
CHAPTER-IV

PATANJALAYOGASUTRABHASYA

VIVARANA -  TEXTUAL EXAMINATION



PATANJALAYOGASUTRABHASYA 

VIVARANA - TEXTUAL EXAMINATION

The beginning of the Vivarana Text

The Vivarana text starts with two mangalaslokas 

(benedictory verses) praising Lord Visnu. The first verse 

describes the Lord as kaitabhasatru- the enemy of the demon 

Kaitabha. There is neither karman (action) nor karmavipaka (the 

fruit of action) affecting the Lord; but the very things are emerging 

from Him. For the common people, taints are not easy to 

overcome, but these taints do not affect God. He is the one who is 

not Hmited by time.'

The second verse depicts God as sarvavit (omniscient),

sarva-vibhUti-sakti {oW-gXonoxxs and all-powerful) and who is free

from the fruit of action which is full of imperfections. He is the

lord, who is the cause of the creation, sustenance, and destruction

of the universe and is the guru of the gurus} In T.V., and Y.V.,

there are benedictory verses which praise God, Patanjali and the
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commentator Vyasa. But in PYSBV, there is no mention about 

Patanjali, Vyasa or the vivarana text. After the salutary verses, 

Vivaranakara commences the sub-commentary by taking up the 

very first word of Y.S. (athetyadi-patanjala-yogasastra- 

vivaranamarabhyate). Thereafter, Vivaranakara discusses the 

sambandha or the connection between the text and the subject and 

prayojana i.e., objective of the study of the text.

Discussion on the objective etc.

Vivaranakara states that, a competent person will 

not achieve the end either through pravrtti (activity) or nivrtti 

(detachment) without mentioning the sambandha and prayojana at 

the beginning of a text. Among these two, the explanation given 

to prayojana comes at first. Vivaranakara compares the science of 

Yoga with the Science of Medicine. The Science of Medicine 

gives explanation through its four-fold division (caturvyuhatva) 

viz., roga (disease), rogahetu (the cause of disease), arogya (good 

health^ and bhaisajya (medical treatment). Similarly, here also the 

four-fold division of this philosophy is indicated.^ Heya or what is 

to be abandoned is the world (samsara), which is full of pains. 

The cause is the conjunction between the seer and the seen

(drastrdrsya-samyoga) is a result of ignorance (avidya).
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Vivekakhyati releases man from pain. When this 

knowledge of distinction between the seer and the seen emerges, 

the ignorance disappears. With the cessation of ignorance, there 

occurs absolute elimination of the conjunction of the seer and the 

seen and this is called kaivalya (transcendental aloneness). In the 

simile which compares the fourfold division of philosophy with 

the fourfold medical system, kaivalya occupies the position of 

good health- the ultimate aim or purpose (prayojana) o f this 

philosophy.

The sambandha is the relationship between the aim 

(sadhyai.Q., kaivalya)?in(S the means (sadhanai.Q., vivekakhyati). 

Kaivalya is defined as ‘drastr-drsya-satnyogoparama’ (the total 

cessation of the contact between the seer and the seen)."* 

V ivekakh ya tidefined as bhutarthavagati (the knowledge of an 

object as it really is). In Medical Science, good health is the result 

of medical treatment. Likewise, there exists a mutual relationship 

between kaivalya and vivekakhyati This is the sambandha of 

Yoga philosophy.^ Thus it is clear that, the exposition of Yoga 

also comprises of sambandha and prayojanaJ



In the introductory portion, Vivaranakara does not 

describe the nature of an adhikarin (the person fit for Yoga). Even 

though, the forthcoming chapters of PYSBV incidentally state the 

nature of an adhikarin. In the second chapter, Vivaranakara 

clearly shows that, one who practices yama and niyama is capable
Q

of Yogic practice (yamaniyamavatoryogadhikaropapatteJi). 

Vivaranakara mentions that. Yoga is not for those who do 

whatever they desire (na hi yatha kamacarinam yogadhikarah)? 

One will not succeed in Yoga, whose attitude is to cherish the 

body and bodily things, whose habit is to avoid discomfort of the 

body, senses and mind, who sees the body absolutely as his self 

and thinks of it as very delicate.

The naming of the four chapters

VBh. as well as PYSBV follow the same chapter-

division followed by Patanjali. According to Y.S. the four

chapters are- samadhipada, sadhanapada, vibhutipada and

kaivalyapada. At the beginning of the second chapter,

Vivaranakara explains the logic behind the naming of the

chapters.** As samadhiis explained prominently at the beginning,

the first chapter is called samadhipada. The means to Yoga

(sMhana) is importantly dealt with in the second chapter.
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Therefore, the second chapter is known as sadhanapada. The third 

chapter is named vibhutipada as it indicates the powers that 

invariably come to one engaged in Yogic practices. The fourth 

chapter is known as kaivalyapada, because it discusses kaivalya as 

a final conclusion which comes to one who is detached from all 

the attainments of Yogic powers.'^

Yoga as samadhi:\ts etymology and meaning

VBh. on the first sutra (atha yoganusasanain) '\\.s,Q\f, 

expounds the meaning of the word yoga, the objective of the study 

etc. VBh. defines only the words atha and yoga. But PYSBV 

gives definition to the word anusasana (exposition) also.^̂  

Anusasana is defined as instruction (anusisti). When defining the 

word atha, PYSBV accepts the meaning given in VBh.- 

athikarartha - and gives further explanation such as - athikara 

arambhahprastavah (adhikaramQ^n  ̂beginning, commencement). 

Vivaranakara continues that, in the word atha, there arises a sense 

of continuity but the prominent factor is the sense of beginning.

VBh. defines the word yoga as samadhi. PYSBV 

accepts the same meaning with slight difference in wordings i.e., 

yogah samadhanarp}'  ̂ Vivaranakara explains the etymology of



the word yoga in detail. It is derived from the Sanskrit root ‘yuja 

samadhau’ and not from the root ‘yujiryoge\ The meaning 

samadhi is more suitable to the word yoga. Samadhi is described 

as a quality of mind which belongs to all its stages (bhUmi). Here, 

Vivaranakara adds one more point-‘this is a quality of mind and 

not of atman}^

While explaining the etymology of the word yoga, 

Vivaranakara points out that the meanings of the word and its 

details.*  ̂ In the beginning of PYSBV, defines yoga as ‘yogah 

samadhih’. After a few passages, it is clarified that, the sUtra - 

''yogascittavrttinirodhah' becomes the definition of 

nirbijasamadhi. Thus, the meaning of asamprajnatasamadhi is 

also attached to the word yoga}^ In the subsequent passage,

Vivaranakara mentions that the word yoga also bears the meaning

18knowledge (khyati).

The tradition of teaciiers

PYSBV gives an account of a lineage o f teachers of 

Yoga. The list is similar to the tradition of teachers of Sankhya 

accepted by modem scholars. VBh. quotes the origin of Yoga 

described by Pancasikhacarya. It is as follows- ‘Having assumed
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a created mind through compassion, the first knower, the 

worshipful one, the Supreme Sage, declared this doctrine to Asuri 

who desired to know it.’ *̂  This portion in VBh. is explained 

furthermore in an appealing manner by Vivaranakara.^*^

The purpose of God is to bestow grace (anugraha) 

upon living beings. God’s grace is compared with a boat that 

carries one over the sea of samsara (the world of births and 

deaths). The living beings are portrayed as those who are sunk in 

the mud o f ignorance (avidyapanka-nimagna). Due to mere 

compassion to uplift the living beings, God, assumed a mind 

created by mere intention, like one entering a house, for the sake 

of instructing others.^* God is described as rsi, the one who is 

known from the scriptures. The same rsi or Isvara is called as 

Kapila, Narayana, etc. who instructed Asuri. In T.V., Kapila is 

said as a preceptor of Yoga p h i l o s o p h y . Bu t  there is no such 

detailed explanation given in Y.V. Furthermore, none of these 

sub-commentaries had spoken much about Asuri.^^

The theory of basic principles

In Yoga philosophy, the theoretical aspect is almost 

same as that of Sankhya system. The main peculiarity of Yoga is



the acceptance of God. The basic principles of Yoga philosophy 

as described by the author deserve special attention in the study of 

PYSBV.

P r a k r t io Y  p r a d h a n a

Pradhana is defined, that which brings about 

changes (yatah pradhatte vikaran)}"̂  Among the various names of 

pradhana or prakrti, Y.S. termed it as ‘alinga’. There is no other 

subtle cause beyond pradhana  ̂ the alinga}^ Subtlety is the cause 

with reference to an object and that reaches its limit in alinga. In 

another context, Vivaranakara clearly states that, even though, 

pradhana is eternal still, it is impermanent when it changes into the 

vikaras. Pradhana has a multitude of defects like manifold nature 

(anekatmakatva), impurity (asucitva), ignorance (avidyatva), 

serving the purpose of another (pararthatva)Qtc.̂ ^

Dra§tr (the seer i.e., purusa) and drsya (the seen)

Purusa is neither the agent of thought nor of

memory.^  ̂ Purusa is different from knowledge and it is the
_ 28

perceived (grahya) and the perceiver (grahaka). In the first 

chapter, it is opined that purusa is the one without action



(niskriyah purusah), and the one who does not have the attribute 

of coming into existence (anutpattidharma purusah).

According to Vivaranakara, the term purusa is 

synonymous to the term atman. Purusa has no attributes 

(nirguna), taints (niranjana) or parts (niskala). There is also a 

mention that these features are referred to in to determine the true 

nature of atman}"̂  In the second chapter, purusa is defined as 

aparinamin (without any change). The pluraHty of purusa is 

clearly depicted in the second chapter. As the instruments and 

effects of action are different, the plurality of purusa is proved. 

The distinction between established due to the plurality of

pleasure and pain.^°

Y.S. defines the seer as consciousness alone (drasta 

drsimatrah), though pure and that witnesses the modifications of 

mind.^* Here, the word ‘drsi’ is defined in PYSBV as insight or 

perception (darsanarn upalabdhih)?  ̂ The same word is defined in 

T.V. as, that which is devoid of qualities.^  ̂ And in Y.V., it is the 

substance which has the nature of illumination (prakasasvarupam 

dravyam)}^ In the fourth chapter, there is a description of



different views regarding j i The word used to denote jiva  is 

ksetrajna and it is none other than the self.

The drfya is bright (prakasa), active (l<riya) and 

inert (sthiti) by nature. Here, Vivaranakara emphasises that the 

word slla i.e., nature is not used in the sense of its own nature but 

indicates its functions. *̂"

The three gunas

It is depicted that, the gunas are three in number 

viz., sattva, rajas and tamas. The quality of sattvaguna is said as 

illumination (prakhya). The quality of rajoguna is motion 

(pravrtti). Obstruction (sthiti) is the quality of tamoguna^ 

Objects that are made up of the elements have all these three 

gunas. According to the predominance of any one of the gunas, 

determines the nature of that object.

Vivaranakara gives some explanations to this 

particular idea. Ether is predominantly sattvic. Wind is 

predominantly rajasic. Fire and water are predominantly sattvic 

and rajasic. Earth is predominantly sattvic, and tamasic. The 

instruments (karana) and the sense organs of knowledge along
38with mind are illuminative, so they are predominantly sattvic. At
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the same time, the sense-organs of action having activity as the 

important quality are predominantly rajasic.

Cosmology

Vivaranakara indirectly mentions the creation of the 

universe. Everything is made up of the five elements called 

pahcabhutas viz., ether (akasa), wind (vayu), fire (agni), water 

(ap) and earth (bhumi). The creation is a gradual process from 

ether to earth, one by one.^̂  Ether comes into being from the 

subtle element of sound. Wind comes into being characterised by 

sound and touch from the subtle element of touch. Fire comes into 

being characterised by sound, touch and colour from the subtle 

element of colour. Water comes into being characterised by 

sound, touch, colour and taste from the subtle element of taste. 

Likewise, earth comes into being characterised by sound, touch, 

colour, taste and smell from the subtle element of smell.

God (isvara)

God (isvara) \s a special untouched by klesa,

karman, vipaka^n^ asaya^  ̂ Klesas?iYQ afflictions i.e., avidya, etc.

Actions (karman) are good (kusala) or bad (akusala). To this,

Vivaranakara adds another category- vimisra (a mixture of both
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good and bad deeds). Vipaka means the result of action. It is in 

the form of birth, span of hfe and the nature of experience 

(jatyayurbhogalaksana). The asayas are nothing else but the 

afflictions only. These afflictions, actions and fruition of action 

stay until liberation. Therefore, these— afflictions, actions and 

their results are called deposits (asaya)^^

God (isvara) is not related to afflictions (kleh), 

actions (karman), result of action (vipaka) and deposits of all 

these. God is untouched by time viz., past, present and future. 

Therefore, God is not touched by these attributes, nor will He be 

touched by it, nor was He ever touched by it. God is considered as 

beyond the three bondages viz., prakrta, vaikrta and daksina. But 

there is no further explanation about these three bondages.

In VBh., God is said as having eternal excellence 

(sasvatika utkarsah). Vivaranakara gives the meaning of the word 

‘utkarsa' (excellence) as the possession of the powers of 

omniscience and omnipotence, which is eternal and unexcelled."*  ̂

There are strong arguments for the causality of God. It is said that, 

God is not without a cause. The cause of God is the scriptures. 

Vivaranakara clarifies that here the term ‘sastra’ (scripture)



denotes knowledge. Thus, God is the one, whose power is both 

unequalled and unsurpassed and who is different from both 

pradhana and purusa!*̂

Vivaranakara states that God is omnipotent. 

Therefore, through that omnipotence, it is established that there is 

an agent who creates, maintains and destroys the world.'̂ '̂  In a 

number of places, God is termed as Paramesvara^ (paramesvaram 

pranatamurdhanah..., sa yathoktarUpah paramesvarah..., 

paramesvara-pranidhayinyah, paramesvare samnyasanam). At 

the same time, God is also termed as Narayana, Siva and so on. 

Narayana, etc., are to be meditated upon continuously."'^

God is the source of all knowledge. He is the 

preceptor of ancient preceptors those who teach the relationship 

between the means and the ends of both material prosperity 

(abhyudaya) and spiritual prosperity (nihsreyasa). In the first 

chapter itself, it is said that, as a teacher, God has no limitations.'^  ̂

In the context of proving the authority of God, Vivaranakara 

points out the authority of guru. In the world, whatever is said by 

a guru is the truth (yatha ca loke guruna'bhihitamiti)^^ It is



indicated that, the being of guru is absolute purity and that is 

achieved by the practice of Yoga, dhaima, and so on."̂ ^

The excellence (utkarsa) of God can be inferred by 

the scriptures. The scriptures have the authority because they were 

composed out of sattvâ '̂  The study of the scriptures results 

in mental purification.^' According to Vivaranakara, sastra is 

concerned about knowledge (sastram jnanaip)^^ At the same 

time, in T.V. and Y.V., it is clearly depicted that, sastram means 

nothing but sruti, smrti, itihasa and purana!’̂  In the first chapter 

of PYSBV, the term ‘agama’ is used in the sense of scripture. 

