the yogi who is devoid of afflicting
actions. His head becomes clear and his heart clean and pure as crystal.

When the clouds disperse, the sky becomes clear. When the sun is bright,
no other light is required. When the light of the soul blazes, the yogi does
not need mind or intelligence to develop knowledge.

* In 11.16, Pataijali spoke of avoidable future pains. There, he urged the sadhaka to
train his intelligence through right understanding and cultivation of right action from
the moment he begins yoga. In this siitra, as the consciousness has been fully ripened,
he cautions the yogi that if fissures are formed in the citta, afflictions will affect him
instantaneously and not at a future time.
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His knowledge springs eternally from the seed of all knowledge (atman)
as jiana ganga (perennial river of wisdom), and he perceives directly. He
has reached the state of fulfilment.

(See 1.3, 47; 11.22, 52; 1I1.49, 56.)
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Iv.32 latah krtarthanam parinamakrama samaptih gunanam

tatah thence, by that

krtarthanam having fulfilled their duties

parinama change, alteration, transformation, expansion
krama regular process, course, order, service, succession
samaptih the end

gunanam qualities of nature, satrva, rajas and tamas

When dharmameghah samadhi is attained, qualities of nature (gunas) come to

rest. Having fulfilled their purpose, their sequence of successive mutations is at
an end.

Having transformed the yogi’s consciousness by the radiation of the rays of
the soul, the orderly mutations and rhythmic sequences of the qualities of
nature, sattva, rajas and tamas come to an end. Their tasks are fulfilled, and
they return to nature.

The essence of intelligence and the essence of consciousness both now retire
to rest in the abode of the soul. The master, the seer or the soul, is indepen-
dent. He keeps the gunas in abeyance, or uses them when necessary. They
willingly serve him as devoted servants, without influencing him as before,
and without interfering in his true glory.

(See 11.18, 22-24.)
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1v.33 ksana pratiyogi parinama aparanta nirgrahyah kramah

ksana moments ‘

pratiyogi uninterrupted sequences, corresponding to, related to,
co-operating with, equally matched, counteracting

parinama change, transformation, alteration, expansion

aparanta at the end

nirgrahyah distinctly recognizable, entirely apprehensxble, entirely
comprehensibie

kramah regular process, course, order, series, succession

As the mutations of the gunas cease to function, time, the uninterrupted movement
of moments, stops. This deconstruction of the flow of time is comprehensible only
at this final stage of emancipation.

The sequence of time is related to the order of movements of the gunas of
nature. Only the yogi recognizes this inter-relationship and is free from
gunas.

The uninterrupted succession of moments is called time. These movements
of moments and the uninterrupted mutation of the gunas of nature are
distinctly recognizable at the culminating point of transformation.

The average person is not aware of moments: he understands their move-
ment as past, prescnt-and future. When moments slip away from one’s
awareness, one lives in movements. Memory begins to exert its influence,
and consciousness is felt at this juncture in the movements of time.

The perfect yogi lives in the moment without getting involved in move-
ments; the movements of moments are arrested, and psychological and
chronological time come to an end. Living in the moment, the yogi sees the
seer. This is evolution. Nature eternally helps the intelligence and conscious-
ness towards evolution (parinama nityan), while the seer remains eternally
changeless (kuitastha nityan). (See 1v.21 with reference to the Mundakopani-
sad. The first bird, as seer, was called kitastha nityan as it remained steady
and still; the other, as consciousness (parinama nityan) was constantly
moving in the effort to reach the first one.)

Evolution takes place in a moment. Moment unphes instant while move-
ment implies time. When change comes, it arrives at once in a moment,
only after a series of efforts involving movements of time. Transformation
does not come without effort. As change is noticeable to an average indi-
vidual, so the end transformation is distinguishable to a yogi by virtue of
his pure wisdom: dharma megha samadhi. He is free from time, place and
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space while others remain trapped in this net. He is neither attracted towards

~ nature nor disturbed by it. He is now a divine yogi.

