1979-10-11 THE APHORISMS OF PATANJALI as Taught by Baba Hari Dass, Pada
I1, Siitra 20 through 24, at Mount Madonna Center

Edit notes: The following was typed from notes handwritten at the time of the dar§ana or from audio recordings.
Q: denotes a question.

B: indicates what Babaji wrote on his chalkboard, as read by the reader, and then as heard and noted by someone
present.

R: is comments likely of the chalkboard reader.

BC: read from Babaji's written commentary on the Stitras.

HA: read from Yoga Philosophy of Patafijali, by Swami Hariharananda Aranya, English translation by P.N.
Mukerji, University of Calcutta, 1977. Included in this are the commentaries by Vyasa.

Comments in square brackets are generally those of the typist.

Comments in parentheses are likely that of the reader.

Names of individuals who are not public figures are changed and voices of individuals originally named are
changed to V1, 2, ... to protect their privacy.

There was editing for format and IAST transliteration of Sanskrit terms.

BC: Verse 20. Sraddhﬁ-virya-smrti-samﬁdhi prajiapirvaka itaresam

Asamprajiiata samadhi is preceded by faith, energy, memory, and high intelligence.
One who practices in this way is called upaya pratyaya yogi.

sraddha faith

virya energy

smrti memory

samadhi prajia higher consciousness

purvaka preceded by

itaresam of others (other than videha and prakrtilaya)
upaya means

Who can answer this? What is bhava pratyaya?

Would it be one who approaches through feeling?

No.

1: Born

That’s right. Remember all the discussions about prakrtilaya and videha? Those were all
bhava pratyaya. There's two ways to get asamprajiata samadhi, bhava, birth or by upaya,
or method. Keep that distinction. We are now talking about upaya pratyaya yogis. All those
who aren’t born with it have to use these means.

PSRPROE

Was Jesus a bhava pratyaya?
Upaya.

w R
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When you translated the word separately, you used the word higher consciousness for
samadhi, then when you put them together, you used higher intelligence.

[Reworks translation to read] Asamprajiiata samadhi is attained through faith, strong will,
memory, and high intelligence. These four qualities are upaya, means. Asamprajiiata
samadhi is upeya, which means ‘to be approached’. Four qualifications, given by the
author to attain asamprajnata samadhi should be understood in their broader sense.

1. Sraddha: in English there is no exact word to explain this term, so the word “faith’ is
used. This word is made by two words, $rat, which means truth, and dha, which means
to hold. So, sraddha means that which holds truth, whereas simple faith can be on an
untrue thing.

People other than videha and prakrtilaya don’t have a natural desire for yoga, but by
association with a high saint, spiritual people, or by reading scriptures they develop
faith. When this faith develops a keen desire to attain yoga, then that faith is called
sraddha.

2. Virya: physical as well as mental energy, which includes determination, courage, and
strong will. This inclination which creates readiness for yoga sadhana is called virya.

3. Smrti: memory. It is already explained in Stitra 11. Here this term is used to represent a
special meaning. Awakening of sarhskara of aklista (non-painful) actions and jiiana
attained in previous lives is called smrti.

4. Samadhi: the concentrated state of citta achieved from the awakening of the sammskara
of aklista action and jfiana is called samadhi.

5. Prajiia: higher consciousness is developed in the samadhi state by which the reality of
an object is known; this knowledge brings paravairagya and paravairagya is the cause
of asamprajnata samadhi.

Verse 20. Others (who follow the path of the prescribed effort) adopt the means of
reverential faith, energy, repeated recollection, concentration and real knowledge
(and thus attain asamprajiata samadhi).

[Vyasa comments:] “The sense of tranquility that is experienced by the mind through
reverential faith sustains a yogin like a loving mother. This kind of faith gives a seeker
after discriminative knowledge energy which brings him the (sustained) memory which
makes the mind undisturbed and collected and conducive to concentration. In such a mind
dawns the light of viveka khyati, discriminative knowledge, by which the yogin
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understands the real nature of things. By retaining such knowledge, his mind develops a
detachment from all knowables and he thus attains asamprajiiata samadhi.”

[Excerpts from HA, pp. 56-60 of Book I, On Concentration]

1. Sraddha equals tranquility (with a sense of reverence) of the mind or certitude in the
desire for the object of pursuit. In many cases, the knowledge obtained from the $astra or
from preceptors merely satisfies one’s curiosity. Such knowledge for satistfying one’s
curiosity, is not sraddha. Knowledge accompanied by tranquility is §raddha. From such an
attitude, a tendency arises to find out more and more the good points about the object of
reverence and thus love for the object is generated.

2. Enthusiasm leading to sustained effort is virya or energy. When the mind is tired and
wants to drift to a different subject, the power which can bring it back to devotional duties
is called virya. Where there is sraddha, there is virya. When one gives up laziness and
practices discipline of the senses, his energy is increased. By referring to seekers after
discriminative knowledge, viveka khyati, it is implied that the $raddha and virya
mentioned here relate to the means for attainment of kaivalya. There may be sraddha and
virya for other objects but they do not bring about yoga or the state of liberation.

