The Yoga Sutras of Patanjali

Introduction, Commentaries, and
Translation

What are the Yoga Sutras and who is Patanjali?

Over fifty different English translations of th@ga Sutrasare extant, standing as a
human testament to how Universal Truth is celebrated in terms of a rich diversity.
Rather than the common and external type of knowledge (emanating from book
knowledge)the following translation and commentary are a result of an intimate
familiarity and direct experience both with an authentic yogic tradition and with
western culture, psychology, and language that has been refined, tested in fire, and
integrated for ovethirty five years of intense practice (sadhana). This work is
dedicated toward revealing the universal message of authentic yoga that the sage,
Patanjali, first wrote down approximately 2000 years ago.

Patanjali is not the inventor of yoga, but rathera/egnost popularly known scribe.

What has become known simply as thfega Sutras' (sutra means thread) or almost
equally as common, as the "Yoga Darshana" (the vision of Yoga), is actually a
compendium of an ancient pexisting oral yoga tradition consisg of both practical
advice and theoretical context. The most accepted format §ioie Sutraonsists

of four chapters (called padas) written in the Sanskrit language approximately 2000
years ago in Northern India while utilizing the terminologyha time, i.e., Samkhya
philosophical trappings. The dates ascribed tovibga Sutrassary widely from 250

BC to 300 AD. 250 AD is very improbable based on comparative analysis with

similar texts, grammar, and concurrent philosophical ideas of the esdaftkr date

IS a conjecture based on the lack of any prior commentaries dotlaeSutradefore

this date. What can be said is that Patanjali's era wastardta, Buddhist, Jain,

Hindu, and eclectic. Because authentic yoga has been mainly araditabn (versus

a written tradition), the practices of course precede the texts, but it is impossible to say
how far ahead, because of the lack of prior literature. Today many people believe that
yoga practices, spirituality, or even Ultimate Spirit (Gpiceded from texts and

man's beliefs, but we will deconstruct that as an absurd position. From the life story of
the Buddha (who was a yoga practitioner circa 500 BCE) and other accounts such
yoga practices prexisted perhaps prior than 1000 BC. A thagb historical analysis
based on style, language, and literary techniques however can fairly accurately date
Patanjali's Yoga Sutras, but such a discussion is beyond the scope of this presentation
(see Accessing Patanjali for more on this supject



http://www.rainbowbody.net/HeartMind/sutramud.htm

For our purpose we will accept the entire traditional four chapters o¥thga"

Sutras' as being authentic (although acknowledging the controversy as to the
possibility of additionabutras being added pdstimorously). Although classical

Indian historians pay little detail to linear aspects of time, suffice it to say that the
Yoga Sutrasvere most likely penned somewhere around the time of Jesus, plus or
minus 200 years. We will assenthat Patanjali was an educated man who in his
middle or latter life received oral instruction in raj yoga practices and took up the
practices of yoga in the remote caves, forests, or river banks which were the most
frequent practicing grounds of the tinkhere Patanjali the yogi, gained the siddha
(perfection) of nirbija samadhi (seedless samadhi), the crown achievement of yoga.
As the remote havens of the yogis were receding and the true aspirants dwindling, it is
thought that Patanjali decided to rett¢ine most essential Yoga teachings which was
his guide and inspiration to enlightenment.

As a system, the type of yoga as put forth by Patanjali, ighmastic, having not even

the slightest suggestion of worshipping idols, deities, gurus, or sacrkg; it at

the same time it does not contain any atheistic doctrine either. Although this fact has
been contested by self interested groups, a careful unbiased study of the Yoga Sutras,
especially the discussion of what Patanjali means by the word,dTsvéll prove the
aforesaid fact as incontestable.

Meditation (dhyana), Practice (abhyasa), and Vairagya
(non-grasping) are the Keys

Within the broad category of what is called yoga,Yoga Sutrasnost properly

belong to the school of Raj (Royal) Yqgehich succinctly can be defined as yoga
practices which are culminated in meditation (dhyana) leading to samadhi. A careful
reading of thé¥oga Sutrawill reveal to the astute meditator, an elucidation of the
hindrances to meditation (in the forms oé$thas, samskara, vasana, vrtti, and karma
which in turn are caused by avidya or ignorance) as well as their remediation through
the various effective processes of liberation (mukti) that occur and/or are available
through the main remedy of meditation arsdauxiliary practices such as the practices
found in ashtanga (eight limbed) yoga, kriya yoga, etc. Thus it is safe to say that the
Yoga Sutrais an excellent companion for those who would use meditation as a path.
Here one may use the Yoga Sutras ababok. Read a little, then practice, read
some more, practice, read, and so forth in that way. The lab book enhances the
practice. Here it is thpractice which revealslt is our experience which educates

our beliefs. Our beliefs must conform to "reality”, not the other way around.

Such then are mutual synergists. Patanjali warns against domination of the vrtti

of preconceived beliefs (no matter how authoritative), and tells us to be present

in our experience.



Although meditation (raj yoga) is the mairactice, other adjunctive practices also are
offered including a number of protantric elements can be found in thega Sutras
(the latter especially in chapter three, Vibhuti Pada (mainly dharanas utilizing
samyama). As such the Yoga Sutras can kekasa lab book to successful meditation
(dhyana) and samadhi (absorption). Without a doubYtga Sutrasan not be
understood by a nemeditator. Practice is the keypause for practice and more
practice.

TheYoga Sutrais not a philosophy book twe studied with the intellect or ordinary
mind, but rather it is an experiential workbook that is revealed by an open heart.
Wisdom is by its nature, trasmational and transconceptuabroader than any

manmade conception or constructed thought wavePatahjali everywhere confirms
that hypothesis. Wisdom as well as intellect comes from an innate sourceless
intelligence of the universal boundless mind. That is the light behind consciousness
param purusha. Patanjali tells us that at the end of oydinaar thought processes is
where meditation begins; while the end of meditation itself is samadhi (total
integration). This is the practice of yoga (integration) where yoga is the verb, practice,
and process; while nirbij (seedless) samadhi in kaivalgdosolute freedom) realizing

our true natural unconditioned Self (swarupa) as pesati#a is the objectless ever
present goal. Success in Yoga is through practice. It is not reached by reading about it,
dissecting a book, nor discussing it.

The practie of yoga (called sadhana) through meditation (dhyana) brings the
practitioner (sadhak) far more aligned and connected than what is capable via the
ordinary mental machinations classified as vrttis (such as conceptional thought,
philosophical speculatiomhe study of semantics, grammar, memorization of rules or
fact, ceremony, prayer, and so forth). Indeed, Patanjali says that when yoga is
accomplished through the cessation of the vrttis, then one abides in swarupa, a
recognition/revelation of our self esting uncontrived true naturethe unconditioned
and sacred natural self. Prabhava is thus associated with pravrtti, while swabhava is
associated with swarupa. These terms will be explained in the text proper.

Thus Patanjali repeatedly warns againstftiiéty of approaching meditation via the
intellect, but rather to attain the wisdom which lies beyond through abandoning
conceptional frameworks. The first signs of success in the experience of meditation is
the removal of such limitations by directlgalizing them as hindrances. Thus the

sutras can be understood more deeply only after one has practiced some meditation,
allowing one to reflect upon the sutras from the context of one's own direct meditative
experience. Then one can reflect on the suitiéizing the deeper presence and living
wisdom of the unbiased heart; and as such then true and lasting benefit will accrue.
The point is not to study théoga Sutrasas an end in itself (the goal of philosophy or
academia) or as an external object tlaat oe clenched, but to use the sutras as a



synergistic aid to the practices, which when combined in a balanced manner evokes
wisdom and liberation (primarily via a functional meditation practice) which
manifests in our daily lives.

What the Yoga Sutras areNot

Making the 'Yoga Sutra$ accessible to the burgeoning numbers of Western students
of yoga, a new readable translation rooted true to the context of yoga itself (versus
traditional religious orthodoxy) has long been needed. Even well intended Swamis
and yoga practitioners have made the same error i.e., of dispositioning orthodox
authority into the text, rather than recognizing that Patanjali is pointing to our own
practice (sadhana) in one's own yogic experience as the instructor, not books,
religiousparaphernalia, ceremony, ritual, puja, priests, books, or gurus. Thus both the
focus and context too often has becom®pted, colored, and/or perverted.

The Yoga Sutragather, in order to be taken to heart, have to be read in context
of one's ownmeditation experience. There exists no other adequate way to
evaluate it, because the vary context which it tries to elucidate lies outside of the
individual intellect, conceptual reality, duality of any separate self- of any
disconnection from anythingelse itself, from labeling, categorizing, or the
process of identification itself. This of course sounds strange to some one who is
intellectually bent, but through meditation one understands this with an absolute
certainty.

