


SECTION 1 (1,2)

out the meanings for themselves.

which to think, meditate and dig
rested merely in the theoretical

The modern student who is inte
d is not practising it under an

study of the Yogic philosophy an

expert teacher has none of these facilities and needs an elaborate
and clear exposition for an adequate understanding of the subject.
He needs a commentary which not only aims at explaining the
obvious meaning but also the hidden significance of the words
and phrases used in terms of the concepts with which he is
familiar and can easily understand. He wants his food not in

¢ tabloid * form but in bulk, and if possible, in a palatable form.

. amaraRfRe: |

Yoga$ citta-vrtti-nirodhah.

A; (the essential technique of) yoga &9 (of) mind T
(of) modifications fd9;  inhibition; suppression; stoppage;

restraint.
2. Yoga is the inhibition of the modifications of
the mind.

This is one of the most important and well-known Satras of

this treatise not because it deals with some important principle or
technique of practical value but because it defines with the help of
only four words the essential nature of Yoga. There are certain

which are of a basic nature and which

concepts in every science
must be understood aright if the student is to get a satisfactory

bject as a whole. The ideas underlying all the

grasp of the su
four words in this Siira are of such a fundamental nature and the

student should try to grasp thiough study and reflection their real
nificance of these words will become

meaning. Of course, the sig
sufficiently clear only when the book has been studied thoroughly,
considered in their relation

and the various aspects of the subject
to one another, It might be expected that words of such funda-

mental importance will be carefully defined and such definitions
inserted wherever they are nee

ded, But in the case of the present
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Satral n; such definitions have been given and we can therefore
2;:::; uide tha? the author expected the student to acquire a
e ofc?h ethl}: 1regard to the import of the words from his
o whole book. .But as it is necessary for the student
o start his study with wrong or confused ideas it will
perhaps be worthwhile considering at this initial stage the import
of th;c ut'ord.;.) and the Saira in a general way. ’
us begin with the word Yoga. The word Yoga in Samskrta
}}:; :v l\:crz large n?mb.er. oi; meanings, It is derived i'rom tizricfot
o hom means * to join and the idea of joining runs through
o meanings. What are the two things which are sought to
J?mcd by ?he prac.tice of Yoga? According to the highest con-
fefetmns of Hindu philosophy of which the Science of Yoga is an
n gra.l part, the human soul or the Jiudtmd is a facet or partial
exl;pir;su.on of the Over-Soul or Paramdtmd, the Divine Reality
xl d::oux; }he source or substratum of the manifested Universe,
i jtogdtml; ;ssence the two are t!le same and are indivisible, still,
oy it ;s become. subjectively separated from Paramdimd
ok te:i U:ﬁ ;;t:ecr tgomg through ?in evtglutionary cycle in the
manife 1 , to become united with Him again in consci-
‘v)v:!l!l‘f:.th This state of unification of the two in :f::ciousne:l: cals
- attainefl mental process and discipline through which this union
o are bosh called ZYoga. This conception is formulated
s rent way in tht_a Samkhya philosophy but on close analysis
e ﬁxﬁdamental idea will be found to be essentially the same,
s en Gv:e come to the word Citta. This word is derived from
o or Giti (.IV-34) one of tl_xe three aspects of Paramdtmd called
fmth Ahanda. in Veddnta. .It is this aspect which is at the basis
%‘h e form. side of the Universe and through which it is created
mie reﬂectfon of thi.a aspect in the individual soul which is a.
thmcx'oaosm is called Gitta. (Gitta is thus that instrument or medium
ugh whxch the Fivdim3 materializes his individual world, lives
ansltedevolv?s in the world until he has become perfecteé and
uni w1th‘ tl'fe Paramdimd. Broadly, therefore, Citla cor-
responds to qnnd * of modern psychology but it has a more
go;mpre!xensxve import and field for functioning. While Citla may
eofmdered as a universal medium through which consciousness
functions on all the planes of the manifested Universe, the ‘ mind ’
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of modern psychology is confined to the expression of only thought,
volition and feeling.

We should not, however, make the mistake of imagining
Gitta as a sort of material medium which is moulded into different
forms when mental images of different kinds are produced. It is
fundamentally of the nature of consciousness which is immaterial
but affected by matter. In fact, it may be called a product of
both, consciousness and matter, or Purusa and Prakyti, the presence
of both being necessary for its functioning. It is like an intangi-
ble screen which enables the Light of consciousness to be projected
in the manifested world. But the real secret of its essential naturL
lies buried in the origin of the manifested Universe and can be
known only on attaining Enlightenment. It is true that the
theory of perception which is developed in Section IV gives some
general indication with regard to the nature of Cita but it does
not say what Citta essentially is.