3. Smrti equals memory or repeated recollection; (it) is the principal item in devotional
practice. This practice may be termed smrti sadhana. It consists in recalling the feeling
experienced at the time of contemplating a subject and in feeling that it is being
remembered and will be remembered. When this is achieved, memory is retained firmly in
the mine which is the only means of getting into the habitual state of one-pointedness of
mind. One pointedness is attained when the memory becomes permanently established.

The method of smrti sadhana relating to God is as follows: First, try to remember the co-
relation between the indicative name used for God and God Himself. When the repetition,
cither mental or oral of the indicative name (which is Om and called pranava) brings
before the mind the conception of an eternally emancipated God, then will the memory of
co-relation be properly fixed. Then, imagine that such a God is residing within your inner
self and go on repeating the (indicative) name remembering at the same time that you are
repeating the name with a recollection of God and that you will continue to remember it. ..

The highest practice relates to constant remembrance of the discrimination between the
purusa and the prakrti, the pure consciousness and the knowable. While practicing this, the
thoughts arising in the mind should be kept before the mind as it were, i.e., your thought
[Continued] process should always be the subject of your scrutiny and no foreign idea,
i.e., nothing other than that which is being thought of, should be allowed to crop up
therein, and you should go on watching what your mind is receiving. This is the chief
means of cleansing your mind, l.e., for attaining self-purification. This is the best form of
smrti sadhana.
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This cultivation of memory can be practiced in the midst of all actions, even while
walking, sitting, or lying down. If when we are engaged in worldly pursuits, we can keep
in mind the object of spiritual contemplation and carefully notice that it is never absent
from the mind, we may be said to be working established in a yogic state.

In smrti sadhana, we must always watch what is rising in the mind, and abandoning the
disturbed state must keep the mind undisturbed and in a motionless state.

The fact that ‘I-sense’ which is a phase of the buddhi or individual intellect is not the
purusa and has to be realized first in a mind, calm and clear through concentration;
thereafter, by shutting out all other knowledge, to be able to remain in the knowledge about
the purusa, is viveka or viveka khyati or discriminative knowledge. Through viveka,
buddhi or intellect ceases to act and brings about nirodha-concentration. It also brings
about the knowledge which is known as omniscience. When by renouncing the power
acquired thereby and practicing nirodha-concentration, the arrested state of the mind
becomes habitual through force of latent impression thereof (the samskara we've been
talking about), then, it is called asamprajfiata samadhi. It is so called because in that state,
all samprajfiana or knowledge, even discriminative knowledge is shut out.

It is called asamprajiiata, without higher consciousness, because in that state even the
higher consciousness of viveka khyati is shut out. One is no longer receiving anything, any
form of knowledge.

First sraddha was defined as faith, and then as knowledge with tranquility. Could you say
something more about that.

Faith is not the exact word for sraddha.

That’s why we are kind of beating around the bush, giving approximations of it. That HA
said was “tranquility with a sense of reverence”; Mental tranquility with a sense of
reverence, or certitude of desire for the object of pursuit.

Did you say earlier that sraddha implied right knowledge, truth?

Babaji said the same thing. You can have faith on a thing that is not true. Faith on truth is
sraddha.

So a few weeks aro, the story about the man who got hit on the head and the woman had
high faith on him, but he was just a vegetable. That wouldn’t be real §raddha then, because
it was wrong knowledge?

That is faith.

Is it sraddha?

Faith can develop on ignorance; real sraddha is based on truth if it [is] tranquil knowledge.

Faith and $raddha are experiential. We have to have a basis of experience?
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Would it be right to say that sraddha implies sthiti or establishment? When you say
tranquility, is that an established state?

We are talking in terms of process here. Were saying what leads to asamprajfiata samadhi;
and all those upaya yogis who want to get asamprajnata have to go through all those
things, these states of mind, qualities.

Upaya equals ‘means’. So, $raddha is not an end; it is a means. The means are sraddha,
virya, smrti, samadhi prajna.

The actual word $raddha. It has to be attained before asamprajnata samadhi, so?

Yes. You are first attaining viveka khyati.

You have to remember we are in the Samadhi Pada, it’s the first chapter. We race right
through up to kaivalya. And then we go back. We backtrack a little more carefully. The
atmosphere just rarefied kind of quickly.

In the discussion on memory, we talked of the whole thought process of the mind under
scrutiny, of not allowing a foreign thought to come in. Is there a non-foreign type of
thought that arises from within?

Memory of samprajiiata is the thought process — the object of scrutiny. The higher form is
just retaining its memory of viveka khyati or discrimination between purusa and prakrti.

Memory of the knowledge gained in the prior samadhi is what is the object of
concentration. That’s one way.