(See 11.18; 111.13, 15, 53.)

eI o SR Yae e
RfaafeRi 137

V.34 purusartha Sunyanam gunanam pratiprasavah kaivalyam
svarupapratistha va citisaktih iti

purusartha fourfold aims of man; discharging one’s duties and
obligations to oneself, one’s family, society and country
"(dharma); pursuit of vocation or profession, following
one’s means of livelihood and acquisition of wealth
(artha); cultured and artistic pursuits, love and
gratification of desires (kama); emancipation or liberation

from worldly life (moksa)

Sunyanam devoid of

gur,u'fm‘zm of the three fundamental qualities

pratiprasavah  involution, re-absorption, going back into the original
form

karvalyam liberation, emancipation, beatitude

s'varftpa in one’s own nature

pr:ang;h& establishment, installation, consecration, completion

va or

qi'tiﬁaktih the power of pure consciousness

i that is all

Kaivalya, liberation, comes when the yogi has fulfilled the purusarthas, the
fourfold aims of life, and has transcended the gunas. Aims and gunas return to
their source, and consciousness is established in its own natural purity.

The yogi with the stream of virtuous knowledge is devoid of all aims of life
as he is free from the qualities of nature. Purusarthas are man’s four aims in
life: dharma (science of duty), artha (purpose and means of life), kama
(enjoyments of life) and moksa (freedom from worldly pleasures). They leave
the fulfilled seer and merge in nature.



266 Light on the Yoga Siitras of Patasjali

Patafijali speaks of the purusarthas only in the very last sitra. This may
puzzle the aspirant. Patafjali is an immortal being who accepted human
incarnation with its joys and sorrows, attachments and aversions, in order
to live through emotional upheavals and intellectual weaknesses to help us
to overcome these obstacles and guide us to freedom. Awareness of the aims
of life may have been unconsciously hidden in his heart, to surface only at
the end of his work. But his thoughts on the purusarthas are implicitly
contained in the earlier chapters, and expressed clearly at the end. So I feel
that the four padas are, consciously or unconsciously, founded on these four
aims and stages of activity.

The first pada deals with dharma, the science of disciplining the fluctu-
ations of the consciousness. For this reason, it begins with the code of
conduct, Yoganu&asanam The second pada gives detailed information
regarding this practlce and the purpose (artha) behind this discipline. Here,
the purpose of yoga is physical health and contentment so that one may
enjoy the pleasures of the world or seek emancipation (see 11.18). The third
pada explains the hidden wealth in the form of extraordinary powers which
come through yogic practices, tempting one to make use of them for worldly
joys (kama) rather than for spiritual purposes. The fourth pada speaks of
cultivating actions which cannot produce reactions, and of renouncing the

attractions of yogic powers, so that consciousness may dissolve in the light

of the soul (moksa) for the very Being to shine forth.
As Paaiijali ends his work with moksa, the culmination of the four aims,
it is perhaps worth considering the social, cultural and civic conditions of

his time which still apply to our lives today. The yogis and sages of India -

formulated ways and means for creating a harmonious and peaceful life by

classifying men’s minds according to their avocations (varnas), their stages

of life (@sramas) and their aims in life (purusarthas).

Lord Krsna says in the Bhagavad Gita (1v.13) that men are born according
to their acquired moral, mental, intellectual and spiritual growth. These are
known as duties of communities (varna dharma). Varna is the psychological
characteristic of man according to his words, thoughts and deeds. The word
means colour, cover, abode, sort, kind and quality. The four orders are
divided according to man’s different stages of evolution; they are brahmana

(priestly class), ksatriya (warrior class), vaiiya (merchant class), and $idra

(working class). In the civic sense, they are divisions of labour and not a
rigid caste system as they are often held to be.

Again, according to the Bhagavad Gita (Vi11.40-44), ‘serenity, faith, self-.

restraint, austerity, purity, forbearance, uprightness and knowledge to lead
a pure and divine life’ are said to be the characteristics of a brahmana. A
brahmana is one who knows about the Self (purusa), and has understood
and realized the divinity in himself.

‘Heroism, vigour, firmness, resourcefulness, generosity, fighting for the
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right and upholding |ust1ce to maintain truth’ are the allotted functions of
a ksatriya.

‘One who cultivates, tends and looks after the needs of society, conserves,
is thrifty and frugal, but struggles to earn wisdom and virtue according to
his mental capacity’ is a vaifya; while one ‘who is servile, a sycophant,
submissive and labours hard’, is a $udra.