The Sutras exist for one purpos, to help the meditator (the sadhak) in their
spiritual journey of re -connection (yoga). Understanding and learning th&¥oga
Sutrasin and by itself can be a vain intellectual diversion/distraction, while the
real work is in understanding the Authentic Sé which resides in All -- which
shines forth through the fog covering of ignorance (avidya) from the eyes of the
accomplished sadhak (siddha).

This interpretation of Patanjali will thus remain grounded in thechal context of

yoga, rather than the agsptions of intellectuals, academicians, ideologists,
religionists, grammarians, western dualistic thinking, modernity, and/or others whose
interpretations are anything but yogidrom whence much confusion, needless
complications, endless elaborate civatnces, lack of relevance, deadness, bias,
prejudice, obtuseness, and perverse interpretations of these sutras can be attributed.

Almost any one can learn Sanskrit, but that is not sufficient. Even a Sanskrit
grammarian unless they are adept within @&@eal yoga practice (and especially
dhyana) will not understand tyegicideas which are central to understanding these



sutras. Understanding Sanskrit, English, and yoga is still not enough, for one to
translate this effectively into English, rather otsdas to understand the psyche of

the modern Westerner as well as Patanjali's psychic milieu and times in order to make
the translation relevant to the modern English speaking reader.

Here we will make the assumption for the moment tha¥thga Sutrais not a

philosophy, a belief system, a religion, or any other "ism" The same goes for any
"iIsm" -- bereft of ideology, dogma, propaganda or attachment to ideas. We will
assume that the sutras do not have anything to do with rote memorization of facts or
obelience to creed, moral activities, region, nation, race, sex, or pride. Then we are
free to entertain the potential deep meaning of Patanjali's genius.

For within Patanjali'¥ oga Sutrasuch are mere superficial and symbolic neurotic
abstractions/distraicins from the intimate spiritual connection which functional yoga
intends. Such limited interpretations is a result of being fixated and habituated in a
preexisting split, duality, separation, estrangement, lack, scarcity consciousness,
programmed reshfrom one's true purpose, an attempt to sublimate and compensate, a
disconnect from the embrace of eternal love, an error of failed transconsumation, the
act of neurotic compensatienthe result of an amnesiac who has fallen into divine
forgetfulness.

Such ersatz compensations and reactive restructuring tends to solidify and
superimpose a specific structure and bias upon that more primary and ultimately
natural place, thus further fixating oneself on the neurotic split rather than its
consummation. Unfdunately this estrangement becomes further fixated by the glue
of further assumptions based on the primary false assumptions, further suppositions,
and elaborated ideological frameworks which form the veil superimposed upon the
intrinsic and profound clay of "whatis-asit-is-asitself" (swarupa). So these

artificial (manmade) contrivances and fabrications further harden the glue of that vell
(avarana}- the veiling of ignorance (avidya), rather than its cessation and
annihilation (nirodha) where Reliis revealed. Such words based on intellectual
filtering or logic can not adequately substitute or supplant a living oral instruction
and/or consistent personal practice (sadhana) both of which are designed to produce
direct experience and insighta requisite for inner realization. Through practice one
learns how to let go (vairagya) of these neurotic mental attachments and habits
(vasana). Authentic meditation (as any meditator knows) does not support mental such
machinations (vrtti). Such is the subé essential and authentic context of Yloga

Sutras Without such a basic recognition of tiega Sutraseing a lab guidebook, as

an aid to the experiential, rather than as a replacement for actual yoga sadhana, no
translator can be successful in tlogie sense.



While acknowledging the rich diversity and breadth of Indian spiritual traditions,
practices, and thought, at the same time we point out tamdtiteitionalized

corruption of Indian "thought" is no where more obvious than in the examfiie of

bias found in the averag@ga Sutratranslation, which if taken by itself reflects a
simple and profound truth; clear to a completely illiterate yogi cave dweller, if such be
a dedicated meditation practitioner. However the stubbornness in which sgaily
perverse dogma and prejudice has become attached to such yogic sacred teachings,
occurs whenever any culture or tradition honors the past more than the future,
tradition over children, the extreme high regard for conformity to written law,
gramma, philosophy, intellectual debate, logic, ritual, and over objectificatiafi

of which unfortunately appear to be the province of religion, but finds no sanctuary in
authentic yoga.

One famous intellectual genius, Vyasa, is credited with the oldesiclaative™
commentary (approximately 500 CE), which was followed by a plethora of further
commentators, all in turn building upon the previous commentators, until the
commentator's analysis themselves were held as authorities (even when they
contradicte Patanjali's original meaning). Thus up to the present day a gradual and
insidious huge corpus of self serving institutionalized literature has been created
which takes Patanjalidoga Sutrasn a specific ideological direction which is
institutionalized tenacious, and strongly resistive to change, not unlike other legal or
religious institutions or ideologies.

In this translation we will assume that Vyasa and those who followed him actually
created their own unique modified philosophical system basdideir own bias,
preferences, and predilection that is dependent upon the limitations of classical
Brahmanism and samkhya philosophy. It sits as a testimony only to their own glimpse
into Patanjali (if they were entirely sincere), but this translatiohtakk a different

tack. It will go in a different refreshing direction which is not so dependent.

Yes, admittedly it is very easy to identify, name, and label "the other" interpreters as
being corrupt since they do not depend upon Patanjali's wordshasitg) but rather

put words into his mouth. This may seem like this translator here is congratulating
herself or perhaps elevating one's ego, by condemning the others. No, rather this
translator is presenting a new, refreshing, and unorthodox interpnest

counterposed to the standard interpreters and is thus has no need to justify her stance.
Whether or not the academic orthodox interpretation was a perverse redirection
created intentionally to lead people away from Patanjali'sBrahmanical and ne
orthodox exposition, or if it was done merely by prejudiced scholars simply acting out
of the errors of their own limited beliefs can not be determined in an absolute sense.
But it is this author's feeling that Patanjali's own exposition, as statedutviiich a
filtered interpretation, posed a threat to the authority of the classical orthodox



Brahmanic priesthood and tradition of grammarians, scholars, and other invested self
Interest status quo groups, so that its adherents attempted to hijack/extenbpri

through a heavy handed pudic and presamkhya direction because of their

perceived threat.

If this assumption has any credence, then this is like making new assumptions upon
already erroneous false assumptions. In my opinion, such only hetedsa the
obscurity, obtuseness, inaccessibility, and unavailability of the original yogic intent of
theYoga Sutrado those other than academics or scholars.

The legacy (be it intentional, innocent, or unconscious) of this "shelving" and
censoring premtation of Patanjali is the main reason responsible that the average
modern translations have become needlessly obtuse and inaccessible (and may | say
mainly of academic interest) because most translators are addressing the sutras
through this severe amdsidious filter (of past commentaries) at the detriment to the
meaning of the original Sutras. This happens only because they have not had any
success in meditation or as many openly admit, they do not even practice dhyana or

yoga.

As time passed theserple but profound straightforwanrdoga Sutrasaimed for

yoga aspirants further became depreciated as such into being classified variously as
scripture, sacred text, philosophical treatise, dharma, and/or even as a religion, where
in fact it is for the maspart a meditation guidebook/lab book to samadhi. So this
translation will prove to be refreshing, attempting to cut through predilection and
prejudice wherever it can be identified, cutting to the yogic core of tiga Sutras

After all theYoga Sutrads a guide to and by yogis and is not intended to be
expropriated by academia, philosophy, grammatr, or religion.

Even the worship of Patanjali, himself, has become vogue. Mythic stories contrived
long after his death have been writiyout his miraculous birth and life, while the
truth remains almost nothing is truly known about the yogi, Patanjali, historically
except that he was an accomplished (siddha) yogi who knew Sanskrit. Such
tendencies are typical in religious circles, buadiepervert the original spiritual

yoga purport and context from which it emanated. Patanjali i dige Sutras

supports none of that nothing is mentioned about gurus, devotion, or invocation
except in the section about the pranava (the sacred syfigl). Also some suggest
that chanting th&oga Sutrasare sufficient as the sounds are sacred. So many have
memorized the sutras in Sanskrit and chant them, but many of these same people do
not practice what the sutras say, nor can they even translaterithe that they chant.
Although the chanting may help one learn/memorize the sutras, it should in no way
supplant its understanding and from that impl;ementing or integrating its practice in
All Our Relations as an integreative system.



This is not to sayhat the traditional commentaries and interpretations based on
Vyasa's commentary are completely worthless, rather they are one possible tack. They
may add some information or they may distract us from the authentic yogic meaning.
They should be studiedithin the historical and cultural context of their particular

era, place, bias, and predilection, but foremostibga Sutrashould be studied

within the Yogic Context. Except for the historian, scholar, or researcher, the
traditional commentaries may @daery little value to a practicing modern yogi and in
many cases distract/obstruct the yogic meaning, heretical as this may seem to
"conventional scholars". In other wordgjasa no matter how ingenuous himself,

offers a specific direction of interpretation which has subsequently become

standard, amassing a vast corpus of interpreters, commentators, and glosses.