Is the memory a thought process?

A print.

In the notes I made from Aranya, he was talking about in doing smrti sadhana one doesn’t
allow any thoughts to intrude, and one keeps safely doing it with Om, remembering also
that it stands for God. So, there is some mental process going on at that point.

That is a process.

The higher form is what Babaji mentioned which is discrimination between purusa and
prakrti. Or viveka khyati is that discrimination. The higher form is when you have just that
in your mind as your only object.

Before that is that a kind of dialectic that goes on? An internal thing that helps focus the
concentration?

Is there a definite sequential order (faith, energy, etc.)?

They are practiced at the same time.

Translation of the words?

Sraddha means faith, virya is energy, smrti is memory, samadhi is super-consciousness,
prajiia is higher consciousness, piirvah is preceded by, itaresam, is of others. The “of
others” refers to everyone else besides those born with powers.
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Those who have intense urge attain samadhi very fast.

Among upaya pratyaya yogis those who have an intensely strong desire to attain samadhi
get the result very fast.

Sammvega, urge. This desire has three degrees:
1. Mrdu, or mild (urge)
2. Madhya, or moderate
3. Adhimatra , or intense

In the same way yogis are also of the same three kinds. So it makes nine categories:

Mrdu upaya yogi has three kinds of samvega.
Madhya upaya yogi has three kinds of samvega.
Adhimatra upaya yogi has three kinds of samvega.

Tivra means forceful. So, tivra sammvega denotes adhimatra upaya yogi with adhimatra
samvega.

There are 3 differences in the kinds of yogis, then what would the other categories be?
The three repeat in each level. Mild (yogi) has mild, medium and intense (levels of desire).
Medium has mild, medium and intense. In these has mild medium and intense. They are
degrees of intenseness of urge — talking about urge.

Urge and people?
Can’t have urge without people.

So you have three times three?

Three kinds of people — those who are mild, those who are moderate, those who are
intense. Within each one of those categories there are three categories again. Same three
categories of urge repeat in each category of yogi.

The lesser the degree of samvega, the more time it takes the yogi to attain samadhi.
These categories are explained more in the next verse.
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Upaya yogin are of nine kinds according as their methods of practice are slow, moderate,
and speedy. These methods have again three degrees each, viz., of gentle intensity, of
medium intensity, and of vehement intensity.

Verse 21. (Of those speedy methods) yogin with vehement intensity get concentration
and the result thereof quickly.

The word ‘sarhvega’ is a technical term in the science of yoga. We find it in Buddhist
literature as well. It means not only detachment, but also aptitude in devotional practice
and a desire to hasten forward due to that. It is like gathering momentum as you proceed.
Endowed with latent impression of detachment and full of enthusiasm and energy, when
the devotee constantly engages himself with intensity in attaining the path of liberation, he
acquires momentum as he advances.

So, all of that encompasses sarmvega.

Can someone who starts mildly develop intensity?
It better work that way! [laughter]

Then, it is the type of person.
Either way.

It was my understanding you were a prakrti type, you weren’t that type of a person; but
then that goes into your prakrti, you could be a mild person and still have an intense urge
or you could be an intense person with a mile urge. Is that right?

This intensity is only regarding desire.

Doesn’t mean you have to be intense in any other way. Only in your desire (for liberation).
So, it doesn’t necessarily mean you are an intense person.

Well, we are talking about urge and person.

No, person has the urge. It doesn’t exist separately, the urge doesn’t exist separately. There
are basically three categories of people who are trying to get samadhi. They have urges that
are mild, moderate or intense. Within that, there are again degrees. Someone has started off
with mile intensity, even mild-mild. If he starts off developing sraddha, virya, and smrti, he
will go up to madhya and the other.

Way you are describing it, it is strictly a linear process.
One could say there are 9 degrees. Any one can jump.

I guess I have a different kind of understanding, that there's a certain kind of person who is

mild, moderate, or intense.
Basically that is true.
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Within those three prakrti types there is also mild.

A mild person with intense desire. Let’s take that as an example. When his desire goes
beyond intensely mild, he'll go into mildly moderate. Then, when his desire gets intensely
moderate, he'll go into mildly intense. Or you can jump at any time to the top.

Does the type of intensity relate to the type of body humor a person is?
No.
You want to relate them all so badly to the humors, tie them all together.

Is it good to determine where we are?

You can’t.

Others can tell.

[Svami] Rama Tirtha jumped to intense from practically nothing.

Babaji, are there certain sadhana a teacher can give a student? Suppose there’s a mild
person with an intense urge and there's another person who is intense with a mild urge —
might there be different sadhana that a teacher would give them?

Yes. There’s no exact way of categorizing such category — what is mild mild? No one can
explain it; but we classify in this way.

You’re still confusing one of the basic points. A person already has an intense urge, but he's
expressing it in the mildest intense way. You are still relating directly to the urge.