These mental characteristics consciously or unconsciously exist even today
in all types of vocation. Here is an example of this, applied to yogic disci-
pline. In the beginning of practice, it is a great struggle and effort and one
has to sweat profusely in body and brain to get a grasp of it. It is almost
like manual labour. This is $idra dharma.

The second stage of evolution in yogic practice begins ‘'when one con-
sciously sets out to accumulate experience in order to teach, so as to earn a
living. This is vaitya dharma.

When one builds up courage and becomes firm in striving further to
develop skill and mastery over the subject, then one gains the authority to
share one’s knowledge and experience and to maintain and uphold the subtle
refinments of the art. Then one’s sadhana is that of the ksamiva.

If one further proceeds in his practices in order to experience the indivis-
ible, exalted and absolute state of Being (jivatman) which is the body of the
Universal Spirit (Paramatman), and surrenders to Him in word, thought
and deed, one is a brahmana in yogic sadhana. This is the religious fervour
of yoga — the aim of each practitioner.

Man’s life is similarly divided into four stages of development. They are
that of the student (brahmacaryasirama), the ordinary householder (grhast-
asrama), the householder who begins to learn non-attachment (vanaprasth-
asrama), and finally that of the man detached from worldly thoughts and
attached to God (sannyasasrama). The hundred-year span of man’s life is
divided into four parts, each of 25 years, so that one may adjust one’s life
to evolve through these fourfold stages and fourfold objectives of life towards
the experience of True Being.

The aims (purusarthas) are dharma, artha, kama and moksa.

Dharma is the careful observation of one’s ethical, social, intellectual and
religious duties in daily life. Strictly speaking this is taught at the level of
studentship, but it must be followed throughout life; without this religious
quality in daily life, spiritual attainment is not possible.

Artha is acquisition of wealth in order to progress towards higher pursuits
of life including understanding the main purpose of life. If one does not
earn one’s own way, dependence on another will lead to a parasitic life. One
is not meant to be greedy while accumulating wealth, but only to meet one’s
needs, so that one’s body is kept nourished so that one may be free from
worries and anxieties. In this stage one also finds a partner with whom to
lead a householder’s life. One comes to understand human love through
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individual friendship and compassion, so that one may later develop a uni-
versal fellowship leading to the realization of divine love. The householder
is expected to fulfil his responsibilities of bringing up his children and
helping his fellow men. Therefore, married life has never been considered
a hindrance to happiness, to divine love or to the union with the Supreme
Soul.

Kama means enjoyment of the pleasures of hfe provided one does not
lose physical health, or harmony and balance of mind. The Self cannot be
experienced by a weakling, and the body, the temple of the soul, has to be
treated with care and respect. Asana, pranayama and dhyana, therefore, are
essential to purify the body, stabilize the mind and clarify the intelligence.
One must learn to use the body as a bow, and asana, pranayama and dhyana
as arrows. to be aimed at the target — the seer or the soul.

Moksa means liberation, freedom from the bondage of worldly pleasures.
It is the experience of emancipation and beatitude, possible only when one
is free from physical, psychological, intellectual and environmental afflic-
tions (see 1.30-31), and from poverty, ignorance and pride. In this state one
realizes that power, knowledge, wealth and pleasure are merely passing
phases. Each individual has to work hard to free himself from the qualmes
of nature (gunas) in order to master them and become a gunatitan. This is
the very essence of life, a state of indivisible, infinite, full, unalloyed bliss.

These aims involve virtuous actions and are linked with the qualities of

nature and the growth of consciousness. When the goal of freedom is

attained, the restricting qualities of consciousness and nature cease to exist.
At this point of fulfilment, the yogi realizes that the seeker, the seer and the
instrument used to cognize the seer is arman. This absoluteness of conscious-
ness is nothing but the seer. Now, he i is established in his own nature. This
is kaivalyavastha.

