Response: Yes. This is why training in these tech-
niques must be step by step. If you were to study prandyama
with me, I would not mention any of these practices for a
long time. Then they would be introduced gradually. What
we are trying to develop to bring about unification will, if
we move too quickly, divide us into pieces.

associated with pranidyama. It is sometimes used as an
eye e_xercise. This practice is called trataka. In
pranadyadma, generally the same principle is used, except
we gaze inward rather than outward because in praniyama
the orientation is inward. .

Question: When we gaze are we actually using the
eye muscles to shift the eyeball position or only using our
imagination?

Response: When we are gazing the muscles of the
eyes cannot be relaxed. There are effects from different
types of gazing. For example, some people are so tense
that their brow is always wrinkled. In such cases we al-
ways recommend downward gazing, whether on inhalation
or exhalation. When the eyeballs move downward, we can't
be tense in the forehead between the eyebrows. So to re-
lieve this tension, downward gazing is suggested. On the
other hand, gazing at the point between the eyebrows might
bring muscular tension. That is why we first gaze at the
tip of the nose for a few months before attempting to gaze
at the point between the eyebrows. If there is much ten-
sion, the technique is wrong. Gazing must be done gradu-
ally, otherwise we end up with a headache.

Question: Is gazing for pratyahara?

Response: Some people think so. There are texts
~ on yoga that suggest this is the technique for pratyahara.
But as I explained the other day, we can't establish
pratydhidra, it just happens.

Question: Is candle gazing used only for meditative
purposes ?

Response: Candle gazing is actually a form of ex-
ternal gazing. We have a convention in India where every
morning we look at the sun through a particular position of
the hand. The idea is to get used to the form so that when
we do prapiyima we can recall that view of the sun. Can-
dle gazing is something like this, but it is not immediately
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XII1
Theory

THE ANTARANGA SADHANA, SAMYAMA
AND KAIVALYA

I would like to review what we covered in the last
theory lecture, the antarahga sidhana. Pratyahara was
defined as a state in which the senses are not the masters
but rather the servants. It is not itself a practice but a
consequence of a state of dharana, dhyana, and samadhi.
We discussed the concept of dharana as the mind directed
towards one point. That is, today we have come here from
different places and from doing different things. We have
come together and little by little we "click, " that is, I start
talking and you start following me. What happens is that
little by little there is a relationship between what I say
and what you receive. For example, at this moment you
are able to receive much more of what I say than two min-
utes ago when we began. I am able to see you and give you
what I know about the concepts of dharapi, dhyana, and
samadhi. This is the beginning of dhirani, the orientation
of the mind towards one particular object, whether an ob-
ject in the physical sense or an object in the sense of an
idea.

Next we discussed dhyana. This is the communica-
tion between mind and object. I am now talking to you
about the subject dhyana. As I go on, I get more and more
ideas about dhyana and less and less about anything else.
This intimate communication confined to one idea or object
is dhyana. As it becomes deeper, the need to think disap-
pears. Things become more spontaneous, not only for me
~ in speaking but for you in listening. A moment arises when
I begin to lose my sense of separate presence or individual
being, the so-called "I-thing.'" I am no longer from
Madras, no longer an Indian, no longer a teacher, etc.

All that matters between us is the subject we are discuss-
ing. This is a state of samadhi. In this state of samadhi
all that seems to exist is the object, the observed. In
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this process three events happened. First, I_confine rpyself
to a particular object. At this stage, dharapa, there is an
awareness of two things: myself and the object. Second, I
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process or the communication between myself and the ob-
ject. In dhyana these three things exist separately; there
is a conceptual gap between them. Third, in samadhi there
is the intimate meeting of these three as if there were only
one. All that remains is a feeling of the object. This ob-

object alecne appears
the observer fully submerged in it

samddhi

Fig. 80

ject of samadhi which we call dréya is also called dhyeya
which in Sanskrit means "aim.” Corresponding to that,
dragir can be called dhyata, one who is in the state of

dhyana.