There, the definition given to ‘agama’ is- Veda, purana. Yoga, 

dharmasastra and so on.̂ '̂

Klesas (afflictions)

Klesas are the impurities of mind, just as cataract 

(timira) is in the case of eye (klesastu cittasya malarn, yatha 

caksusastimiram)^^ They are five in number viz., avidya 

(misapprehension), asmita (sense of I), raga (attachment), dvesa 

(aversion) and abhinivesa (clinging to life). These afflictions are 

destroyable. The gross elements of afflictions can be destroyed 

through the practice of kriyayoga (self-discipline, study of



scriptures and devotion to God). The subtle elements of afflictions 

are to be destroyed through constant practice of meditation 

(dhyana). This meditation is also known as discriminate- 

discemment (prasahkhyana or samyagdarsana which is brought 

about by dhyana)?^

Avidya (misapprehension): It is explained that, avidya changes 

into the fourfold form of asmita and so on. When avidya is 

destroyed, the other afflictions also will be destroyed. When 

avidya is absent, there is no possibility of any affliction coming 

into existence. In impermanent things, the misapprehension of its 

being permanent is avidya. Similarly, in impure things, the 

delusion of its being pure is also avidya. Likewise, in the entire 

world, the idea of pleasure in what is pain is avidya. The idea of 

self in non-self both in animate and inanimate is also avidya^

Asmita (sense of I): It is defined as the state of being I
58(asmibhavo'smita), i.e., an awareness of being -I. Asmita is the 

state of single self-hood of two powers viz., drkhlcti and 

darsanasaJcti?'̂  The former is the power behind purusa- the seer 

and the latter is the power behind seeing. In this state of the sense 

of I, there is no difference between the intellect and purusa.



Raga (attachment): That which follows pleasure is raga

(attachment). From virtue, arises pleasure and from pleasure, 

attachment arises. In other words, it is depicted as, that which has 

the nature of the experience of pleasure (sukhamanubhavitum 

sllamasya sa suldianusayi)^^ Gardha (strong desire), trsna 

(thirst), lobha (greed) are the synonyms of raga. In another 

context, Vivaranakara states that attachment is greed itself.^*

Dvesa (aversion): That which follows pain is dvesa (aversion). 

Aversion has the nature of pain-experience. In other words, the 

desire to destroy or anger towards pain or its means (like anything 

which is bad or disreputable) is called dvesa. In another context, it 

is said that aversion is anger.

Abhinivesa (clinging to life): It is the tendency of clinging on to 

one’s nature, which can be seen in scholars and in ignorant 

persons. Abhiniveh is included in delusion.^^ Vivaranakara 

defines it as a latent impression arises from fear of death 

(maranabhayavasana)̂ '  ̂ Abhinivesa firmly fixed in inferior 

creatures such as worms, as well as in learned person. Here, the 

learned person is defined as the one who knows the beginning as 

well as the end of life i.e., pUrvantiIca and aparantiica. Here, the



former is bondage and the latter is liberation.^  ̂ In PYSBV, the 

words ‘pUrvantikani’ and ‘aparantikam’ are used. While, in 

VBh., T.V., and Y.V., the words are ‘pUrvantah’ and ‘aparantah’ 

respectively.

Karman (action)

Actions are of three kinds viz., good (kusala), bad 

(akusala) and mixed (vimisra)^  ̂ In another context, Vivaranakara 

mentions that actions are of two kinds viz., sopakrama and 

nirupakrama. The former is that which yields results by taking its 

cause quickly and the latter is that which yields results in a long 

time and spreads out s lowly.Vivaranakara is presenting his 

view that the competence to do actions (karman) is not only

present in human beings, but in the lower creatures like insects

68also. The portion describes the results of karman, etc. is an

69elaborate one in the Vivarana text.

In the fourth chapter, the karman is classified under 

four heads^  ̂ viz., krsna (black), suklakrsna (white and black), 

sukla (white) and asuklakrsna (neither white nor black). The 

black action is described as very impure and belongs to evil- 

minded people, who do not follow the path mentioned in the



scriptures. The white and blaclc is that which is to be 

accomplished with the help of one’s wife, son, cattle, sacrificial 

priest, etc. In this type of karnian, there is accumulation of the 

deposit of karman by means of injury or benefit to others. The 

white is the collection of deeds belongs to those engaged in 

austerities, to those who study the sacred texts and to those who 

practise meditation. This type of action does not depend on 

external means of attainment. The final type of action i.e., neither 

white nor black belongs only to a true yogin (here it is termed as 

sannyasin).

Those who had attained siddhis due to janma, 

osadhi, mantra and tapas, have the three-fold karman- white, black 

and mixed. Moreover, all actions belong only to one who is 

ignorant, and not belong to the one who knows. It is because the 

one who knows, does not think of any result other than abiding in 

oneself. And abiding in oneself comes into being by withdrawing 

all activity.

Sainskaras (subliminal impressions)

According to Vivaranakara, samskaras or 

subliminal impressions are the causes of memory (smrti) and



afflictions (klesa). Generally, these subliminal impressions come 

under two heads viz., paridrsta (seen) and aparidrsta (unseen). 

The former i.e., paridrsta is otherwise known as latent tendencies 

(vasana). Aparidrsta has been brought about during endless past 

lives which cause experience of affliction, action, result, virtue and 

vice.^  ̂ When the subliminal impressions perish, then mind is 

absorbed in prakrti. This state is otherwise known as 

videhamuktiJ^

Vasana (latent impression)

PYSBV describes latent impressions elaborately in 

fourth chapter. There, Vivaranakara depicts that, latent 

impressions are difficult to get rid off and cannot be stopped as 

they are in existence from time immemorial. Therefore, their 

cessation is problematic.’  ̂ It is also said that without their 

cessation, kaivalya cannot comes into being. When the cause of 

these latent impressions is destroyed, automatically the result i.e., 

latent impressions will begin to destroy. The cause is nothing 

other than avidya. Therefore, when there is right knowledge, the 

latent impressions are not an obstruction to liberation.



Sense organs (indriyas) and the experience of objects 

(visayagrahana)

PYSBV mentions about ten indriyas viz., five 

jnanendriyas and five karmendriyas. The former represents the 

means of knowledge and the latter the means of action. According 

to Vivaranakara, mind is capable of perceiving objects of senses 

even without the help of these sense- o r g a n s . W h e n  ears are 

covered, one is able to experience sound (pihitalcarnavivarasya 

ghosopalambhat). Likewise, one sees forms (shapes, colours) and 

so on, are perceived without the help of senses through knowledge 

gained from propositions (pratijhajnanena). Vivaranakara states 

that, the process of memory and dream does not depend on sense- 

organs. In these processes, senses are not active and yet there is 

experience of objects. Therefore, Vivaranakara concludes that, as 

for those who belong to the world (human beings), they being 

inferior, their minds need the assistance of sense-organs, as their

77power, strength and knowledge have impurity of ignorance.

PYSBV describes about the process of knowing 

beyond the range of senses (atindriyagrahana). It is described

78that, the grasp which is beyond the range of senses is threefold



viz., that which is subtle (suksmavisaya), hidden (vyavahitavisaya) 

and distant (viprakrstavisaya).

Mind and its nature

The philosophy of Yoga gives importance to the 

study of mind and its nature. In other words, the control over 

mind is the main purpose of Yoga. PYSBV provides significant 

observations on mind. In the Yoga philosophy, mind is considered 

as all pervading. The same idea can be seen in PYSBV also.^  ̂

Vivaranakara emphasises that the mind is flowing out in different 

directions. It is happened because of the effect of various 

modifications. Getting back the mind and fix it in one object (like 

atman) is something which is to be brought about by human 

effort.*"

It is interesting that, Vivaranakara talks easily about

81reading other’s mind. The same notion can be seen in the SBh.

on B.S, where Sankara supports the Yogic idea that the yogin’s

82mind controls other minds. In another context, the mind is 

compared to the striking of a bell and like the sparkle of a

83collection of burning coals. Therefore, according to 

Vivaranakara mind is restless by nature.



Mind (citta): Mind is described in Yoga philosophy as not-self- 

illuminating (svabhasam)^^ There are so many references to the 

illumining nature of mind in fourth chapter. The nature of mind is 

threefold (consisting of the three gunasf^ due to its tendency
0 A

towards illumination, motion and obstruction. In other words, 

mind is the transformation of the gunas. Mind is the illuminator of 

all things. It is well-known in the world and in the sacred texts. In 

fourth chapter, it is described that, in the absence of mind and

87sense-organs body is like a corpse and is not fit for anything.

Different states of mind (cittabhumi): PYSBV states five

88different states o f mind viz., ksipta (restless), mudha 

(infatuated), viksipta (distracted), ekagra (one-pointed), and 

niruddha (restricted). Ksipta is the state agitated through being 

attached to undesirable objects. Mudha is the state without any 

discrimination. Viksipta is the state which is attracted towards 

different directions in the state of being the agent of different 

actions. The state ekagra is that there is the flow of the same 

thought in mind. Niruddha is the state when mind is empty of 

thoughts.



Modifications of mind (cittavrtti): Yoga is the inhibition of

89mental modifications. Mind though composed of the three 

gunas, has sattvaguna as predominant because of its illuminating 

nature. When there is an imbalance (of the other two gunas viz., 

rajas and tamas) takes place, there occur modifications of mind. 

Modifications are classified under two heads viz., afflicted (klista) 

and non-afflicted (akiista). In this context, Vivaranakara 

explicates that, modifications are numerous but can be classified 

under five heads. These ‘afflicted’ are caused by afflictions or 

klesa?^

The process is mind connected with five afflictions 

beginning with ignorance; repeatedly communicate with atman 

through modifications. VBh. points out that, these afflicted 

modifications are the seed-bed for accumulation of the deposit of 

karman. The non-afflicted are said to have their basis in 

knowledge (khyatyaspada). They oppose the activity based on 

samskarasof the gunas (sattva etc.). They are considered as pure, 

as they are directed towards the field of knowledge and it brings 

about liberation (apavarga).



These afflicted and non-afflicted modifications of 

mind are- 1. rigiit knowledge (pramana), 2. misapprehension 

(viparyaya), 3. mental construction (vikalpa), 4. sleep (nidra) dxvdi. 

5. memory (smrti). Vivaranakara states that, modifications are 

arranged here according to the importance given to them.^* In the 

conclusion of mental modifications, the author has stated that 

when modifications (vrtti) are restrained, it result either in 

samprajnata samadhiox in asamprajnata samadhi.

When non-afflicted modifications (klista-pankti- 

madhya[manu]janmano'klista vrttayah) arise in the midst of 

afflicted modifications (aklista vrtti), remain as non-afflicted. In 

the same way, when afflicted modifications arise in the midst of

92non-afflicted modifications, they also remain afflicted. To 

explain this objection and its answer, Vivaranakara and Vacaspati 

Misra use interesting elucidations.

In the objection part, Vivaranakara uses the 

example of drops of water thrown into a pot of milk.^  ̂ Vacaspati 

Misra uses the example of a brahmin who resides with forest 

men.̂ "* It is depicted in VBh. that, the wheel of modifications 

(vrtti) and subliminal-impressions (samskara) keeps revolving



ceaselessly.^^ Here, the meaning given by Vivaranakara to the 

word ‘anisatn’ is ‘a/zarara/ay??’ i.e., without any break. In T.V., it 

is said as ‘anirodhasamadheh’ (until the attainment of nirodha 

samadhi). And there is a similar reference given in Y.V., as 

‘nirodha evopayah' i.e., the only way is restriction. There is no 

such clarification given in PYSBV with regard to this.

Right Knowledge (pramana): Among modifications of mind, 

right knowledge comes first. It (pramana) is three fold viz., 

perception (pratyaksa), inference (anumana) and authority 

(agama). In the context of explaining misapprehension 

(viparyaya), the opponent questions the positions (being the first 

modification is pramana and the second one is viparyaya) of 

modifications. Vivaranakara clarifies doubts effectively. 

Restriction (nirodha) is the means to liberation and viparyaya is 

the thing to be restricted. While restraining something, the person 

should know about merits and demerits of that action. Here lies 

the importance of right knowledge (pramana)?^

Pratyalcsa?  ̂When mind, through sense-organs, is changed into the 

form of the outside object, both in its particular and general nature, 

becomes coloured by it. And because of this colouring,



modification of mind (which is like the counter-seal of a seal), 

though coloured by general and special characteristics of the 

object, mainly comprehends special characteristics. That alone is

98the true knowledge known as direct perception.

Anumanaf^ The subject of anumana is known as that which is 

qualified by the characteristic due to the presence of that 

characteristic in things belonging to the same class. The same is 

differentiated from those belonging to different classes by not 

having that characteristic.

Agama:'̂ '" The words of a trustworthy person convey something 

which he has seen is agama. It is devoid of defects,

Misapprehension (viparyaya): Misapprehension is false

knowledge. Vivaranakara states that, among the other 

modifications of mind viz., vikalpa, nidra and smrti, viparyaya is 

more important. Because, it is the basis of the other three 

modifications. Without the restriction of the basis (viparyaya), 

they will not be r e s t r i c t e d . A s  there is no commentary on this 

portion, the vivarana of the particular part forms as a word by 

word- commentary which is similar to that of T.V. and Y.V. But



there are diverse statements about the definition of viparyaya}^  ̂

Nevertheless, the most convincing explanation is given in PYSBV.

The definition given to viparyaya also deserves 

special mention- “it is the knowledge in general (samanya), 

without grasping the particular object (visesa). It has reference to 

the memory of something experienced in the past and it is 

connected with its definite form and arises with an appearance of 

certainty.” '®̂ Vivaranakara clearly describes the distinction 

between misapprehension (viparyaya) and doubt (samsaya). He 

also states that, even though, viparyaya is perceived by senses, it is 

not true knowledge because it is based on memory of something 

which has no true form.

Mental construction (vikalpa): It is defined as the imagining of 

something different from what actually exists/^^ Mental 

construction is regarded as same in the speaker and the hearer. In 

both the cases, the idea of mental construction has arisen from the 

words uttered. It is said that, for a person who is in the state of 

nirvitarka-samadhi, there is cessation of mental construction 

(vikalpa). Therefore, it is not included under true knowledge. But 

at the same time, it is not like misapprehension which is



contradicted to the right knowledge because it has the 

characteristic of thoughts based on right knowledge.

Sleep (nidra): The notion (pratyaya) in the absence of waking 

state is abhavapratyaya and modification which has that absence 

as its support (alambana) is sleep. Vivaranakara points out that, 

the term sleep (nidra) refers only to dreamless sleep 

(susuptavastha)}^^ It is only dreamless sleep that rests on the 

notion of non-existence. Here, Vivaranakara has given the 

meaning jagradvisayabhavah (absence of the waking state) to the 

word abhava. While in T.V. and Y.V., the meaning of the same 

term is explained as ‘jagratsvapnavrttinamabhavah’ (absence of

109modifications of waking state and sleep).

Vivaranakara hesitates to accept the view of T.V. 

i.e., dreaming as included in sleeping state. To clarify this view, 

Vivaranakara refers to one of the aphorisms of Patanjali 

(svapnanidrajnanalambanam where the difference between

the two is clearly rendered. He gives further clarification to prove 

the distinction between dreaming state and dreamless sleep.'"