The pracuce of yoga serves all aims of life. Through the proper use of the
organs of action, senses of percepuon, mind, ego, mtelhgence and conscious-

ness, their purpose of serving their Lord, the seer, comes to an end, and -

these vestments of the seer, along with the qualities of nature, involute and
withdraw, to merge in the root of nature (mila-prakrtt). ’

There, they are held and isolated. By this, the ciza becomes pure and
supreme. In this supreme state, citta divinely merges in the abode of the
seer so that the seer can shine forth in his pristine, pure and untainted state
of aloneness. Now, the yogi shines as a king amongst men. He is crowned
with spiritual wisdom. He is a krtarthan, a fulfilled soul, who has learned to
control the property of nature. He brings purity of intelligence (see 111.56)
into himself. He is now free from the rhythmic mutation of gunas, of time,
and thus free from aims and objects as his search for the soul ends. All the
twenty-four principles of nature (see I1.19) move back into nature and the
twenty-fifth, the seer, stands alone, in kaivalyarn. He is one without a
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second, he lives in benevolent freedom and beatitude. With this power of
pure consciousness, citta sakti, he surrenders completely to the seed of all
seers, Paramatma or God.

Lord Krsna, in the Bhagavad Gita Xviil.61-62, explains that ‘the
Supreme Ruler abides in the hearts of all beings and guides them, mounting
them on wheels of knowledge for spiritual evolution’. He says: ‘one who
has earned this divine knowledge should seek refuge by surrendering all
actions as well as himself to the Supreme Spirit or God’, so that he journeys
from Self-Realization towards God-Realization.

Pataiijali began the journey towards the spiritual kingdom with the word
atha meaning ‘now’. He ends with the word 7, meaning ‘that is all’. The
yogi has reached his goal.

S Here ends the exposition of kaivalya, the fourth pada of Pataijali’s Yoga
utras.



Epilogue

Here end the Yoga Sutras of Pataijali, the greatest thinker India has ever
known, speaking to us across the ages, at a time when mankind, with its
technical and social progress, and its paucity of human and spiritual values,
is at a crossroads.

With the ending of the siitras comes the hope of a new beginning, a new
age, a rekindling of interest in Patafijali’s universal philosophy, which aims
for the good of all mankind.

My words would indeed be in vain if, towards the end of this century,
yoga had not become so resoundingly successful, and so widely practised.
But yoga is no longer regarded as a ‘fringe’ subject merely for the elite few,
though it deals in transcendentals. It is not a will-o’-the-wisp theory, but
tangible, scientific and of proven value. The flame of yoga has lighted for
sadhakas all over the world the way to physical health, mental strength and
spiritual growth. ,

India is believed to be the mother of civilization. Patajali is known as
the father of yoga. In our own invocatory prayers, we call him a patriarch,
spiritual father of many generations, and a revered sage.

His Yoga Siitras is a concise work, eloquent in style, with a minimum of
words and an unparalleled wealth of meaning. i

The siitras are terse. Yet they are full of gems of wisdom on which to
ponder and by which to live. Patafjali has studied the human condition in
depth and shown why man suffers, and how he may overcome his sufferings
— how each of us can lead a fuller and happier life.

He was the analyst of consciousness, and its various states and moods.
His methodology proves an original mind, a clear, penetrating intellect and
an astounding analytical ability. ,

He offers us a total model of consciousness, both in its internal and
external aspects; how it turns outwards, how it turns inwards, and how it
may repose quietly within itself. He offers us a clear explanation of the
natural and physical world wherever it relates to consciousness, sense aware-
ness and human action. He offers a graduated method of evolution and
transcendence of consciousness. He describes differences between indi-
viduals according to the three qualities of nature, and explains how each
one, according to his aptitude and state of intelligence, may integrate himself
through the quest for freedom. Interestingly, he does not consider people



272 Light on the Yoga Sitras of Patatijali

to be fundamentally different at heart. He leads us from the particular and
differentiated to the Absolute and Indivisible.

Yet, he is not a dry psychologist or philosopher. He leads us not into the
labyrinthine ramifications of the mind and consciousness but into our inner
selves, where we may seek shelter and peace. This peace is eternally present
in the core of our being, waiting for us, guiding us, sometimes hidden,
sometimes chiding, sometimes welcoming. We find this inner peace through
our yoga practice.

Pataiijali does not omit India’s unique traditional contribution to human
upliftment, the techniques of asana and pranayama which play their role in
bringing about the states of pratyahara, dharana, dhyana and samadhi, after
the firm foundation has been laid through yama and niyama. A life which
does not include these becomes mechanical, theoretical and static.