The third word we have to consider in this Satra is Vrit. It

is derived from the root V7t which means ® to exist’. So Fritiis a
way of existing. In considering the ways in which a thing exists
we may consider its modifications, states, activities or its functions.
All these connotations are present in the meaning of Vr¢ti but in the
present context this word is best translated by the words ‘ modifi-
cations’ or ‘functionings’. Sometimes the word is translated
as * transformations ’. This does not seem to be justified because in
transformation the emphasis is on the change and not on the condi-
tion. The transformations of Cit{a may be stopped and it may still
remain in one particular modification as happens in Sabija Samddhi.
As the ultimate aim of Yoga is inhibition of all modifications in
Nirbija Samadhi it will be seen that the word ° transformation ’
will not adequately express the meaning of the word Vrtii.
Besides, the word * transformation > has to be used for the three
Paripdmas dealt with in the first part of Section III. Since Gitia
has a functional existence and comes into being only when
consciousness is affected by matter, the word ‘functionings’
perhaps expresses to the maximum degree the significance of
Vrtti in the present context, but the word ‘modifications’ is
also used generally and understood more casily and may there-
fore pass.
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In trying to understand the nature of Gitia-Vyitis
guard against a few misconceptions which are rsomxmt:v;:
valent among those who have not studied the subject deeply.
The first thing to note is that Citia-riti is not a vibration. We
have seen above that Citia is not material and therefore there can
be no question of any vibration in it. Vibrations can take place
only in a vehicle and these vibrations may produce a Gitia-Vryiti
The two are different though related. The second point to be
noted in this connection is that a Citfa-Vrtti is not a mental image
though it may be and is generally associated with mental images
Tllxe five-fold f:lassiﬁcation of Gitta-Vytis in 1-5 definitely show;
this. Mc.ntal Images may be of innumerable kinds but the author
has cla;tssxﬁed Gitta-Vrttis under five heads only. This shows
that Citta-Vritis have a more fundamental and comprehensive
chara'cter than the mere mental images with which they are
associated. This is not the place to enter into a detailed discus-
sion of the essential nature of Gitia-Vritis because the question
involves the essential nature of Citta. But if the student studies
carefully the six Satras (1-6-11) dealing with the five kinds of
Vﬁu.f he ?vill see that they are the fundamental states or types of
modifications in which the mind can exist. The author has given
ﬁve. types for the modifications of the lower concrete mind with
wfhlti:lh the -ordinary man is familiar. But the number and nature
:e h nizsseo ffi(l;'g:amnt types are bound to be different in the higher
The last word to be considered is Nirodha. i i
:icrivcd from the word Niruddham which md::ns ?hr;:u":i‘::rgd 1’8
cont::olled ', *inhibited’, All these meanings are applicable ix;
the different stages of Yoga. Restraint is involved in the initial
stages, control in the more advanced stages and inhibition or
complete suppression in the last stage. The subject of Nirodha
has been dealt with in considering III-9 and the student should
read;agﬁxlly ;vhat is written in that connection.
, AT the student has understood the meaning o
in tlns Sttra he will see that it defines in a mutgr:gent;:‘:newro tr::
essential nature of Yoga. The effectiveness of the definition lies
in t.he fact that it covers all stages of progress through which the
Yogi passes and all stages of unfoldment of consciousness which
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are the result of this progress. It is equally applicable to the
stage of Kriyd-Zoga in which he learns the preliminary lessons, to
the stages of Dhdrapd and Dhydna in which he brings the mind
under his complete control, to the stage of Sabija Samddhi in which
he has to suppress the ‘ seeds’ of Samprajfidia-Samddhi and to the
last stage of Nirbija Samddhi in which he inhibits all modifications
of Citia and passes beyond the realm of Prakyti into the world of
Reality. The full significance of the Satra can be understood
only when the subject of Yoga has been studied thoroughly in all
its aspects and so it is useless to say anything further at this stage.

X W Y EEAST, |
Tada drastuh svariipe ’vasthianam.

aar then &g: (of) Scer &Y in his ‘ own form’ or essential
and fundamental nature YT establishment.