Most subsequent translators or interpreters translate what theommentators

have said, rather than whatPatanjali has said.No matter how creativeor

innovative such tactics have corrupted the original intent and created what is

now an institutionalized academic/intellectual and religious notyogic bias. Thus

this new interpretation goes back to the source, what Patanjali, himself has said,

as the authoritative basis of the translation. Taken in this way theYoga Sutras

affords an intelligent and coherent integrity capable of standing by itself in a way
that has not been presented in English previously.

A New Yogic Interpretation

What appears to beeeded in the twenty first century is an independent and

penetrating translation which places more emphasis upon Patanjali as authority, rather
than Vyasa while making the unconventional assumption that Vyasa may have even
made some incorrect assumptiotether or not Vyasa's interpretation is correct or

not is not the concern of this translation, but rather the purpose here is to contribute an
entirely fresh, unconventional, creative, and thought provoking translation making
different assumptions thahd extant top heavy institutionalized tradition.

It appears to this translator that at least five qualities must be present in order to be at
least half way successful in the translation ofYlaga Sutrasnto English. They are:

« Sanskrit knowledge,

« English knowledge,

« YyoOgic experience,

« knowledge of the Western mind and terminology, and

« knowledge of the Indian era, cultural assumptions, language, style, and mindset
when theYoga Sutrasvere written.



Thefollowing translation of th&’oga Sutrashowever will show that yoga is aimed at
universal truth, beyond any one religion, culture, era, or natioertainly beyond all
concepts, ideology, religion, or language. This is the Universal Truth that Patanjali
(and authentic yoga) intends.

Here we make the assumption that the yogis of old were individuals living mostly in
forest hermitages, caves, in nature, along rivers, a simple and natural meditative life
the ancient rishis and Munis of India. Their taagls were strictly oral in nature

that is it was not knowledge gained through book study. They did not go to temples to
worship external gods, they did not memorize and recite the ancient-tihdyg did

not go to the caves and hermitages to tragrammar and philosophy, but rather

lived a very simple spartan (appearing ascetic to the materialist) way of life.

Rather they studied with teachers who themselves were yogis living reclusive in caves
or forests. They studied in what was called the liorg) tradition which although

involved some oral teachings, the teachings were passed down through a living
energetic yantra composed of gestures, gazes, sounds (such as mantras or chants), as
well as other methods of narerbal energetic wisdom transmws. There was

however one preequisite; i.e., the student (sadhak) had to practice (sadhana). In such
living traditions, it is not the tradition. lineage, or the guru (the one who removes the
darkness) who is important, but rather that this innate tegétbacher be recognized

and evoked from within, and then outwards. When one's eyes opealleid seen as

truth. This is approximated in the ancient idea of the gurukula. Here if we take the
guru to reside within as the param purusha (the teacher otleeenost ancient

teachers) then one can glimpse the profundity and depth of the yogic teachings.

Sadhaks actively sought out teachers and teachers tested the sadhak as to their
sincerity, capacity, and worthiness. If a physical teacher was not availabknergy
body/subtle body teachers appeared to the sincere seeker. Sadhaks naturally took up
such a life as a joyful liberation, rather than as a willful act of self abnegation or
sacrifice (we will discuss in more detail the difference between tayubsed

abnegation/self hatred later). The practices consisted of a simple way of life

embracing ahimsa, satya, aparigraha, tapas, vairagya, isvara pranidhana, (and the rest
of the yam/niyams), which all worked synergistically and naturally toward fodilli

their practice of asana, pranayama, pratyhara, concentration (dharana), contemplation,
and especially meditation (which will be discussed later). Here there was one aim

only, not to master the techniques nor the practices themselasto master the

body or the lower self, but rather to gain ultimate unconditional liberation

kaivalyam.

Yoga sadhana has been practiced in the Indian subcontinent (India, Afghanistan,
Pakistan, Tibet, Nepal, Mongolia, China, Ceylon, and parts of Russia) for thousands



of years. For example Buddha was a well known practitioner of this yoga, which he
most likely learned from the yogis Alara (Arada) Kamala (Alar Kalam) and Udraka
Ramaputra (Uddaka Ramaputta). This type of yoga was taught many years before
Buddha's birth fom an ancient oral tradition/transmission. Buddha's disciples were
the first to write down some of these teachings in the sixth century BC, much of
which which were incorporated in what today is known as the Pali Canon. This is not
say that Buddha did natake some significant contributions to yoga in his

formulation of the middle way free from extremes, the elimination of caste distinction,
the rejection of blood sacrifice, trattseism, and so forth in comparison to the Vedic
religion of his time (Hinduisn). However it must be brought into question whether or
not the Yogic tradition itself was rooted in Vedism or simphegdsted in its

dominant milieu. It will be the assumption of this study that the yoga as taught by
Buddha and written down by Patanjaéid the same roots in the munis and sages of
the indigenous préryan India.

Approximately five hundred years after the Buddha's parinirvana (somewhere
between 250 BC and 250 AD) Patanjali practiced yoga and then after realizing siddha
he compiled th&oga Sutraswhich were threads (sutra means thread) of this same
ancient teaching, being entirely devoid of any sectarianism, religionism,
authoritarianism, or theism and containing much the same general principles and
practices of that which Buddha practicet taught himself.

Authentic spiritual teachings are teachings from direct experience. Worse dead oral
teachings and/or the written teachings learned by memaorization and obedience are
prisons and traps. Dead teachings act as poison, while true livingalhberates

because they are designed to defeat and go beyond ordinary ways of simple
obsequiousness, conformity, unquestioning faith, memorization, and mere intellectual
ways of knowing- beyond words and definitions. They are deeper than mere
technicd grammatical, and reductionist analysis; because such teachings recognize
that these very same things are most often corruptive forces. Thus the large
differences in the terms "spiritual” and "religious" must be pointed out where spiritual
refers to theuniversal spirit and teacher not bounded to place or time; while religion is
usually created by men most often being species dependent based on temporal
language, race, nationality, philosophical systems, and other suemivensal bias.
External ideologral structures created by the ideologues, dogmatists, academicians,
intellectuals, and religionists would only lead to the expropriatiomptmn, and
corruption of universal spirit. As such religion as an institution is the antithesis of true
self inqury (swadhyaya), which leads to "self" realization. Patanjali was aware of this
tendency to become seduced by words, symbols, neurotic objectified images, and the
like -- he specifically warned people against it, albeit with less effect upon the human
popuation than he may have liked. But once something is written down with words,



the philosophers, intellectuals, and academicians take it as their own possession and
then claim authority over it.

Here by the word, "corruption”, it is meant simply that tbhretext becomes corrupted
simultaneously when the bias of the translator is added. Yoga teachings are not
dependent upon words or concepts, but rather they are designed to eliminate such
superficial and limited ways of living. Yoga teachings are designeaasfto touch the
heart of life and live from that nedual omnipresent universal core consciousness. In
one sense, all translations will be so corrupt, and this is true only if we do not affirm a
universal context. So for example if one has a Vedic amilsga bias, then one

would interpret the Sutras with this slant being predominant. That is unfortunately the
norm, but it does not work well for a truly spiritual interpretation.

A universal context is almost impossible to adhere to, but in this casaweeah

unique opportunity because thiega Sutrasvere meant to be Universalthey are

set in the Universal Eternal as will be demonstrated, and thi¥otieSutrasioes

not belong to any one ideology, belief system, religion, nation, race, man made
(artificial) system, boundary, or separation as the context is all inclusive (non
exclusive). We will show in plain language that the yoga that Patanjali had advocated
aims at the universal, immeasurable, and unlimiéde Timeless and Unbiased.

Regardinghe various interpretations of Patanjali, | think it is refreshing to assume
that Patanjali was a yogi (versus a scholar or grammarian), who wrote down threads
that formed an integral fabric (yoga). Tiega Sutrageveal a profound internal

integrity sutraby sutra by themselves. They are not random fragments as proposed by
those whose eyes are still closed. . To take his words as they are without the aid of
Vyasa is something not commonly published, but | feel it is of value. Since Vyasa is
usually dated@und the 5th century AD, and Patanjali about five centuries earlier, the
author has decided to then take that possibility further and see what came up as a
meditator and yoga practitioner. Such a possibility has yielded rewards beyond trying
tointerprePat anj ali through Vyasaods | ens or

After all yoga is yoga and samkhya is samkhyaven the traditional classification of

the Six Darshanas recognize their differences. Maybe Patanjali expects one to be well
versed in samkhya first, butaky, such is not necessary, if we assume that the Yoga
Sutras are a complete system (its revelation coming through practice (abhyasa). It is
more than refreshing not having to interpret every sutra in terms of a samkhya lens
which leads to far reaching g&ibilities. Although Patanjali uses some terms that
samkhya also uses, but it doesn't mean that he uses them the same way.