The Yoga Siutras are set in a universal context as a guide to human exist-
ence, valid for all. Doesn’t everyone seek to avoid pain and find pleasure?
Pataijali’s pedagogical method is uniquely practical: he provides a minimum
of ‘what’ and a maximum of ‘how’. He shows us, step by step, how to grow
from our life’s afflictions towards freedom. Reading and re-reading the
sttras, we notice how often he throws out a lifeline, so that everyone may
catch it somewhere. Each chapter explains, sheds light on and integrates
the other chapters.

Senses and mind are brought under control by practice. Through practice

we overcome afflictions and develop stability and mature intelligence.
Through mature intelligence comes renunciation. Patafijali is totally impar-
tial in exploring how one succeeds or why one fails. ‘Do this’, he says ‘and

you will see for yourself.” He promises us no material rewards; the most

alluring prizes are to be shunned.

Whether or not we reach the goal in this life, the journey in yoga to

self-culture is itself worth the effort: we all want refinement in our intelli-
gence and progress in our way of thinking. As we end the kaivalya pada, our
lasting impression is of light, fragrance, clarity, simplicity, and unrelenting
resolve. Though Pataiijali is an austere teacher, he is a wholly compassionate
guide, always at our elbow.

Ultimately, the yoga system of Pataiijali cannot be compared to other
traditional or modern structures of thought, knowledge or wisdom. His
work has absolute integrity and permanence and is not to be judged from
the outside. Only the practitioner, if he practises with faith and renounces
with love, will discover its truth.

If we follow Pataiijali’s teachings meticulously and diligently, and contem-
plate their inner meaning in the depths of our own inner selves, we will
learn to understand both ourselves and others in a new light. Let us now
briefly summarize how this comes about.

According to yoga, there are three qualities of nature (gunas) which per-

~
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meate the mind (manas), the intelligence (buddhi) and the consciousness
(cinta). Intelligence may in turn be categorized in three tiers — subtle
(sitksma), subtler (ati siksma) and the most subtle (parama sitksma). These
can be interpreted as being ‘average, sharp and intensely sharp’ intellectual
sensitivities.

Patanjali thus defines various states of intelligence and awareness of con-
sciousness, so that one who practises yoga will be able to recognize his level
of personal evolution and, through practice, transcend it till he reaches the
very core of being — the seer. From then on he lives in the abode of the soul.
This source has no beginning and no end. It is an eternal, uninterrupted flow
of the life-force.

Consciousness (citta) has seven facets. They are: emerging, restraining,
created, tranquil, attentive, fissured and finally pure, eternal ox divine (vyut-
thana, nirodha, nirmana, prasanta, ekagrata, chidra and finally, suddha, nitya
or divya).

If a practitioner uncovers these seven aspects of consciousness, he reaches
that exalted, indivisible state of existence where the search for self ends and
the seeker becomes the seer.

Pataiijali addresses each type of sadhaka according to his level of intelli-
gence and awareness. For those of average intellect, he explains five types
of afflictions (klesas) and the ways in which they cause disturbances in the
citta. For those of sharp intellect, he stresses the study of the five fluctuations
(orttis) which may lead to afflictions. In speaking to the most keenly sensi-
tive, he explains the fissures which may occur in the very well of conscious-
ness. He guides each level of practitioner, in ways appropriate to his own
evolution, in overcoming the obstacles he encounters on his path of spiritual
growth.

Pataiijali threads his themes throughout the work, and certain ideas recur.
Each time they recur, one is given a slightly different, and deeper, insight.
For example, in discussing the effects of actions (karmaphala), he explains
that though these may vary slightly, their content remains intact (compare
11.13-14 with Iv.1-2). Almost identical explanations are given in I11.20 and
1v.18. For those of average intellect, he speaks of sorrows and pains which
have yet to come and can be avoided by discipline (11. 16); for those of the
most subtle and sensitive intellect, he explains that the effect of fissures
created in the consciousness is experienced at once (1v.28). And he gives
identical ways of overcoming afflictions and disturbances in 1.23, 29; I1.11
and 1v.6 — but by now, one’s understanding is deeper and more subtle.

These examples are not exhaustive. In the future, it will be fruitful to
make a further comparative study of the sttras and their relevance in various
fields ~ for example, the education of children.

“The initial disciplining of a child through the ‘don’ts’ and ‘do’s’ is compar-
able to the yamas and niyamas. As he grows older he is encouraged to play