Babaji, I'm wondering about the scale of one to nine. Why not one to five?

Three times three is nine! [laughter]

Three times three is nine! Is this something that was revealed to Patafijali on a high state or
something? Why three times nine? It seems like an arbitrary figure.

The categories aren’t that fixed. There's three basic ones, and within those, three repeat
again, because everyone's not the same.

There are nine possibilities. Main — still main groupings.

Nobody’s the same.

Right, but everybody will fall into one of nine categories.

But the system of categorizing....

Just like someone counted all the breaths. And the nadi, only 72,000 nadi. [laughter] Some
things you just have to take people's word for it. [laughter]

There is no exact way of categorizing each category.

There could be twenty-seven! [laughter]

What is mild mild? No one can explain it. But we classify.

See, first he's talking about the qualities that are necessary for asamprajiata. Then, so
someone won’t get discouraged, he lists the categories of the speed with which it can be
attained. So, if people know they are mild mild, they will still have a change, even if others
go speeding along past them. [laughter]

8 of 21



©

o Qo 7

w =

PILOLORR

What does a middle middle do?

There is no such rule: one who does 10 pranayama of mild mild, moderate moderate, and
so forth.

Because he can be intense intense and doing no sadhana....

You told the story once of a sadhu who was told that if he read the Ramayana 108 times,
he’d gain enlightenment.

That was in one reading! [laughter]

He was a top musician of India who became a sadhu and he read, “If one reads the
Ramayana 108 times, one will attain God.” He read the book 108 times. He got nothing.
He kicked the book and left the sadhu vows.

Obviously a mild mild. [laughter]

His guru was a young boy. He got married and also left the vows. After some years he (the
sadhu) realized he was reading the Ramayana just to complete 108 numbers.

Just to read it, he wasn’t doing it totally, but the action of doing it moves you toward that.
You have to read it with §raddha?

It has to be complete. It takes devotion.

Takes desire.

He should have done it according to Siitra 20.

But there are even rules in the Ramayana, in the beginning that tell how to approach it,
how to read it, how to do ptija — you do worship. So many things.

BC: Verse 22. Mrdu-madhyadhimatratvat tato pi visesah

R:

With the intensity of urge through mild, medium, and intense, asamprajiata
samadhi can be attained sooner.

mrdu mild
madhya medium
adhimatratvat  extreme
tato [tatah] due to
pi [api] also
visesa special

That’s progressing through mild, medium, and intense.
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Upaya pratyaya yogis who have intense desire to attain samadhi accomplish samadhi faster
than those who have less intensity. In the previous sitra, a term is used, tivra sammvega,
which means intense urge. This tivra samvega is adhimatra sammvega. Now, an upaya
pratyaya yogi who is in the adhimatra category with adhimatra samvega is the highest. It is
easier for him to attain samadhi than for the other eight categories explained in Sitra 21.

It is classified by vairagya . How much vairagya one has makes a class: mile, medium, and
intense. And then the practices are mild, medium, and intense.
This might clear up the last one too, this that I'm about to read.

Verse 22. On account of the methods being slow, medium and speedy, even among
those yogin who have vehement intensity, there are differences.

The difference is between mild intensity, medium intensity, and rapid intensity. On account
of this difference, the attainment of concentration and its results by Yogin with mild
intensity is imminent, of medium intensity more imminent and of rapid intensity the most
imminent.

That’s imminent for all of them, but there are degrees within that.

Would you read Babaji's definition again.
Babaji’s definition: With the intensity of urge progressing through the mild, medium, and
intense, asamprajiiata samadhi can be attained sooner.

Isn’t that what he said in 21?

21 says, “Those who have intense urge attain samadhi very fast.”

Isn’t what is said in 22 the same thing?

Not exactly. The way Vyasa makes the distinction is the translation. Because the methods
are slow, medium, and intense, even with yogis of vehement intensity there are differences.
That is the distinction he makes in this siitra.

So, it seems one category is the vairagya and the other is the intensity of the method used.
Or in 21 he's saying those who have intense urge attain samadhi fast. In 22, he’s saying
even those who have the intense urge, they are different in mild, medium, and intense

intensity.

What is fast? Is it in time, a minute, a second, for lifetimes?
Depends on intensity.

If you: have intense intensity, just like that [snaps fingers]?
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Yes, it’s like focusing a magnifying glass with the sun's rays; it doesn’t take much time to
burn the straw once you have the proper distance. The time is spent in adjusting the
magnifying glass.

So would you say Vyasa’s use of the term imminent would mean that in this life one would
attain?

Yes. Caitanya [Mahaprabhu] had that intensity.

Do you see the difference between 21 and 22? Twenty one is saying that those who have
intense urge attain samadhi quickly. Twenty -two is saying that even among those with
intense urge there are the differences; the differences repeat.

You are saying that on a sliding scale with a hundred units in it that you could jump from
one to a hundred immediately.