For example understanding samkhya is not essential to understanding Buddhism or
the teaching of Shakyamuni Buddha (unless one warstsidy Buddhism



historically, philosophically, or academically. Such may be useful for those with a
historical and/or intellectual/philosophical bent to study samkhya or the Vedic
backdrop. Buddha was also influenced by Mahavir and Jainism, but aleatagaot
necessary to study Jainism in order to understand the Buddhist teachings (except as a
historical or academic way) . rather Buddha and Patanjali taught transconceptional
knowledge and understanding, independent of such (or at least that sathei

words). Of course the reader is welcome to view these teachings anyway they like, but
both Buddha and Patanjali taught practidtke main practice being transconceptual
meditation. Once the veil is lifted from in front of the EYE, then all becomes
clear/revealed through practice.

As we assume that théoga Sutrashave a similar connection to the yoga that the
Buddha practiced prior to his enlightenment, then the author here is making the fresh
assumption that it was not a teaching that requirdoraryi, commentaries, glosses,

book knowledge, and/or a heavy grammatical emphasis or analysis. Simply then this
translation assumes that Patanjali wrote down the basic outline of the yoga practice of
his day with all the essential and basic teachingsdeclualbeit lacking in detailed
instruction wherein he believed that continued practice would be self instructing.

No one can say for certain, but this has
a reading is more refreshing and more useful thashnigdraditional commentaries

which often seem to miss the essential points of meditation entirely. | think many
other iIinterpreters donét give Patanjal.
course take Patanjali as a philosopher, a scholaveoragrammarian, but from his

own words, such a reading does him justice. Some even worship him and chant his
sutras, which appears to this author antithetical to his teachings. So occur the many
abrogations of history.

In summary then, this author dasst feel that it is necessary to interpret Patanjali
through a samkhya or orthodox lens nor as a dualist. One can do so and of course and
come up with the well known Acl assico re
with another result. For exampleseems that Patanjali lived during the tantric cusp.

The tantric literature of hatha and kundalini yoga did not just appear all at once, but
cooked for awhile as a praotantric soup. It has been useful to entertain this

possibility for the Yoga Sutrdsthat such realization was realized by Patanjali, but

not specifically elaborated nor articulated upon. Here the translator admits then to a
tantric, Buddhist, and even dzogchen bias, but it is an honest bias, as this interpreter is
assuming that Patanjavas intimately familiar in his spiritual experience with such
experiences, even though the philosophic terminology to fully express these views had
not yet been formulated. This interpretation does not claim authority or superiority

over the "other" intgretations, but it is rather the translator's sincere attempt to



suggest that th¥oga Sutrags far deeper than traditional scholars have yet given it its
due.

Patanjali's job thus was daring. It was to put these sutras (threads) down as written
words,while at the same time warning the reader of the limitations and folly of words,
concepts, analytical dualistic thought processes, mere logic, theories and beliefs
(pramana), symbolic reality, and the manifold artifices of the alienated/conditioned
mind, while not feeding those dualistic tendencies of the mind. From this vantage

point | think that was his clear intentan attempt to avoid misiterpretation and

corruption by the religionists as an authoritative scripture, by the academics as law, or
the @amkhya dualists as a samkhya restatement. Thus he placed many warnings about
this kind of corruptive extrinsic interpretation throughoutYloga Sutragas we have

taken pains to point out).

Patanjali had scrupulously avoided the possibilities of inégagpions that fed the
religionist or academic expropriation of yoga. Despite this effort, history has shown
that so far Patanjali has been widely misappropriated, and hence misunderstood (in
my humble opinion). The religionists and intellectual orthodagition have

studiously succeeded in institutionalizing their bias and color to the Sutras because
they felt threatened by it. This has occurred in India, but this perversion doesn't have
to be repeated elsewhere. So this all the more reason to offeotiiaditional
indigenously based translation which is both wiiteeal and literal reestablishing its

yoga context. This translation is literal, because we will not be reading in from the
colorings of other traditions (such as the Bhagavad Gita, Vegasishads, Vedanta,
etc.) nor will be reading through the eyes of the traditional "experts" and
commentators. Rather here will be found an attempt to let the sutras stand on its own
l.e., that Patanjali is saying exactly what he means without puttings\warl

Patanjali's mouth. If there be any slant in the following translation, it is due to the
prejudice of the translator which admits to an indigenous, tantric, and mother positive
bias. One thing will be true, that this translation will be fresh. Thectbn by the
orthodox that the sutras were intended to be commentated upon and philosophized to
death is a miscreant contention, since sutra does not mean terse, but rather thread.
Sutras such as the Buddhist Sutras or Brahma Sutras can be long datdam s

their own. This translation is also intEmeal because it addresses the silence,
emptiness, stillness, and ineffableness of which Patanjali centered his compendium.

How to Read this Book

Since Yoga and Sanskrit assume a different contextuaétvank than that of English
and the Western Mind, then in order to makeXbga Sutrasaccessible to Western
students an intdineal based literal translation and commentary has been very much



needed, especially so if put into plain and understandabléesEngor the most part,

there exists no word for word equivalents between Sanskrit and English because the
basic word meanings in Sanskrit often assume entirely contradictory and incompatible
contexts when translated into English. Rather an-iirteal literal translation will

lend its merit toward disclosing the universal context beyond race, nationality,
ethnicity, religious persuasion, or time which ¥®ga Sutraghemselves are

designed to disclose. Technically, thega Sutrais devoid of verbs, buhis

translation is dedicated to placing the meaning of the words into understandable plain
language and hence there has been no attempt to mimic the original technical style or
structure found in the Sanskrit original. Indeed history has well shown that
translations from one language to another which mechanically attempt to use the same
word order, structure, and number of words of the original language, actually corrupts
or distorts the meaning when translated into the other language. So much more so
relevant here because of the vast differences between English sentence structure and
grammatical rules when compared with that of Sanskrit. Hence no such attempt is
attempted in this translation. In other words, this translation is geared toward
explaining tke yogic meaning of the original text, rather than in providing a hair
splitting technically correct grammatical presentation.

This translation is written not to add to the already over accretion of additional
commentaries, most of which add no meaningéw insights. Rather this translation
strikes off in many new refreshing directions with conscious intent addressing yoga's
application to the current context of the twentieth century. It is rather simpleminded to
follow in the footsteps of the earlier camentators, and simply add a few nuances or
details, but this translation has chosen a very different course, going to the source
material (theYoga Sutraghemselves) and drawing on personal meditation practice
and sutra study of over 40 years.

Where the previous translations tend toward a Vedic, samkhya, or religious bias, this
translation tends toward a yogic, pragmtric, Buddhist, Jain, and even eclectic bias.
Granted Patanjali was not a flobre tantric, yet many of the basic principles most
definitely prototantric, especially chapter three, Vibhuti pada. Thus it can be easily
gleamed (heresy though it is) that thega Sutrasare a precursor to of tantric and

hatha yoga. Indeed it is my hope that this translation will serve as @ teefyuure

more tantric (nordual) interpretations. The author has chosen to leave the Sanskrit
words in brackets or else has declined translating key words such as yoga, vrtti,
kleshas, samadhi, kaivalyam, samskara, and the like because there is mteadequ
English translation. Those terms however are well defined in English in the
commentaries. The commentaries provided also describe much of why/how the
present state of interpretive confusion has occurred acknowledging the presence of the
institutionalizd "standard" translations and pointing out how this particular



interpretation one differs and why. It is the author's hope that this will provide fertile
ground for future translations in English which will have no need to justify its
divergence from thenainstream and thus be allowed to eventually render the
Patanjali'syoga Sutragnto a free flowing and more poetical English.

This translation does not require the lengthy commentaries which are mainly added to
elaborate the meanings, justify the unodiwo interpretation, and suggest new and |

hope refreshing extensions of Patanjali's meanings. | suggest that one first simply read
the translation and only if more information is desired, then read the commentaries
which are entirely optional).

In afterthaught, | realize that the translation is really a work of my youth and that | can
not do justice to Patanjali nor to the art of yoga in mere English words. Indeed the
more | read the translation, the more | see my sorry coarsergeksking of the

profound subtlety, and the ineffable wisdom which is always presatvays

available. As such | am humbled by that Great Silence beyond mere words which Sri
Patanjali has succinctly pointed out. At the lotus feet of that eternal teacher, | dedicate
these word as a humble offering. Entirely inadequate as it may be, it istheress

my hope that it will shed some new light upon the experiential art and genius which is
known as yoga.