3. Then the Seer is established in his own essential
and fundamental nature.

This Sitra points out in a general way what happens when
all the modifications of the mind at all levels have been completely
inhibited, The Seer is established in his Svardpa or in other
words attains Self-realization. We cannot know what this state
of Self-realization is as long as we are involved in the play of
Citta-Vttis. It can only be realized from within and not com-
prehended from without. Even the partial and superficial com-
prehension which we can obtain under our present limitations by
means of study and reflection is possible only after we have
mastered the whole theory and technique of 2oga outlined in this
treatise. The higher stages of consciousness which unfold in the
state of Samddhi and which are referred to in I-44 and 45 are
called Riambhard or truth-right-bearing. In their light the Yogi
can know the truth underlying all things in manifestation. But
he can know the truth in this way of only those things which are
part of Drfyam, the Seen, not of the Drastd, the Seer. For this he
has to practise Nirbija Samddhi (1-51),
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Vrtti-sdriipyam itaratra.

. !ﬂl (with) modifications (of the mind) greeqy identification;
assimilation Y@RY elsewhere, in other states,

4, . In other states there is assimilation (of the
Seer) with the modifications (of the mind).

When the Gitta-Vrttis are not in the state of Nirodha and the
Dm;_(d is not established in his Svarlpa he is assimilated with the
particular Prtti which happens to occupy the field of his consci-
ousness for the moment. A simile will perhaps help the student
to unc{erstand this assimilation of consciousness with the trans-
formation of the mind. Let him imagine a lighted electric bulb
suspended in a tank full of limpid water. If the water is churned
violently by some mechanical contrivance it will make all kinds of
patterns in three dimensions round the bulb, these patterns being
illuminated by the light from the bulb and changing from moment
to moment, But what about the bulb itself? It will disappear
from view, all the light emanating from it being assimilated with
or lost in the surrounding water. Now, let him imagine the
churning of water slowed down gradually until the water becomes
perfectly still.  As the three dimensional patterns begin to subside
gradually t!xe electric bulb gradually emecrges into view and when
'the water is quite at rest the bulb alone is seen. This simile
nllustr:ates in a rather crude way both the assimilation of the
consciousness of the Purusa with the modification of the mind and
1ts reversion to its own unmodified state when the mind comes to
rest. The mind may come to rest either through Pars-Vairdgya
developed by- Isvara-praidhane or through the practice of Samadhi,
i.hx;e:;::: in both cases is the same—Enlightenment—and

This Satra, like the previous one, is meant to answer onlyin a
general way the question ¢ what happens to the Purusa when he is
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Just as a seed grows into a tree, but into a particular kind of tree
according to the nature of the seed.

The other means of utilizing the power which is latent in
Prayava is Bhdvand. This word literally means ‘ dwelling upon in
mind’. Let us try to understand its significance in the present
context. The object of the dual practice prescribed in this S@tra
is to contact the Divine Consciousness of Ifvera. The Japa has the
effect of attuning the vehicles. But something more is necessary
in order to bring down the Divine influence and establish contact
with the Divine Consciousness. If an electric current is to flow
into a mechanism we need not only conductance or capacity to
transmit the current but also voltage, pressure to make the current
flow. In the same way in order to make it possible for the in-
dividual consciousness to draw nearer to the Divine Consciousness
we need not only attunement of the vehicles but a drawing force,
an attraction which corresponds to voltage in the flow of the
electric current. This force which draws together the two—the
Jivatma and the Paramdimd—may take different forms. In Bhakti-
Yoga, for example, it takes the form of intense devotion or love.
In Manira-Yoga it takes the form of Bhdvand or intense meditation
on the significance of the Mantra and the object which is sought
to be gained. This Bhdvand is not merely an intellectual process
like the one we employ in finding the solution of a mathematical
problem. It is a joint action of all our faculties in the pursuit of
a common goal. So that not only the spirit of intellectual enquiry
is there but also the deep yearning of the lover who wants to find
the Beloved and the will of the Hafha-Yogi who wants to break
through all the barriers which separate him from the object of his
search. This kind of Bhdvand polarizes all our powers and facul-
ties and produces the nccessary concentration of purpose. Thus
gradually the distractions which take the mind of the aspirant
away from the object of his search are removed and he is able to
turn his attention inwards,

Q. T TRIIRTASARTARTES |

Tatah pratyak-cetanidhigamo
’py antariya-bhivas ca.
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q; from it (this practice) a9 (of) in-turned; in the o
. urned ; pposite
du'ccti?n ST consciousness Hfeam; attainment %R} also spaqy
(of) hindrances; obstacles any; absence; disappearance § and.