Could.

So, if there are a million people, there would be a million units on the slide?
If you'd get extremely microscopic, or there would just be nine main categories no matter
how many people.

Verse 23. I$vara pranidhanad va

Or by self surrender to God.

I$vara lord
pranidhanad surrender to
va or

This is the other way to get asamprajiata samadhi in the upaya category.

In the previous siitra it is explained that an adhimatra upaya yogi with tivra sarhvega (an
intense yogi with intense urge) attains asamprajiiata samadhi faster. This stitra mentions a
different quality of yogi who can also attain asamprajiiata samadhi faster. That quality is
one who has completely surrendered to God. (In Siitra 28 of this chapter and Sutra 1 and 32
of Sadhana Pada the term surrender is explained.) Here surrender means devotional
dedication. It means one who offers to God the actions done by mind, words, and deeds,
together with their results, and one who never identifies with the ego of being the doer.

[Vyasa comments]: Does concentration become imminent from this (earnest desire to
concentrate) alone, or is there any other means?
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Verse 23. From special devotion to I$vara also concentration becomes imminent.

[Vyasa comments, continued]:

Through a special kind of devotion called I$vara pranidhana, on the part of the devotee,
I$vara inclines towards him and favors him with grace for fulfillment of his wish. From
such grace also a yogin obtains concentration and its result, the attainment of the state of
liberation (kaivalya), becomes imminent.

There is yet another way, for making the mind one-pointed or stable. Pranidhana is a
special form of devotion. It consists in feeling the existence in the innermost core of the
heart, of God as described later and to rest content by surrendering oneself to Him. To feel
always that I am doing everything as if (though not in reality) being prompted by Him is
what is known as surrendering everything to God. The saying, “Whatever I do, willingly or
unwillingly, I am offering its fruits, whether happiness or misery, to you” means that I do
not want either happiness or sorrow nor shall be perturbed by either. Everything is being
done by you. To make oneself disinterested in everything one should follow this devotional
practice. This frame of mind banishes all egotistic feeling and brings about a perpetual
faith in God.

Being touched by his devotion, God desires that the wishes of a whole-hearted and
dependent devotee may be fulfilled. Naturally God's grace would be directed towards
conferment of the highest benefit on all created beings, viz., attainment of moksa or the
state of liberation and not worldly pleasures, which it is best not to seek from God. Worldly
pleasures or misery arise out of one’s actions. From I§vara-pranidhana spiritual knowledge
is obtained through God's grace. Through contemplation on God, as on a liberated person,
the mind, in the normal course becomes calm and thereby concentrated. From knowledge
derived through such concentration, the spiritual needs of a Yogin are met. He does not
have to wait for special favor from God; while yogin who surrender all the fruits of their
labor to God and seek and who seek knowledge from Him, get it through His grace.

Are we saying in the other methods the yogi has a sense of the doer in his practices?
In all practices except I§vara pranidhana there is an ego.

It seems to me in terms of the distinction, though, that you practice I$vara pranidhana
before you get there, that you are still in a method of concentrating on submerging your
ego, that in practicing it is the result.

Stitra 28 will explain it.

Is this what you mean when you say, “reject the ego, of being the doer”?
It means to surrender to God. Ego for attaining God is within devotion.
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I get a feeling that with an upaya yogi, duality isn’t lost until it is attained at a very subtle
stage, whereas with the latter, this type, you are denying the duality at the gross level first.
With I$vara pranidhana?

Yeah.

No. Keeping the duality. That’s what makes it pranidhana. You are surrendering to God, the
Other. That’s duality, that’s what duality means.

Can both these means be practiced at the same time? Like the means and also the surrender
to God?
Yes, but Caitanya only surrendered.

Is I$vara pranidhana the result of vairagya?
Yes.

So they have to come together — it’s just a difference in focus.
One can attain vairagya by different means. For example, someone's wife dies. He gets
vairagya. It doesn’t mean he has surrendered to God.

For surrender to take place, is the grace of God necessary?
God’s grace counts in everything. No one can explain it.

Is it probable that Caitanya experienced all the other stuff in previous lives, before he could
completely surrender to God?

Yes.

He was once a mild mild. [laughter]

Samskara build up.

In both ways, negative and positive. We're talking in the positive category.

Can you so through mild mild to intense intense quickly, or does it take a certain amount of
time?

It may or it may not.

It can happen. It doesn’t necessarily....

Now is I$vara different from purusa?
We haven’t even gotten to that. We will define I$vara next.

How is vairagya different from surrender?

Vairagya is not accepting the world. surrender is removing the ego.

Part of surrender might be, “I totally accept being in the position that God has placed me in
the world, and I will do it with total dedication to God”. The vairagi would say, “No, I'm
leaving this society — forget it!”

There are two categories of Yogi.
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Shouldn’t mean that they are leaving the society physically, necessarily?

Some vairagi don’t do anything to attain God.