The four chapters of théoga Sutraselow exist thusn a modern interlinear
translation attempting to convey their spiritual essence to us in daily life, rather than
simply as an academic exercise belonging to intellectual skill or pride. Click below to
the various links and enjoy the beneficial wisdomhid valuable document.

The Yoga Sutras of Patanjali
Chapter On e: Samadhi Pada

Samadhi Pada (chapter one) is an overview of Raj Yoga describing the situation of
how the Unlimited Infinite Mind, Source of Consciousness, causal spiritual essence,
beginningless eternal spirit, or seed of the Intelligent Consciousnaesgplker(called

citta) becomes obscured, distorted, corrupted, modified, fragmented, covered,
disconnected, interrupted and/or discontinuous to the individual "mind", and then how
the limited individual mind is again enited/connected through yoga (unjoim

short, man's spiritual milieu is that his cognitive faculties are disconnected from the
Great Web of Creator/Creation. This disconnection or spiritual self alienation is called
ignorance (avidya) and is the cause of his suffering (dukha).



Thus yogas the process of taking us back home to our unobscured true nature. In the
Yoga Sutras, the modifications or bias of the mind is called vrtti in Sanskrit. The state,
called cittavrtti, is mankind's ordinary/normal (but not natural) condition, ratherat i
distorted and impaired state of disturbed or agitated (vrtti) consciousness (citta) which
manifests as a wavelike ripple, a colored filter, pattern, and/or limited skew which is
habitually imposed (as normality) upon the natural unobstructed, vasgir@odnd
panorama of pure natural unconditioned consciousness (citta). Vrtti attach to the citta
producing vrtticitta; that is, producing artificial, biased, skewed, prejudicial, and
limited thought patterns in short, a spin- which solidifies the stgnant and coarse

state of chronic separation and spiritual self alienation which characterizes common
dualistic thinking.

This cittavrtti, characterized by specific thought patterns and activities, are our past
programs and patterns of conditioning whimmit our experience of the now and

hence it is the vrtti (with its concomitant samskaras, kleshas, vasana, and karma)
which are the operating principles of avidya (ignorance) which are the causal
constituents of the spiritual disconnect/discontinuityth®ntic yoga practice in turn
cancels out and annuls (nirodha) these vrtti and then we are thus enabled to reconnect
-- reuniting eternal spirit with our embodiments a manifestation of living love in

the present, thence it is said that we abide oo true self nature (swarupa). Thus
yoga is defined as the process which removes the vrtti while the corpus of yoga are
the processes and applications of the techniques (sadhana) which attenuate and
remove (nirodha) the acquired component stains upmngqansciousness (citta), thus
allowing a balance, harmony, and synchronicity to occur between our consciousness
and our actual state of being or rather the unitive state of pure consciousness, pure
beingness, and pure bliss-anse (satchitananda). Thgaga is a process of bringing

us back into our natural true state (swarupa).

Yoga is the process, the action, verb, technique, and cause; while samadhi
(reunification) is the object, fruit, result. Simply put, this is what the e¥tiga
Sutrasareabout and which is the essential statement of chapter I, st@rathe
Yoga Sutra.

"The chitta, by its own nature, is endowed with all knowledge. It is made of sattva
particles, but is covered by rajas and tamas patrticles; and by pranayama thigycoveri

is removed.*----Vivekananda, page 1&aja Yoga

Thus the many practices (sadhana) of yoga can be described as "processes" and
procedures of deprogramming this negative conditionitigerating the individual's
modified consciousness from the cormtiied matrix of limited"reality” back into this
Original, Natural, and Unmodified stateSource of inspiration, genius, and
creativity. This is described as the realization of the-chaml state (where eternal



spirit is no longer absent) of Union (as YdgBhus theYoga Sutraslescribe

processes how a confused, lonely, alienated, nihilistic, and fragmented existence can
be reunited, harmonized, and integrated with natural order and thus unite in forming a
natural and intimate sense of belonging in theldvaf profound well being,

contentment, fulfillment, peace, and joy devoid of fear or attachment.

In the first three sutras (sutra means thread) Patanjali weaves a concise definition of
Yoga. Concisely, he says; "Yoga is a process of becoming free froredi
definitions of the field of consciousness. Then the unfettered Source of all Seeingness
-- of pure consciousness itselfabides as the seer inside. To complete this union and
make it whole is to realize our true nature (Sutra |.2 and 1.3). Tthe isatural
alignment and integration of beingness and conscioust&atsand Chit, which
brings about absolute fulfillment, completion, and peace (ananda). In a tantric non
dual sense then, yoga becomes the culmination of love where creator and ¢asation
shiva/shakti) join together in this evolutionary creative action, spirit and nature are
joined, sky and earth, mind and body, sahasrara and muladhara, manifesting as a
continuous self abiding living implicate order of pure integritgf All

lations. Through functional yoga practice this "reality” is integrated more
completely and continuousty increasingly shining through not only in meditation
and "spiritual" practices, but also in our daily lives all our relationships.

Yoga is thus th process which brings us into samadhi (the experience of
transpersonal and natual union/absorption), or rather more specifically into the final
stage of self realization called nirbija samadhi (samadhi without seed), wherein even
the seeds of future wis have become eliminated and dissolved (nirodha) in the state
of citta-vrtti-nirodha.

The scene of Pada |, Sutra 1 is (as it always has been) the underlying all pervasive
Eternal Now, which is beyond words, name, and form; yet includes and underlies all
form. The speaker, Patanjali, emerges out of this eternal now to break the profound
silence and describe in words for the benefit of the present and future generations that
all pervasive Great All Inclusive Reality of Integrity Adl lations - That

Boundless Reality which is beyond the power of words to define or describe. These
teachings of yoga differ vastly from book knowledge, where before Patanjali wrote
them down they were part of a living oral tradition passed on from generation to
generdon into fit vessels, where the practice itself is designed to reveal the teachings
-- to activate the inner teacher. Patanjali says in many places that success in yoga is
dependent upon going beyond the individual human process and beyond words. For
exanple in sutra 9, Patanjali sayshabdajnanaupati vastu-shunyo vikalpah (true
wisdom where the ordinary monkey mind stops its spinning is when the words and
concepts cease). Hence this translation will necessarily remain an interlineal



interpretation, whex the true and most profound teachings awaits the sincere seeker in
the more subtle and silent spaced#@tween the lines.

Patanjali tells us right from the start in pada One, that the context of yoga is all
inclusive and lays beyond the grasp of thellatt (conceptual mind), and thus he

tells us that we must develop the innate wisdom in order to successfully "understand"
the subject. Thus the way to study the sutras is to read them and then to mediate and
reflect upon them, rather than to approadsian intellectual exercise.

Christopher Chapple, in "The Yoga Sutras of Patanjali”, Satguru Publication, New
Delhi, 1990, says in his introduction:

"To understand Patanjali's success, we must keep in mind that the text is one not of
positions but of praates. Furthermore, the telos of the various practices, whether
described as nirodha, kaivalyam, or samadhi, lies beyond language, beyond
intellectual speculation: and this experience, which is itself beyond syncretism or
synthesis hold the text togetheheltext has meaning in that its practice obliterates all
meaning. Patanjali has no point to prove: he does not advance one practice above
another. The practice which is effective is the one to be used, as indicated in Sutra
1:39; yatnah abhimata dhyanad (eat from meditation as desired). Patanjali provides
us with an important clue regarding his method in the first pada. When listing all the
practices to be undertaken, he uses the connecting particle va (or), not ca (and)...

This method is similar to thamployed in the Bhagavad Gita where again and again
Arjuna asks Krishna for one truth and again and again Krishna offers Arjuna yet
another perspective, another chapter, another yoga. Each view, whether that of a god
being sacrificed to or a yogic disaip being practiced, is given life as long as it

proves effective. Multiplicity is the rule, without one perspective, one god, or one
yoga gaining ascendancy. The culmination of yoga comes when all differentiations
are obliterated in nirodha or samadhiisTis not to say that life ends, but a state of
being is attained wherein, paraphrasing Sutra 1.41, 'like a crest jewel, one has unity
among the grasper, grasping, and grasped,' a state of yoga wherein totality is
embraced without denying multiplicity."

This translation will try to keep those wise words, in mind.

TheYoga Sutragegin by Patanjali breaking the silene¢he roar of the great

stillness, so to speak, to tell us how the universal flux of pure consciousness and pure
beingness becomes correg@f fragmented, restricted, rigidified, distorted, and
oppressed (by the action of vAticausing one to experience the vagaries ofcahd

about the path called yoga, which leads us back into direct communion, integration,
wholeness, and complete alasome fulfillment to our core center which is the heart



of hearts- into our eternal home once agairback into sacred synchroniciyvhich
intimately connects us to our true authentic Self and Source.