We are not consciously aiming for or striving to do
dhyana. We are really trying to remove the obstacles to
dhyana. We always have a potential for the state of samadhi
but somehow something comes between us and that state.
This veiling we have discussed as avidyd and its ''children.’
We try to reduce this cover so that this natural phenomenon
of samadhi can happen. Anything that aids in removing
these obstacles is often understood as dhyana itself. That
is why we have temples, recite mantras, do praniyama,
etc. Therefore, 'l am doing dhyana' really means, 'I am
trying to prepare myself for the state that is called dhyana."
To say that we are ''doing dhydna' corrupts the word

dhyana itself. So we use the word dhyana also to mean that
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which prepares the mind so that the state of dhyina can hap-
pen. There are techniques that might prepare us to move
toward the state of dhyina, and, further on, samadhi. These
we will discuss in the course of time.

Question: Could you go over the term dragir?

Response: Drastr is puruga. The word dragtr
means the one who sees,” or "that which sees." It comes
from the root dré, ''to see.'" So dragtr is the seer and that
which is seen is known as dy§ya, coming from the same
root. Dhyeya means "the object of meditation." Dhyéta

n " This is the same as puruga.

means ' that which meditates.
Dhyana is meditation itself. These words, dhyeya, dhyata,
and dhyana, come from the root dhyai, "to think." This in-
formation is only to help you in case you come across these
words in the books you are reading. What is important is
what they mean. Any questions about dharapa, dhyina,
samadhi?

Question: I'm still not clear about pratydhara in
dhyana.

Response: When one gets more and more involved in
the object of meditation, one notes, as an effect, the senses
behave differently. When I say "object,' it is for want of a
proper word. Object need not be a concrete object. An ob-
ject, in this sense, could be whiteness, it could be a sitra.
Please don't take this word "'object" in a literal sense. In
a meditative state the senses are in accord with the state of
dhydna. They will not distract. Pratyahara, then, is an
effect of this state of dhydna. Pratyahira is not possible by
itself. We can do things that will serve as aids towards
pratydhira. That is why recently we talked about "gazing"
and mudra in prindayama, that is, closing our eyes, keeping
our hands in certain positions and looking at the tip of the
nose so that the habits of the senses are slightly reduced.
But this in itself is not pratyihira. Pratyihdra is when the
senses serve the mind in the process of dhydna. To repeat,
pratydhara is not something we can practice and achieve.

It is something that happens in an ideal state of dhyana.
There are certain things we call dhydna that are in reality
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only to help us enter into dhyina like priapndyama, prayer,
worship of God. Some teachers also suggest practice tech-
niques for pratydhira. They say, ''Close the eyes, take a
deep inhalation, and send your breath to the toes; exhale
then inhale and send your breath to the ankles;' and so on.
Ac_tually these techniques are similar to the practice of
prapayama in that the mind becomes less and less distract-
ed. It is very difficult to find a technique for the practice
of pratydhara itself because the more we use the senses the
more they focus upon their objects. All we can do is create
a condition in which the senses lose their habitual signifi-

cance and only help the mind in the state of dhyana. Is this
clear?

Question: In dhyana, does the object as well as the
seer retain an individual, separate identity?

o Besponselz Yes. In dhyana there is a feeling that

I am involved in this state of meditation. However, these
words have different significance to different people. Some-
times the word dhyana is used to mean 'near-samadhi," that
in dhyana there is only object. I am now presenting these
states as a three step progression. First there is dharana,
a focusing on the object of interest by delimiting extraneous
distractions. Then dhy3na, communication between our-
selves and the object. Third, samadhi, when we are so in-
volved in the object that we seem not to exist.

Question: In samadhi, does the object retain its dis-
tinct identity ?

Response: Of course. The object is not in medita-
tion, we are. The object might change, as all things change,
but not as a consequence of samadhi. What we experience
in relation to the object will often be different. Suppose we
think about the concept of Iévara. We read here and there
and we begin investigating it. The more we go into it, the
more we respond to the concept. It is not because the ob-
ject called I§vara is different, it is because our understand-
ing is different. We are able to see something more. We
do not change the object, we have no control over the object.
Our understanding of the object is different because our
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minds are clearer so we can see something that we did not
see before. The object does not necessarily change; the

change is in us.

For example, what is the difference between a state
of samadhi and a state of anger? There are said to be’four
stages in the intensity of the children of avidya. .The first,
prasupta, ''dormant potentiality,’" is when they.ex1st as only
potential, like a seed. The next stage, tanu, 1§ Whe.n the'y
have been extended toward an object, though still n‘nld, like
a seed that has sprouted. The third stage is vicchina; here
one aspect of avidyd is apparent and others pot_. ‘The 1gst
stage, udira, occurs when one aspect of avidya is manifest

A a
s . 4 fla
o a
udéra
prasupta tanu
anger hardly felt anger felt fully exploded anger

three stages of anger

Fig. 81

and has taken over our reason completely. If we are com-
pletely covered with anger it is as if we are not there.. All
that is there is anger and its effects. Is this samadhi?