Out of dispassion they don't do anything? [to Babaji]

The mind goes beyond.

So how can they be practiced together? Vairagya and I$vara pranidhana? In the sense that
we said that surrender is letting go of the ego. The more you let go of the ego, the more
you get dispassion.

Vairagya gives knowledge of surrender.

Can’t you get liberation with vairagya...[inaudible]?

Vairagya gives knowledge.

Yeah.

Vairagya can go so deep that one rejects even breathing.

It wouldn’t be rejection at that point. The desire to breathe wouldn’t even occur.
That is samadhi.

But in getting there you'd probably get so depressed you would kill yourself.
That’s his [the previous speaker’s] gloss. [laughter]

Some do.

What happens to a yogi that did get pretty advanced and like you say, killed himself.
Would he be reborn into a yogic family?

He’d be reborn in a Jewish family. [laughter]

No meaning of body for them.

You reach the stage where the body would mean nothing and there would be no bad karma
to that?

Excess baggage.

They are not committing suicide.

In the common sense of the term, if suicide is not done out of anger, as Babaji has said
before — anger or fear.

Some go to the Ganga and....

That is one method of leaving the body to go and sit by the Ganga and just stop eating. Sit
until you drop.

Just walk in.

Prayopavesanam (fasting to death). That is also a vairagya stage.

How can you tell which method to use, or which one is best for you? To use surrender or to
use vairagya ?
It develops by regular sadhana. You can’t choose it.

Could it be said that paravairagya equals I$vara pranidhana?

It leads you. You need something to stand on. Paravairagya rejects everything.
Even desire for liberation.
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It seems in a high state that that is all surrender to God.
Yes.

© R

Within a method of surrender to God, are there specific practices for finding the place in
the heart and establishing the relationship?

Sutra 28.

I suppose that for sadhu, vairagya would be the main discipline. For a house-holder, it
wouldn’t be too much to his advantage to practice too much dispassion.

It is more a mental attitude for householders.

If you don’t develop some, you can’t do....

I know. If you get too laid back, you can’t pay the rent.

LahirT Mahasaya was a householder.

That was [S17] Yukte$vara [Giri’s] guru.

I think he mainly attained his liberation after he retired, didn’t he?

He was doing sadhana when he was young.

2

QW

TORTORT

BC: Verse 24. Klesa-karma-vipakasayair aparamrstah purusa-viSesa ISvarah

Unrelated to afflictions of life, actions, and the results and impressions produced by these
actions, I§vara is a special purusa

klesa afflictions

karma action

vipaka fruition

asayaih impression of desires where desires sleep.
aparamrstah untouched, un-smeared

purusa consciousness or soul

visesa special

I$vara God

R: It is the definition of I$vara.

BC: In this siitra, the author gives a definition of I§vara. First I$vara is a purusa. But he is not
like all other purusa who are bound by afflictions of life, action and the results and
impressions produced by these actions. He is unattached to it, so he is a special purusa.
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Can you define purusa?
In this sense it means God in a body.

Is he the blue being?

Is purusa the blue being?

It is written in the Upanisad, “A blue light the size of a thumb residing in the heart is
purusa.”

Is I$vara the same as avatara?
No, we will come to that.
Let me finish the reading and then we will have all these questions.

(R: I$vara) He’s not like all the other purusa. He is unattached to it (everything of life) so
he is a special purusa. A purusa can also become free from all these bondages (R: this is an
individual purusa) when he attains kaivalya and becomes liberated. Then what’s the
difference between I$vara and a liberated purusa? I$vara is a special purusa who has not
gone through the evolutionary process and who was ever free and unrelated to all
afflictions of life, etc. This is the difference.

What’s the difference between I$vara and avatara?

Avatara go through the afflictions of life, like other purusa. Ram is not an I$vara.

What is...... (inaudible)?

Of I$vara? Ha, there's only one — there's nothing like him. Avatara. Rama was an Avatara.
Taking on a body means that you have to go through it all. You can’t have a body without
going through it all. They all die.

Then, where is this I§vara?

Where does he live? Let me finish the reading and then we will have the questions.

[Continued] Klesa is affliction which gives pain. There are five kinds:
1) ignorance,
2) egoism,
3) attraction (like),
4) repulsion (dislike), and
5) fear of death.
These five klesa are explained in Chapter 2, Verse 3.

Karma, actions. Actions are of three kinds:

1) Virtue and vice — the actions prescriber in the scriptures for the welfare of others are
actions of virtue, and the actions prohibited by the scriptures are vice.

2) Good action and bad action.
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3) Mixture of virtuous and non-virtuous action plus good and bad. (In Chapter 4, Verse 7 it
is explained).

Vipaka, fruition. The result of actions which are pleasureful or painful which have ripened
is called vipaka. (In Chapter 2, Verse 13 it is explained).