INTERLINEAR TRANSLATION OF SAMADHI PADA
Samadh Pada: Sutras 13
Sutra | Atha yoganushasanam

From the portal of the Eternal Now (athajreed from the structure of linear time and
space- from the norending beginningless ineffable stillnesshe eternal truth- the
Universal Intelligent Sourcigom which all traditions and written laws are mere poor
substitutions- from HERE -- emanates the authentic instruction of the transcendental
non-dual method that restores integrity called yoga (the process of joining together
and makingvhole)-- unfettered by temporal limitation and corruption. In Pure
Integrity inAll Our Relations, yoga is always available here and now (in the sacred
present), and as such, it is at once, the arrival, the abiding, and the unborn universal
presence with when experienced is recognized instantaneously as our true spiritual
home. We will then truly know when we have arrived home.

Sutra 1. 2 yogash cittavrtti -nirodah

Yoga occurs when the machinations, vacillations, perturbations, whirlings,
spinning, andagitations (vrtti) of the mind-field (citta) dissolve, cease, and
become still (nirodha)

Commentary: Yoga is the process of dissolving (nirodha) the wavelike operations or
machinations of the ordinatitinking processes (vrtti) of the dualistic mind which

colors, limits, and distorts the originalness Pure Universal Mind (citta). Yogic
processes are designed to annihilate, annul, still, or dissolve (nirodha) the fractual and
limited wavelike patterningrad conditioning (vrtti) of the perceiver's mind field

(citta) so that the unconditioned clarity can shine forth illuminating the darkness and
stilling all anxiety and stress continuousiywithout interruption. Thus vrtti can be

defined as the interrupvpatterns and wavelike operations which occlude the
continuous flow of citta from manifesting.

Here vrtti are defined as the wavelike movement of thought patterns, thought
processes, wavelike operations, mental machinations, or oscillations which are the
beginning of mental turmoil, agitations, swirlings, revolutions, or spinning's that occur
in the ordinary restless, disturbed, or dulled mind field. In short the vrtti evince the
whirlpool of ordinary thinking processes which create a turbulence, aigersgin,

or bias-- which condition, program, color, and distort the original unobstructed true



pure nature of the unbiased and universal clear light of consciousness or Infinite Mind
(citta). Thus vrtti muddle, color, distort, and obscure that sweetingssl of
consciousness (citgrasadanam) from penetrating and manifesting into everyday
consciousness. The presence of habitual vrtti upholds the fragmentary or corruptive
mind which thus becomes habituated to the secondary traumatic spiritual rend of
separation from our true Self (the primal trauma). In yoga it is that compensatory
habit, bondage, or attachment formed to that afflictive state (klesha) which is the
cause of our suffering (dukha) as elucidated by Patanjali in Sutra I.5. When the vrtti
ceaser become dissolved (nirodha) then the clear light of absolute reality shines
forth as our true nature (swarupa). That ispgteressof yoga.

The word, nirodha, means cessation, dissolution, stillness, or extinguished. Literally it
presupposes a pexisting blockage of some pr®ndition. Translators often confuse

the word nirodha as being active as in the act of stilling or even worse as the act of
controlling, but rather the word, nirodha, is definitely passive i.e., it is stillness not
stilling, dis®lution not dissolving, cessation not the act of restraint. Of course there is
an object that is being transformed from activity to stillness (the\aiti, but it is

salient that it is not the minfield (citta) that is being stilled or controlled,tather

the machinations (vrtti) which have become attached to it and have been revolving the
afflicted mind in circles, In yoga such machinations come to a halt, then the larger
Mind's eye is opened. The wisdom eye is activated and shines forth insatedou

then "Reality" is seen at-is in its true nature (swarupa).

Thus it is the vrtti which occludest causes distortion. obstruction, bias, obscuration,
and restlessness of the citta (pure consciousness) which eventually ceases (nirodha).
When sucHimited associations, self identifications, or attachments with the thought
processegvrtti) cease (nirodha), then the self resides in its truelmased abode

as the True Self or natural unconditioned mind (citta). Nirodha, as cessation is thus
pass/e to an extreme, yet yogic processes (sadhana) themselves are activities (active)
as we shall see. They are designed to bring upon this effect (dissolution) of the vrtti.

The ordinary person who does not meditate has much to look forward to as meditatio
practice reveals the truth and true happiness contained herein, because meditation is
the act of dissolution/cessation of the ecitttti. As this dissolution occurs the

practitioner (sadhak) has the opportunity to know their own mind (the instrument and
window of consciousness) directly, thus becomes clear and from inside out wherein
the true nature of Self and existence is revealed. What could be more empowering and
direct?

When we meditate we become aware of the instrument of our own mind, its wavelik
operations, and mechanisms. This awareness allows us to see more-cliearly
tuning the instrument so to speak and bestows upon the sadhak (practitioner of yoga)



great liberation. This is greatly empowering, because we now have the opportunity to
seehow the mind mechanisms and habits work to color and distort "realityis.

When the dirt and obstructions from the lens is removed (shuddhi), perception
becomes unclouded and expanded as heightened awareness.

After we start to meditate, we noticattthe "ordinary mindield " (victimized by the
vrtti) is moving constantly from "place" to "place". We can call that the monkay
which moves through the action of vrtti. In Sanskrit there are many words for mind
depending upon what is governing thaada The "normal” ordinary mind (called
manas) as well as intellectual function (buddhi) are a dim reflections of pure citta. All
intelligence depends upon the pure citta (or as we will see in later sutras upon
purusha) as its source. Indeed the mind cdnoes citta, but it is severely limited and
distorted because the pure citta has become modified, biased, taken on a spin, and
conditioned (by the vrtti). Meditation is the process where the vrtti reach cessation,
subside, and rest in stillness and congtéssolution. When the cessation (nirodha)
occurs, then samadhi beghghe clear light (the light that brings forth clarity) of

pure universal transpersonal consciousness (citta) dawns. At first there exits small
glimpses as the clouds of vrtti disdipawhile later the experience of samadhi
becomes increasingly integrated and continuousllas lations (culminating in
nirbija samadhi).

Water, i f you donodot stir it,
will become clear;
the mind, left unaltered,

will find it own natural peace. 0

Sogyal Rinpoché

Thus nirodha can be interpreted as dissolution, removal, purification, annihilation,
stilling, quieting, the elimination, or simply as cessation. Thus yogic practices
(sadhana) consistemntly applied (abhyasa) are desigmbédng about nirodha
(cessation), which is devoid of any activity of the individual conditioned dualistic
mind. This doesn't mean that the mind loses consciousness, rather the opposite. The



entire organism is connected with the Source of Goodness ($@vparam purusha).
It is filled with unlimited consciousness as unobscured citta shines forth.

The vrtti can take many shapes and forms. Dynamically, the vrtti's wavelike
operations form patterns and vortices of manifold modifications, fluctuations,
movenents, oscillations, agitations, disturbances, perturbations, spins, disruption,
revolvings, swirlings, or mental turmoil which are at the root of our anxieties, bio
psychic and spiritual tensions, conflicts, stress, afflictions (kleshas), distortions of
reality, and confusion. Vrtti can be described as a corruptive agency or fractuous
unsteady condition that attaches itself to the citta (pure consciousness) and thence
obscures the individual's miffeééld. This is the state of ordinary dualistic fragmented
and afflicted consciousness (the ordinary mind called manas), where corruptive
influences such as spin, bias, taint, kleshas, vasanas, samskaras, karma, and ignorance
have become dominant and taken their toll in samsaric (fragmented dualistic
existence) adukha (suffering). All that is necessary is to still the vrtti. The following
sutras identify the five general categories of the vrtti and then methods such as
abhyasa and vairagya which allow us to become free from the influences of vrtti.

Devoid of vrtti pure citta is all inclusive and pervasive than any one isolated discrete
mind-scene consisting of a separate seer (the one who sees), the object seen, and the
process of seeing (See Sutra 1.41), because pure citta (when the vrtti has ceased) is
universal-- it is not defined within the dualistic context of a separate ego ("I" sense)

or the normal framework of object relations (pratyaya). When this natural
unmodified/unconditioned stage of citta becomes churned, distorted, traumatized,
rendered, disjointegerturbed, digontinuous, or distorted into fragmented patterns,
then disharmony, conflict, anxiety, disturbance of the rfiield, disease,

discomfiture, and "lack" occur. In this corrupted state of-eitta the mindstream is
traumatized, disrupte@dnd rended discontinuous.