Memory (sm rti): Memory is not discarding the impression of an 

object which has been once experienced."^ The definition given



by Vivaranakara is ‘the non-loss of the objects once experienced’ 

(anubhutavisayasya asampramosah). It is clarified further as- 

non-stealing (anapaharanam), and non-disappearance 

(atirobhavah)}^^ Here, VBh. does not give explanation to the 

terms in Y.S., but only gives additional information on ‘memory’. 

But Vivaranakara gives elucidations to all the terms which are not 

explained in VBh. Memory is the effect of all modifications of 

mind (pramana, etc.). Accordingly, it is the reason for explaining 

memory at the end of all mental modifications.'*'^

Memory is of two kinds: bhavita-smartavya (which 

remembers objects that are imagined) and abhavita-smartavya 

(which remembers objects that are not imagined). The former one 

does not need the help of any other effort like constant attention 

etc. and that is the memory obtained in dream. But the latter one 

is just the opposite of the former. Because during waking state, 

other efforts like constant attention etc. are needed.

Distractions of Mind (cittaviksepa)

Along with modifications of mind, there occur 

distractions of mind (cittaviksepa). They are called as distractions 

(viksepa)hQC?i\xsQ they distract mind through various objects.''^ In



the absence of these distractions or obstacles of mind, 

modifications viz., pramana etc. do not take p l a c e . T h e s e  

distractions of mind are generally known as antaraya. They are 

known like this as they cause an opening, a fissure, or a break in 

the attainment of Yoga. They are described as distractions, 

opponents and enemies to the attainment.'*^

118There are nine obstacles and they are- sickness 

(vyadhi), idleness (styana), doubt (samsaya), carelessness 

(pramada), laziness (alasya), lack of detachment (avirati), 

misapprehension (bhrantidarsana), failure to attain any stage of 

concentration (alabdhabhUmikatva) and instability in 

concentration (anavasthitatva). The explanations given in T.V. 

and Y.V. are almost as that of the same character.

Sickness (vyadhi) is the imbalance in the humours (dhatu), in the

120secretions (rasa), or in the organs of the body (karana). The 

humours are air (vata), bile (pitta) 2lX\A phlegm (slesma). When the 

harmony between them is missed, then the imbalance occurs. The 

harmony is lost because of the use of substances having excess of 

air, bile or phlegm.



Vivaranakara also points out that the increase of a 

humour may be spontaneous or caused by something else. The 

secretions (rasa) are the transformation of the food eaten. They 

are of seven kinds. They are called secretion (rasa) because they 

are effects of the essence of food. They are- essence (rasa), blood 

(lohita), fat (medas), flesh (mamsa), bone (asthi), marrow (majja) 

and semen (sukla). Their imbalance is due to excess or loss. 

Disorder of the organs of the body is blindness, deafness, etc. 

Styana is idleness of mind. Vivaranakara explicates it as a 

paralysed s t a g e . Y . V . ,  explains the same very clearly.*^^

Doubt (samsaya) is an idea which touches two contradictory 

alternatives such as ‘is it a post or a man?’ *̂  ̂ VBh. only mentions 

it as a kind of thinking which touches two alternatives in the form 

of ‘this might be so or it might not be so’.

Carelessness (pramada) is lack of devotion to the means of 

samadhi Vivaranakara explains it as the lack of dedicated 

p r a c t i c e . T h e  same idea is depicted in the words of Vacaspati 

Misra as ‘aprayatna.

Laziness (alasya) is the inactivity of mind and body due to

u  • 126heavmess.



Lack of detachment (avirati) is mind’s attachment to objects of 

senses (visaya), desire, or greed caused by the contact with objects
127 —of senses. (Vivaranakara clarifies the meaning of the word 

gardha (desire) with two words- abhikanksa and trsna). This 

attachmient arises because of past memory and it prompts one to 

the objects of senses.

Misapprehension (bhrantidarsana) means the illusory

knowledge opposed to the means of Yoga (yogasadhana) or the

128path of Yoga (tanmarga)\isQU.

Failure to attain any stage of concentration 

(alabdhabhumikatva) is the state of not achieving any stage of 

samadhi (samadhibhUmeralabhahj^'  ̂such as vitarkaQic. 

Instability in concentration (anavasthitatva) is a condition 

when there is inability to remain in the state of samadhi, which is 

already attained. It is said that, one should try to fix mind which is 

wandering. When this is not achieved, it is called 

ana vasthitattva. *

Accompaniments of distraction (viksepasahabhu)

There are some accompaniments take places along 

with the distractions of mind. It is said that, these distractions



exist in one whose mind is distracted and not in one whose mind is 

concentrated. Thus, these distractions are the foes of 

concentration. To one extent, mind is concentrated to that extent 

these distractions with their accompaniments do not occur. They 

are pain (duhkha), frustration (dauimanasya), unsteadiness of body 

(angamejayatva), irregular inhaling and exhaling 

(svasapras vasayor-gativiccheda).

Pain (duhkha) is that which living beings strive to overcome.*^* 

It is of three kinds- viz., arising from self (adhyatmika), arising 

from living creatures (adhibhautika) and arising from the gods 

(adhidaivika). That which is related to self (atman) is adhyatma 

and that which arises from adhyatma is called adhyatmika. It is 

again divided into two types- bodily (sarira) and mental (manasa). 

The bodily pain occurs due to the imbalance in the humours etc. 

(dhatuvaisamyadi-nimittam). The mental pain is caused by non- 

fulfilment of desires etc. (istavikhatadi-hetukam)}^^ That which 

is related to creatures and what is caused by them is adhibhautika. 

This kind of pain is caused by cow, deer, etc. 

(pasumrgadyupanipatitam)}^^ In T.V. and Y.V., it is described as 

that which comes from tiger, etc. (vyaghradijanitam and

vyaghradyuttham). ’



The pain which is related to the gods and that comes 

about from them is adhidaivika and it is caused by wind, rain, 

etc.*̂  ̂ It is also said that, being one of the nature of rajas, pain is 

only one but it is separated differently under different causes. In 

T.V., adhidaivika is described as that which comes about from the 

disturbances of grahas (grahapidadijanitatn). At the same time, in 

Y.V., it is described to be originated from cold and heat 

(si tosnadyuttharp). ‘

Frustration (daurmanasya) is the disturbance, 

anxiety or annoyance of mind due to the non-fulfilment of 

des i re .Unsteadiness  of the body (angamejayatva) msdLm, that

138which makes body unsteady or which makes it tremble. Here 

Vivaranakara does not add even a single word to the commentary, 

but only repeats it.

Irregular inhaling (svasa) is the deep breathing 

which includes sipping in of outside air and breathing out it 

slowly. Irregular exhaling (prasvasa) is the process opposite to 

that of svasa. When inhaling and exhaling become irregular, it is

139called irregular inhaling and irregular exhaling.



The acquaintance of practical features is the main 

speciality of Yoga philosophy. It helps an aspirant to step forward 

systematically to attain the final goal. Y.S. clearly illustrates the 

different means of Yogic practices, different types of yogins, etc.

Four-fold division of Yoga

Y.S, VBh. and PYSBV explains the four-fold 

division (caturvyuhatva) of Yogo. philosophy. They are- heya 

(to be avoided) i.e., samsara which is full of pain, heyahetu (the 

cause of samsara), M /75 (destruction of samsara)\.q.̂  kaivalyamid 

hanopaya (the method to destruct samsara).

Heya- duhkha (pain): Pain is that by which living beings are 

strive to o v e r c o m e . I t  is of three kinds viz., adhyatmika, 

adhibhautika and adhidaivika. The pain which is to come in a 

future life after death is to be destroyed through right vision. One 

should strive only to eliminate future births and not try to restrain 

pain that is present in this life.‘"̂̂  The cause of pain is nothing but 

ignorance which relates pradhana and purusa}^^



Hanopaya (means of release): The detachment from the ‘seen’ 

is called hanopaya. The ‘seen’ are special arrangements of 

pradhana or which are the gunas and their derivatives. Since 

purusa has no activity by its nature, the realisation of this aspect 

through right vision is the means of release.

Different types of yogins

In the first chapter, it is depicted that, yogins are 

those who do Yogic practices such as yama, etc. 

(yamadiyogasadhananusthayino)}'^^ The yogins who follow the 

means of sraddha etc. are of nine k i n d s . T h e y  are categorised 

under three heads viz., mrdupaya (those who practise the gentle 

means), madhyopaya (those who practise the average means) and 

adhimatropaya{ihosQ who practise the extreme means).

According to the intensity with which the yogin 

practises, each one of these three is further divided into three 

kinds. The intensity can be gentle (mrdu), average (madhya) and 

intense (tivra). Therefore the nine types are-

1) m rdupaya: mandopakrama (gentle-keen-intensity),

madhyopalcrama (middling-keen-intensity), and tivropaicrama 

(extreme-keen-intensity).



2 ) madhyopaya: mandopakrama, madhyopakrama, and

ti vropakrama.

3) adhimatropaya: mandopakrama, madhyopakrama, and 

ti vropakrama.

Among these nine types of yogins, samadhi is 

nearest for the followers of the extreme method (adhimatropaya) 

with keen intensity (tivropakrama). Vivaranakara also points out 

that, the purpose of the sutra (mrdumadhyadhimatrattvattato’p i 

visesahj'̂  ̂ is to indicate how yogins o,2iXi become greatly motivated 

towards the practice of Yoga. To clarify this point, Vivaranakara 

has used an illustration i.e., ‘in the world, the one who runs the 

fastest towards the goal, gets the prize’. T h e  yogins had 

overcome afflictions (ksinaklesa) are described as samyagdarsin
149(those with true insight).

The third chapter gives another classification. 

According to this classification, there are four types of yogins. 

They are- prathamakalpilca, madhubhUmika, prajhajyoti and 

atikrantabhavaniya}^^ One who practises Yoga continuously and 

in whom some form of luminous activity is revealing itself 

(pravrttajyoti)is the first one. Amongst the four, the second one is

who has rtambhara prajiia (truth bearing insight). The third one is
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the one who protects all that is directly perceived and over which 

mastery is achieved i.e., he has to find ways to protect what has 

been achieved and with reference to those to be perceived. This 

yogin has to practise abhyasa and vairagya. In the case of the 

fourth one, only the absorption of mind into prakrti (cittapralaya) 

is left. He is the yogin who is just waiting for the state of kaivalya.

Mind and its control

As depicted early, the philosophy of Yoga is 

intended to achieve control over mind. It is absolutely a difficult 

procedure. Unless following a systematic approach from 

beginning to end, one cannot achieve the control over mind.

Removal of mental distractions: The only way to get rid off

these distractions is the constant practice of samadhi (abhyasa) 

and detachment (vairagya). To remove distractions, yogin sh.ou\d 

concentrate mind on a single entity as support (ekatattva- 

valambana). The sUtra (tatah pratyak-

cetanadhigamo'pyantarayabhavascaj^^ states that, through

devotion to God, one can restrict distractions. VBh. also clearly

152states the same idea in first chapter.



Practices to attain cittaprasadana (clarity of mind): There are 

a number of options of practices that are mentioned in Y.S. to 

attain stability or clarity of mind.*̂  ̂ Vivaranakara also clarifies 

that, the mention of various methods is because of individual 

difference.'^"* In some places, cittaprasadana is termed as 

parikarman (steadiness of mind) by Vivaranakara.'^^ The 

practices which bring about clarity of mind are praised in VBh. as 

sukla dharma. Vivaranakara gives explanation to this- as pure 

(visuddha dharma) i.Q., the dharma v̂ hich. does not harm any living 

being. There are a number of practices with the intention to make 

mind clear. They are maitri, karuna, mudita and upeksa.

Maitri is the feeling of friendliness. Vivaranakara 

further explains, it as rejoicing in happiness on seeing people who 

are happy without having any feeling of envy. Karuna is 

compassion towards those who are in pain. Mudita is a kindred 

joy towards those who are engaged in meritorious deeds and 

upeksa is indifference towards those who are engaged in evil 

deeds. By practising meditation on one principle like friendliness, 

compassion, etc., mind becomes clear and there will be no obstacle 

to attain samadhi}^^



An alternative method to the above mentioned is 

exhalation (pracchardana) and retention (vidharana) of breath. 

Pracchardana is throwing out of the abdominal air up to the limit 

through nostrils and not through mouth. Vidharana is suspension 

of breath up to the limit.

When a sense-activity (pravrtti), which has direct 

perception of only one object (visayavati) place, then, the 

yogin can attain steadiness of mind. Vivaranakara explains the 

word pravrtti as a face-to-face experience of the object of 

meditation. This particular activity induces confidence and creates 

enthusiasm with regard to the practice of Yoga, gives joy and 

binds mind to steadiness. For example, when concentrating on the 

tip of nose, there arises the consciousness of a delightful smell 

which creates a sensation of joy which continues as if 

experiencing some desired object by ordinary sense-contact.

When there is the presence of a luminous sense 

activity (jyotismati), which is painless (visolca), then one gains 

stability of mind. Vivaranakara further explains that sense activity 

is, that which has light (jyotismati) and that removes sorrow 

totally, so it is called ‘visoka’}̂  ̂ It is said that, mind of a yogin



coloured by a thought as its support, becomes free from 

attachment and gain great stabihty.'^^

To gain mental stability, there is another option. 

Mind of the yogin having a perception in dream as its supporting 

object (svapnajnanalambana) or having a perception in sleep as its 

supporting object (nidrajnanalambana) attains stability. 

Vivaranakara points out that, mind of this nature takes the form of 

its support. In dream state, knowledge is without objects like 

sound etc. and the nature of that knowledge in that state is just 

illumination.

The knowledge pertaining to deep sleep is the non­

grasping of anything in particular. It has absence of any 

knowledge content (abhavapratyayalambana) 2ls its support. It is 

peaceful, infinite, and has the characteristic of experiencing 

immutability. According to PYSBV, mind should have such a 

support to attain stability.

Meditating on any object which is desired is also a 

way to get mental steadiness. Vivaranakara stresses that, one has 

to practice this for attaining the supreme goal and not for gaining 

pleasure etc. Having found something as an object of support on



which one gains stability, he can achieve stability in other things 

also mentioned in the scriptures. While concentrating on a subtle 

object, the process is a gradual practice i.e., from smaller to 

smallest. At the end, the yogin reaches the limit of the smallest 

atom (paramanu). There is only a namesake reference to the 

concentrating upon the greatest magnitude (parama mahattva) in 

PYSBV.**"’ But it is said that, the experience of both the subtlest 

atom and of the greatest magnitude without the obstruction of any 

other thought is the complete mastery (paro vasikara) over mind. 

When the yogin attains this complete mastery, there is no need of 

any other purification to be obtained by practice.

Removal of mental modifications

The removal of different modifications can be 

achieved by practice (abhyasa) and detachment (vairagya). 

Vivaranakara defines the word nirodha as upasama, which means 

cessation. In this context, VBh. compares mind with a river. 