Asayah, where impressions of desire sleep. Until ripened, the fruit of desires sleep in the
chit, that is, the karmas which are not ripened yet and dir not give a result. The impressions
of those desires are sleeping in the chit and are caller asayah. (It is explained in Chapter 4,
Verse 8.)

[R reads an abbreviated version made from HA, Chapter 1, pp. 64-67]
Now, who is this I§vara, other than purusa and prakrti?

Who is He, if he is different than the purusa, the absolute God — they are not saying he is
that, but he is not prakrti either. He is not like the other little purusa. So, who is he?

Verse 24: I$vara is a particular purusa unaffected by affliction, deed, result of action,
or the latent impressions thereof.

[R continues to reads an abbreviated version made from HA]

We impute klesa or afflictions, sammskara, karma, etc, to purusa as though he were doing
things, as though he were the cause of all this action. Though actually these things subsist
in the mind of the individual purusa, the sarhskara, the klesa, the karma. It is all a mental
product of our own but we impute it to purusa as though the God were doing all this stuft.
So, purusa, the Self, is imagined to be experiencing these things. Just as victory or defeat
by soldiers in the field is attributed to their commander. The commander didn’t do
anything, the soldiers are out there going through the battle. If they won, the victory goes
to the commander. If they lost, the loss goes to the commander. They say, “He lost the
battle”. Same as purusa, by analogy. He doesn’t go through any of it. Many individual
purusa have attained moksa, liberation, cutting all bondage. I$vara has no such bondage,
past, present, or future. Liberated persons have a prior stage of bondage but not I$vara.
I$vara is always free and always supreme. I$vara is neither the purusa principle by itself
nor the prakrti principle by itself. I$vara is made up of the two. He is a particular being and
His attributes are based on the ultimate constituent principles. Close to absolute purusa and
close to absolute prakrti, miila prakrti, but neither, and both. God is most sublime and has
unsurpassed excellence. Because of His eternal discriminative knowledge, He has the
eternal attributes of omniscience and omnipresence. We can only conjecture the existence
of God but we know from the scriptures that the rsi got their knowledge directly from
I$vara. They in turn expounded the $astra, scriptures, thus these are derived from God.
From I$vara came the $astra, and from the §astra came the knowledge of I$vara. The cycle
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goes on eternally. I$vara keeps the world supplied with knowledge of Himself, by giving
that information, by transferring it to sages capable of receiving it.

There are many persons who have special powers. I§vara is one such, but His special
feature is that no one has as much power as He has, nor can any else’s power exceed His;
that is why He is called I§vara.

It seems like a misleading way to use purusa, if [ understand it, because one of the
jivatman....

Why are we using the term ‘purusa’ for the two — for absolute purusa and for individual
consciousnesses? Is that what you are asking?

Right. Because when you are actually through viveka khyati you realize that it hasn’t gone
through all this.

Separate from prakrti always.So you've made that distinction.

Jivatman is a purusa just like a pitcher of water floating in the ocean is water.

It’s ocean.

Right. Ocean is water also.

You don’t say that ocean is in the pitcher.

I was thinking it would be good to be specific in the use of the words.

He means you are using a different term for pitcher and ocean. We are using purusa and
purusa, with no distinction.

In different references.

Well, he is saying, “Why not use jivatman instead of the term for little purusa. Little purusa
in bondage.”

Isn’t this I$vara for people who don’t necessarily go through viveka khyati? [A previous
speaker] was saying that viveka khyati already gives you the realization that purusa has not
gone through afflictions, but this I§vara pranidhana is for anyone who surrenders, not
necessarily having gone through the methods of samadhi.

I think there is a similar thing one of the Upanisad says about the atman.
How does I$vara relate to Brahman?

Isn’t Brahman a Vedantic term?

I$vara is with form.

Although we will say in a little while, that he is formless. [laughter]

Om is his form. Brahman has no form. No manifestation whatsoever.

I$vara is....
I$vara is a manifestation. Verse 28. & Verse 27.
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Verse 27. Om is the word denoting God. and, Verse 28. Constant repetition and
meditation on His name.

Verse 28 just tells how to do it, do japa of Om.

Where is it that it says I$vara is the God of the solar system?
[Igbal Kishen] Taimni says that.

Taimni may not be correct either. It is I$vara pranidhana.
The God of the solar system is a theosophic idea.

Verse 28. Constant repetition of Om and meditation on its meaning is I$vara
pranidhana, is the practice of ISvara pranidhana.

Meditation on its meaning?

Meditation on its meaning. Now, that is just smrti sadhana that I mentioned before, that I
read about how to do it. You repeat the indicative name of God, on Om, with a recollection
that this God is eternally free and residing within yourself. Because any thought is only
that, besides the Om. That’s jumping ahead.

He will explain.

I’m wondering if Babaji made a difference between I$vara pranidhana and other upaya
methods. I get that I$vara is different than purusa-prakrti cosmology that makes up the
Sarmkhya system.