29. From it (result) the disappearance of obstacl
' s
and turning inward of consciousness.

In this S@tra Patafijali has given the two results which ensue
from the practice prescribed in the previous Satra. First, the
awakening of a new kind of consciousness which is called Pratyak
Cetand, and second, the gradual disappearance of the * obstacles ’.

Let us first try to understand what is meant by Pratyak Cetand.

There are two kinds of consciousness of diametrically opposite
nature—Pratyak and Pardnga or inward-turned and outward-turned.
.If we stuf:'ly the mind of the ordinary individual we shall find that
it is entircly outward-turned. It is immersed in the outer world
and is oc?upied all the time with the procession of images which
pass oonnnu?usly in the field of consciousness. This outwarde
turned consciousness is caused by Viksepa, the projection outward
by the lower mind of what is present within it at the centre,
As we shall deal with the question of Viksepa fully in discussing
the next S@tra let us leave it here and try to understand what
Prat,_yak Cetand is. As has been pointed out above Pratyak Cetand is
the inward-turned consciousness or consciousness directed towards
its centre. It is thus the exact opposite of the outward-turned or
Pardnga Cetana as illustrated in the following figures,

s

PRATYAK CETANA PARANGA CETANA
FiG. 2
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The whole aim and process of Yoga consists in withdrawing
the consciousness from without to within, for the ultimate mystery
of life is hidden in the very heart or centre of our being and can
be found only there and nowhere else. In the case of the Yogi
the tendency of the lower mind to run outwards and to keep itself
busy with the objects of the outer world must therefore be
replaced gradually by a tendency to return automatically to its
¢ centred ’ condition without effort, It is only under these condi~
tions that it can be * joined ’, as it were, with the higher principles.
But it may be pointed out that this mere tendency to be pointed
towards the centre is not Pratyak Cetand although it is a necessary
stage in its attainment, It is the actual contact with the higher
principles resulting in the irradiation of the personality by the
influence of these higher principles (Atms-Buddhi-Manas) which is
the essence of Pratyak Cetand. 'The contact is no doubt indirect but
it is sufficiently effective and real to enable the personality to
derive from it many advantages. The strength of the Atmd, the
illumination of Buddhi and the knowledge of the higher mind
gradually filter down into the personality in an ever-increasing
measure and provide the necessary guidance and momentum for
treading the path of Yoga. The contact becomes direct only in
Samadhi when consciousness leaves one vehicle after another and
becomes centred at deeper and deeper levels,

The other result of Fapa and meditation on Pranava is the
gradual disappearance of the obstacles which lie in the path of
the Yogi. These obstacles are of various kinds—impurities and
disharmonies in the vehicles, weaknesses of character, lack of
development etc. But Pragava as we have seen touches the very
heart of our being, arouses in the microcosm vibrations which can
bring out from it all the latent powers and faculties which lie
sleeping there, So all obstacles whatever their nature, yield to its
dynamic stimulation. The deficiencies are made up by the growth
of the corresponding faculties or the flow of additional power. The
impurities are washed away. The disharmonies in the vehicles
are smoothed out and the vehicles become attuned to one another
and to the Supreme Consciousness of Jvara. And so a complete
regeneration of the individuality takes place, a regeneration which
makes it fit to tread the path of Astanga Yoga or Ifvara-Prapidhana,
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It is obvious that an instrument so effective and powerful in
its action cannot be used in a haphazard and careless manner
without involving the Sddhaka in all kinds of difficulties and
dangers. A careful consideration of the necessary conditions and
their strict regulation is therefore absolutely necessary. This is
not the place to deal with these conditions in detail. It is enough
to point out that purity, self-control and a very cautious and
gradual use of the power are some of the essential conditions. So
the practice can be taken up usefully and safely only after Yama
and Niyama have been mastered to a considerable extent.

The seven Satras from 1-23 to 1-29 form, in a way, a separate
set giving the technique of the path of mysticism on which the
aspirant goes direct to his goal without studying and mastering
the intermediate planes which separate him from the object of his
search. On this path self-surrender is the only weapon and in
using this weapon, Japs and meditation on Pranava constitute the
sole technique, The Japa and meditation turn the cunsciousness
of the aspirant right about in the direction of his goal, remove all
the obstacles and self-surrender does the rest.

.  AREIFE IR IR -
QaRyTe RraRfawrd s |

Vyadhi-styana-saméaya-praméadalasya-
virati-bhrénti-dar§anilabdhabhiimi-
katvanavasthitatvani citta-viksepas
te ’ntarayah.