Vivaranakara points out that, this example is given in order to 

show abhyasa and vairagya have discrimination as their object 

(discrimination between what is real and unreal). The 

explanation given in PYSBV does not cover all the points of the



metaphor. There is no explanation given to the same in T.V., but 

Y.V., satisfactorily explains the metaphor.

Y.V. mentions the similarity of the idea of the 

aphorism with one of the verses in B.G. (asamsayam mahabaho 

mano durnigraham calam,..)}^^ It is pointed out that, the 

restriction of mental modification depends upon the two'^  ̂ viz., 

abhyasa and vairagya. Thus, there are only two processes in the 

removal of mental modification. One is control over mind’s 

attachment towards the objects and the other one is the 

acquirement of right knowledge. Vivaranakara also points out 

that, without constant practice and detachment the devotees of 

//rarahave no power to attain samadhi}^^

Practice (abhyasa): In the explanation of p r a c t i c e , t h e

vivarana portion (yatno viryamabhyutsaha) resembles VBh. 

(prayatno viryamutsaha). The steadiness of mind which is the 

cause of restraint (nirodhaniniitta) is the result of effort (yatna). 

The effort which is the cause of restraint is called abhyasa. The 

transformation of mind which has been restrained its modifications 

is described as a peaceful flow of a stream which is free from mud.



Virya (courage) and abhyutsaha (enthusiasm) are the synonyms of 

yatna (effort).

Here, VBh. uses the word prayatna instead of yatna- 

the word used in the aphorism/^^ In this part, Vivaranakara only 

follows the word in the aphorism, but in the place of utsaha 

(enthusiasm), he uses the word abhyutsaha without any change in 

meaning. Vivaranakara clarifies that; abhyasa is the practice of 

yama, niyama, etc. with the desire to attain the state of total 

restraint. It is said that, practice will not become firmly grounded 

unless it is practised for a long time uninterruptedly.

Here, Vivaranakara misplaces the word in VBh. as

well as the word in the sUtra-'satkarasevitah' (acquired through

austerity, celibacy, knowledge and through faith). Instead of that

he uses the word samskarasevitah and gives explanation that the
1

word qualifies practice (abhyasa) only. In another context, 

Vivaranakara depicts that, the practice has two divisions viz., 

higher and l o w e r . A l l  the sub-commentators*^^ give attention to 

the word ‘sthitau’ which comes in the definition given by the sUtra 

(tatra sthitau yatno’bhyasah)}^  ̂ It is stated that the word is used 

in locative case in the sense of cause (nimitta-saptami). The object



of practice is mentioned as ‘one entity’ (ekatattva). The one- 

pointedness of mind (cittaikagrya) is brought about by inflexible
172practice.

Detachment (vairagya): Detachment is defined as the absence 

of greed regarding the objects seen (drstr) or heard (anusravika). 

With reference to an individual, it is women, food, drink and 

wealth. Here, Vivaranakara opined that, even though there are 

endless objects, the attachment to above mentioned objects is 

excessive. There is very strong attachment with reference to the 

objects like woman, etc., so it has to be avoided through very

173strong effort. The anusravika visaya means the objects which 

are heard of from the scriptures. This includes objects like heaven 

etc.'”̂"̂

The term detachment (vairagya) is a common name 

for the four states viz., yatamana-satnjna, vyatikranta-sarnjna, 

ekendriya-saipjna and vaslkara-sainjna. Vivaranakara mentions 

that, the sUtra itself shows that absence of greed towards objects 

seen and heard is the fourth state and it is intended here as 

detachment. According to Vivaranakara, in this state, all the 

objects are capable of being mastered and sense organs are to be



mastered. The other sub-commentators name the vyatikranta-

samjha as vyatireka-samjha.̂

Detachment is of two kinds, depending on the object 

(visaya). They are higher and lower The above

mentioned detachment (absence of greed towards objects seen and 

heard) is included in the lower (apara) category. The word para is 

explained in two ways. One is the detachment that comes after the 

early mentioned vairagya. The other one is caused both by its 

object and its cause. This kind of detachment is far superior to the 

object and cause of the other. Vivaranakara also indicates that the 

reason behind the naming of higher (para) detachment may due to 

the superiority, because it is closer to the attainment of kaivalya.

In the case of apara, the yogin become detached 

from objects both seen and heard. A person who attains the higher 

type of detachment i.e., becomes detached from their (of both 

seen and heard) causes- the gunas}^  ̂ For such a yogin, who 

practices the higher detachment, there is no need of the practice of 

any other means for attaining kaivalya. Detachment (vairagya) 

a clear insight. There is no difference between knowledge and 

detachment. Thus it is established that, attachment and ignorance



which are the opposites of detachment and knowledge also have

no difference.

Kriyayoga (yoga of action) - the three ways to attain Yoga

VBh. deals with the threefold insight through the 

practice of Y o g a . * P Y S B V  adds much detail to clarify it.*̂ ® The 

first is that which follows the instructions in the scriptures and 

taught by the preceptors. The second deals with the same subject 

with the object of establishing it firmly by rejecting through proper 

reasoning, whatever is in contradiction to scriptural teaching. 

Whereas the third is constant pursuit of the same idea 

(knowledge), the object of support (in meditation), which has been 

understood from the scriptures, and by reasoning. In this manner, 

through training in the three ways, the attains Yoga.

The kriyayoga is intended for a person who has a 

distracted mind to become fit for samMhi. Tapas (penance),

svadhyaya (self-study) and isvarapranidhana (devotion to God)

181are the kriyayogas (yoga in the form of action). Tapas denotes 

the fasts like krcchra and candrayana, and enduring the opposites 

like heat and cold etc.‘̂  ̂ Svadhyaya is the recitation of the 

syllable om and the sacred scriptural texts that deal with liberation



like Upanisads, etc. Isvarapranidhana is the surrender of all 

actions to God, the supreme teacher or the renunciation of the 

result of action.

In Y.V., bhaktiyoga is also included in kriyayoga, as
^  1 Q ̂

it is another form of isvarapranidhana. By doing kriyayoga, 

one can achieve samadhi and through weakening the afflictions 

(klesa). Yoga is samadhi, which is a quality of mind and this is 

the purpose of kriyayoga. Therefore, through this Icriyayoga, one 

who practises samadhi\s called a yogin}^^

Devotion to God (isvarapranidhana)

Devotion to God (isvarapranidhana) is considered 

as a means to attain samadhi. VBh. and PYSBV explain the word 

pranidhana as a special kind of devotion (bhaktivisesa). VBh. 

states that, God pleased by the special kind of devotion i.e., 

pranidhana, favours him with samadhilabha and phala (attainment 

of samadhi and its result), merely because of the yogin’s deep 

desire (abhidhyanamatrena) for samadhi. In addition to this point, 

PYSBV explains the word anugraha (favour) as ‘God’s 

appearance before the yogin (pratyabhimukhibhavamapadita).



In this context, the words of T.V. and Y.V. have 

similarities viz., the word 'avarjitah' is explained as 

abhimukhlkrtah. Vivaranakara does not mention the term 

pranidhana while explaining the chanting of pranava. At the same 

time, following VBh., PYSBV states that the yoginyNho does both 

these practices i.e., repetition of pranava (pranavajapa) and 

meditation on God (paramesvaradhyana), achieves one- 

pointedness of mind. Y.V. defines pranidhana as the repetition of

187pranava 2L\ong with the meditation on Brahman.

The syllable and its method of chanting

It is said that Tsvara of the above defined nature is

denoted by pranava or 'oni . Moreover, Vivaranakara gives

188different etymological explanations to pranava. They are- 1) 

that by which (God) is praised perfectly 2) that which praises God

3) God is worshiped by his devotees through this word 4) God is 

bowed down to, by uttering this word 5) through this word they 

meditate upon God in their minds.

At the concluding portion of VBh., the text ends 

with the syllable Vivaranakara explains the purpose of the

use of syllable om as, to denote auspiciousness. The name of



Paramesvara has been marked in the forehead of the syllable om 

with the aim of gaining knowledge or for the sake of peace like in 

the Aranyakas of the Veda.*^°

Y.S. has given special importance to chanting of 

‘om’ to those who wish to worship God. Vivaranakara has given 

a detailed description for the practice of chanting. It is said that 

the repetition (japa) should be either mental or in a low voice. 

Among the two types of japa, the mental chanting is considered as 

important, as it is closer to meditation.'^* Om consists of four and 

a half syllables (ardhcaturmatra) qx three syllables (trimatra). The 

mere repetition will not give the result, but one has to meditate 

upon the idea behind the sacred syllable i.e., isvara}^  ̂

Vivaranakara also points out that, the yogin who does both these 

practices achieves one-pointedness (ekagrata)of mind. Due to the 

practice of Isvarapranidhana the obstacles disappear 

(antarayabhava) and a direct perception of the inner self 

(pratyakcetanadhigama) occurs.

Eight limbs of Yoga (astangayoga)

The elimination of impurities has an important role 

in the attainment of the goal of Yoga philosophy. By the practice



of eight limbs of Yoga, there is destruction of impurities and by 

that, there arises the means of Yoga i.e., vivekakhyati. As in 

VBh., PYSBV also points out that, the more practice of sadhanas 

weakens the impurities. Here, VBh. uses the word 

viyogakaranarn to denote cause of separation. But instead of this, 

Vivaranakara has used the word ksayakaranam i.e., cause of

193weakening. As the impurities become more and more

weakened, the light of knowledge increases in proportion to the 

rate of weakening. The practice of eight limbs of Yoga has a 

twofold purpose. It is the cause for separation of impurities as 

well as the cause for attaining vivekakhyati. To clarify this point, 

VBh. explains the nine-fold division of causes and gives further 

clarification.

The eight yogaiigas are- restraint (yama), 

observances (niyama), posture (asana), regulation of breath 

(pranayama), withdrawal of senses (pratyahara), concentration 

(dharana), meditation (dhyana) and oneness with the object of 

meditation (samadhi). These eight limbs of Yoga are to be 

practised one by one. The person who has not climbed the first 

step cannot mount the next step. Among these eight limbs, five of 

them are considered as external means of Yoga



(bahirangasadhana) and the other three are the internal means of 

Yoga (antarangasadhana).

While explaining eight limbs of Yoga, there arises a 

ques t i ont hat  in allied sacred texts on Yoga, the limbs are only 

six beginning with asana. Asana and the rest are the direct causes 

for samadhi and not yama and niyama. The answer given by 

Vivaranakara states the practice of yama and niyama as the basic 

qualification to practise Yoga.

It is depicted in Y.V. that, the Yogic practice 

prescribed for the intense practitioner of Yoga is pranayama 

without the aid of yama, etc. At the same time, the second 

chapter, advices pranayama along with the practice of the other 

limbs of eightfold Yoga (astMgayoga) such as yama, niyama, 

etc.*̂  ̂ T.V. and Y.V. suggest other practices such as abhyasa, 

vairagya, sraddha, virya, etc. can be included in a proper way to 

these eight pract ices .According to Vivaranakara, vivei<aldiyati 

arises not only by the practice of the means of Yoga, but also

197through devotion.

The restraints (yama): Among the eight limbs, yama or

198restraints come first. The restraints (yama) are five in number



viz., harmlessness (ahimsa), truthfulness (satya), abstinence from 

theft (asteya), celibacy (brahmacarya) not holding possessions 

(aparigraha).

Vivaranakara gives definition to harmlessness 

(ahimsa) as non-trouble of all living and non-living things whole­

heartedly (sarvatmana) in every way (sarvatha)}'̂ '̂  Vivaranakara 

also points out that, ahimsa is the most important among restraints 

(yama) and observances (niyama) and it should be practiced 

whole-heartedly through body, speech and mind. It is the basis for 

the forth-coming satya etc.

The next restraint is truthfulness (satya). The given 

definition of satya is that, when there is knowledge arrived at 

through accurate means of knowledge, the attempt to convey that 

knowledge as it is to another by speech and mind is called satya}^  ̂

There is also a mention about the nature of truth. Sometimes a 

truth becomes a lie when used for the sake of cheating others 

depending on the place and time. For instance, Vivaranakara 

quotes the famous incident from Mahabharata.^ '̂ The truth will 

neither be inaccurate (bhranta) nor inappropriate to enlighten the 

hearer (pratipattivandhya). Thus, the words which are free from

these defects, spoken with sincerity and used for the benefit of all
200



beings attain the position of truth. If the words are being devoid of 

these defects and intended to harm others or injure other Hving 

beings do not attain the status of truth and it would be a sin. To 

strengthen this view, there is a quote from Manusmrti- satyatn 

bruyatpriyatn bruyat, ..

The next one is abstinence from theft (asteya). To 

define asteya, as in VBh., PYSBV also explains steya first. It is 

the appropriation of others’ things out of greed, which is not 

approved by the scriptures, and negation to do so is abstinence 

from theft (asteya)}^^ VBh. gives explanation to celibacy 

(brahmacarya) as the restraint of the hidden sense organs of 

generation.̂ "̂* While Vivaranakara explains it as the control of the 

organ of generation with the absence of activity of mind, words, 

etc., which has the result of not observing brahmacarya?^^

The last one is not holding possessions (aparigraha). 

It is not accepting things on seeing the defects in their acquisition, 

protection and decay and being attached to them, and in harming 

them. °̂  ̂ Vivaranakara also draws attention that, it is not because 

of lack of capacity (na punarasamarthyenasvlkaranam). These are 

restraints (yama).



(mahavrata), because these are to be practiced by every living 

being, at every stage, without any exception. In addition to this, 

Vivaranakara declares that these great vows are to be practised by 

those who renounce everything.̂ *̂ ^

The observances (niyama): The second limb of Yoga is

observances (niyama). They arê °̂ - cleanliness (sauca), 

contentment (santosa), penance (tapas), self-study (svadhyaya) 

and devotion to God (isvarapranidhana). The first one-

cleanliness (sauca) is of two kinds viz., external (bahya) and 

internal (abhyantara). The former is attained by cleaning oneself 

with mud or water (nirdadi-janitam adi-sabdat udakam ca). 

Vivaranakara gives definition to medhyabhyavaharana as 

consumption of pure food such as ghee, milk, etc. (ghrta-paya 

M ini bhaksanani), and purity in seeing and listening 

(medhyadarsana-sravanadini). The latter consists of washing 

away the stains of mind such as desire, anger, etc. by the waters of 

meditation (bhavana) on their opposites (cittamalanam 

kamakrodhadinam tatpratipaksa-bhavanasalilaih aksalanam).

Contentment (santosa) is being satisfied with the possessions at 

hand, even though there may be some lack (sannihitat-asvasa-



nimittat adhika-sadhananupaditsa sannihitamatrat atrptau 

satyamapyalam-pratyayah). Because of this satisfaction, one may 

not desire to acquire anything more.

Penance (tapas) is endurance of duals (dvandva- 

sahana). The duals (a couple of opposite conditions or qualities) 

are such as hunger- thirst (jikhatsapipase), cold- heat (sitosne), 

standing- sitting (sthanasane), etc. Vivaranakara mentions that to 

endure the desire to eat and drink is tapas, either as they come 

about naturally or motivated by reducing food and drink. The 

endurance of cold and heat either not relieved at all or relieved 

only partially is also a penance.