Can anybody answer ?

Comment: I'd say it is not samadhi because in tl}at
case, where there is only anger, we are less suited to liv-
ing easily in the world. In samadhi, hopefully, we would
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be more at ease in the world,
Response: Good. Very good. Anybody else?

Comment: I would also say anger is not samadhi
because the mind is not thinking clearly nor is it in a peace-
ful state, but rather in a state of anguish.

Comment: Anger at the udara level is almost the
opposite of samadhi. It is not the object that is seen clear-
ly but only the ego. We see only in terms of ourselves and
that is how we can be angry.

Response: When a man is at the peak of anger, do
you think he is going to see that he is angry? Suppose I
have a bad fight with my wife. After a few minutes I am
different; I will say, "What have I done?'" So, if I see the
anger do you mean to say I will remain angry? I would do
something to stop my anger.

Comment: I don't think we can see anger.

Responge: Just think about it. It is important that
we do, otherwise we will tend to overintellectualize this.

Comment: Isn't the state of samadhi something that
the individual has some control over?

Response: Control means?

Reply: In anger we are helpless. It just happens to
us. In samdidhi we are supposed to retain some clarity.
We have some control. Can't a person consciously control
going into and out of the state of samadhi?

Response: Even anger is a gradual process. It is
circumstances that bring anger to its peak.

Reply: But in anger we lose control of ourselves.
I would think that in samadhi we would be in complete con-
trol.
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Response: Anybody else?

Comment: What you just said, that the circum-
stances bring us to a peak. Isn't that the opposite of
samadhi?

Response: Sometimes we practice prépé_xéma to
better prepare ourselves. There are certain things we do
in yoga which seem to aid dhyana because they remove
something that is blocking it. If something aids movement
toward samiadhi, something also aids movement toward

anger.

You have given some good points. The answer giv-
en in the Yoga Siitra is very clear. To investigate the na-
ture of anger is a dhyana. Buttobe ina state of anger
where we have ''lost our heads'' is not dhyana. If we regd
some of the ancient classics, we see that the emphasis is
on what happens in the state of samadhi. ~The state of.
samadhi is really a state of prajhd. Prajnd in Sans.lir_lt
means "clear understanding. " In samadhi, rta prajna ex-
ists. Rta prajid means ''what is seen is true. ‘.’ The true
understanding of the object then exists. Even if anger is
the object, we see what is anger, how it originates, what
are its effects. In a peak of anger, however, we lose our-
selves. In such a state, the mind is completely covered
with avidya. Samadhi is when the mind has no ?vidyé. That
is why samadhi enables a person to see somethmg_he.h.as
not been able to see before. The true test of samadhi is not
when we sit cross-legged, close our eyes, and show a lot
of nice things on our faces. It is what happens to us, when
we see what we have not seen before.

Question: Why is it that as you talk you use the word
dhyana more than the word samadhi?

Response: Because I am able to speak and estab-
lish contact. There are systems of meditation in Which‘
we are supposed to meditate while walking. While walking
something dawns on us and we dwell more and more upon
it. Then a state comes where our feet don't move any
more, they stop. Similarly, in samidhi thinking stops. In

186

the state of dhyana there is profound mental activity and
communication using the senses there. So if I am talking
to you now the "I" is very much present. In samadhi this
"I" is very much in the background. How difficult it is to
verbalize these concepts!

Question: When a student of yoga begins to experi-
ence these things, is it only with the aid of a guru or can
he do it himself?