Thus cittavrtti-nirodha is accomplished (as yoga) when the self limited thought
patterns, biased programming, corruptive fragmenting fluctuations, and negative
conditioning on the mindtream, its mental faculties, and the-psychic processes
are destressed and all remediated. When that veil is lifted, one's field of
consciousness no longer being self limited, distorted, nor inhibited, then citta shines
forth as inherent self luminous wisdom and lucidity allowing one teeahome to
sacred ground of indigenous self abidingf All lations -- our natural state.
Another way of saying this is that functional yogic processes createttitairodha,
yoga being both the process and the result. (For more on nireghairedha

parinama irPada II19).


http://www.rainbowbody.net/HeartMind/Yogasutra3.htm#nirodhaparinama

Again when this yogic process is continuous, integrated, aligned, and synchronized in
All lations -- synergistically in delicate balance and harmony in the light of
experiencing our true nature (swarupa) then yoga is easily understood as the process
of interconnecting, reintegrating, and synchronizing with our natural unconditioned
true self. Then thakesult is called samadhi (union/absorptionintegration). Yoga

being the process while samadhi is the result, however Vyasa says that yoga is
samadhi.

When our intimate alignment of pure consciousness and pure being is artificially
modified, obstructg, made discontinuous, fragmented, interfered with, strained,
distorted, skewed, stressed, or agitated into fragmented or disparate patterns, then we
can recognize that the vrttis are dominant. Then we can apply the remedy of yoga
sadhana (for example méation, the eight limbs (ashtanga yoga), samyama, etc. Thus
once we have awareness of the true nature of our afflictive conditions, we will
naturally desire release and then learn how to implement the remedies of yoga
effectively. Thus the practice of traeithentic yoga eliminates the vrtti (modifications

of the citta) and establishes the reunification of seer, seen, and process of seeing back
into its natural unconditioned, unconstructed,-doal, uncontrived, harmonious, and
naturally interactive dynamialignment with creator, creation, and creativity (creative
spirit). That unification bears ultimate fulfillment in Nirbija Samadhi without

containing any seeds that allows one to fall back into samsaric existence. Thus
Patanjali defines at the end of Sadhi Pada, nirbij samadhi as such. One thus aligns
with all of creation/creator and enters into that sacred realm, no longer bearing the
seed of further suffering stemming from the illusion of a separate "self" (ego).

Sutra I. 3 tada drashtuh svarupe'vasthanam

So that (tada) the original clear light (drashtuh) of our inherent original true aature
it-is (swarupa) can shine through. We then strongly and firmly abide (vasthanam) and
become consummated in our original true nature (swarupa) of pure conss®us
[without being uprooted in false identification, dissipation, dissuasion, distraction, or
disease of consciousness by action of the vrttis].

Commentary: It must be emphasized again that the term, nirodha, is passive. Thus
yoga is not the restraint, goression, nor control of the mind (as is too often
mistranslated), but rather it is the cessation, elimination, dissolution, or remediation of
the vrtti (which restrains, colors, conditions, and limits the citta). When the vrtti cease,
the mind field is #ent and self liberated, allowing space for a greater intrinsic
intelligence to appear the innate dormant wisdom that is not misidentified to dawn.
This is the realm of sathit-ananda (pure beingness, pure consciousness, and absolute
bliss). This expeence is gradually and increasingly experienced through effective



yoga practiced as one result. Such naturally calls out to the practitioner who seeks
integration/yoga.

Swarupa, means whatasit-is, residing in its own abode or in its true naturahfor
without modification, distortion, or artificial conditioning. Swa meangas by

itself, while rupa means form. Thus swarupa can likewise be defined as being in its
own true form ast-is or natural true "self". In yoga the true form devoid of the
modfications (vrtti) is not an existential, indifferent, catatonic, nor neutral state, but
rather a profound transpersonal realization and expression of the unconditioned
natural mind. The universal mind stuff shines forth out of Source and as such,
beingnes and existence are unified, One then sees Reality and all thirigs as

their true form without distortion or spin. There is no externally imposed limitation of
a separate, limited, or biased viewpoint, viewer, or seer, because one's eyes have been
opened in this transpersonal rdual profound sense (as a Seer (Rishi or Rsi) to see
Self in all- in the sacred sphere Afl lations.

Drastr in this context then is the seer (the one who sees), but disclosing the principle
behind seeing, the progeof seeing, the light behind the process because now the seer
IS resting in itdrue abode where vasthanameans simply to abide withia resting

asit-is without any restlessness. Where the common man's consciousness ordinarily
wanderdrom object to object through the attachment of the wthirough

attachment to apparently separate "selves" through processes of limited false
identifications or in short through ignorance (avidya), here the seer is not so attached,
but rather rests iits true nature or authentic self without delusidnii RE the seer

"rests" (vasthanam) in their own inherent true nature (swarupa).

So this, yoga, is a union of consciousness with beingness, then the seer rests in his/her
own true nature. In a tantric snthis is when siva (the consciousness principle) and
shakti (as the creatrix or manifesting process) are wedded in shiva/siialkiie

profound union of satchitananelaof pure consciousness, pure being, and pure

fulfillment and completion. Similarlyve can say that yoga is the process that brings

us into this completenessthis resting in our natural unalienated and universal

timeless state where the machinations of the-eittahave ceased.

Yoga thus is the liberation of the individual mindrr its ordinary habitual illusory
prison of fragmented estrangement, held together by grasping onto conditioned
imprints of discontinuous past experiences framed in duality and separateness; so it
can abide again and dwell in its rightful spotless natlvatle (swarupa). In later day
tantric terms the practice of yoga then becomes the processes of clearing out the
pathways within the body/mind (nadis) and pranic sheaths for unconditioned citta
shakti to evolve and manifest. When the karmic obstaclesramves through

applied yoga practice, the prana that flows through the nadis will become balanced



and strong- they will work together in mutual harmony activating the dormant
potential of transpersonal nalual knowledge and bliss. Eventually the aligntradn
the inner ecology of the body/mind synchronizes with the outer ecology of the
universe and then the nolual and transational synchronicity of yoga occurs in
harmony with formless Source.

In hatha yoga terms this occurs when the pingala and idsa awadstrong and
synchronized so that they perfectly activate the evolutionary energy in the central
column (sushumna) which in turn unites consciousness and-bskygand earth,
spirit and nature, sahasrara and muladhara, siva and shakti, eternattove
embodied love, undifferentiated consciousness with differentiated consciousness,
creator/creatior- as a continuous whole il lations. In hatha and tantric
yoga this is a gradual process that comes about through a balanced and skillful
pradice (sadhana).

Sutra I. 4 Vrtti -sarupyam itaratra

When we are not "home" or not present (itaratrapt abiding in our true self nature
(swarupa)}- then consciousness (citta) is colored and modified (vrtti). It assumes the
form (sarupa) thas shaped by the modifications of consciousness (vrtti) rather than
as unmodified universal citta (consciousness) as it truly is in reality.

Commentary: Otherwise or at other times (itaratra) when the vrtti operate then our
body/mind energetics will be oof synch-- the citta (consciousness) will be

distorted, disturbed, agitated and fluctuate as it becomes swept up identifying with
objects (sarupa) and we will be out of sorts so to speak. Sa, means with, while rupa
means, form. When we are not unitedym@¢d, or connected in our true authentic
nature (swaupa) through yoga, then disharmony and distortion (vrtti) will appear
catching us up in "our fragmented dualistic world" where phenomena appear
disconnected (seupa) or disjointed a separation betwea creation/creator, mother
nature/father sky, earth and heaven, root and crown, existence and consciousness,
natural manifest order and divine order, the weave of the universe and the universal
source obstruct and restrict our synchronistic joyful pgaioon.

Without previously recognizing our corrupted or perverse condition, and without
having taken up any expedient, proficient, or skillful method of remediation or
reintegration [such as yoga], we become habitually lost identifying with the
modifications and aberrations (vrtti) of the mind as an ingrained way of corruption (as
"reality") to a point of unconsciously reinforcing our own imprisonment and illusion

at the hellish altar of familiarity. Thus in this way, the dualistic false identification and
spiritual self alienation (as existing separate as an ego) thus become our solidified as
our "reality".



In the sacred sense, our everyday experiences are best approached as sacred grounds
where authentic yoga is to be practiced all the time, while igergithe forms that

the vrttis take, realizing how they distort and color our "reality”, and then taking this
opportunity to remediate/transform the fragmented situation into completeness and
integrity -- so that we abide in swarupa (true nature).

In othe words there truly exists in reality our sacred true experientei@within the
context of eternal Infinite Mind. On the other hand the"thinking mind" which extracts
us from Living Spirit thinks "about" specific limited situations habitually revolves
about one object of thought to another object attachment to another. It gets lost in
simple fragmented object relationships. That way the ordinary mind has become
conditioned to skirt Reality, rather than to abide within it. Normally the ordinary mind
spirs/whirls outwards into various false identifications(gpa) with the vrtti unless

we practice yoga that attenuates and eliminates the-wittiess we are graced to
recognize and rest in our true self natuna the great Unlimited and Absolute

Integrity of All lation

Pabhassarm 'idam' bhikkhave cittam 'tan' ca kho ‘agantukehi' upakkilesehi
‘'upakkilitthan' ti pabhassaram idam bhikkhave 'cittam tan' ca kho ‘agantukehi'
upakkilesehi vippamuttan ti

Oh! 'Bhiksus'. The mind is pure! It is defileglthe adventitious defilement. Oh!
'‘Bhiksus'. The mind is pure! it obtains liberation through the adventitious defilement.