There is also a mention about the smrti tradition, 

that shows the penance of standing and sitting i.e., ‘let the person 

stand in the day and sit at night’ (tisthedahani ratravasita)} '̂  ̂

Like this, another type of penance shown is complete silence and 

mere verbal silence (kasthamaunakasthamaune). As the name 

indicates, the former (kasthamauna) is the complete silence like a 

piece of wood. There will not be any gesture with hands etc. 

(hastaprayogadi-rahitain). While in the latter (akasthamauna), the 

silence is unlike a piece of wood, the use of hand-signals is



permitted but acttial speech, and others are banned (hastadi- 

prayoga-yuktam sarnbhasanadi-rahitam). In addition to VBh., 

Vivaranakara gives some more clarification about penance 

explaining vows (vrata).

The next observance is self-study (svadhyaya). It is 

the reading of sacred texts pertaining to liberation 

(moksasastradhyayanam). Vivaranakara elucidates it as the study 

of Upanisads etc. (upanisadadyadhyayanam) or the repetition of 

om (pranava-japa). The explanation to the last observance- 

devotion to God (isvarapranidhana) is not available as the 

particular portion of the manuscript is defective.

Posture (asana): After explaining the restraints (yama) and

observances (niyama) along with their siddhis, PYSBV describes 

posture (asana). The definition of asana is —‘both steady and 

c o m f o r t a b l e . O n e  should practice the posture in which he gets 

steadiness of both mind and body.^" VBh. mentions the names of 

some postures and Vivaranakara cites them as well-known in the 

scriptures (sastrantaraprasiddha). PYSBV elucidates all these 

postures elaborately. First of all, the general preparations to be 

done before practising asanas2iVQ explained.^*^



Those who wish to do yogasanas should choose 

pure places such as a temple, mountain, cave, river-bank, sand­

bank (small island left in the bank of a river by the passing off of 

the water, an islet), not right beside fire or water, free from 

animals or insects, free from stones. Having sipped pure water in 

the traditional way (acamya), one should bow down to God 

(Paramesvara), the reverential personalities and his own master of 

Yoga. After saluting gurus, lay down a seat of cloth, on a deer 

skin, over a bunch of laisa grass without making any discomfort. 

The practitioner of Yoga can take the seat facing either to the east 

or to the north and practice any one of the prescribed postures.

Following VBh., Vivaranakara gives elucidation to 

eleven postures. The given clarification includes the method of its 

practice also. Even though there are differences in these postures, 

the basic principle is the same. Vivaranakara states that, any 

posture which can be done without any difficulty and through 

which one binds oneself steady is considered as a posture which 

helps one to attain steadiness (Vivaranakara uses the word 

‘sthitaprasrabdhih’ instead of ‘sthirasuldiam' in the last part of 

VBh).^^  ̂ The postures that are taught by the teachers also can be



considered as yogasana (yathacaryopadistamasanam). Following 

are the postures described in PYSBV-

Padmasana (lotus posture)^- Bring left foot and place it over 

right , foot. Likewise place right foot over the left. Steady hip, 

chest and neck and fix the gaze on the tip of nose similar that of 

one who is dead or in deep sleep. The lips are to be closed like a 

cover on a casket, the tips of teeth without touching each other. 

Keep a distance between chin and chest (mustimatrantara- 

viprakrsta-cibukorasthalah). Rest the tip of tongue in the inner 

space of front tooth. Place the hands over heels in the position 

called kacchapaka (like the form of a tortoise) or hold hands in the 

reverential brahmanjali position. When one gets steadiness 

beyond the initial effort at securing the proper disposition of body 

and limbs, this posture is called padmasana.

Bhadrasana (auspicious posture)^In this posture, one sits down 

placing right foot on the top of left and right hand on the top of left 

hand. The rest of the features are common to that of padmasana. 

Virasana (hero posture)^ When one of the feet is bent with the 

sole placed flat on ground and the other leg from knee to toes rests 

on ground is called virasana.



Svastika (propitious)^is a particular mode of sitting posture 

practised when the toes of the right foot is pushed between the left 

thigh and leg from the ankle to the knee (jankha) so that that is not 

seen. Similarly, the toe of the left foot is concealed in the opposite 

way and as if there is no suffering to the testicles caused by the

heels; the posture is called svastika.
218Dandasana (staff posture) - It is the posture when one sits like a 

staff with legs stretched keeping ankles, toes and knees even. 

Sopasraya (with support )^As  the name indicates, this posture is 

done by the support of yogapatta (a cloth thrown over the back 

and knees of an ascetic during abstract meditation) or a staff. 

Paryanka (cot) posturê *̂̂  is lying down and stretching out the arms 

to the knees.
221Krauncanisadana (sitting like a Curlew) - This posture resembles 

the sitting posture of a kraunca bird,

Hastinisadana (sitting like an elephant) - This posture resembles 

the sitting posture of an elephant.

Ustranisadana (sitting like a camel) - This posture resembles the 

sitting posture of a camel.



Samasawsthita (staying uniformly) is done by placing thighs 

and ankles on ground. The word used to denote this posture in 

VBh. is samasamsthanam. In Y.V., it is samavasthanam.

Regulation of breath (pranayama): Pranayama is the

regulation of inhaled air (svasa) and exhaled air (prasvasa). As 

water is sucked up through a hollow stalk by a continuous action, 

through the nostrils the outside air is drawn in. This process is 

called inhalation (svasa). Similarly the abdominal air (kausthya 

connected with the activity of prana is pulled out. And this 

is called exhalation (prasvasa). The regulation (gativiccheda) of 

exhalation and inhalation is called pranayama. The absence of 

both inhalation and exhalation is also pranayama.

It is of three kinds- external function (bahyavrtti), 

internal function (abhyantaravrtti) and suppressed function 

(stambhavrtti). The external function is the process concerned 

with forcing the outside air inside (bahyasya vayorantah- 

pravesanarn). Some other scholars call this external function as 

puraka (bahyamanye puraka ityacaksate). Here, the mention 

‘others’ (anye)hy PYSBV indicates Vacaspati Misra. Vacaspati 

Misra directly uses the terms- recaka, puraka, and kumbhaka



without mentioning bahya, abhyantara and stambha}^  ̂

Vivaranakara does not agree with these terms and not even 

mentions the name of the last one i.e., kumbhaka. The activity 

concerned with expelling the internal air outside (abhyantarasya 

vayor-bahir-nnissaranam) is the internal function. Recaka is the 

term given to this internal activity. The third one is the suppressed 

function. It is neither inhalation nor exhalation (acamana- 

niscaranayor-abhavah) and is the outcome of single 

Qifori(sakrtprayatnat prabhavati).

All these three are observed according to place 

(desa), time (kala) and number (sankhya). In the external 

operation, the inhaled air is felt going through the space from the 

tip of nose to the toes. With the internal operation, the exhaled air 

is experienced going through the space from the toes to the tip of 

nose. The suppressed operation spreads from top of the head to 

the soles of feet. The time indicates the period of extension of 

pranayama. According to the number of inhalation and 

exhalation, pranayama classified under three heads viz. mild 

(mrdu), middling (madhyama) and intense (tivra)}^^ 

Vivaranakara also points out that the rsis could stay for a number 

of years in this intense stage and therefore it is called long



(dirgha). As the airs extend for long period are slow, this 

pranayama is also called subtle (suksma).

Withdrawal of senses (pratyahara): Pratyahara  ̂ is the

withdrawal of sense organs from their respective sense objects. 

Senses such as ear, etc., of the yogin withdraw from their 

respective sense objects by seeing the defects in them and imagine

225as it were the nature of mind. Just like bees fly when king bee 

flies and sit when king bee sits, senses also restricted by the 

restriction of mind. This is called pratyahara.

Concentration (dharana), meditation (dhyana) and oneness 

with the object of meditation (samadhi): The definition of 

dharana according to Y.S, is-‘fixing mind in one place 

Vivaranakara explains it as mind fixed on certain objects like 

place etc. without any unsteadiness is called concentration
O O "7

(dharana). The word place (desa) is described as different 

regions such as the region of the navel-circle (nabhicakra), the 

heart-lotus (hrdayapundarlka), the light in head (murdhajyotis), 

the tip of nose (nasikagra), the tip of tongue (jihvagra) and other 

such areas. Vivaranakara gives clarification to these different 

regions.



All the limbs (vital currents) meet at the region of

navel in the form of a circle so it is called nabhi-cakra (navel-

circle). The heart in the shape of a lotus flower is 

hrdayapundarlka. The opening of nadi- the nerve-channel of 

head is radiant because of illumination so it is called mUrdha- 

jyotis. The locations in which mind should be fixed other than the 

tips of nose and tongue are the Moon, the Sun etc. Concentration 

(dharana) is a mental process. As it is only fixed in the thought 

of that particular region, there are no distractions in the 

functioning of dharana. But in this stage, mind is touched by other 

thoughts regarding the same object. For example, when

concentrating upon the Sun there is concentration on such thoughts 

also as its orbit (parimandalatva), the intensity of its brightness 

(tivratara-didhititva) and so on. It is because of mind’s 

functioning. Concentration is possible only through pure mental 

process.

When one become established in concentration

(dharana) in different places such as navel-circle etc., then the 

continuous flow of similar thoughts (tulyapratyayanarn pravaha 

ekakarah) occurs. This is called meditation (dhyana). 

Vivaranakara further clarifies that meditation is the flow of a



series of similar thoughts which is untouched or not disturbed by 

any other thought of opposite kind.̂ ®̂ Different from 

concentration, meditation (dhyana) is the flow of a single thought 

which is not afflicted by any other divergent thought.^^^

In meditation, the continuous flow of similar 

thoughts gives up their nature as it were and shines with the form 

of the object of meditation (dhyeyakara)} '̂  ̂ Just as a clear crystal 

shining like the object on which it is placed (sphatika-dravy- 

mupadhanavabhasam), in samadhimmd gets the state of oneness 

with the object of meditation. Just like the crystal gives up its 

purity- the real nature, mind also assumes the nature of the object 

of meditation. When these three limbs of Yoga viz., dharana, 

dhyana and samadhi are practiced in one object, then it is termed 

as samyama.

When compared to the earlier five means, yama and

so on, these three are considered as internal mQ2LWS,(antaranga

sadhana) to attain sabija-samadhi. At the same time they are the

external means (bahiranga sadhana) to attain nirbija-samadhi.

Vivaranakara has given much importance to these three means.

Even without gaining perfection in the five-fold means of yama

etc. it is possible to attain yoga by the perfection of the three-
212



dharana etc. It is because of the influence of the latent 

impressions attained in previous births similar to the condition of 

the videha and prakrtilaya yogins. According to PYSBV, the 

people who are detached from subliminal-impressions (samskara) 

from their birth itself, there is no need for them to observe dharana
. 231etc.

Samyama is to be practised on external and internal 

supports of meditation (dhyanalambana), three mutations

— 232 _(parinamatraya) and so on. Starting from gross objects (sthula) 

the yogin should move forward by concentrating on subtle objects 

(suksma). Vivaranakara also warns that, without conquering the 

previous stage, one should not go ahead to the next stages 

otherwise he will not be able to attain samyama in the higher 

stages.

While explaining the complete mastery over mind, 

Vivaranakara discusses the threefold nature of concentration.

233They are- samksipta, visala and vikarani. Samksipta is that 

touches the limit of minuteness (paramanvantasprk). Visala is 

that touches the limit of greatness (paramamahatvantasprk). 

Vikarani\s that touches both the limits (ubhayakotisparsin).



On the pathway to hberation, there occur many 

obstructions. The nature of these opposite thoughts (vitarka), their 

divisions, cause and result are described in the philosophy itself.̂ "̂̂  

The nature of obstacles is violence (himsa) etc. The varieties of 

these obstacles are of three types viz., done (krta), caused to be 

done (kanta)^nd approved when done by another (anumodita).

The cause of their origin is greed (lobha) anger 

(krodha) and delusion (moha). The defects of them are also three 

types viz., mild (mrdu), medium (madhya) and intense 

(adhimatra). The result is endless pain (duhkha) and ignorance 

(ajnana). PYSBV explains 81 varieties of obstacles, taking 

violence as e x a m p l e . A g a i n  these 81 varieties become countless 

due to customary rules (niyoga), options (vikalpa) and 

collectiveness (samuccaya). The main obstacle comes in the

236practice of posture (asana)\s shivering of limbs.

When the yogin progresses in Yogic practices, he 

has to face so many tempting offerings (upamantrana) from the 

devas such, as IndraoXz}^  ̂ One should not show any hint of favour



towards them and if one gets attached or smiles in satisfaction 

there will be undesirable results.

Advice to overcome obstacles

To prevent obstructions, some precautions are 

advised. While practicing yama and niyama, the obstacles are the 

opposites, such as violence (hirpsa) etc. When obstruction occurs 

then one should meditate on their opposites. In this context, as 

VBh., Vivaranakara also stresses the importance of the practice of 

yama and says that, the restraints are to be observed compulsorily. 

If they are not observed, there is additional danger of defects

238(tesam avasyakartavyatvat akarane ca dosagauravat). As the 

result of these obstacles is utmost pain, one should not think them 

even mentally but meditate on their opposites.

Divine Powers (siddhis)

It is mentioned that when the obstacles are uprooted

by the opposite thoughts, there arise the results of Yogic practices.

These are called siddhis (divine powers). These siddhis are

superior to the result of performing dharma like sacrifices etc. It

denotes the steadiness of yogin who practises restraints and

observances (yama-niyama-sthairya-I<rtam-aisvaryatp). These
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divine powers or perfections can be achieved through four ways 

viz., due to birth (janma), medicinal herbs (osadhi), repeating 

sacred syllables (mantra), austerity (tapas) and samadhL^  ̂ The 

perfections achieved by samadhi are described in detail in the third 

chapter of Y.S. While explaining the siddhis, Vivaranakara does 

not give much importance to them.

In achieving steadiness in the practice of 

harmlessness (ahimsa) there arises non existence of enmity 

(vairatyaga). Vivaranakara rectifies this point by showing the 

example- even the natural enemies such as snake and mongoose 

give up their natural enmity in the presence of a non-violent 

person (sasvatikavidvesinamapi sarpanakuladinam tasya 

ahimsakasya sannidhau vairatyago bhavati)}̂ '̂

With the establishment of truthfulness (satya), one 

gets the results of sacrifices etc. (yajnadikriyaphalanam 

agamanam). When such a yogin says to an evil man ‘be 

virtuous’, the person becomes a virtuous man because of the 

power of truthfulness. Vivaranakara also elucidates the point by 

adding examples from M.B. (from kundadharopaldiyana) and



Visnu purana (about Trisanku’s attainment of heaven). The word 

of such person becomes infallible.

When the yogin attains steadiness from the practice 

of abstinence from theft (asteya), he becomes desire-less. In this 

stage precious stones from all directions appear before him. When 

celibacy (brahmacarya) is established, one attains energy. And in 

this stage, the yogin acquires invincible good qualities from 

within. This strength is unobstructed strength for all good deeds 

(sarva-subhartha-pravrttisu apratibaddha-viryah). It means that, 

he cannot be frustrated by any obstacle. He is also capable to 

impart knowledge to the proper and worthy pupils.̂ "** 

Vivaranakara refers to the name Vyasa as an example of a yogin 

who is established in brahmacarya.