Well it is, but what I just explained from these notes is that it is part of them but it is neither
one of them only. It is a combination of the two.

In other words, I guess I was trying to fit it into that cosmology but it is just duplicating it.
He’s putting it in the cosmology for us. He's showing how it fits in the cosmology of
purusa - prakrti. He is the same as purusa - prakrti. He is between purusa and prakrti,
atman and jivatman.

But he's saying it’s not really this and it’s not really that.

Right. He can’t say what it isn’t. He has to describe as well as he can what it is. He can't
say it’s not part of the system, because it is.

As T 'understand it, before we described the purusa - prakrti. It should have taken in
everything, but now likewise we have to spotlight on atman and say that I$vara is in
between prakrti - purusa and jivatman. We’ve established another category....
That’s right.

Siitra 27, Om is the word that denotes I§vara.

So Iévara is a manifestation....
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He’s not a manifestation. There never has been a time when he wasn’t.

... [inaudible] the historical, in that way.
[Rephrasing] Is I$vara within maya? He's untouched, eternally untouched. That is what the
siitra says, by klesa, by karma, by sammskara. Eternally untouched. Never went through it.

I$vara’s the causal body?

No.

Maya is Siitra 24.

Maya is one kind of purusa who is affected by affliction, the results of actions, the
samskara. That is maya.

I’d like to... [inaudible] the movement of purusa - prakrti, the separation. So, what we're
saying is that there's that movement and there’s....

The movement is just in the way you are phrasing it.

Well, where we moved the rajas, it was sattva, and we got rajas with the manifestation Om,
right?

Because Brahman and purusa are movement in mahat.

It’s just that from purusa - prakrti, that distinction, as it’s separated, Om is established.
O.K., Babaji's writing Brahman — I$vara — purusa — prakrti.

So Brahman manifests as Om, I§vara, with purusa - prakrti doesn’t create...

If he is God, as His name denotes, then He has to be above all creation. He has to be above
it. So, He has to be before prakrti manifests.

It°d still be manifested as Om.
Well, it says that’s the name that designates Him. The word designates Him.
But, he was there before in the ... [audio tape runs out]

Brahman has absolutely no [past?]

The subtlest degree away from Brahman would be I$vara. Then, the next subtlest would be
purusa and prakrti. It goes into that duality.

I$vara is the sound of Brahman. Om is the musical sound.

Sttra 27.

He’s designated by Om.

What sheath is He in?

What sheath is I§vara in? He has no sheath. Never been related to the world.
Loka. Loka is all in prakrti.

All loka are in prakrti.

Will you define Prakrti?

Created nature; all of creation. All the gross, subtle, and causal levels. Everything created is
prakrti. See, because miila prakrti is also uncreated....
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[Restating inaudible question]... the source of love?

Patanjali clarifies as we go along.

See, one way of thinking of these sttras is the first chapter is for those who can get it with
the barest information. If you haven’t gotten it by the time the Pada finishes, then you go to
the second chapter. [laughter]

P WA

Q: Babaji, what is it the sages who formed the Sarmkhya philosophy, who we can assume were
these high beings.... Why didn’t they have any awareness — they didn’t deal with I$vara
at all. Why is that?

B:  Different ways of seeing God.

Q: Babaji said on Tuesday that some of the Samkhya did see Brahman, and then there was a
branch that was atheistic, but at that level it all just happens by itself.

R:  Right. And then the followers take what the guy says and totally misinterpret it.

Q: I felt when I was reading this I didn’t quite understand. I felt it was saying something
different than they were saying this morning, that a being that attains kaivalya he goes up
to a level where he becomes a presiding deity in the solar system. What does all this relate
to?

R:  Mostly to Theosophy.

Q:  That’s what I thought. It's not right.

B:  Taimni mixes them.

R: I think Taimni bends Patafijali to fit Theosophy on occasion.

Q:  So, should we disregard it?

R: Ifit gives you faith, then read it.

Q:  Where are Brahma, Visnu, and Siva in relation to that — like Brahman?

B:  Three guna.

Q:  Purusa. Prakrti?!

R:  They’re before the guna. As soon as you get to Brahma, Visnu, Siva, you know that purusa
and prakrti are right behind them. [laughter]

Q:  When you think of a skit, first Brahman comes out, then purusa, and prakrti, then, the guna.

R:  What about I$vara?

Q:  Oh, yeah, then I$vara. [laughter]

Q: They could be siamese twins. [laughter]

Q: Iévara is Brahman's clone. [laughter] You said chant ‘clone’.

Others: Clone. Clone. Clone... [laughter]

R:  The class is dissolved. [laughter]

This material is licensed by Sri Rama Foundation under a Creative Commons: Attribution-
NonCommercial-ShareAlike license. The rights of use and limitations can be found at
https://creativecommons.org/licenses/by-n&tsaf2.0/.



https://creativecommons.org/licenses/by-nc-sa/4.0/#