Here in the Anguttaraikaya (1:5) the practice of meditation leads to a luminous and
inherently pure mind (pabhassar citta) devdigrtti. Here also a secret of meditation
Is disclosed which Patanjali later elaborates upon as well.

In yogic practices such as meditation we learn how to come back home to swarupa
Reality-asit-is. As we meditate we see how the interpretive mindiagendencies

to get caught up in objects (either physical objects or mental) and we learn how to let
them go (through vairagya and abhyasa as will be presented in 1.13). Thus the vrttis
are at first lessened, recognized, then remediated, let go, aridadlyetmey cease.

Sutras 511 then identify the specific vrtti (modifications,spins, disturbances,
fractuals, agitations, and corruptive influences of the Higld). Then sutras 12 to
the end provide their attenuation and removal (cessation) so theameentually
stabilize the realization of seedless samadhi (nirbija samadhi).

Sutra 5 Vrttayah panchatayah klishtaklishtah



These vrttis (wavelike distortions, spins, and aberrations of our psychic field of
consciousness) are of two types (tayah)ttese which lead to pain and suffering
(imbued with klesha or emotional defilement producing afflictions), and those which
are devoid of such emotional defilement and affliction, not necessarily leading to pain
or suffering being neutral (aklishta). Thegncbe classified and broken down into five
(pancha) broad categories (tayyah).

Commentary: Here Patanjali broadly classifies the vrttis in five broad categories each
of which may be afflictive (kleshas which cause suffering) or be neutral (free of
afflictive results). We remember from the previous sutras that yoga is the removal of
the influences of all vrttis (fragmentary, conditioned, and biased thought patterns) so
that reconnection with spirit iAll lations is made whole and continuous. The
kleshas are defined as emotional defilements or negative afflictive activities which
cause suffering (dukha) are generally agreed upon to stem from the primary
ignorance/confusion (avidya), of which a separate sense of self existence or ego
delusion (asmita),teachment (raga), aversion (dvesa), and fear of discontinuity or
"death" are also associated. They can be broken down further in many permutations of
the above such as in lust, greed, pride, jealousy, hatred, anger, etc., but the major point
Is that the kkshas are taints which poison and enslave our mind and behavior, thus our
liberation is dependent upon its purification (cessation).

Patanjali here does not attempt to delineate which kleshas are caused by which vrtti or
conversely which vrtti add to whidklesha. Suffice it to say that they are associated in
holding together the spiritual malaise of alienation, disconnection and separation.

Later we shall see that Patanjali suggests tools as yoga processes/practices (called
sadhana) which are designeddémove these fragmentary fluctuations of the mind

(vrtti) by practices which remove the kleshas, samskaras, vasana, and negative karma.
Again as such, this is a process of purification or cessation (nirodha).

A practitioner of authentic yoga can thus gadigeir success in practice, by asking if

we are less enslaved and burdened by the oppressions of the vrttis, kleshas, samskaras,
vasana, and karma or not? Are we less agitated, more empowered, more creative and
fulfilled, not only in our yoga practicesubalso in our daily activities as well? Do we

notice (viveka) the disturbances coming up sooner and do we stay in awareness

residing inside of our core energy, our true nature, our center, or heart ever more
increasingly? We may ask what helps removeo(iin) the vrttis and their manifest
distractions, dissipations, cravings, anger, grief, jealousies, greed, and other kleshas

fall away and cease?

Patanjali says that some vrttis are associated with klesha and others are neutral in
respect to klesha (aklisd). The word, "klishta" is most often misinterpreted as pain or
suffering, but the Sanskrit word, dukha, is the term used by Patanjali to mean pain or



suffering. Also "aklishta" is sometimes misinterpreted as something desirable or
beneficial, but it is &luable to point out that aklishta merely means the absence of
afflictive emotion (klesha) or neutral in this regard. This common misinterpretation of
klishta/aklishta occurs because of the bias of the ideologues, religious
fundamentalists, and academi@aattempting to exhort the "goodness" of pramana
(the first vrtti translated as proven theories or "right" knowledge). The common
confusion of pramana will be cleared up in the immediately preceding sutras.

What Patanjali simply states in 1.5 is that tbkowing five categories of vrttis are
capable of reinforcing or exacerbating klesha (afflictive emotions and defilements) or
they simply may be neutral in this regard. In the reverse way, it could be said that the
kleshas, especially ignorance (avidyayplify the whirling of the mind (vrtti). In any
case when the vrtti cease, so do the kleshas, but one wayHé& gétis to abandon

the kleshas (we will see how in later chapters).

Sutra 6 Pramanaviparyaya-vikalpa-nidra-smrtayah

Ordinary consciousness is full of a myriad combination of vrttis (that which distorts
the mind field preventing us from seeing clearly); hence Patanjali breaks them up by
the five mindvagaries (cittavrittayas) of:

1) Pramana-- The filtering, modificaibn, and patterning of consciousness due to
belief systems, "conventional theories", so called proven theories or so called right
knowledge held together by ordinary dualistic perception (pratyaksha), deductive
reasoning or inference (anumanapnsensusaality, and the testimony of external
authorities (agama) is praman@ramana (so called accepted or politically correct
views/beliefs) is thus a vrtti (modification consciousness) and thus a hindrance which
must be eliminated (nirodha) in order for thegqess of Yoga to be realized (see sutra
1.2).

A proven theory or belief is just that, not the Reality, just like a map is not the actual
territory. It may or may not lead us to the "Real thing". In fact, stubborn fixations
upon belief systems is a peruasfilter creating a strong barrier to the realization of
samadhi as we will show in detail later. Especially when people believe strongly in
their tradition, religion, ideology, provincial prejudice, or "righteousness", these type
of pramanas are veryfticult to surrenderH ERE Patanjali says pramana has to be
surrendered up on the altar of truth. Further this is the crucial statement that separates
yoga from philosophical systems; i.e., yoga is based on experiential practice which
informs the sadhak (actitioner) and transforms fragmented dualistic consciousness
back to its profound natural unconditioned state (swarupa). It is not based on
memorizing facts nor conforming to external belief systems.



2) Viparyayah (Filtering and modifications of conscismess due to mistaken beliefs
based on errors of perception, lies, propagandanfiismation, confusion, ignorance,
perversity, false identification. falling into this category is anything that may be
proved to be wrong as well as incoherent, schizgigotbritical, and/or corruptive
thinking). This is similar to pramana except there is an error in the process of
perception, the process of inference and/or deduction, and/or in the process of the
external confirmation (agama).

3) Vikalpa (Filtering and mdifications of consciousness due to fanciful thought
processes, contrived and artificial thinking methods, hallucination, day dreaming,
Imaginary conditioned cognition, conceptionalization, fabricated thought, and in
general the monkey mind discursive n&iuns of the ordinary mind, based on frontal
cortex processes).

4) Nidra (Filtering and modifications of consciousness due to dullness of mind,
Inattentiveness, sleep, being in a daze, torpor, stupor, and alike)

5) Smrti (Filtering and modifications du@ fpast memorieqast legacies, residues,
Impressions, experiences, nostalgia, grief, trauma, etc.)

Commentary: In everyday life these five vrttis usually do act individually, but rather
in combination with each other forming and shaping the many obsmsati
patternings, and modifications of the cittdti Hence we can have half truths, inter
acting with stupor , logical reasoning, past conditioning, and trauma which combine
together as a karmic activity that was activated by an afflictive emotion, whiam

was colored by these vrttis.

These five vrttis (fractious modalities) can be either innocent distractions and
dissipations possessing no negative karmic effect (aklishta) or they may be part of a
seed bearing cycle of negative karma (with klesiigh as the vrttis caused by

negative propensities and reactions (the kleshas due to ignorance, i.e., attachment,
pride, anger, hatred, fear, greed, jealousy, and similar) depending upon how occluded
our mind stream (chitta) has become and whose puriicaventually provides the
antidote as the field of consciousness expands.

The very wavelike operations of the cittdtis are always the result of past negative
karma (conditioning) and hence an element of avidya (the chief klesha) is thus
present. Heréhough Patanjali is saying that the citdti can and do produce more
kleshas (literally poisons) and as in sutra I. 2 the goal of yoga is reached when the
citta-vrtti cease (nirodha) their operations. Then there is unalloyed. uninterrupted,
unfiltered,and unbiased continuity of cosmic consciousness. As we will learn at the
end of this chapter, it is the vrtti which occlude the self luminous light (prakasa) of