&I~ disease &4~ dullness; languor; drooping state &Tg-
doubt HAE- carelessness ST~ laziness SR~ hankering after
objects ifagela- delusion; erroneous view EeiEe- non-
achievement of a stage; inability to find a footing sgRGTEIFY
(and) unsteadiness; instability ¥ (of) mind R&ar: distractions
(causes of distraction) Q they (are) S{saUIdl; obstacles; hindrances.
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30. Disease, languor, doubt, carelessness, laziness,
worldly-mindedness, delusion, non-achievement of a
stage, instability, these (nine) cause the distraction of
the mind and they are the obstacles.

It was pointed out in the last S@ira that the turning outward
of consciousness is caused by Viksepa. In this Sdtra Patafijali gives
a number of conditions which cause the mind to be distracted and
which consequently make the successful practice of Yoga impossi-
ble. This distracted condition of the mind in which it is con-
stantly flung about in all directions, away from the centre, is
called Viksepa. Since this condition of the mind is the opposite of
that needed for the practice of Yoga we have to understand
clearly the nature of Viksepa and the means to avoid it. To enable
us to do this let us first cast a glance at the mind of the average
man of the world. There are two general characteristics which
we are likely to find in the large majority of people. The first is
the lack of purpose. They drift through life being carried along on
its currents in a helpless manner. There is no directive force
within them which can modify their circumstances and give a
certain direction to their life. Even when they decide to pursue
any particular objective they are easily thrown off the track by
any obstacles that may come in their path. In short, they have
not developed concentration of purpose which enables a man to
pursue an aim relentlessly until he has achieved it. Of course,
there are some exceptional people who have developed a strong
will and have the capacity to pursue a fixed aim till success is
gained. Such people generally rise to the top in their respective
spheres of work and become captains of industry, great inventors,
scientists and political leaders.

Now, though the Yogi has no ambitions and the pursuit of
any worldly aims does not form part of his life, still, he does need
concentration of purpose like any ambitious man working in the
outer world. The pursuit of Yogic ideals requires in fact more
concentration of purpose than that of any worldly aim can, because
in the first place, the difficulties are greater and in the second
place, the sphere of work is inside and the objective is to a great
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extent unknown and intangible. The Yogi has generally to work
against great odds, the results of his efforts take a long time to
appear and even when they do appear do not bring with them
the kind of satisfactions for which the lower nature of man
generally craves. So, only an extraordinary concentration of
purpose can enable him to keep to his course in the face of
difficulties and obstacles. If this is not present he is likely to
suffer from frustration and the disintegration of his mental
forces to which such frustration generally leads. Under these
circumstances distractions of all kinds such as those mentioned in
the present Sa@fra are likely to arise and cause the mind to be
thrown constantly off the track.

The second general characteristic of the ordinary mind is that
it is constantly and completely turned outwards. It is used to
taking interest only in the objects of the outer world and this habit
has become so strong that any effort to reverse the direction of
consciousness and to make the mind withdraw from the periphery
to the centre is accompanied by a mental struggle, Even in the
case of people who are generally called introverts the tendency is
merely to keep oneself occupied with one’s mental images in
disregard of what is happening in the outer world. This is rather
an abnormal condition of the mind and is quite different from
that condition in which the mind is directed to its centre and is
thus attuned to the higher principles.

This centrifugal tedency of the mind does not matter in the
case of the ordinary man because his interest and field of work is
in the external world and the question of drawing the mind within
does not arise. But the Yogi has to draw the mind within and the
centrifugal tendency must therefore be replaced by a centripetal
tendency so strong that it requires definite force of will to keep the
mind directed outwards. These two tendencies which make the
mind inward-turned or outward-turned correspond to Pratyak and
Paranga Cetand and may be illustrated by the same diagrams which
were used in representing the two forms of consciousness in dealing
with the last Satra,

This condition of the mind in which it is turned outwards
and is subject to distractions is also called Viksepa. It is the
normal condition in the case of the ordinary man and is taken as
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a matter of course by him because he grows up with it and it does
not interfere with the kind of work he is required to do. The
word Viksepa is used generally only in this ordinary sense and it is
very probable that it has been used by Patafijali in this sense in
the present context. But there is a mystery underlying this natural
tendency of the mind to remain outward-turned which throws
some light on the nature of Viksepa. It is worthwhile referring to
it briefly here.