Response: As in anything else, a little guidance is
helpful. In theory this seems simple, but there are prac-
tical difficulties. There is the choice of an object, where
to begin, and how to lead oneself to it. We should always
start with something we can appreciate, something which
causes us no conflicts. Dare I tell you, because I am from
South India, that you must start thinking about Vispu?
While this is possible, Visnu might have very little mean-
ing for you. That is why the practice of dsana and
prapdyama is very helpful because they demonstrate that in
anything we do we must start from where we are, a place
of no conflict. That is why we use postures and investigate
the breath. Since starting points vary, it is better to find
someone for whom you have respect and with whom you
have had some contact to help you. This help will give you
a little more feeling for the selection of an object. It must
not be just an intellectual process. As you know, there are
books written on meditation, but how are they going to help
you start without knowing you? Any teacher can give you
some help because they hopefully can observe you; there-
fore guidance is needed. The Yoga Siitra therefore makes
no direct reference about going to a teacher, because, at
that time, it was taken for granted. Originally the teaching
of yoga was passed on by word of mouth before it was final-
ly written. Students would live with their teachers until
they got to know them very well., Therefore I feel it is bet-
ter to have some personal guidance.

Question: It is said that in yoga we try to see the
difference between puruga and prakrti. Now you are speak-
ing about samadhi in which the subject/object distinction is
absent, there is no gap between them. How do these two
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relate ?

Response: There is no gap but there is observa-
tion. I said that we see something we did not see before.
Let me again use the example of a mirror. When we are
looking into a mirror, we see ourselves. Actually what
we see is a reflection in the mirror, not us. Yet in the
mirror, the image, ourselves, seems to merge and still
we are able to identify these distinctions. When we look in
the mirror we can't take out the image of our faces from
the mirror without removing ourselves. It is true that at
this moment the seer and the seen merge. That means that
something which was between them is removed. As I have
said, the purusa sees the object through the mind. If the
mind is colored we are not able to see clearly. When the
mind is very clear it is almost as if the mind did not exist.
We then see the object as it is. If the object is the concept
of prakrti, we will see it because that which was blocking
the observation is no longer there. The problems we have
in life come because of samskiara. We are not able to dis-
tinguish the colored image of the mind from the real object.
When I say ''I understand' I might think I understand but
five minutes later I might say, '"Oh, now I am stuck." The
same I that thought it understood now feels it does not un-
derstand. In the state of samadhi that I is almost nonexis-
tent. The confusion of the mind has been removed. To fully
understand this we have to experience it. Despite this, are
you able to understand what I mean?

Question: Can there be a state of dhydna in dsana?
Can we use the body as the object and let dhydna be the
communication between us and our body in movement?

Response: Yes. In fact the third chapter of the
Yoga Siitra goes into this. For example, if the object of
our meditation is the pole star, we will have knowledge of
the movement of stars; if the object of our meditation is on
the navel cakra, we will have knowledge of the body. So,
yes, it is possible to use the body as the object. If we use
the body we will understand more about the body. If we use
the breath we will understand more about the breath.
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Question: Is a state of samadhi possible in isana?
Wouldn't it interrupt movement 9

Response: In &sana don't we have all of the neces-
sary elements: the mind, the object, and communication
between them? So what is the problem? It is just that our
focusing is different when we do asanas. If we want to feel
a twist, our whole mind orients towards that and we under-
stand what is a twist. In dsana the object of dhyana is vari-
able. It could be the entire concept of dsana, it could be
some detail or special focus, such as a twist, the flow of
breath, ananta, or other things. Depending on what we use,
what we see in dhyana will be different. It is often speci-
fied what type of object we are to meditate upon and for
what reason. That is why in India we have so many gods.

If we look at Visnu smiling, we feel one way; if we look at
powerful Durga, we feel another; if we go to Sakti, it is
something else. The idea is that the object influences the
understanding. This concept is called samyama. Samyama
is when one pursues continuously over a period of time a
particular object, one will understand more and more about
that object. Suppose we want to understand how the stars
move, we have to start pursuing in that direction. So our
questions and inquiry will be towards what is a star, wheth-
er it moves from east to west, etc. So what happens? In
no time we will know more about this object than any other
object. That is samyama. Samyama is dharani, dhyana,
samadhi, on a particular goal or object over a period of
time. Rather than on Monday choosing one object and on
Tuesday choosing another, we try to understand completely
one particular object without changing our interest. That
is samyama. If we take as object dsana, we will know ev-
erything about dsana. Some say that samyama gives us
special and supernormal powers. These are just effects of
samyama and not the goal. To become obsessed with these
powers is to miss the importance of samyama. To fix upon
an object and pursue it until we know everything about it is
the goal of sammyama.

Question: Is it true that every time we learn some-
thing we are involved in dhiarapi, dhyana, samadhi?
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Response: Certainly! It might not be as deep as it
is described in texts, but it is the same. If we unders'tand
something, our minds must be involved with it. That is

dharapa and dhyina.