When a person ascertains the restraint called 

aparigraha (not holding possessions), he gets the knowledge of 

how life comes about.̂ "*̂  This knowledge consists of the essence 

(satattva)of one’s life, how does it take place? After the departure 

of the prana do we exist or not? Thus this knowledge is the 

enquiry about the condition of past, present and future of the 

individual self. Vivaranakara emphasises that, as this yogin does



not have any desire to acquire something from outwards, it is very 

easy for him to think of one’s own self. It will be very difficult in 

spite of great effort for those who are craving for possessions.

When a yogin practises cleanliness (sauca), he 

seems the body as impure and tries not to contact with others. 

Even though he cleanses the body with mud, water and etc., 

having perceived the nature of body he still not considers it as 

pure. Then how will he contact with the impure bodies of others?

By the practice of cleanliness, one gets purity of 

mind (sattvasuddhi), from that he achieves the pleasant feeling 

(saumanasya). Due to the pleasant feeling one gets one- 

pointedness (aikagrya), from that control of senses (indriyajaya) 

and from that the capacity to realise one’s own nature 

(atmadarsana-yogyatva). The next observance is contentment 

(santosa) and by the practice of it, there comes unparalleled 

happiness. Worldly pleasures and heavenly pleasures are not 

equal to a sixteenth part of the pleasure derived from the denial of 

desire.

Another important observance is penance (tapas). 

By the practice of this, one gets rid off the impurities of body and



senses. PYSBV specifies that the bodily impurities bom from the 

association of mother and father, of seed and womb and food etc. 

are all conquered by penance. As a result of this conquering, one 

gets the bodily perfections (kaya-siddhi) like becoming minute 

(anima) and so on. Similarly, the dirt of senses is due to the 

contact with objects (visaya). They can be washed away by 

penance. Then there arise the powers of senses (indriya-siddhi) 

like hearing from a distance (dUrat sravanaip)QXc.

By self-study (svadhyaya), Gods (deva), sages (rsi) 

and perfect beings (siddha) become visible and give their help and 

their advices. Isvarapranidhana is devotion to God. By the 

dedication o f entire being, one gets samadhi. By this, one knows 

everything that he wishes to know without any fault. Similarly, he 

knows everything as it is even they are distanced by time 

(kalantara) place (desantara).

After getting established in the posture (asana) it is

obtained without any more effort.“"̂̂  Effort causes shivering to the

limbs. By the cessation of effort, the limbs become steady and by

that, mind also becomes steady. Then mind gets expanded to the

universal state (visvabhava). By getting steadiness in posture, the

opposites like cold and heat does not affect. According to
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Vivaranakara, it is a secondary benefit (idam drstam 

anusangikam). By the steadiness of posture, one becomes capable 

of performing pranayaina. By the practice of pranayama, the 

covering of the hght of vivekajnana wealcens and the result is the 

purification of the defects of rajas and tamas and shining of 

knowledge (rajastamahkaryanam visuddhirmalanam diptisca 

jnanasya). In addition to this, PYSBV states that mind becomes 

fit for the practice of concentration (dharana)Q\.c. only through the 

practice of pranayama}^"^

The outcome of doing pratyahara is termed in the 

sUtra as supreme mastery over senses (tatah parama 

vasyatendriyanatn)}'^^ Here the supreme mastery means only 

non-perception of objects like sound, resulting from one- 

pointedness of senses from their conforming to the one- 

pointedness of mind. There is no need of any other means to 

attain mastery over mind after getting perfection in the practice of 

pratyahara.

Outcome of samyama when practiced in different objects

There is no mention about the outcome of dharana, 

dhyana and samadhi separately but the result of combination of



these three i.e., samyama has been mentioned elaborately. In 

general it is said that, after getting steadiness in samyama, there 

arises the light of knowledge (prajnaloka). This knowledge is 

described as the loiowledge of samadhi-m€\^\ (samadhi- 

prajhaloka), which is capable to reveal the desired object. The 

desired objects which may be hidden (vyavahita), staying in 

distance (viprakrsta) qX.c., can also seen by the yogins^.s if it were 

placed on the palm of their hand. '̂“' After depicting the result of 

samyama in general according to the representation of Y.S., and 

VBh., PYSBV gives some light on the different outcomes of 

samyamav^hQn practiced in different objects.

When samyama is practiced on the three mutations 

or changes (parinama-traya) viz., in the form of characteristics 

(dharma), secondary changes (laksana) and change of stages 

(avastha), there arises direct perception of all substances connected 

with the three temporal states viz., past, present and future 

(atitanagata-jnana). When a yogin practises samyama on the 

separate manifestations of a word i.e., word, meaning and idea 

without any mixing-up between them, then the yogin acquires 

knowledge of sounds of all living beings (sarvabhUta-ruta-jnana). 

PYSBV gives elaborate description on this.̂ "*̂
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The yogin who practises samyama on those two 

subliminal impressions (samskarasf^^ becomes adept at direct 

perception of the impressions. By that, he would be able to obtain 

the knowledge regarding his previous births (purvajati-jhana). It 

is mentioned that the same method can also be adopted to know 

other’s birth. By practising samyama on another’s idea 

(parapratyaya), there arises direct perception on another’s idea, 

and by that the yogin attains the knowledge of another’s mind 

(paracitta-jhana). By practising samyama on the outer form of 

bodyi (kayarUpa), there is stoppage of the power of that form 

being seen by another’s eyes (paracaksurgrahya saktih). As a 

result, the yogin can disappear (antardhana). In the same way the 

yogin would be able to make his sound not hear by others. In such 

a way samyama can be practised on touch etc.

When samyama is done on the two types of actions

i.e., sopakrama^xA nirupakrama, one gets knowledge about one’s

own death (aparanta-jnana). The purpose of knowing the time of

death is the desire towards fulfilling one’s own duty as a person.

Similarly when the same thing is practised on the two kinds of

deed of others there is knowledge of the death of others

(paraprayana-jnana). On the other hand, the yogin who meditates
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upon the feelings of the three bhavanas viz., maitri, karuna and 

mudita, there arise the unfailing energy (balanyavandhyavirya) 

like strength of friendliness, strength of compassion and strength 

of joy.

When the yogin concentrates on the strength of an 

elephant and so on he would be able to acquire the strength of an 

elephant, etc. PYSBV mentions the samyama in maitri and so on 

as the pre-requirement for further samyamas}'̂  ̂ When the yogin 

directs the light of luminous sense activity (pravrtyalolca)Xov</z.rd  ̂

the subtle (suksma) or the veiled (vyavahita) or distant

250(viprakrsta) object, there arises the knowledge of that object. 

When concentrated on the Sun, the yogin can directly perceive the 

entire worldly expanse (samastam bhuvanaprastaram 

pratyaksikurvita). Vivaranakara does not explain the long VBh. 

portion but only says that these are well known in all the Puranas.

The samyama practice on the Moon will result

knowing the nature and arrangement of the stars

(taravyuhavagati). When practising on the pole star (dhruva),

there arises the knowledge of the movement of stars. One can

know the positive (subha) and negative (asubha) effects of the

movement of the stars. Likewise if one practises samyama on the
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heavenly chariots (vimana), can know all manners regarding them 

such as how they move in such a way etc.^ ‘̂

If samyama is practised on the navel-wheel (nabhi- 

cakra), there is knowledge of the body arrangement (kayavyUha- 

Jnana). Such as- the three humours (vata-pitta-slesmana-strayo 

dosah) as their respective proportion in the body and their specific 

support are known. Similarly, the seven substances (dhatavah 

sapta)- viz., skin (tvak), blood (lohita), flesh (marnsa), bone 

(asthi), fat (medas), marrow (majja) and semen (sukla)- that have 

internal and external existence in body, their arrangement as one 

by one is also known. The arrangement of the nerves (nadinam 

vyUha) c?in also be known as an outcome of this samyama.

When the tongue is extended, then one can see a 

cord below the tongue. It is called as tantu. Below the tantu, the 

throat (kantha) is situated and below that there is the pit (kantha- 

kupa). When samyama is done on that region i.e., kOpa, there will 

not be any disturbances of hunger and thirst (ksut-pipasa). One 

attains stability of mind (citta-sthairya) by practising samyama on 

the kUrmanadi- the nerve which is in the chest and below them

kUpa. It is just like a snake or godha held by the chest. Then there

will be no movement and there will be absolute steadiness. There
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is an opening in the skull (sirahkapale’ntaschidram), as it is 

luminous, it is called jyotis (radiant light). By practising sarnyama 

on that, there is vision (darsana) of perfected souls (siddhas) who 

move in-between earth and sky.

When the pratibha (vividness) otherwise known as 

taraka (it is a state of knowledge prior to the attainment of 

vivekakhyati) arises, the yogin can know everything. 

Vivaranakara describes the prerequisites for the attainment of 

pratibha as practising sarnyama on one’s self or the extreme 

devotion to God.̂ ^̂  Vivaranakara describes it as arising by itself. 

In VBh., there is no direct mention about devotion to God and so 

on.

By practising sarnyama on the heart (here the heart 

is described as an inverted lump of flesh in the shape of a lotus) 

i.e., on the stalk attached to the lotus chest which is the dwelling 

place of prana (vital breath), there arises cittasamvit (the 

knowledge related to intelligence). By practising satnyamaon that 

which exists for itself (svartha), there arises punisajnana (the 

knowledge of the self).



It is said that, by practising samyama on one’s self 

there arises pratibha Jnana, accompanying with this, there arise 

sravana, vedana, adarh, asvada and varta. By the attainment of 

pratibha, there is Imowledge of the subtle, the obstructed, the 

remote, the past and the future. Due to sravana, vedana, adarh 

and asvada there is access to divine sounds, divine touch (touch of 

siddhas), divine colour or shape and divine taste accordingly. And 

by varta, one gets knowledge of behaviour in the world (vrttau 

bhavarn vartarn lokasamvyavaharajhanam...)}^^

These arising out of pratibha and so on are obstacles 

(upasarga), in the state of samadhi as they obstruct the vision of 

purusa. But at the same time they emerge as perfection (siddhi)'m 

a mind which is active (vyutthitacitta). Vivaranakara also points 

out that, if mind is totally detached, then these will not be able to 

obstruct the yogin from final goal.̂ "̂*

It is illustrated that the yogin who practises 

sarnyama on the relationship between akasa (ether) and srotra 

(organ o f hearing) attains divine sense of hearing (divyatn 

srotram). Similarly, the yogin who practises samyama on the 

relationship between ether and body (kaya) attains the nature of



lightness like cotton wool (tula) etc. so he can walk over water 

with his feet. Having attained that he can walk up even on 

spider’s web (Urnanabhitantu), then acquiring lightness like that 

of the flame of a firebrand (kokilatantusamana-laghava) he flies 

upon the rays of the Sun. Then he flies in air as he wishes.

There is also reference to the mastery over the 

elements,^^  ̂ sense-organs and pradhana}^  ̂ In that context itself, it 

is said that the body acquires a very quick motion like that of 

mind. After attaining this power, the yogin acquires the power of 

omniscience (sarvajnatrtva) and the nature of control over

^ ^ *2.S1QWQryWimg (sarvavasitva). This is known as visoka.

The perfections

It is depicted that, the perfections come into being 

as the outcome of the practice of samyama on the elements 

(bhUta). The perfections are -anima (minuteness), laghima 

(lightness), mahima (largeness), prapti (obtaining), prakamya 

(irresistible will), vasitva (control) and isitva (supremacy).

The yogin who had attained the power anima is able

to become subtler than the subtlest by just desiring so (suksmadapi

suksmataro bhavati icchatah). By that he can enter into
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everything, even in a diamond. Thus the yogin remains invisible 

to everyone. After attaining laghima, the yogin becomes hghter 

than the lightest (laghuh laghubhyah). It is like becoming lighter 

than a cotton wool. By this power, one is capable of going 

everywhere without the help of anything.

One, who had attained the power mahima, becomes 

large he can occupy even the entire ether. Prapti is the power 

which makes one fit to touch the moon with the fingertips even 

staying in the earth. One, who has attained prakamya, is able to

258desire whatever he wants without any striking. One can dive 

into earth as in water. Vasitva makes control over the entire 

world. In other words it can be said as the mastery over elements 

(bhuta)2Lnd their products and not being controlled by others. The 

final one isitva is the control over production (utpatti), 

maintenance (sthiti) and destruction (pralaya) o f the elements and 

their products.

After attaining these perfections, the yogin is not

obstructed by the qualities of elements. The earth by its property

of hardness does not obstruct the bodily action of the yogin. So he

can even enter into a stone. As in the case of water, it does not

wet the yogin even if he stays in water for a thousand years. The
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property of fire i.e., heat does not burn the yogin. Wind though 

moving does not make the yogin move. Ether does not cover 

anything. But the yogin can be covered by the ether and can be 

invisible even to the siddhas. It is said that when the yogin gets 

mastery over the five elements, perfections of body (Icayasampat) 

also come as a result. They are- rUpa(beauty), lavanya(radiance), 

(strength) and vajrasamhananatva(WdiXd as thunderbolt).

Parahriraveh{m\^Y2^tmg to an o th er’ s body)

The yogin can set his mind to another’s body by 

loosening the deposit of icarman by samadhi, owing to the 

knowledge of the functions of mind.̂ *"̂  The yogin can know the 

movement of his own mind along with its principle for movement. 

As every sense-organ follow mind, there arises the modifications, 

and by that the functioning like breathing etc. also arises in other 

bodies of the yogin.

Prana (vital fo rce) and its m astery

The vital forces are five in number viz., prana, 

apana, vyana, udana and sainana. As these vital forces are very 

famous, Vivaranakara does not give much explanation on this.

The well known order (as shown above) of these vital forces is
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neglected by VBh. and PYSBV. The order in VBh. and PYSBV 

is- prana, samana, apana, udana, and vyanaĴ ^

Prana moves througii the mouth and nose and 

manifests itself up to the region of heart. Samana is so called 

because it distributes food equally to all parts of the body (samam 

nayanat samanah), and it extends up to the navel. Apana 

manifests itself from the region of navel and extends up to the 

region of the soles of feet. It removes the waste of the body, like 

urine, faeces, etc. (niUtrapurisadinam apanayanat apanah). 

Udana is so called because it carries the body upward (urdhvam 

hrirasya nayanat udanah). Its activity starts with the soles of feet

and extends up to the top of head. That which pervades the entire
^ .  262 

body (samasta-sarlra-vyapi vyanah)\^ called vyana.

Among these five vital forces, prana is the 

prominent one. Vivaranakara also points out that, if one conquers 

prana, he can gain victory over all the others like apana etc. In 

Y.S., VBh., and PYSBV, the description is on only about the

263mastery over two of these vital forces viz., udana dind samana.

Through mastery over udana one will not ever 

suffer from the evil effects of water, mud or thorn. Vivaranakara



also mentions that by conquering udana, the tip of a sword etc. 

will not affect the yogin. The upward movement or utla-anti, 

which takes place at the time of death, only occurs by yogin'soy^n

free will with the mastery over udana. Through mastery of 

samana there is an arousal of the fire of udana which has its 

location in samana. By doing so, the yogin can kindle the internal 

fire (jathara).