If we are to understand this mystery let us first consider the
formation of a virtual image by a mirror. We all know that if an
object is placed in front of a plain mirror an exact image of it is seen
in the mirror and the image appears to be on the other side of the
mirror at the same distance as the object is in front of it. The for-
mation of such an image can be illustrated by the following diagram.

Fi6. 3

A is the object and A’ is its image formed by the mirror MN, It
will be seen that all the rays coming from the object and striking
the mirror are reflected in such a manner that if the reflected rays
are produced backwards they would meet at the point A’ where
the image of the object is seen. It is because the reflected rays all
seem to come from the point A’ that the virtual image of the object
is seen at that point, It is easy to see that this virtual image is a
pure illusion produced by the peculiar reflection of light rays.
But the important point to note in this phenomenon is that an
object can be seen at a place where there exists nothing at all
corresponding to it.
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In a similar manner the familiar world of forms, colours,.
sounds etc. which we see outside us and in which we live our life
is formed by a mysterious process of mental projection. The
vibrations which are conveyed through the sense-organs to our
brain produce through the instrumentality of the mind an image
in our consciousness but the mind projects this image outwards.
and it is this projection which produces the impression of a real
world outside us. As a matter of fact, this impression of the
familiar solid and tangible world outside us is a pure illusion.
The world image we see is a virtual image in the sense that the
objects we see outside us are not there at all. Their appearance
there is based on the external world of atoms and molecules and
their vibrations which stimulate the sense-organs as well as on the
inner world of Reality which is the ultimate basis of the mental
image. The mind brings about the interaction of spirit and
matter and in addition projects the result of this interaction out~
side as a virtual image as shown in the following diagram:

Fio. 4

It is this projection outwards by the lower mind of what is really
within which constitutes the fundamental nature of Viksepa and
which lies at the basis of this outward-turned condition of the mind.
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The fact that the world image which we sce ouuic'lc us is an
illusion does not necessarily mean the denial of the thsxcal world.
The physical world is the stimulator of the world image but the
image is the mind’s own creation (in the lig.ht of’ Reality). This
is not in contravention of modern scientlﬁf: ideas. Ta.ke, for
example, the question of colour. All thz\.t Scxengc knows is that
light vibrations of a certain frequency give thF impression of a
certain colour. It knows only the objective sx.de of‘ the.pheno-
menon but as to why a certain frequency of vibration gives .the
impression of a particular colour it cannot say. The physical
world of Science is merely a world of whirling atoms and mole-
cules and the play of various kinds of energies. The .mental world
which springs forth in our consciousness tlu:ough the instrumental-
ity of the physical world is something quxte.apart from, though
dependent upon, the physical world. There.zs a guKMW the
two which Science has not been able to bridge and will not be
able to bridge until it takes into account the worlt_i of Reality
which expresses itself through the phenomena of consciousness.

Patafijali has enumerated nine conditions of the mind or body
which cause Vikseps and thus serve as obstacles in the path of the
Togi. Let us briefly consider these before we proceed further.

(1) Disease: This is obviously a hindrance in the patlf of
the Yogi because it draws the mind again and again to the physical
body and makes it difficult to keep it directed inwards. P.erfect
health is a necessity for treading the path of Yoga and that is, no
doubt, one of the reasons why the author has included Asana and
Praydyama, two practices of Hagha-Yoga, in his system.

(2) Languor: Some people have an apparently healthy
physical body but lack nerve power so that they always feel below
par and disinclined to take up any work requiring prqlonqed exer-
tion. This chronic fatigue is in many cases psychological in origin
and due to the absence of any definite and dynamic purpose in l{fc.
In other cases it is due to some defect in the Pragamays K.‘o.fa which
results in an inadequate supply of vital force to the physxca} body.
Whatever its cause it acts as an obstacle because it undermines all