Are the states of dharapd, dhyéana, samadhi perma—
nent? It is said very clearly that when a person is in the
state of samadhi, there is no other state in him. It is al-
most as if at that moment he does not remember‘ that he
ever had a distracted mind. When a person is distracted,
of course, he has only a memory of samadhi. So these
gtates of dharani, dhyina, gsamadhi, on the one ham’i, and
daily confusion, on the other, alternate. A person 'm
samadhi does not recognize that he ever had conflls19n. A
person in confusion might faintly remember samadhi.
That's all. In this way, it alternates. As a person gets
more and more involved the time for samadhi is more, and
confusion less. Eventually a time will come when a person
is always in a state of samadhi. We hope for this.

clarity

AN ~

confusion

alternating states of clarity end confusion as it progresses

Fig. 82

Question: Is the ultimate goal of yoga to be in
samadhi all the time?
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Response: The ultimate goal in yoga is that we al-
ways observe correctly and therefore, we never act regret-
tably.

Question: If we are in a constant state of samadhi,
how much involvement in the world do we have?

Response: That brings up the next subject I want to
discuss, kaivalya. The word kaivalya comes from the word
kevala, "'to be aloof." It is often translated as "isolation."
The state of kaivalya is one in which a person is able to un-
derstand this world so well that he is rather aloof, in the
sense that he is not influenced by the world though he may
influence the world. It is often mistakenly said that a per-
son in the state of kaivalya has no normal functions. In fact,
he has all the functions, he behaves exactly as before, but
he is not carrying the world on his shoulders. Everything
that used to disturb him no longer bothers him. He lives
in the world but he is free from the world. But he is not
free from the perception of the senses, or the body. He is
only a little different. Wherever he is, he is sure of his
steps. That is kaivalya. The outside forces that used to
influence him so much do not influence him anymore. But
he knows the outside world. Kaivalya is the effect upon the
whole person the more and more he achieves samadhi,

Question: I remember reading that kaivalya happens
suddenly like a breakthrough.

Response: According to yoga, the purpose of the
whole creation where purusa and prakrti come together is
to provide us with a context for an understanding of what we
are and what we are not. When we understand this, there
is kaivalya, and prakrti has served its purpose. To such a
person, prakrti is simply where it is and it has no more
purpose. If we do dsanas, gradually we become supple. If
we do pranayiama, we gain control over the breath. So, too,
with kaivalya, gradually something happens that we do not
control. There is always a gap between our effort and these
states. There is always this spontaneous thing, something
happens in us. As we prepare ourselves for dhyina proper-
ly, the state of dhyina takes over. I will illustrate with a
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graph. We cannot discover the moment of dhyana just as we
cannot find the moment we fall asleep. We either miss the
moment or we never sleep. In dhyina we may prepare our-
selves but when the moment comes, it is almost a gap or a
break, and we are in dhyana. With the final kaivalya, there
is no more oscillation. A person is always in that state.

Question: But then is it a break or something grad-
ual?

Response: We have two forces. One force is our
old conditioning and the other is the new conditioning. As
long as both forces are operating, the states alternate.
When the old force vanishes, there is no longer a question
of thig alternation. I am not able to say this more clearly
because we lack criteria to measure it. How can it be
measured? In theory I can describe it as a break or some-
thing gradual. At the moment we feel it, what criteria can
be used to measure it? Despite this, the Yoga Siitra de-
scribes it as more gradual.
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Ql,.lestion: How does this occur? We can't sit down
and practice dhyana like prapdyima, so how does dhyina
come about?

Response: There is always an effort and this in-
vol_ve_s izwo things. While we are trying to do something like
pranayama, there is also something that inhibits us. What
mk}ibits us is really something mental. One force is in-
chr'led to practice and the other, old habits, pulls us back.
This means that there is necessarily an effort. When the
@oment comes in which there is no need for effort or try-
ing, at that moment dhyana occurs. That is why the first
chapter of the Yoga Stitra says we must have abhyasa. It
means, "to go on in a particular direction.'" The more we
go in one direction, the less we will concern ourselves with
other directions. Then a moment comes when there is no
need to say, ''All right, let's do some practice." Suppose I
arp sitting doing prandyama and I receive a letter from a
friend. One part of me says, read the letter, while the
other says, first finish the prapdyama. Because of this
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