Samadhi

In the philosophy of Yoga, the term samadhi is 

considered as the ultimate step among the eight limbs. PYSBV 

gives more clarity to the divisions of samadhi illustrated in VBh, 

Samprajhata-samadhi, asamprajnata-samadhi, dharmamegha- 

samadhi, etc. are dealt with in this portion.

Samprajnata-samadhi is accompanied by any one of the four 

viz., deliberation (vitarka), reflection (vicara), bliss (ananda)2X\A 

sense of ‘I’ (asmita)}^  ̂ Mind which is transformed into the form

of its object which is gross and not different from the object of 

support is that accompanied by deliberation or physical association 

(vitarlca). Reflection (vicara) is the direct perception of the 

essence of subtle object. Bliss (ananda) is characterised as



happiness. The last one, asmita is the stage when mind becomes 

one with its own nature (ekarUpatmika samvit) i.e., the sense of 

‘I’ or being a mere self-hood.

Vivaranakara states that the sutra 

(vitarkavicaranandasmita-rupanugamat samprajnatahf^^ is given 

in order to define samprajnata-samMhi in terms of the four 

characteristics. In PYSBV, it is clearly shown that, contradictory

arguments regarding samprajnata-samadhi are prevalent at that

266time.

Asamprajnata-samadhi is otherwise known as nirbija-samadhi

(seedless samadhi). The definition given to this is

'2.̂ 1 ̂viramapratyayabhyasapurvah samskaraseso ’nyah \

Virarnapratyaya is the idea which has the form of cessation. That 

which has the practice of preceding virarnapratyaya is 

viramapratyayabhyasapUrva. That which has only the samskaras 

as its remains is sarnskarasesa. Therefore, asamprajnata-samadhi 

is the state when there is cessation of ideas. Then the subliminal- 

impressions (pratyaya-samskara) of ideas (pratyaya) alone remain. 

Mind which has ceased to have thoughts regarding objects

26Sbecomes one with the subliminal-impressions alone as remains.



By the practice of vision of atman, practice of cessation of 

modifications and through superior detachment, asamprajnata- 

samadhi comes into being. In this portion, PYSBV has 

resemblance with the explanations given in T.V. and

Upayapratyaya 2Lwd bhavapratyaya: Asamprajnata-samadhi\s 

of two kinds- upayapratyaya and bhavapratyaya. Upayapratyaya 

is that which is obtained by some means and it belongs to

270 —yogins. Vivaranakara clarifies that, even though those without 

body i.e., gods (videha) are also yogins, here the term ‘yogin' 

refers to those who follow the means of Yoga like yama etc. By 

birth itself videhasdiWdi prakrtilayas in bhavapratyaya-2LVm6. 

of nirbija-samadhi (asamprajnata-samadhi)}^^ The state of the 

videhas and prakrtilayas come about as the effect of vivekakhyati 

(discriminate-discemment) and vairagya (detachment). Therefore 

Vivaranakara says that the sutra (bhavapratyayo 

videhaprakrtilayanarnf^ intended to praise their practice (jhana- 

vairagyadyanusthana-karyatvat videha-prakrtilayatvasya
273tadanusthana-stutyartharn sUtratp). As Yoga philosophy is not 

imparted to videhas and prakrtilayas Vivaranakara does not give 

much information.



Upayapratyaya is achieved by the yogins through 

some means. This samadhi is preceded by sraddha, virya, smrti, 

samadhi and prajna. Here, sraddha indicates clarity of mind with 

regard to the attainment of liberation and with regard to listening 

to the means to it. The person who has obtained sraddha attains 

virya for the practice of the means of Yoga (yogasMhana). After 

obtaining virya, the yogin attains very strong memory (drdhatara 

smrti)^\i\z\i is pertaining to scriptural knowledge. When there is 

strong memory, mind becomes concentrated without any 

distraction. In this state of mind i.e., samadhi, it attains clarity of 

intellect (prajnaya buddheh vivilctata sarvartha-prakasana- 

samarthyain) v^hich is capable of illumining everything.

The definitions given to the Sanskrit terms by the 

sub-commentators have similarities and dissimilarities. For 

example, Vivaranakara gives the meaning utsaha (interest) to the 

term virya while there is no meaning given in T.V. In Y.V., the 

same word is termed as prayatna (effort) that is in the form of 

dharanaV^

Dharmamegha-samadhi: The term ‘dharmamegha’ h Qxpl̂ inQd 

by Vivaranakara as —‘it is so called because it rains the highest



dharma CdiŴdi kaivalya{\\hQV?iXio\\y The brahmin'whosQ mind 

is inclined towards discriminative-discemment (vivekakhyati- 

pravanantahkarana) and who has no interest left even in 

prasamldiyana (the highest state of elevation), then, there arises

276samadhî ^QyNXi as dharmamegha (cloud of virtue). The state of 

dharmamegha-samadhi is described as that which is the same as 

the fulfilment of correct insight (samyagdarsana-pakabhirupa). In 

this state, all the afflictions like avidya etc. get absorbed along 

with the latent impressions (vasana). Latent deposits of deeds 

(kaimasaya) both good and bad are get uprooted along with the 

primary afflictions.

(b alan ced  state o f m ind)

Samapatti is a particular state of mind when mind
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attains stability through any of the methods mentioned in Y.S.

It is defined as the total identification that occurs only when there

278is complete absence of outside modification. Even though an 

active mind also has such identification (samapatti), it is not a true 

state because the sattva-mmd is completely under the control of 

rajas and tamas. Mind is like a precious gem that assumes the 

form of the object of support by attaining stability in it. That



stability with reference to the knower (grahitr) etc., and the 

assumption of the form of the Icnower, etc., (grahJtradyanjanata) 

qualified by that stability is described as ‘samapatti’. This 

samapatti is four fold viz., savitarka, nirvitarka, savicara and 

nirvicara.

Savitarka-samapatti (deliberative b alan ced  state): This

particular type of samapatti is described as ‘sankirna’ i.e., 

complicated or confused. When the name, its meaning and the 

knowledge (sabdarthajhana-vikalpa) about the object of support 

being meditated upon are mixed up or interpenetrate each other, 

then it is called savitarka-samapatti. In this samapatti, the yogin 

has a mixed up experience of tinged memories of the separate 

aspects such as, the convention obtains between the word and its 

meaning and the knowledge of the object of meditation.^^^

Vivaranakara gives further clarifications regarding

280sabdarthajnana-vikalpa. There is a flow of similar ideas in the 

case of the yogin because mind of the yogin has attained 

stability.

Nirvitarka-samapatti (su p er-d elib erative b alan ced  state):

That from which deliberation is removed is nirvitarka. Vitarka or



superimposition (adhyaropa) is absent in this nirvitarka-
— *282samapatti. It is depicted as superior, pure and direct perception. 

As there is a mention about the two types of perception viz., 

higher (para) and lower (apara), the lower perception is common 

to all and the higher is only belongs to a yogin. This higher 

perception arises due to nirvitarka-samadhi.

Savicara-samapatti (reflective balanced state): All objects,

being conditioned by place, etc., and related to the subject, the 

knower, become fit for worldly experience. With reference to 

such objects the samapatti along with such wrong notions like

— 283place, etc., is called savicara. There is no difference between 

the two samapattis - savitarka and savicara. Because in both the 

cases there are qualifications or wrong attributes associated with 

the object. The object of savitarka is gross whereas the other one 

is subtle. But both are basically wrong notions of the object.

Nirvicara-sam apatti (super-reflective balanced state): The

subtle elements are not conditioned by any property; correspond to 

all attributes as they are the source of all qualities and as they are 

not different from all objects. The samapatti in such an object is 

nirvicara?̂ ^̂  All the characteristics of nirvitarka are also seen here



in nirvicara. Even though, the object of both these samapattis is 

different, the quahty that is unconditioned by properties remains 

the same.

When this clarity of nirvicara-samapatti comes into 

being, the yogin attains adhyatma-prasada. Vivaranakara defines 

this particular word as discriminate knowledge regarding the self
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etc. (atmadijnana-viveka). In this state of mind the discernment 

or insight (prajna) is called as rtambhara, which means there is no 

scope for any error in the knowledge and the object is known as it 

truly is. PYSBV gives more clarifications to the state of 

rtambhara prajna. The yogin who attains this clarity, has a 

different object of knowledge from that of ordinary people. This 

insight (prajna) gives rise to subliminal-impressions (samskara). 

And this samskara obstructs the other unawakened deposit of the

subliminal-impressions of activity (...rtambharaprajna-prabhava-
286sarnskaro vyutthana-samskarasayarn anyam badhate.../

Sabija-samadhi (concentration having seed): The above

mentioned four samapattis viz., savitarka-samapatti, nirvitarka- 

samapatti, savicara-samapatti and nirvicara-samapatti are 

collectively known as sabija-samadhi. The word sabija means



with seed. It is because the objects of all these four samapattis 

external.

Nirbija-sam adhi (seedless-concentration): The definition

given to this type of samadhi is ‘that in which the seeds in the

form of afflictions and so on, have disappeared’ i.e., all the seeds

288have decayed in this state. When the newer and newer 

subliminal-impressions which arise from samadhi-prajna are 

restricted and when even that samadhi-prajna which is the cause 

of the subliminal-impressions is restricted then there is restriction 

of all (sarva nirodha). This particular restricted state is called 

nirbija-samadhi. The term nirbija-samadhi, here indicates 

kaivaJya-Xh.Q state of liberation or the ultimate goal of Yoga.

The final Goal- Kaivalya (Liberation)

Kaivalya 'is considered as the ultimate goal of Yoga 

philosophy. In the words of Vivaranakara, it is the state when 

perfections and knowledge arise out of Yoga have become
0 OQ

completed and accomplished. There is no Yogic knowledge or 

perfection beyond this kaivalya. When there is cessation of 

outward seeing (bahyadarsananivrtti), there occurs kaivalya.



When the gunas, which are manifested in the form 

of actions, afflictions, fruitions in mind, having fulfilled their 

purpose, do not come into action, and therefore there is a final 

separation of purusa from the gunas; this is kaivalya?^  ̂

Vivaranakara mentions that even if the yogin does not get the 

perfections of the practice of Yoga, attains kaivalya due to 

samyagdarsana (discriminate-discemment). In many places, 

samyagdarsana is described as the means to kaivalya. 

Samyagdarsana be achieved by the practice of Yoga.^ *̂

The Yogic insight and perfections are connected 

with the commencement of the path of purity of the sattva-m\.Q\Qc\ 

(sattvasuddhi) which follows the purpose of samyagdarsana. 

When this insight (samyagdarsana) arises, there will be the 

complete cessation of avidya (misapprehension). As the 

afflictions (klesa) like asmita etc. have avidya as their field basis, 

they also ruin. When the afflictions are burnt, the karmavipaka 

(fruit of action) also vanishes. In this stage, the gunas do not 

present themselves again as dfsya (objects) to be seen by purusa. 

That is liberation (kaivalya) of the self (purusa). It is described 

that in this stage of kaivalya, the self shines by itself, gets free 

from dirt and becomes isolated.^^^

2 4 0



The hierarchy of the attainment of kaivalya is 

described in the fourth chapter of As the attainment of

dharmamegha-samadhi \Qdids one to the final goal i.e., liberation 

by the removal of afflictions and latent deposit (karmahya) of 

both good and bad deeds. By the attaiimient of endless knowledge 

(jnanasyanantyat), that which is left to be known will be little. 

When dharmamegha-samadhi has come into being, the gunas of 

mind have fulfilled their purpose so that there will be escape from 

the flow of repeated births and deaths. And by that, one gets 

kaivalya.

In the last portion of the final chapter, Vivaranakara 

mentions about different opinions regarding kaivalya such as the 

view of Vijfianavada, Nyaya, Vaisesika, Dualism and Jainism.̂ "̂̂  

Vivaranakara defines the nature of kaivalya ‘contact in reverse, 

coming to rest in one’s own primary cause because of the change 

into their essential nature of causes and effects. With reference to 

purusa as having no cormection with the gunas and abiding always 

in that state of power of consciousness is of the nature of

295aloneness and it is kaivalya. In the first chapter of VBh., it is

depicted that,̂ ^̂  in the stage of liberation, the purusa stays in its

own essence and is therefore called pure, isolated, and free. In
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PYSBV, the same is repeated by omitting two words. PYSBV 

gives a clarification to tlie word liberation. Here, the word 

‘mukti’ is used to denote liberation.^^^

Liberated souls (kevalin)

Kevalins (the liberated souls) are those who have 

attained liberation by breaking the three bondages viz., prakrta,
298vaikrta and daksina through right knowledge. The same 

definition is attributed to God also.

The seven-fold division of knowledge (saptadha 

prantabh umiprajna)

The yogin who has attained vivekakhyati (the 

discriminate discernment) does not have the opposite thoughts like 

mine, I, etc. The yogin who observes this purified insight marked 

by samyagdarsana is known as ‘kusala\ The seven kinds of 

knowledge (prajna) are the only things that arise in the mind of 

that yogin. They are known as prantabhUmiprajna. The 

etymological explanation of the word is, that which has reached 

the limits or the states which are the limits reached of that.̂ ^̂  The 

same is explained in T.V. and Y.V. using different words.^°° The

seven-fold division of knowledge is as follows^^’-
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1) parijnatam heyarn nasya punah pariJneyamastP^ (that which is 

to be escaped has been completely known). Vivaranakara has 

explained it as all pain which is to be escaped is known along with 

its properties. There is no further division of pain which is to be 

known by the yogin.

2 ) ksina heyahetavo na punaretesam ksetavyamasti {\h& causes of 

what is to be avoided have dwindled away and need to be 

destroyed no more). The causes are nothing else but afflictions 

and actions. After attaining the second kind of insight, there does 

not exist even the smallest part of these afflictions and actions 

which has not been burnt by the fire of knowledge. They have 

attained the state of a bumt-seed, therefore, there will be nothing 

to be destroyed.

3) saksatkftam nirodhasamadhina hanam^  ̂ (by the samadhi of 

restraint, removal of association between purusa and prakfti has 

been directly experienced). Even though this state resembles the 

state of kaivalya, this is not the ultimate state. That is why it is 

explained that, this state has resulted in kaivalya and it is also 

realised that kaivalya is to be attained.



4) bhavito vivekakhyatirupo hanopayah (the means to release- 

knowledge of the difference- has been perfected). It is the 

knowledge which arises in the knower of the difference, who has 

attained conviction that the right vision is established in truth. 

This is the fourth aspect of knowledge. These four are freedoms 

of insight which are effected by action i.e., karyavimukti. The 

other three are considered as freeing of mind i.e., cittavimukti. 

Here Vivaranakara has added 'prajna’ in front of the term 

cittavimukti; it becomes prajhacittavimukti?^'^

5) caritadhikara buddhiguna girisikharakUtacyuta iva gravano 

niravasthanah svakarane pralayabhimukhah saha tenastam 

gacchanti (having fulfilled its purpose, gunas o f the intelligence 

merge in their own primary cause (into the sense of I) along with 

mind. It is like the stones falling from the peaks of mountains 

without a support rushing towards dissolution).