to practise Sddhand.
efores (3)pDous'r: An unshakeable faith in the efficacy of T?ga
and its methods is a sine gua non for its successful practice. Such faith
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is needed in achieving success in any line of endeavour but more so
in this line because of the peculiar conditions under which the
Yogi has to work. In the Divine adventure which he has under-
taken the objective is unknown and there are no clearly defined
standards by which he can judge and measure his progress.
Doubts of various kinds are therefore liable to arise in his mind.
Is there really any Reality to be realized or is he merely pursuing
a mirage? Are the methods he is using really effective? Are those
-‘methods the right methods for him? Has he the capacity to go
through all the obstacles and reach the goal? These and other
doubts of a similar nature are liable to assail his mind from time
to time especially when he is passing through the periods of depres-
sion which come inevitably in the path of every aspirant. It is
at these times that he needs Sraddhd—unshakeable faith in his
objective, in himself and in the methods which he has adopted.
It may not be possible to avoid these periods of depression and
doubt especially in the early stages but it is his behaviour and
reaction to them which show whether he has true faith or not.
If he can ignore them even though he feels them, he comes out of
the shade into the sunshine again and resumes his journey with
renewed enthusiasm. If he allows these doubts and moods to
interfere with his Sddhand and relaxes his efforts, they acquire an
increasing hold on his mind until he is completely side-tracked
and abandons the path altogether.

(4) CarerrssNess: This is another obstacle which besets the
path of many aspirants for the Yogic life. It has the effect of relaxing
the mind and thus undermines its concentration. Some people
are careless by nature and when they come into the field of Yoga
they bring their carelessness with them. Carelessness is a weak-
ness which prevents a man from achieving eminence in any line
of endeavour and condemns him to a mediocre life. But in the
field of Yoga it is not only an obstacle but a great danger and the
careless Yogi is like a child who is allowed to play with dynamite.
He is bound to do himself serious injury sooner or later. No one
should think of treading this path who has not conquered the
habit of carelessness and learnt to pay careful attention not only
to important things of life but also to those which are considered
unimportant.
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(5) Lazmvess: This is another habit which resultsin a dis-
tracted condition of the mind. Although it results m the same kind
of ineffectiveness in life as in the case of languor it is yet different.
It is a bad mental habit acquired by continued yxelt.img to the
love of comfort and ease and tendency to avoid exertion. Ifw.e
may say 80, languor is a purely physical defect whx{e laziness is
generally a purely psychological condition. A restoration to health
automatically cures the former but a prolonged discipline based
on the execution of hard and difficult tasks is the only means of

ing the latter.
cae (6) WoRrLpLY-MINDEDNESs: The wclazf'}dlt{a malr: is ;o mm:rsge::
i interests ining to his outer life that he does no
:?mteheeven to th&c;t‘m the real problems of life. A?d there
are many people who pass through life without having ever
given any serious thought to these problems, Wl'xen a person
takes to the path of Yoga as a result of the fiawmng of Viveka
and of his becoming alive to the illusions of life the momentum
of the past is still behind him and it is not so easy to shut out
the interests of the worldly life suddenly and con?pletely.. These
hankerings after the objects of the world still continue to
trouble him and cause serious distraction in his mind. Of course,
all depends upon the reality of the Viveka. If we really see the
illusions which are inherent in the pursuit of worldly .objects
like wealth, honour, name etc, then we lose all. atn'acn?n f‘gr
them and naturally give up their pursuit. But if the I.’wc_ka x’s
not real—is of the pseudo-variety—the result of mere ¢ thinking’,
then there is constant struggle between the desires which drag the
mind outside and the will of the Yogi who tries to make the mind
dive within. Thus, worldly-mindedness can be a serious cause
of V‘k”(%‘;. Derusion: This means taking a th:infl for what ::: is noz
i erally to lack of intelligence and discrimination.
m emage;: for inample, begin to see lights and h‘ear sounds of
various kinds during his early practices. These things are very
spurious and do not mean much and yet there are many Sddhakas
who get excited about these trivial experiences and begin to think
have made great progress., Some think thgt they have
reached high states of consciousness or are even foolish enough to
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think that they have seen God. This incapacity to assess our
supernormal experiences at their proper worth is basically due to
immaturity of soul and those who cannot distinguish between the
essential and non-essential things in spiritual unfoldment find their
progress blocked at a very early stage. They tend to get entangled
in these spurious experiences of a psychic nature and are soon
side-tracked. It is easy to see that the unhealthy excitement
which accompanies such undesirable conditions of the mind will
cause great distraction and prevent it from diving inwards.

(8) NON-ACHIEVEMENT OF A sTATE: The essential technique
of Yoga consists, in the earlier stages, in establishing the mind
firmly in the stages of Dhdrapd, Dhydna and Samddhi, and afier
Samddhi has been attained, in pushing steadily, step by step, into
the deeper levels of consciousness. In all these stages change
from one state to another is involved and this is brought about
by persistent effort of the will. Sometimes this passage is easy
and comes after a reasonable amount of effort. At other times the
Yogi seems to make no progress and a dead wall appears to be
facing him. This failure to obtain a footing in the next stage
can cause distraction and disturb the perfect equanimity of the
mind unless the ¥ogi has developed inexhaustible patience and
capacity for self-surrender.

(9) InstABILITY: Another kind of difficulty arises when the
Yogi can get a foothold in the next stage but cannot retain it for
long. The mind reverts to its previous stage and a considerable
amount of effort has to be put forth in order to regain the foothold.
Of course, in all such mental processes reversions of this nature are
to a certain extent unavoidable. But it is one thing to lose one’s
foothold in the next stage because only practice makes perfect
and another thing to lose it because of the inherent fickleness of
the mind. It is only when the instability is due to the inherent
unsteadiness of the mind that Viksepa can be said to be present
and special treatment is called for.

It should be noted that the nine obstacles enumerated in this
Sitira are of a particular type—those which cause Viksepa and thus
hinder the Yogi in the practice of Dhdrapd, Dhydna and Samddhi.
There can be other kinds of obstacles also. Every serious defect
of character can become an obstacle. Xarma can place obstacles
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in the path of the aspirant which make the practice of Yoga for
the time being impossible. Attachments to objects, persons or
ideas frequently stand in the way of many aspirants taking to tl_xe
life of Yoga. These different kinds of obstacles are dealt M.nth in
their proper places. Defects of character, for example, in the
treatment of Yama-Niyama.

The reason why Patafjali has dealt here with this class of
obstacles in particular lies, of course, in the fact that this is the
Samadhi Pdda and he is dealing with all the essential factors
involved in understanding this important subject. He gives in
this Satra some idea with regard to the nature of obstacles which
cause Viksepa before dealing in eight subsequent Saiiras (1-32-?9)
with the various methods which may be adopted for overcoming
this tendency.

R, EATERR TR RaveEaa: |

Duhkha-daurmanasyangamejayatva - §vasa -
praévasa viksepa-sahabhuvah.

g%~ pain a5~ despair, depression etc., caused by mental
sickness WFANY@- shaking of the body; lack of control over the
body; nervousness MENAIE: (and) inspiration and expiration ;
hard breathing @87 distraction §§JY: accompanying (symptoms).

81. (Mental) pain, despair, nervousness and hard
breathing are the symptoms of a distracted condition
of mind.

After enumerating in the last Satra those conditions which
cause Viksepa the author gives in this S2éra a numl'fer of symptoms
by which the presence of Viksepa can be recogmz;d. The first
of these is pain. The presence of pain either phys.lcal or mc.ntal
always shows some serious defect or disharmony in the_vehxcle.
Physical pain is a sign of positive discase while mental pain shows
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definitely that the mind is not in a natural healthy state. It is
either in a state of inner conflict, torn between opposite desires or
under the domination of Klefas. Pain is an indication provided
by Nature to bring to the notice of the person concerned that all
is not well with him. But while most people would run to a doctor
if there is any physical pain very few people think of having their
mind examined or examining it themselves even when they are
suffering excruciating mental pain. But that is what is needed
really.

When pain is combined with a consciousness of impotence or
incapacity to remove it effectively it leads to despair, despair then
leads to nervousness which is merely an outer physical symptom
of despair. Nervousness when it reaches a certain degree of
intensity disturbs the breathing because it disorganizes the flow of
Prapic currents. So these four symptoms really represent the four
stages which follow one another when the mind is in that undesir-
able condition which causes Viksepa.

Since they are mere symptoms the proper way to deal with
them is to treat the mind for the fundamental disease which
afflicts it. And this will invelve a long and tedious course of
discipline of our whole nature because all parts of our nature are
inter-related. The whole problem of human suffering and misery
has been dealt with in Section II by Patafijali in a masterly
manner in his theory of Kiefas. It will be clear to anyone who
has understood this theory that there can be no cheap but effective
solution of the problem of human suffering except through the
conquest of the Great Illusion. As long as this is not achieved
and the mind remains subject to the illusions of the lower life,
suffering and misery must remain and the outer symptoms which
reflect the disordered condition of the mind must continue to

appear in greater or lesser degree.

But as has been pointed out already, Patafijali is not dealing
here with the fundamental problem of human suffering and misery
but with those particular conditions of the mind which produce
Viksepa and interfere with the practice of Dhdraga, Dhydna and
Samddhi. This problem is of a more limited nature and has to be
tackled by adopting means of a more limited and specific nature.
These are dealt with in the following eight Satras.