6) na caisaip pratipralinanam punarastyutpadah prayojanabhavat 

(there is no more appearance of these gunas which have merged 

completely, because of absence of a purpose for purusa).

7) etasyamavasthayam gunsambandhatitah svarupamatrajyotih 

purusah kevali suddhah (In this state, purusa, having go beyond



the association with the gunas, shining in its own nature, becomes 

pure. This state is called kevala).

Miscellaneous

Vivaranakara on animal sacrifice

In the fourth chapter, it is clearly stated that, the 

practice of injury to animals etc. are prohibited.^^  ̂ Even if it is for 

the sake of sacrifice and being done in such sacrifices as 

agnistoma, etc. is considered to be having the nature of dark. 

Though meant for the sake of sacrifice, injury is undesired and 

obtains what is intended for it. But still he encourages the 

sacrifices that involve injury to the animals. As for it he says that, 

injury without giving up the undesired result does not fail to fulfil 

the great result of the fruit of the sacrifice.

The Concluding Verses

There are seven verses at the end of PYSBV. The 

first one °̂  ̂praises the Lord Krsna as God of all gods, as the power 

behind creation, maintenance and destruction etc. and prays to 

remove actions which are categorised as white and black. The 

second verse °̂  ̂ praises the Lord Visnu’s ten incarnations such as

the fish, etc. and prays for refuge. Here Vivaranakara himself
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spoken as suffering from the three fold pain arising from 

afflictions (klesodbha vatrividhatapaprampararta).

The third to sixth verses praise Patanjali who is 

regarded as the incarnation of the lord of serpents namely Sesa and 

the greatest of seers who holds the credit of being the purifier of 

mind, language and body by writing three works on Yoga, 

Grammar and Medical Science. And the next verse praises 

Patanjali as the one who spreads the cloud of Yoga. The last verse 

glorifies Sankara, who is portrayed as the powerful guru who has 

the full moon as his face, who is not holding a serpent and who 

does not have ashes as his decoration and described by the word 

apurva (unequalled) Sankara.
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jĉ Kû ct,c|Rrd 3^^#TI (PYSBV., p.369)

'̂ '...MH'HlMî i ^  3TT^ ^ . . .1  «iMHWmfld<cc||dJ (Ibid.,

P-79)

^  cim^ h

^  ^MKlfMdW ‘iWrRf^WT I 11 (Ibid.)
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^  rfU«rr-‘^ ^ i t  ^  ^ r ^ l

^ k w h k I - ^ c i  ^  ^ q T # i^ ii  M  ^ 1

I (PYSBV., p. 211)

THIIWtM  cgf^Tt#RR2T 5fMPTT̂  ^xR^... I (Y.V., p.99)

'^Y V ., p.242.

Wtwnr^^HT^ ^TT̂ fW1Mq?rR;,... i (PYSBV., p.208)

W TI (Y.S., 11.30)

'tlciWM-ll ■̂ T̂ ^̂ rTHTTRf̂ T̂ ilFT

(PYSBV., p.212)

^°°3T^JF^ imMr t l ^ W T T  ^^IcTT, cTWFt ?T ^  ^TFTR^HT^ ^

W (M ti (Ibid.,p.213)

^  ^  #T 1 (Ibid.)

^^IrT W R f t m  1 

^  M : wm\  ̂11 (Manusmrti, IV. 138)

ŜTFJTt W :  r l r s M r  1 (PYSBV.,203

•^iwi (VBh.under Y.S., 11.30)

(PYSBV., p .214) 

^%qil|i;TIĤ TWî 'Ĥ ;Jir̂ 'HKlN<̂ V̂ HKWl-̂ '̂ 'JfTT m fiW  I (Ibid.) 

? * w r i  tt^wWtT iP^TrocfrnTTg^Htw I (Ibid.)



^^^Gautama dharma sutra, 3.8.6.

I (Y.S., 11.46)

(PYSBV., p.225)

% nf^R ^?#rR T T ^M ^ ^  3RI?R^WmRH

f̂ T̂ MkrcT 11 (Ibid.)

^'^Ibid., p.226.

^  fe f tc T  I c l ^  I

^  Tj(TT)d c|;H iRh ̂  I iirnf̂ d

1̂  W  < pci y b<ir̂  <̂ =hl < TR^^?n^rf#I%?R^HraT, 

L|icuql<) |̂< ^iWT% 51̂ 1-=̂  IVl ^  ^  ^

!̂ l(l<Ni|ciĴ |(l<rc|'̂ Wl̂ i?lfciMUrMThy'MH: ^̂ '<î HÎ 1d, ?TcT 11 (Ibid., p.225)

t(]< iToERziWî  ^  ^  <ho4̂ ww1mR' ^Fm, cTct

W f m  11 (Ibid.)

W  f̂^^dMd<MKMcirHrĉ ^Wiqr l̂*i4)' cil'O'HHH I (Ibid., p.226)

rim ^

^  ^  tn fro r^  ^ w T k 4 F f  % tr# , ct?t

(Ibid.)

?1?T TOWTI (Ibid.)



.. I (Ibid.)

I (Ibid.)

^^^T.V., p.265.

The first stroke is when the air agitated by restraint escapes after 

reaching top of the head. That is mild. When the air which escaped once, 

is restrained by past exhalations it is observed as the second stroke. It is 

called the middling. The one observed by this many exhalations and 

inhalations is the third one. This third one is tivra.

f w i ^ t e h l r i  «!#RT

■tcifqqqicî PiciirldMi r̂ Ti'̂ cj<cNHî cti|<(̂ ci I (PYSBV., p.231)

WTTI (Y.S., III.l)

W  zn ^  I (PYSBV., p.234)

^  I IJcbdHdl

lJcf5|=hl<: iHrM'M'M'TtH: f^RTrTt^ •BHRjH tI ?RT ^̂ TFFTI

(Ibid.)

% 2̂TFWI (Ibid.)

^ ■̂TT =h-wr<<̂ I..

^ ^  w m f w i tw r i  (Ibid., p.238)



RfPli|lj|: ^xN t 11 (Ibid., p.235)

‘m ^ ]  i (Ibid.,

p.97)

?m^M: fKT̂ nftcTT̂ iTtfeTT 

# r  3?f?TW qT^^ i I (Y.S., II.34)

TT^ Tf^^TFTl W  f?TT ^#?TT fJcTT

W oMImA u] I ^jrftcTT T f% 5 ^lo q F n ^ | a ^^q ^T T  ^  o ^ N l ^  I

I T̂ITw M  TfT I I X i ^  ^  - 1 ^  I

TJ%^R5T I W T  ? ? fh T * r% lT  ^=T%%IT # T  I (tt% ^  ^ )

1 W  I m \ TTKW-kfls^H^XT ^  I cim

(PYSBV., p.218-19)

=tî 'Mrn 1 (Ibid., p.226)

^  I ^  ^  w N ctft I

cT ! ^  TTcW T ^  #T?^ (3TS?tfMw) ^  ^

S T R F ^ I  (Ibid., p.307)

238Ibid., p.218 

"^"lbid.,pp.317-18.

^"°Ibid.,p.221.

f ? T ^  z f t r^  of\ ^ rm rn ig  ^  ^ t r t t  ^ ( ^ ) ^ i



^H iu ir^  ^TNcTT WfT TTMRTO  ̂I (Ibid., p.230)

"̂̂ ^Y.S., 11.55.

^KRĉ NIcRTcT 3T ^fi^dl«fif^^H ^H 4T 

Wnl^WRTT ^cjriJIrllch: 1 . . . ^

-mIPm: I (PYSBV., p.235)

'̂̂ ’ibid., pp.263-78.

Supra., Chapter.IV, p. 166.
^^"ibid., p.284.

3T^ ^I^frTWT, cTW TI^TT 37Tcfe ?T 1 7 ^  ^  ^  ^  oq^M

^  ^  3T̂  î RTW I (Ibid., p.284-85)

1^R1^ W T  rTlf̂  rc(HMHlr^"n'^KI'ji^cijMMlrilc(HlR ^

l̂ '̂ i'il'Mld̂ l (Ibid., p.288)

^^^37T?irî  ^ j4 cIT, ^  3T??W 3#W T?!T cTR^

f̂TFRT flH, ?1?T̂ H1UH!4HU|W WW^ (Ibid., p.289)

”̂ cT?TT n̂f̂ ^NUlĉ ĉ HKî llwKclldl 1 rfrIT f̂RmHlrT, n̂fcTW

3HlrM'H'MH'5irHdld̂  MH-HId̂  ffHlcT, ^oijcjr^droiy t̂ îldldHlMd:?!!  ̂ (Ibid.,

p.292)

^  wTT^cq^, ^  fcK-*^ i (Ibid., p. 292)

^^^ide., PYSBV., pp.297-301.

^^%id., pp.303-05.

^  f t f e l  ^  3TM ^



VBh. uses the word prakkamyam. Differing to this, Vivaranakara uses 

the common term prakamyam. (Ibid., p.302)
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Ibid., p.303. 

Ibid., p.293.

^^'ibid., 294.

1 w w r. 37T^#I^ ^  1

TT ^  S^lMKdd I ^ 5 ^

^  ^  1 T̂FT ^  1 (Ibid.)

^^ Îbid., pp.293-94.

^^ Îbid., p.47.

^^^Y.S.,I.17.

(PYSBV., p.48)

'"’Y.S.,I.18.

fW TT I f^T T W rm i 

f^TFracW  rff̂ T ^  ^  ^

^  ^  ^  I (PYSBV., p.49)

^̂ În T.V., it is- r̂ <mMĉ '-q|V4î î 4: ^

(T.V., p.58) in Y.V., the same is described as-

I (Y.V., p.58) at the same 

time in PYSBV., h is- i^^Fmc^RT«TRT  ̂ ^rilaiqdl I ^



(PYSBV., p.48)

^^ ‘̂ ■3qT^ T f ^  W T  I (PYSBV., p.50)

Videhas are the gods who have no bodies (body connected with the eight 

elements). There mind is strengthened due to detachment and constant 

practice, has only the subliminal-impressions (sam skara) as remains, they 

experiencing only the samskaras m d  they enjoy the state of liberation as it 

were. It is said that prakrtHayas have some work left to be fulfilled. Till 

such time as the knowledge of the difference between the gunasm d purusa 

(gunapurusantarakhyati) has not arisen, mind has not fulfilled its task and 

when in that state it gets absorbed in prakrti (prakrtilayapanne) it enjoys 

the state of liberation as it were as in the case of the videhas.

■̂'̂ Y.S., 1.19.

’̂^PYSBV., p.50.

’̂^see T.V., Y.V., and PYSBV under VBh. on Y.S. 1.20.

^  -C|t5d  ̂ ^  WTI (PYSBV., p,363)

276r

(Ibid.)

’̂’Y.S., 1.34-39.

W ^  cTI^ ^1^1 (PYSBV., p. 101)

^^^T.S. Rukmani, Yogasutrabhasyavivarana of Sankara, vol.l, p. 178. 

280pY SB V .,p.l02.



^  ^VIlRr^<c|fe^JHIH fcf^i|U|| ^  'H^HFTR sqctfRFT W t ^ l  

?)ti^ci'i|c]telc|\^ Ĵ̂ rifcirclchĉ lRl'HT̂ ôi ^  ^HmfTl: W I (Ibid., p.llO)

crri^

^c^fci^lfclK^'Hchrclld 1 f^^f%^Tts^'^rt:ilTl-HlPi|U||H I cT? ^  W lf^ T  W

(Ibid., pp. 110-11)

^®^Ibid.,p.ll3.

'^ % d .,p .ll6 .

I (Ibid., p. 113)

^frT^TTT W^-RT TTcfl^WM^I TTcT ^  ^  ^

M^TT I I (Ibid., p. 12)

srfrf^TF^ -qiwrtfq^ ^  i n̂?fT tft -ii>i^T^*irf ^  i (Ibid., p .3 15) 

ipJIHT fF#T '=f<^ l̂'t)4rcim=h'i '̂t>^A l̂ir^cqTt)Hi ■clKni '̂i'li 

TjqfgzfiTT; (Ibid., p.307)

I ^JTlrorfr ^  1 (Ibid.,

p.121)

# t 3t w  # n  (VBh. on Y.S., III.55,

PYSBV.,p.316)

”̂ Y.S., IV.29-34.

">YSBV., pp.368-69.



TjuTFft ^  <p=l=hKul Wf̂ ,
=bl̂ '+)<u||rH'=bdi|| MUuidHIĤ  rlrT ? ^ l l

rTPTTT W  3TcRSM WfMT W  ^cf^iTI I (Ibid., p.369)

•̂ '(̂ HMî ŝ Id'ylSrlT ^ 1  (VBh. on

Y.S., 1.51)

# r i  (PYSBV., p.119)

37Tf?T%?RT%tiTTî  WTTI (Ibid.,

p.54)

^̂ .̂..■RRTTT MJIdl^HIT 3T^W WTTW T^Rf>^

^ I mU M ^ dT̂ Jfl'41uI; ^^pTR?M %

(Ibid., p.207)

^̂TFITT Vim\ ^  ?l#̂ TJTI (T.V., p.233);

. . . T j R H f i w ^ ^  w . . .  I (Y-V., p.234)

“̂'PYSBV., pp.205-207.

“̂ in PYSBV., it is -  ^  qftffTrt ^  ^  Wrgq r̂fxTf l̂ T̂TFT 

:̂(dM=bK: 1 (Ibid., p.205)

°̂̂ In PYSBV it reads as- (Ibid., p.206)

chdoqid̂  fsf̂ xR̂ P̂TTT H^Ni: '?TT 

■cjĉ ^Mi WT ^^T^chc^oij^sh'i ? r ^

iq̂ nf̂ Trrf̂ f̂er 1 (Ibid.)



rWT ^  yf^P^^dr^^N <ui ^^i^izffHfcfWii|i^\ Tlcl^lH I

^  3 # f ^ ^  cl̂ [?icTT I (Ibid., p.323)

^°^..?raT !?WS^rHt^4idcciHqRr^'^^"l W W T ^  ^  I (Ibid.)

^  ^m^RTT ^  ^
•\

rnbc+,4c|-,̂ V141'+>1 tjci-qfrl ^

^  fM fq^HM r?b^|UfT f f̂lrTT 

«HTTW ^  ^  fTSJi; 11

W^^ft^vf^fW^rnW^mritT 

?T W T IW H  ?rm  I I

4 ^ U K H lu r^ ^ ird  ( tjM )  ^ ' ^ ' l i ^  I 

L b U | ] ^  d c M d ^ d i )  W l  I

r^Ti  ̂^  ^  vkItf!' g I

W  M d ^ r ^  M I o ^ ^ ^ K d t s f w  I I

^  ^j^rfn  ^ d ^ f d J i r n ' :  % r  ^ s l ^ r a i ^ k R ^ t H w  i

fe % c it  ^'^•WlMBld<4^dl I

^rt^TJ^Q R TtrirT lW T (H  M d o ^ f d ^ R  T M rT ts fw )  I I




